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SHAKESPEARE is usually seen as a secular writer who foreshadows 

modern scepticism of claims to absolute truth values. I find on the 

contr ary that his central message is that the limited self must be 

transcended through love, through wonder and often through 

suffering. His plays, especially comedies, tragedies and romances, 

inspire a transcendent outlook when we can open to their inner 

messa ge. To put alongside the plays the words of Meher Baba 

illuminates the reality of the message and reminds us that 

Shakespeare stands in the tradition of the perennial truth which 

encompasses what it really means to be human.  
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Preface  
 
 

There are no new answers to the problem of consciousness even if 
there are countless embellishm ents. The Rig Veda  declares , 

 
 What thing I am I do not know.  

I wander alone, burdened by my mind.  

 
And  it is also this ancient source which calls Love the ñFirstborn of 

Truth ò.  
 

 Meher Baba has reaffirmed the solution in our own times :  
 

éboth freedom and bindings are consumed in the Fire of Divine 
Love, which destroys the very basis of the illusion of dua lity and 

all its paraphernalia. 1  
 

For many of us the spiritual side of our inner life has become  fraught 
with doubts and dissociated  from our picture of  the world . I feel that I 

can offer at least a pioneering effort to integrate Babaôs message with 
the ideals , doubts  and illusions of our lives . 

 

What  perhaps need s reformulating is how  to  relate the problem and 
the answer to the way in which we view the t ruths of religion and 

science in the contemporary world. This is done in the hope that it can 
be a small  contribution to the convergence of different perspectives 

and a relinquishing of arrogant certitudes in the light shed by Baba on 
the tremendous myster y of what our consciousness or selfhood is.  

 
Many  good things are being said at present on the relationship 

between religion and science, and even about the nature of 
consciousness , but this is an attempt to integrate t hem with the 

utterances of the ñSilent Masterò, Meher Baba. At this time (2010 )  
Meher Baba has been thoroughly marginalized , left on a shelf labeled  

óIndian Guru,  influential 1 930ôsï1960ôsô, and the world remains 
ignorant of the treasure of his life and work.  

 

Hopefully you donôt have to be a óBaba- lover ô to enjoy my book , as he 
can be taken as just one archetypal enunciator of the spiritual 

message which confronts scientism today.  
 

                                                 
1 Bhau Kalchuri, Lord Meher, vol. 11, 3971 (on the Fiery Free Life). 
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I hope that I have enlivened the debate by giving an imaginative 

resonance to it, so that intuition can cast off its anxieties and claim its 
due by revoltin g against the wrong types of authority being imposed 

on it in our world.   
 

There is an old clerihew that goes  
 

        Cecil B. de Mille  
        Rather against his will  

        Was persuaded to leave Moses  
        Out of the War of the Roses  

 
A similar reluctance has afflicted me in writing on consciousness. There 

are  so many interesting things that have been said or can be said. My 
hope is that the words which follow show that any answer will come 

through humi lity and love  and realization  rather than through a giant 

intellectual synthesis.  
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PROLOGUE  
 

 
Most people know what consciousness is. It is what we are when we 

are not asleep. This is true and in a sense profoundly true, in that 
consciousness is right here  and now for us, inseparable and 

indubitable as our present locus. "We know what consciousness is," 
William James once wrote, "as long as no one asks us to define it.ò2 

 
Only relatively recently has consciousness been seen as worthy of 

serious empirical in vestigation and much of the emphasis is on the 
phenomena of the brain measured by neuroscience. Some scientists 

like Daniel Dennett tend to deny its centrality and even that it exists. 
It is  strongly impute d that this very own personal possessi on and 

ident ity  of ours is an  il lusion, that the very ba sis of our commonsense 
reality is no more than an ñepiphenomenonò, a phantasm . The solidity 

of our  experiential  world has dissolved and this applies to all systems 

of thought and rules of behaviour including the spiritual traditions. The 
very foundations of rational certainty and moral choice have crumbled; 

we know that we ourselves and the universe itself are both obscure,  
and  that truth no longer coincides with how we make sense of life. 

There are no  ónaked dataô that we can be sure of except empirical facts 
and even these dissolve in  an epistemological scepticism. Yet we still 

carry the inescapable burdens of self -awareness, conscience, curiosity  
and  of  an imagination which  creates ideals of great beauty;  to be both 

masters and servants of the real and to validate our experience as 
selves remains the great need for th e thoughtful and the sensitive.   

 
We must all face this challenge. In the past our conviction of the solid 

reality of our self and its perceived wor ld was guaranteed by the 
assurance of a Supreme Being whom we could trust  since  we were in 

His image , and by the apparent solidity of the material universe. This 

innocence is no longer possible or even permissible. The data available 
to our minds  must make  us ask the following:  do we really know what 

being awake or  being conscious is? Science calls us to wake up from 
our fatuous common sense view of things . 

 
The great spiritual traditions of the East now impinging on us all issue 

a similar challenge. Consci ousness examined largely through intro -

                                                 
2 In his book Psychology: The Science of Mental Life (1962, 40), George Miller sums it up thus: 

“Consciousness is a word worn smooth by a million tongues. Depending on the figure of speech chosen it 

is a state of being, a substance, a process, a place, an epiphenomenon, an emergent aspect of matter, or the 

only true reality”. 
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spection undermines convictions of ourselves as separate observing 

entities  and sees all experience as illusory.  
 

This crucial instability is a window of great opportunity , disintegration 
making us look to the inmost  feeling of presence, perhaps making us  

open to help, relaxing the iron grip that holds us apart as se parate 
entities. A real and unsatisfied  need for meaning is our treasure. If we 

do not wish to lead a  life of unexamined belief or unexamined 
scepticism,  we are all, not just the professionals, forced to think about 

this utterly personal thing that is  our  conscious ness, which our dear 
grandmamas took totally for granted as they bounced us in their soft 

laps. This is a good thing  . . . maybe. I say maybe bec ause as soon as 
we do begin to think about it we are plunged into some very 

formidable cont radictions .3 Mind , being what it is , works with opposites  
and lots of opposites are av ailable to it on this very topic which is so 

personal, so imperative, so demand ing, that we will feel that we have 

moved from that grandmotherly lap to two v ery hard bony knees. 
What is happening ? 

 
Well , we all need stories to begin to approach the big truths of 

ourselves and the universe.  As Gurdjieff  4 put it,  ñStory is breath, lif e. 
Without story man have no self .ò5  Stories structure our minds and 

linger in them. They structure our  subconscious minds more 
pervasively than facts or principles or assertions.  In our own day two 

stories stand central to our ref lection on meaning: the Science -Story  
and the God-Story . Perhaps making these two stories explicit will 

enable us to remember much we usually forget.  
 

We are all faced  with what Gustav Fechner asserts :  ñAmong all 
existing miracles the greatest is that anything should exist at all .ò 

Another way to put it is that we need central myths which will in some 

way fulfill our ultimate concerns. Yet t he old stories , of a literally true 
explanatio n of Everything in revelation or  of the evident and solid  and 

lawful  Newtonian universe , just ca nnot  cope with the evidence. But 
what is happening now i s that we are all being told two  new stories, 

                                                 
3 The ancient poet Charles d’Orleans puts it in lively terms 

    Now blind, I find all roads betray.  

    So that I go not quite astray 

    I tap my staff; but ways are crossed.  

      Alas, that I must chant this lay—  

      A Wanderer, I, whose path is lost.  
4 Gurdjieff was probably the greatest psychologist of the twentieth century, but as the time has idolized 

Freud and Jung, Gurdjieff has remained marginalized. This saying can typically be read in two ways. It 

may be implied that to escape false self we have to escape from all stories.  
5 Paul Beekman Taylor, Shadows of Heaven, 183.  
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two very different  and very strange stories,  stories  that donôt add up, 

a fact so uncomfortable that we  may  even hide from this awareness , 
may not even wa nt to know this news , and decide to go back to the 

daily rag which the media baron has kindly p rovided for us with its 
bogus  news and its self - flattering  astrology column.  

 
On the one hand science tends to pride itself on its disruptive quality, 

as if unti l now we had snored on in the seven sleepersô den, and need 
to undertake some vehement vivisecting in order to be rid of the dark 

vapours of superstitious dream  and sluggish seasonal round of life, to 
join in the crusade of the finite to progress until  we understand and 

even control  the illimitable . While in contrast religion says we are 
already present within the dynamic mandala of the divine, or even that 

it  is already present within us,  and that acceptance of this experience 
is where we  must  start. We ca n of course  say to hell with both their 

imperatives.  Yet remember, if we donôt follow the great stor ies of our 

species  we are still bound, bound by the chatter of all the cultural  
back ground and its inane static , left only with the frivolous trivia which 

have become so popular on the idiot box. We all depend crucially on 
our surrounding culture. As the great anthropologist Clifford Geertz 

has said :  

The extreme generality, diffuseness and variability of manôs 

innate (i.e. genetically programmed) response cap acities means 
that without the assistance of cultural patterns he would be 

functionally incomplete, not merely a talented ape who had, like 
some under -privileged child, unfortunately been prevented from 

realizing his full potentialities, but a kind of form less monster 
with neither sense of direction nor power of self -control, a chaos 

of spasmodic impulses and vague emotions. 6  

My account of the two stories is going to begin by stressing their 

incompatible  differences and the surface form they assume as they  

confront our minds and make even those crisp  breakfast  cornfla kes 
taste of unreal cardboard. Later there may be surprises.  

 
These are both stories that tell us how we got to be here and now.  

They both point to an understanding of consciousness.  

                                                 
6 Clifford Geertz, The Interpretation of Cultures: Selected Essays (Basic Books, 1973), 99.  
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The Sci ence -Story  

 
           Iôve come a very long way to prove: 

           No land, no water and no love.  
                           ðW. H. Auden 7 

 
The first story goes like this:  Once, in a singular singularity, 

everything arose out of nothing, first space, t ime, and energy , then 
matter. W e are children of the great primal fire.  Finally life and 

consciousness have emerged, islands in a  cooling  sea of entropy, 
controlling matter and energy.  Alone  perhaps  in the vastness, we 

face the dramatic challenge of surviv ing,  or  even of realizing 
limitless dreams , largely through our technological ability to master 

these forces . Physics is the basis of reality,  and  its laws control 
everything except to the extent that we might control them. The 

evolution of life must be se en as a mechanism, a blind product of 

these same laws.  Vacuous actualities 8  and chance lie behind and 
rule the emergent properties of mind. The world is made up of 

simple and complex aggregates. The inchoate plenitude of 
experience only  makes sense as we i nvestigate it  by  validating it 

with empirical evidence.  In our time we have begun to realize the 
mind -boggling complexity of the physical and the limitations of our 

possible knowledge.  Our lives may lack  ultimate  purpose but at 
least we can through science  achieve honest knowledge as  well as 

great power.  
 

The God -Story  
 

The Principle of Reason which governs the world is the eternal 
victory of love over selfishness at the cost of sacrifice. 9 

                               ðArchbishop William Temple   

 
The se cond story  is that the perceived universe arose out of an 

infinite plenitude, a super symmetry, the world of our vast 
perceived universe being essentially limitation and illusion, where 

life has evolved so that the awareness made possible by the very 
fract uring of wholeness can lead finally to a shedding of material 

form , like a cicada bursting its shell , and return to infinite 
consciousness , bringing with it all the self -knowledge  gained from 

its passage through beco ming. Creation and evolution are  a 
dynam ic driven by the consciousness of the One asking ñWho am 

                                                 
7 From “It’s no use raising a shout’. 
8 Whitehead’s term.  
9 The Divinity of Christ, 221–22.  
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I?ò and finally answering ñI am God.ò All finally return  to blissful 

union in  infinite radiant consciousness  with the Unity from which we 
began.  

 
Both viewpoints have enormous repercussions in our l ives  and in their 

contemporary form challenge all c ozy notions about consciousness . 
Humans live by stories and these two stories wh ich I have so baldly 

sketched,  provide the central myths of the race. It matters 
tremendously whether we think of ourselves a s candles glowing in the 

dark, or as illusory shadows dancing within a field of light. Yet  most of 
us hav e felt the pull of both stories and  their grandeur, particularly at 

times of crisis , triumph, disillusionment or loss. Much of the force of 
great drama  is derived from the tension  between the two ways of 

belief;  belief , because neither view is  absolutely  verifiable , at least 
from ordinary knowledge. If mind takes the truth claims of either as 

absolute we tend to end  up with dogmatism and ideology :  on the  one 

hand the whited laboratory of scientism  ( the metabiol ogical heresy as 
C. S.  Lewis call ed it) and on the other funda mentalist insistence on a 

map circum scribing  invisible  and infinite  reality.  
 

Our minds , of course , cannot avoid playing with opposites ;  they are its 
basic currency.  

 
Mind must finally, in loving truth, destr oy its own absolutist claims. I t 

must admit that the stories that give meaning are just that , stories . 
Yet these stories are not just a matter of giving belief and comfort, 

they are o ur anchors to the real, without them we cannot  function as 
fully human.  And it would seem that  at least  one of the stories must  

be true even if unverifiable. It is difficult to deny that any  
comprehensive  making  sense  lies in our own crucial choice of stor ies . 

Let us say some more about the nature of the two stories.  Maybe we 

can say that it is the way in which we  believe in our chosen  story that 
really  matters or maybe there is a way of believing in both . At present 

the Science -Story  and the God-Story  tend  to cancel each other out. 
Their great power becomes numbed, so that our society has become 

senile, that is, has lost its collective memory of what it is t o be 
human. 10  

   

                                                 
10 As the philosopher Alfred North Whitehead says, “When we consider what religion is for mankind, and 

what science is, it is no exaggeration to say that the future course of history depends upon the decision of 

this generation as to the relations between them. We have here the two strongest forces—apart from the 

mere impulses of the various senses—which influence men and they seem to be set one against the other, 

the force of our religious intuition, and the force of our impulse to accurate observation and logical 

deduction”. See Hanbury Brown, The Wisdom of Science, 149.  



11 

 

I plan to examine  this in stages, in  first presenting an overview of the 

second type of story by looking briefly at Meher Babaôs picture of 
consciousness which gives a comprehensive overview i n a very 

uncompromising manner.  I propose to take Meher Baba 11  (189 4ï
1969) as the  spiritual index of our time,  the spokesperson for what I 

shall call the God -Story as it has become in our time  as well as for 
what it must become in our time.  

 

                                                 
11 Born in India, of Iranian descent, he became quite well known in India and the West from the 1930’s to 

the 1970’s as the silent master, not speaking for 45 years. Although still having followers, he has been well 

and truly obscured in the West, perhaps because he never ‘spoke’ or manifested in the dramatic public way 

many expected from one claiming to be the God-Man or Avatar. 
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CHAPTER ONE 
 

The God - Story  

Consciousness and Meher Baba  

 

 
If Meher Baba ainôt God, then damn it, He oughta be.  

              ðHenry Kashouty  
 

Consciousness from t he perspective of  óreality as divine plenum ô is 

seen as partaking in a series of hierarchical levels  leading up t o the 
divine unity.  Our ordinary consciousness of the gross world is only the 

lowest level.  There is a consensus on this ladder of ascent in al l the 
major traditions although , as one might expect, not in t he  details or 

categories  since cultural factors and criteria of usefulness loom large in 
descriptions of states of mind that must be translated into the 

mundane.  Such accounts of powers and rapt ures  are of course 
sometimes seen  by the ironic empiricist  as the product  of those ñwho 

regard órhapsodic intellectionô as a more than adequate substitute for 
the humdrum process of ratiocination that was thought good enough 

by Socrates, Descartes and Kant .ò 12   
 

I  am using Meher Babaôs account of the planes  because of its 
completeness and because it claims, typically for tellers of the ñAll-

story ò, to come as a message from pre -existent Being, straight from 

the horseôs mouth. Although it may sound almost su rrealistic to the 
rationalist , this account ha s, I remind you , many parallels with 

Buddhist descriptions of jhanas , Sufi descriptions of stages , Vedantic 
accounts of the five sheaths  and so on. What is more i ts categories 

have been fleshed out , so to speak , by the detailed and objective 
account of Babaôs work with God- intoxicated  individuals on the planes 

given in William Don kinôs The Wayfarers.   
 

Progress through the planes is a moving away from consciousness of 
the gross material body and world into consc iousness of subtle 

energies on the first four pl anes and then of mental energies on the 
next two . Attaining to such states is not a form of ñGod-consciousnessò 

although  commonly  many observers consider anyone who has attained 
spiritu al status and powers to  be God -realized.  Each state is a  new 

                                                 
12 That sober scientist Sir Peter Medawar in Plutoôs Republic. Of course in fact none of these three were 

rational empiricists.  
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organization of functioning mind, a ñslowing down of mental activityò 

as well as a ñdiminution in the ego-lifeò.13  Even people on the gross 
plane , Baba says , can have occult experiences and perform wonders 

but these exp eriences are fleeting and limited.  But the path of what He 
calls involution begins on the first  plane. Just before entering it one is 

likely to experience  one or more of  a faintly audible but unimaginably 
rich sound, an almost suppressed yet indescribably sweet smell, 

unsteady but clear flashes of extremely dazzling light. 14  Once 
stabilized on the first  plane it is possible to see places without actually 

going to them, to feel inspired,  to have  an intense experience of Nad , 
the Divine Sound, the Eternal Vibr ation .15  He or she will probably be 

able to give  vivid descriptions of the astral world  because in the first 
stage of the first  plane th e pilgrim ñhas entered dreamland.ò16  By the 

second stage of the first plane  are  seen  ñcircles and circles of light 
swirlin g like universes,  é a colourless  central light éand the Image of 

his Spiritual Master .ò17  By the third stage of the first  plane, the pilgrim 

experiences a  state where time is not the same as time in the gross 
world :  

Time becomes subtle in the subtle planes é andé becomes 
mental time in the mental planes. Being independent of [gross] 

time is one aspect of experiencing  oneôs divinity (spanning 
time); 18   

Being able to óseeô things and to read thoughts , person s on this 
initial plane can easily be taken as God or t hink themselves 

divine . 

The pilgrim is temporarily lost to his limited individuality and 

experiences bliss.  

Many pilgrims thus merged think they have realize d God and 

hence get stuck in the first plane .ò19  

On the second plane  many powers are  possible, produ cing objects out 

of nowhere, making withered trees bloom, levitating , and so on. It is 

on this plane that Meher Baba says the pilgrim sees and experiences 
(and can also detach from) all of heaven and hell. Hence he  or she 

may seem óamoralô, having moved be yond good and bad, pleasure and 
pain.  

                                                 
13 Meher Baba, Discourses (6th ed.), vol. 2, 23.  
14 Meher Baba, Meher Baba on Inner Life, 21.  
15 “Questions Meher Baba Answered”, Meher Baba Journal, vol. 1, no. 3: 83–84.  
16 Bhau Kalchuri, The Nothing and the Everything, 68.  
17 Ibid.  
18 Bhau Kalchuri, The Nothing and the Everything,70. 
19 Meher Baba, Discourses (7th ed.), 132.  
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These powers vastly increase through the third and fourth pl anes , all 
siddhis or powers manifesting by the fourth plane, ñthe pow er  of the  

Kundalini,  the serpentôs power, the same cobra that hangs coiled 
around Shiva ôs neck.ò20  These powers a re of fabulous magnitude: 

making  dead animals come alive , changing form at will, knowing all 
the secrets of the gross and subtle worlds, appearing in several places 

simultaneously and being able to heal others at will.  
 

If the fou rth plane has actually been attained,  the powers are greater 
still! They can raise the dead, and even create new forms and worlds 

breathing with life. 21  It would seem that we are dealing here with 
levels of mind where distinction between inner and outer is very 

di fferent from ordinary life , experience becoming  much more 
multidimensional , to put it lamely,  than one can visualize.  

 

This is the culmination of the planes that deal with the ósubtle 
energiesô. Above them are the mental planes. After the enormous 

powers, bli sses and temptations to assert G odhood, the fifth plane is 
serene with a consciousness totally devoid of any worry or doubt .22  He 

or she is now the  óknower of Knowledgeô, awarely kno wing that there 
is nothing but G od. Every object and every issue  is seen 

simultaneously from all sides. 23  Their mind can be anywhere and 
although this does not give them the inclination to create miracles 

they are the source of many inspiring thoughts.  By either touching or 
by gazing into the eyes of an aspirant they ca n tear away the inner 

veil from the óreal eyeô.24  Because this state is so exalted  it is difficult 
to resist the delusion of óI am Godô but if the mistake is perceived the 

adept moves on to the ñannihilation of the self in the Belovedò where 
he now has cont inual perception and enjoyment of God. 25  This is the 

sixth plane. In this heaven of love  there  is no thought, the pilgrims  

directly perceive ñunity in diversity of oneness in manyness .ò26  They 
see God everywhere and in everything, including themselves. They are 

worthy of adoration and their tombs often have the ability to work 
miracles. 27  Here too,  many a pilgrim on this exalted plane finds it 

difficult to resist the delusion that he has attained  Godhood .28  

                                                 
20 Bhau Kalchuri, The Nothing and the Everything, 84.  
21 Meher Baba, God Speaks, 64.  
22 Meher Baba, Discourses (7th ed.), 133.  
23 ‘Planes and Saints III’, Meher Message, vol. 1, no. 6 (June 1929): 9–10.  
24 Meher Baba, God Speaks, 205–6.  
25 Meher Baba, Discourses (7th ed.), 133.  
26 Meher Baba on Inner Life, 36. 
27 Meher Baba, Beams from Meher Baba on the Spiritual Panorama, 36. 
28 Meher Baba, Discourses (7th ed.), 133.  
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For i t is only when the soul attains God -realization on the seventh 
plane that its joy can be fully controlled. Here in Meher Babaôs words:  

The unlimited happiness which is eternally his does not in any 
way unbalance the person because he is now permanently 

established in  the poise of non -duality . éThe happi ness of the 
saints is born of increasing proximity and closer intimacy with 

the Divine Beloved  Who, however, remains an externalized 
another  é [but] the happiness of the God -realised is self -

grounded. 29    

Consciousness is fully liberated.                                                        

 
In fact the integral fusion on the seventh plane is so complete that 

there we cannot have any places, states or experiences. Life there is 
only lived in its indivisibility . é What exists in God - realisation of the 

sevent h plane is just uninterrupted and indivisible consciousness, 

without any form of burden or limitation .30   
 

This consciousness gives the person infinite power, knowledge and 
bliss. All such have the same perfection even though there are 

differences in their function in the world. Some drop  all their bodies,  
gross, subtle and mental . Some remain totally absorbed in God -

consciousness, unconscious of the existence of their  bodies. Others are 
aware of the existence of other souls but take no active interest in th e 

time p rocess of creation. And others use their own bodies consciously 
to work in creation, in order t o help other souls in their God -ward 

march . They do this by working through the Universal M ind . 
 

Even so they  apparently rarely perform miracles  but many  miracles 
automatically happen around them through the faith of their devotees 

and the intervention of the spiritual hierarchy which serves them. 31  

Places that they visit retain a blessedness and they convey an 
atmosphere of bliss around them.  

 
What is to b e our measu red reaction to such a schema?  Such lofty 

claims! Even  if we donôt repudiate them they  are still ,  I think , 
disconcerti ng to the ordinary mind. Yet  can we dismiss such claims  out 

of hand ? They are no more wondrous than the descriptions of the 
mun dus imaginalis found in gnostic and Sufic writing s,32  or the mind -

                                                 
29 Ibid.  
30 Meher Baba, Beams, 86–87.  
31 Lord Meher, vol. 2, 729. 
32 See, for example, the books of Henri (or Henry) Corbin.  
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boggling descriptions of the exfoliating universes with their myriad 

buddhas and paradises and the symbolism of Indraôs web. The 
hagiographies of the Christian, Jewish, and all other traditio ns are full 

of such wonders, often written by credible eyewitnesses. It is only in 
very recent times that such tales hav e been relegated to the fairies, in 

fact only since our two stories became disassociated  from each other. 
So let us for a while consider  this hierarchic vision.  But first a short 

Sufi story.  
 

Imam Muhammed Baqir is said to have r elated this illustrative fable:  

óFinding I could speak the language of the ants, I approached 

one and inquired, ñWhat is God like? Does He resemble the ant?ò 

He answered, ñGod! No indeedðwe have only a single sting but 

God, He has two!ò ô33  

Interpret as you will , but one thing it suggests is that we should be 

careful to measure things by our own capacities.  Meher Bab a also used 

ants as an illustration. On one occasio n he said , ñI am one with the 
ants in the form of ants, and with men in the form of men. When I 

come on this plane, I become everything.ò34  He used ants once more 
to say , ñThere is a world of difference between my Infinite 

Consciousness and your ant - like  consciousness. You are all ants before 
me  in my consciousness . é Although I am sitting here in the same 

room with you,  we are really nowhere in space, just within  Godð
neither up nor down, neither here nor there!ò35   

 
Although maybe we are heartened by being w ithin the One, the overall 

impact of the description of the planes is to make us feel abashed at 
their exalted powers, knowledge and blisses  which must render our 

own capacities nugatory and  insignific ant,  making us feel that we dwell 
in the dust at the ba se of some immense pedestal.  All have sinned and 

come short of the glory of God .36   

To some extent  the above  ómaybeô is a good r esponse to either of the 
great S tories.  The world shown by  science also dwarfs us  not only 
physically but also mocks the minds fo rmed from our Newtonian 

senses.  In the God -Story we are driven to a dependence on higher 
forces. Even so called self -power paths like Zen entail very strict 

discipline and submission to a master rather than a Promethean quest. 
There is no way there  from here , no  way  to imaginatively scale the 

                                                 
33 Idries Shah, Thinkers of the East, 101. 
34 Lord Meher, vol. 13, 4789.  
35 Ibid., vol. 18, 5990.  
36 Romans 3:23.  
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ladder of  ascent. The practice of the way  is always a kenosis or 

em ptying rather than any winning of attainment . ñNot through 
desperate self -seeking, but through constant self -giving is it possible 

to find the Self of all selves.ò37  A primary function of any description of 
these transcending states would seem to be to drive us to a radical 

surrendering rather than  giving us access to a privileged viewpoint as 
assessors of  the  criteria of spiritual attainment.  

This p eek i nto a sort of spiritual Al addinôs cave must always be seen in 

the context of the  Avataric messages that have formed the great 
traditions. In Meher Babaôs case the name given to the ascent up the 

planes is invol ution. As in all the traditions  human being s are said to 

have evolved full consciousness  as humans. This, Baba says, is only 
after the long process of evolution. However this consciousness cannot 

perform its proper function which is to recognize itself as God. It is 
veiled by its accumulated sanskaras 38  where the transitory world of 

illusion is made to seem real because it is held in dualism by  our 
structuring pattern of desires. 39  To attain  to  the knowledge of what we 

truly are , we have to begin the process of involution.  Only by 
transformation into div inity can we become truly human. Trans -

formative vision is always at the centre of the óGod-Story ô.  
 

Note that  we are not dealing here with an óexpansion of consciousnessô 
because consciousness is already complete. What happens is a 

removing of its veils, a loosening of its bonds. Similarly there can b e 
no higher self because self is  beyond individuation.  

  

There must always be a tension between this type of material and any 
descriptive and academic approach which is seeking the overview 

without having to c limb the mountain. In  the de scri ptive and 
comparative approach es lie  both a blessing and a curse. Its relativism 

promotes tolerance and a breadth of k nowledge, but also what we 
might  call a disguised mandarinism, a false meta -view that claims an 

authority it cannot possess, an idolatry of thinking. To say this is not 
to regress to the subrational but it is to claim that there are other 

ty pes of knowing which go beyond discursive thought and wh ich are 
imperative to practice on the inner journey if we wish to  pursue it.  In 

this encounter mind submits, there is no alternative, to actual lived 
practice and to the spiritual authority of the teacher. Otherwise it is 

                                                 
37 Meher Baba, Life at Its Best, 41–42.  
38 These are the accrued mental impressions of the long history of our animal and human existences, like 

the Indic notion of karma, with some kinship with the Christian notion of original sin.  
39 For a treatment of the fruits of desire and the need for detachment see “The Conditions of Happiness” in 

Meher Baba’s Discourses.  
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merely reinforcing the exterior ity of the criteria for truth in  the 

scien tific approach. As we shal l see  neither approach can be reduced 
to the other. 40   

  
My brief outline of the planes of higher consciousness is not meant to 

suggest that Meher Baba has provided a blueprint for comprehension 
and action. There can be no blueprint out here for the uncover ing of 

inner truth .  

Although the unfurling realization of divine knowledge is often 

figuratively described  as ñtraversing the pathò this analogy 
should not be taken too literally. There is no ready -made road in 

the spiritual realm. Spiritual progress is n ot a matter of moving 
along a line already laid down and unalterably defined. Rather , it 

is a creative process of spiritual involution of consciousness, and 
this process is better described as a  ñspiritual journeyò than as 

the traversing of a path.  

The jo urney is comparable in fact to a flight through the air, and 
not to a journey upon the earth, because it is truly a pathless 

journey . It is a dynamic movement within the consciousness of 
the aspirant that creates its own path, and leaves no trace 

behind it .41  

Not science, not religions , and certainly not a synthesis of óinner 

traditions ô can provide the blue print . The nature of mind on the planes 
is qualitatively different from mind on our gross level. Their nature is 

not to be assessed by our categories and  dualisms. The claim to 
possess indubitable knowledge, as we are,  has been the curse of every 

organized religion. Meher Baba insists that even the first six planes 
themselves are part of maya , or  illusion. As the great Longchenpa 

(Longchen Rabjam) said in Tibet in the twelfth century , ñAny positing 
of a limiting alternative to strive for, is like a bl ind birdôs search for the 

skyðnothing will be found.ò42  If viewed as future goals they are doubly 

illusory. Although they may be a necessary part of the breakin g down 
of gross dualism between self and world, pilgrim and path, path and 

goal, drop and ocean, they are all with in the illusion of attaining what 
is already here, 43  the presence of the Real in our hearts . The planes 

must be seen in the context of the whol e of the God -story which 
stretches from the most basic and exoteric to the most esoteric and 

                                                 
40 This point is made in the masterly synthesis of types of knowledge by Ken Wilber, in particular, Sex, 

Ecology, Spirituality.  
41 Meher Baba, Listen, Humanity, 157.  
42 Longchen Rabjam, A Treasure Trove of Scriptural Transmission, 300.  
43 “Live more and more in the present which is ever beautiful and which really stretches far beyond the 

limits of past and future.” Meher Baba, The Path of Love, 118.  
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unitary, a string on which all valid religion can freely slide.  They are a 

reminder of the conscious nature of real ity, the unlimited richness of 
maya , and of  the ladder of being, a version of which was so influential 

in Western tradition .44  
 

Our capacities for the greedy pursuit of spiritual materialism are great. 
Or to put it another way, hungry and anxious we seek for what is true, 

ignoring the dancing lila  that H e weaves around us, the teasing 
humour that prolongs the game, the love revealed in each step, the 

radiant beauty in the moment . Meher Baba went to great lengths to 
avoid e xpectations of gain. Although He did say that He had come to 

break down the barrier between the gross world and the first plane ,45  
this was to be seen as a general push towards the intuitive and the 

holistic.  Even most of his closest  disciples were kept veiled from  the 
planes. Like all real  teachers Meher Baba always presented the key as 

a life challenge rather than a supernatural opportunity.  He taught t he 

hard lessons of dying to self thro ugh forgetting that self by means of  
love of God and love of others , and  the sacrifice and surrender this 

entails.  

When you help others, God knows inst ant ly and is pleased. No 

amount of prayer and meditation can do what helping others can 
do. 46  

This does not i mply some great calculus of reward awaiting the 
charitable. It primarily suggests that the heart opened up in self -

forgetting service of others is m ore realised in true unity, beyond 
opposites, than  is the contemplative mind intent on an imaginative 

quest.  
 

Nor does it rule out the possibility that there are true contemplative 
realizers of gnosis. But  it seems, to say the least, that such self -

realize rs  (of whom Ramana Maharshi is an example)  are rare in this 

age, almost all needing the grace of a mast er and the learning of 
service  (heroic examples of this  in a former age  are those great 

Karmapa masters, Ti lopa, Naropa, Marpa and Milarepa ) . 
 

All of our  metaphysics and ógreat traditionsô can be of little use keeping 
at bay a corroding s cepticism, can be no more than a comforting story 

from grandma, if not  made into practice and commitment.  As Seyyed 
Hossein Nasr says in a comment on the poetry of  the Per sian master  

                                                 
44 See Arthur Lovejoy, The Great Chain of Being.  
45 “I work to cut a hole in the first door… That door leads to the first plane… This cutting is my work 

during my lifetime.” Lord Meher, vol. 20, 6545.  
46 Quoted in Gift of Love: Sayings and Messages of Avatar Meher Baba (Meher Era Publication, 2000), 57. 
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Attar,  

  
He leads the enraptured reader through the symbolic language 

of gnosisépermeated with the fire of Divine Love to that 
knowledge of Unity which on the highest level is none other than 

the óTranscendent Unity of Beingô (wahdat al -wujud ) ,  a 
knowledge which cannot be attained operatively save by passing 

through the hardships of the cosmic journey, passing through 
the gate of annihilation and reaching that vision of the Simurgh 

which both consumes and sanctifies. 47  
  

Meher Babaôs descriptions of the planes remains fairly schematic, 
almost part of the many abstract diagrams that He gave on the 

hierarchy of the cosmos, an aside to what He called His universal 
religion of Love, the eve rlasting situation where he is our innermost 

being , and only l ove can find him . In contemporary times when the  

assumption  óI am as good as anyone elseô abounds, it would seem  
wise to present the stages of the way in such fashion as not to  arouse 

cupidity.  
 

As N asr, who i s both a foremost authority on S ufis and a pra ctitioner 
himself, says in an essay, ñAll schemes in fact are only an aid for the 

soul on its journey . One must actually be there to know all the states 
and stations involved in the traversing of the way.ò48  

 
The real treasure Baba says is always with us, i nseparable from our 

poverty, ñHid in your penniless hand is a treasure beyond price.ò49  
 

Letôs not be hypocritical here. It is hard to read about the planes and 
to not feel a subtle yearning for them and to some extent Meher Baba 

waved these goodies in fron t of his early disciples, men and women 

from a society used to the magical and miraculous. However they w ere 
always  part of a training ñto make us conscious of the limitations of 

our own individual experience so we refrain from making it the 
measure of eve ry possibility .ò50  The main adversary to opening to the 

God-Path is not disbelief but the complacency that assumes it knows 
already.  As the poet W.  H.  Auden said in a sermon delivered in 

Westminster Abbey in 1966 :  

 

                                                 
47 Seyyed Hossein Nasr, Islamic Art and Spirituality, 101.  
48 Seyyed Hossein Nasr, Sufi Essays, 76.  
49 “Song of the New Life.” See C. B. Purdom, The God-Man (Sheriar Press, 1964), 178–79. 
50 Meher Baba on Inner Life, xiv. 
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Those of us who have the nerve to call our selves Christians will 

do well to be extremely reticent on the subject. Indeed it is 
almost the definition of a Christian that he is somebody who 

knows that  he isnôt one, either in faith or in morals. Where faith 
is concerned, very few of us have the right  to say more than ðto 

vary a saying of Simone WeilôsðñI believe in the True God in 
everything except that he does not exist, for I have not yet 

reached the point where God exists .ò 

Another aspect of  false confidence is that ñIt is the mark of ignorance 

on t he part of anyone who denies the truth of a thing, simply because 
he does not understand it .ò51  Truly  we might as well be Papuan 

Highlanders waiting for the cargo -cult  plane to arrive when we hear of 
such way -out thing s, but an open reaction can lead to a n ew angle of 

vision and ñintelligent and purposeful experimentationò. 52  This new 
angle  is only possible because a description of the path can arouse not 

greed but love,  ñwhich has in it the spiritual faculty, intuition, 

inspiration and illumination and which  is oppo sed to the intellectual 
faculty ò.53  In what sense is it opposed to the intellect? In that ñone is 

likely to think about the path in the sense of a metaphor, a certain 
non -material course of action, and a true but vague statement of 

astounding facts.  Gnosis is far from and very high above this jumble of 
intellectual óhopelessnessô.ò54  Our ignorance as we are  is so radical  we 

cannot imagine our goal, ñgnosis remains a subject for intellectual 
gymnastics for all thos e who are in the gross sphere, irrespe ctive of 

high intellectual attainments.ò55  It is important to note that love is 
opposed to this type of intellect, not to gnosis, which is rather 

incorporated within love.  
 

The planes offer radically  different kind s of mind function. Baba even 
gives the ex ample that ñthose who have reached the decisive stage of 

the third plane can know nothing about the fourth.ò56  Yet at the same 

time ñthe spiritual journey does not consist in gaining what a person 
does not have, but in the dissipation of ignorance concernin g himself 

and life .ò57  In this Story our idea that we have to forge the truth by 
discovering and bringing order to the chaos and entropy of the 

physical is an illusion inspired by our separateness. We face the 
uncompromising assertion ñthe Path is to be considered as a real 

                                                 
51 Ibid., 5.  
52 Ibid., xvii. 
53 Ibid., 1. 
54 Ibid., 14 
55 Ibid., 17. 
56 Ibid., 15. 
57 Ibid., xviii. 
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dream, gross existence must be considered an empty dream or a 

dream into a dream .ò58  
 

This dream -nothingness is , however,  always utterly permeated by the 
unity of the Everything. Knowledge does not come as the fruit of 

craving, the excitab ility of our ignorance. It is always and everywhere 
the ground, the origin, the essence, the eternal present from which 

ignorance is arising. ñAll terrestrial existence comes from Being, the 
luminous source of all that exists , and being and knowledge are 

ultimately one .ò59  
 

Life is a bridge. Cross over it, but build no house on it .   
ðIndian proverb  

 
Meher Baba gives us  a myth, humorous yet profound, w hich lends  a 

cosmic resonance  to the limitations of the ordinary mind . Called ñThe 

Mischievous Chicken ,ò it t ells of the emergence of the Ancient One, the 
first drop soul to emerge from the ocean  or the first chicken to peep 

out from under the mother hen. Individual drop minds we are told 
continually respond in their movement to the primal question óWho Am 

I?ôðanswering in this ineluctable movement , óI am nothing,ô óI am 
everythingô or óI am this, I am that.ô60  The cosmic movement of desire 

to answer this question creates mind which can only answer within the 
confines of the opposites, only as imagination, an oscil lating gaseous 

volatility. In the creation of mind everything and nothing must always 
be opposites. To quote a parallel,  

 
Nagarjuna [the great sixth -century Buddhist philosopher] 

concluded, óIf I assert anything, then I am at fault. But since I 
assert noth ing, I alone am faultless!ô To assert nothing isnôt a 

denial of reason. Itôs the realization that the ultimate nature of 

phenomena canôt be established by concepts, enclosed in 
definitions or wrapped up in the categories o f solid reality or 

nothingness. 61  
  

Mind by its very nature is movement and if it embarks on the quest for 
identity it can only think by using the contraries, for example , 

empiricism or  idealism. Even if it fixates on one or the other of these it 
is still dependent on its opposite for its órealityô. Consciousness may be 

Reality but mind can only see it as a quality opposed to 

                                                 
58 Ibid., 41.  
59 Seyyed Hossein Nasr, Sufi Essays, 27. 
60 In Bhau Kalchuri The Nothing and the Everything, 18. 
61 Matthieu Ricard and Trinh Xuan Thuan, The Quantum and the Lotus, 123.  



23 

 

unconsciousness or as awareness as against its contents. Even when 

mind expands to the great witnessing consciousness of the sixth plane 
it is still within the dynamism  of this dualism. On ly grace will let it 

finally experience  óI am God ô where knowledge and being are one.  
 

Imagination at this altitude may be nourishing to some people. 
However it was not the main thrust of Meher Babaôs teaching and 

training in the divin e story.  The truth of the God -Story is always 
inseparable from the living of it.   

 
Kitty Dav y, a close disciple, remembering her time with Baba on 

Meherabad Hill , said , 

I recall Babaôs words that those who concentrate their lives on 

him gr adually become id entified with h im in consciousness. Little 
by little, t heir humanity is absorbed into h is divinity, and they 

become free. Any time of the day, during mealtime, playtime, 

worktime, or perhaps while we were walking in the compound ð
suddenly Baba would  gesture  towards one of us  with a slight 

raise of h is hand indicating, óWhat are you thinking?ô Why did he 
do this? He was working to bring our consciousness away from 

self, away from the many objects of illusion and duality with its 
wants and desires , to t he one object of himself, God.  

She went on to recall Babaôs words ñLove me and obey me and I will 
look after your spiritual life.ò62  

 
Thus alongside the sublime pictures of first things and last things, the 

great voyage of consciousness  from ignorance to knowledg e, we find  
the transcending of all imaginings and aspirations  in simple devotion 

and service. This is a form of  remembering, a natural feeling for the 
Master as companion and guide in every activity , and  the  invocation of 

his Name.  Whether we call this Gur u Yoga or bhaktic devotion or 

whatever, this approach is nearly universal in all spiritual traditions. 
Truth is appr oachable in what we might call  an inter -personal 

relationship, that special emotional or heart k nowledge that comes 
from an IïThou encounter . There is nothing in the least soft -centred in 

all this. As  Frithjof  Schuon, the doyen of all commentators on the 
spiritual traditions , says, ñTo love God does not mean to cultivate a 

sentiment  é that is to say something which we enjoy without knowing 
whe ther God enjoys it  é but rather to eliminate from the soul what 

prevents God from entering it .ò63  
 

                                                 
62 David Fenster, Mehera-Meher, 1st ed., vol. 1, 441. 
63 Frithjof Schuon, Echoes of Perennial Wisdom, 7. 
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The Wayless Way, where the Sons of God lose themselves and at 

the same time find themselves .  
ðMeister Eckhart.  

 
Mani, Babaôs sister,  puts it in a nutshell  when she says , ñWhen Baba 

says óRemember meô, it only means, óForget yourself a little moreô é 
Baba would say  é óAll I need is a little corner of your heart .ôò This was 

never seen as easy and never was easy!  

Zeus , who leads men into the ways of understandin g, has 

established the rule that we must learn by  suffering. As sad 
care, with memories of pain , comes dripping upon the heart in 

sleep, so even against our wills does wisdom come upon us. 64  

Every  one of his disciples, or mandali  as they are called, that on e could  

meet or read about was put through severe and sustained struggle 
and testing, the ego never being allowed to claim for itself victory or 

even achievement, each personôs training being suited to their needs. 

An example:  
 

Soonamasi , dim -sighted and g regarious , was given the job of being 
solitary gatekeeper and lookout! Baba made her the subject of one of 

his illustrations. ñOnce, when  [Soona]masi entered the east room to 
give a message, Baba aske d the women this riddle in Guja rati: óOne 

engine has two  compartments. It is traveling to an unseen land. One 
compartment is e mpty , and in the other is God .ôò The women were 

stumped for an answer t o the riddle, but the answer was Soo namasi. 
Her coat had two pockets, one empty, the other filled with her prayer 

beads , which were  moving like a squirrel all the time as she invoked 
Babaôs name. The riddle can also be seen as a description of the 

evolving journey of everyone. We are both nothing and God, that most 
radical pair of opposites and we travel blind as mind cannot synthesize 

them. The choice of Soonamasi might have been because she was so 

devoted to the Divine Name and therefore becoming a vehicle on the 
real journey, a recipient of grace.  

  
If the journey ever tended to become too smooth , Baba would disrupt 

plans.  This did not just apply to rules but also to ógood worksô like the 
briefly opened hospital. In Irene Billoôs words , ñWhenever we thought 

we understood  or got used to some things or  ways of living, it was 
changed . Slowly we learnt to accept the ways of the Master .é As soon 

as we got used to this work ðand most probably got attached to it ð
the hospital was closed .ò65  Even contact between people of congenial 

                                                 
64 Aeschylus, Agamemnon.  
65 Fenster, Mehera-Meher, 443–44.  
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attitudes was to be avoided, since it ñmight even lead them to lean on 

each other instead of on him .ò66  Strict rules on conduct and dress were 
enforced for long periods and his  lovers were often put under pressure 

by demanding tasks or by seemingly conflicting demands.  
  

Yet the people who  served Baba for many years  gave a convincing 
demonstration of bei ng loving, generous, compassi onate, strong,  

modest, loyal, understanding, good -humoured, self -disciplined, even -
tempered, tolerant, hardworking and responsible , even though most of 

them received little in the way of óspiritual experiencesô or praise.  
 

Genuine commitment to the God -Story brings the recognition of how 
the false self can manipulate all goals and achievements, and that we 

need a casting off  of our ambitions and spiritual wants. It is that 
surrender which  is such an  affront to our separative eg os.   

 

Adi K.  Irani, Meher Babaôs secretary, saw the real task of advancing 
consciousness as a choice between self -assertion and self -effacement. 

ñFor those who obey the Master, loving Him as Love, are taken 
blindfolded through the planes of consciousness. They surrender their 

experiences and their curiosity for the supreme path which does not 
even seem a journey and a  goal. It is as Baba explained óYou do what 

I tell you .ôò67   
 

Not only does this sound highly dangerous, and even reprehensible, 
from the Scien ce-Story  perspective (necessarily so as we will see 

later) but it may sound utterly exoteric, a path for the tardy who 
pursue the con quering of desires over many lifetimes. However , when 

we examine the so -called direct paths to higher consciousness in some  
genuine and living traditions such as the Sufi orders , or the Dzogchen 

or Ati Yoga teachings within Tibetan Buddhism, we see the insistence 

that for any real progress to be made , acceptance and initiation from a 
Master are  needed, entailing the transfer o f his help and submission to 

his authority.  The belief in spiritual preceptorship is found in all 
traditions whenever real inner transformation is taken seriously.   

 
Yet there is a still closer affinity between such paths and the lives of 

                                                 
66 Ibid. 445. An ‘ashram’ with a similar attitude enforced was the Gurdjieff Institute at Fontainebleau in the 

1920’s. Anything that might put people asleep was eschewed and where some people seem to have been 

kept primarily for their annoyance factor to others (see Fritz Peters, Boyhood with Gurdjieff ). Interestingly 

enough when Anita Vieillard asked Baba about Gurdjieff he commented, “He has some of the truth but not 

all of the Truth”. The basic principle of the Institute was to create “conditions in which man would be 

continually reminded of the sense and aim of existence by an unavoidable friction between his conscience 

and the automatic manifestations of his nature.” G. I. Gurdjieff, Meetings with Remarkable Men, 270.  
67 Adi K. Irani, Just to Love Him, 49.  
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Babaôs mandali. For example , at the heart of Dzogchen is the total 

undermining of all striving, ñThere is no buddha, and who creates the 
fetters which bind? There  is no name for, let alone , possibility of , 

confusion or non - recognition for anyone. Therefore, since nothing h as 
been freed, freeing later on is a fallacy .ò68  There is nothing to acquire, 

there is only surrender and trust. There is no path to get o n. Now and 
here we are the path;  ñtreat your conditions as a life buoy and stick to 

it and I will not let you sink.ò69  All discriminations fade before such 
radical claims. ñBaba told us that the intellect has to go before the 

heart can really be filled. We arenôt inclined to ask Baba anything 
because we know that weôre here to serve Baba and to love Baba and 

that we are act ually Babaôs tools. Tools donôt decide what they have to 
do. Itôs the master of the tools who has the whole say.ò70  Or as the 

Bhagavad -Gita  says, ñWork alone is your privilege, never the fruits 
thereof .ò This path of service is relatively straight forward w hereas 

statements and descriptions of Dzogchen , etc. ,  have to keep on 

deconstructing themselves 71  to prevent seekers developing a reality 
fetish.  But as Bal Natu , one of Babaôs mandali, says , ñAn honest , 

simple life in Babaôs love and service, without any glory about it, is 
best. A seeker or an aspirant wants to know more about God, while a 

lover of the God -man longs to lose more and more of himself in His 
Omnipresence. Unadulterated love surpasses the entire range of 

unusual experiences.ò72  At least initiall y,  few could be as pure hearted 
as this.  Most of us seem destined to be to some extent qu esto rs, 

sustained by a hope for distant and sublime goals, what Baba calls the 
optimism of the brave. This state of affairs he treated  humorously and 

often tenderly. He ñpointed out the difference between the un-
adul terated self -effacing love for G od of the mas ts 73 , and the self -

controlling austerities of spiritual aspirants who seek God as Truth. ò74  
This is  not far from the saying of Jesus , ñVerily I say unto you, Except 

ye be converted and become as little children, ye shall not enter into 

                                                 
68 The Great Garuda in Longchen Rabjam, A Treasure Trove of Scriptural Transmission, 311. 
69 Meher Baba in Rano Gayley, Because of Love, 52.  
70 Ibid., 59–60.  
71 For an interesting treatment of this in various traditions, see Michael A. Sells, The Language of 

Unsaying.  
72 Bal Natu, Glimpses of the God-Man, Meher Baba, vol. 3, 256. 
73 The masts were the God-intoxicated seekers who were often very childlike and unworldly, because they 

were on the planes. “Meher Baba traveled throughout India identifying and aiding ‘masts’, ‘God-

intoxicants’, who had begun to slow their minds by focusing on God but had gone astray. ‘Masts’ were 

usually wholly out of touch with consensual reality and regarded as insane. While agreeing with Fischer’s 

view that madness is in the direction of “mind speeded”, Meher Baba distinguished between “mind-

slowed” in the masts’ “divine madness” and psychosisĺa distinction wholly unknown in Western 

psychiatry.” Daniel Goleman, in T. X. Barber, Advances in Altered States of Consciousness and Human 

Potentialities, vol. 1, 342.  
74 Bal Natu, Glimpses of the God-Man, Meher Baba,, vol. 3, 157. 
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the kingdom of heaven .ò75  Baba speaks of keeping  his followers, even 

his closest ones, veiled. By this he means that he will prevent the 
corner of the curtain being raised, will not ful fill any craving for 

spoonfuls of the o cean 76  in order to avoid any self -defeating 
excitement at óprogressô. The planes may be genuine expansions of the 

fields of consciousness  but they are also potentially unlimited 
distractions. Seekers alight from the tr ain of their journey and wander 

in the cities of the planes, forgetting the ir real goal which is the one 
Self . Baba claimed to be providing an express train for those who 

obeyed him. Such claims are not verifiable , and love , if it is real,  is not  
a means  to something . For progress in selflessness , to become aware 

of its virtues and sanctification would be to destroy its innocence and 
humility.  Perhaps this is why the Avatars  in historical times , as well as 

most masters, have appeared in humility and obscuri ty. Otherwise all 
our arrogance and greed would rush to place a bet on a certainty. 

Seekers  must bear the full stretch of the gap between their own 

helplessness  and ignorance, and the d ivinity of the divine master , ñnot 
by works done in righteousness, whic h we did ourselves, but according 

to his mercy he saved us .éò77  
 

All effort is rendered unreal and nugatory, not just by our egoity , but 
by the incommensurability between our world and the divine; ñthe 

infinite number of suns, moons and stars are the shadow s of the 
shadow of the light of God . 78  This awful irony, this abysmal 

nothingness, is balanced by the assurance that the natural great 
perfection is already here, that Baba or God is everywhere and in 

everything for whoever opens up to find him by totally s urrenderi ng to 
the pre sent moment rather than seeking the Good as a goal that they 

might reach. This radical message is emerging from a number of 
sources such as Sufism, Vedanta, contemplative  Buddhism and 

Western Esoterism as religions struggle to emerge from their 

conflicting claims and  their cultural relativities.  
 

This does not mean that there is to be a sudden rejection of orthodoxy 
and tradition for  some p rivileged or sophisticated fast - track realization. 

This is the contrary of what is really offere d. For a start , Meher Baba 
said :   

 

                                                 
75 Matthew 18:3. 
76 Compare Dzogchen where Buddhahood is like the mighty Garuda bird that springs forth from its egg 

fully grown and soars into flight; see John Myrdhin Reynolds, SelfïLiberation through Seeing with Naked 

Awareness. 
77 Titus, 3, 5. 
78 In Bhau Kalchuri, The Nothing and the Everything, 36. 
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é I love and adore all religions; but I am of no religion. Nor do I 

seek to establish another religion or add to the numberless 
illusions that divide man against man. No religion was ever 

intended to be  anything more than  the gateway  to God as Truth; 
but every religion , in the course of time, has been  converted into 

a veil, obstructing the undi mmed perception of the  One Truth.  
As soo n as the Truth of direct inner R ealization is 

intellectualized and formulated, it gets enm eshed in creeds and 
dogmas. These creeds and dogmas  have a tendency to bind the 

soul in the very attempt to emancipate it. They cover the Truth 
in the very act of seeking to express it. 79  

All religions through entropy and the accumulation of the products of  
ego -mind are both bearers and obscurers of Truth .80  But th ey are not 

to be replaced by some  higher w ay. Baba present s a renewing 
encounter with  old  truth. In a real sense there is nothing left to say.  

One  of the implications of Babaôs long silence of almos t forty four 

years  is that there have been enough of novel formulations.  
 

Both in the case of inner traditions like Dzogchen and in the encounter 
with Baba we seem to be offered contradictory things :  a back to basic  

every day actions as well as the most hi dden and transcendental. Both 
are full of paradoxes, of hortatory rhetoric, both  presenting the path  in 

a way which stops us abstracting truths without having seen the whole 
of ours elves in relation to life, thin ning our habitual mental 

associations  which serve our fears and desires, bringing us indirectly 
towards the goal. There is a complete contrast to the linear and logical 

growth of scientific knowledge. The gulf between them comes from 
one obvious thing : ñGod cannot be explained, He cannot be argued 

about, He cannot be theorized. Nor can He be discussed or 
understood. God can only be lived.ò The truth with which the God-

Story  concerns itself can never be taken to be an object of our 

knowledge. Baba goes on to insist that ñTo understand the infinite 
ete rnal Reality is not the GOAL of individualized beings in the Illusion 

of Creation, because the Reality can never be understood; it is to be 
realized by conscious experience .ò81  

 
The liberating of consciousness is not to  be found in any outward 

expansion of knowledge and experience, but in the innermost 
uncovering that manifest s only when the mind stops and the 

realization takes place of ñthe Being of Being.ò To put it another way, 

                                                 
79 “Religion and Politics”, in Lord Meher, vol. 11, 3980. 
80 Capital letters are such a handy device for conveying the claims to the Absolute of the God-Story! 
81 Meher Baba, God Speaks, 202.  
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to be  divine we have to become really human. ñThe best way to 

cleanse your hea rt and to prepare for the stilling of the mind is to lead 
a normal life in the world. Living in the midst if your day - to -day  duties, 

responsibilities, likes and dislikes becomes the very means for the 
purification of your heart .ò82  Knowledge of the changele ss comes 

through acceptance of change.  
 

There is a danger for the present writer  and others  to begin to make a  
futil e, and  unenlighten ed, attempt to sum it al l up in a formula of 

wor ds. The prime purpose of words, as Baba says so memorably of his 
own majo r book, is ñto appease the intellectual convulsions of the 

mind of man .ò83  The great pointers -out of t he inner encounter use 
language  with a similar lack of trust in its powers as  have  the 

Absurdists  (ñhe had made a pillow o f old words, for his  headò) 84  or t he 
deconstructionist literary critics,  but  with a vital difference. Both see 

words as context dependent, a lways pointing to the unknowable, the 

ungraspable, emptiness. But the God-Story  claims that if there is a 
pervasive nothingness there is also a transc endent All. Admit your own 

nothing ness , mere dust blowing on his threshold , and you are given 
the Other.  Out of the  illusoriness of our quest springs n ot despair but a 

great humour.  

The humour of the divine love -game is that the One who is 

sought is Himse lf the seeker. It is the Sought who prompts the 
seeker to ask, Where can I find Him whom I seek? The seeker 

asking, Where is God? Is really God saying, Where indeed is the 
seeker! 85   

At the heart of the illusion is a mutual interpenetration with God.  

Withi n its vital boundary, in the mind.  

We say God and the imagination are oneé 
How high that h ighest candle lights the dark.  

Out of this same light, out of the central mind,  

We make a dwelling in the evening air,  
In which being there together is enough. 86  

Even in Buddhism , which  of course does not tal k of meeting God, 
exactly the same encounte r with utter mutuality is found. According to 

Buddhism, the understanding of emptiness leads to boundless love and 
compassion. Shabkar, the Tibetan hermit, wrote:  

                                                 
 82Meher Baba in Charles Purdom, The God-Man, 286.  
83 Meher Baba, God Speaks, 202. 
84 Samuel Beckett, Watt, 115.  
85 Meher Baba, The Everything and the Nothing, 19. 
86 Wallace Stevens, “Final Soliloquy of the Interior Paramour.” 
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With  compassion, one has all the teachings,                           
Without compassion, one has none of them.  

Even those who meditate on emptiness  
Need co mpassion as its essence. ò87   

 
Emptiness cannot be an attainment . The  Fundamental Treatise of the 

Perfect ion of Wisdom says, ñThose who become fixed on emp tiness are 
said to be incurable .ò88  Thus profound and humorous irony undermines 

yet nurtures our seeking. Meher Baba stated that ñCreation is Godôs 
Lila  (Divine Sport) and that it is sustained by His sense o f humorò,89  

adding that this sense of humour is so pervasive that there is no 
person who is totally devoid of it!  It is a humour that can accept the 

worst and the most incongruous ðthe Buddha dying of dysentery, 
Krishnaôs accidental death from a poisoned arrow, Christôs crucifixion, 

Mohammed foreseeing the martyrdom of his beloved grandsons at 

Karbala. It takes a divine sense of humour ñto uphold the universal law 
of ignorance through which Knowledge Divine is achieved for all 

eternity .ò90  
 

This humour  may sou nd a lot like the  ógrim sense of humourô that 
Voltaire imputes to the creator, but its irony is dwarfed by the 

sublimity of the God-Story , as in Meher Babaôs insistence given above:  
ñThe infinite number of suns, moons and stars are the shadows of the 

shadow of the light of God.ò91  
 

The drama of consciousness awakening is in this aware encounter, 
what we might call the blending of the limited in the Unlimited, the 

sublation or taking away of desires. This is the point that Meher Baba 
leads us to in his cosmol ogical outlines, his formal discourses, his 

many sayings and his life example , and the same applies to any other 

enlightened teacher or óperfect masterô. Once the encounter 
commences then the dreaming in which consciousness is immersed 

begins to thin, atta chment to binding opposites to loosen.  
 

Babaôs closest followers never said  that their consciousness had been 
expanded , but they did claim that their consciousness had been 

changed. Eruch Jessawa la, one of the closest, spoke of three spiritual 
secrets tha t he had learned:  

                                                 
87 Matthieu Ricard and Trinh Xuan Thuan, The Quantum and the Lotus, 273. 
88 Ibid., 13. 
89 Bal Natu, Glimpses of the God-Man, Meher Baba, vol. 3, 155. 
90 Ibid., 156–57. 
91 Meher Baba, The Everything and the Nothing, 36 
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The first lesson one has to learn is not to hurt the feelings of 
anyone else. I recite this of Baba: ñIt is my abodeðif you hurt 

the heart, you hu rt me there, because I am there.ò First try to 
do that, Baba says, and the secret behind th at  secret is to efface 

yourself.  

There are people in the world who want to find God  é but He can 

never be found. It is foolish to try to find Him. Find One who is 
all -pervading? Who is everywhere? Who is everything? How 

could you find that which is never l ost?  So what is needed is not 
to find Him, but to lose you rself. How will you lose yourself? 

Thereôs no way to lose yourself. You start with trying to efface 
yourself; that means every little thing should be an act of 

humility, of love. If you remain natur al, Baba says  that will help 
you. Then, if one is really natural,  automatically , one  remains 

honest, one rema ins humble, one remains loving.  

How can you really efface yourself? Only with the grace of the 
Perfect Master. And how to win the grace of the Perf ect Master is 

to please him . é You canôt buy him , you canôt serve him, you 
canôt do anything like that. All that is needed is that he should be 

pleased. And Baba has given us a form ula for how we can please 
him.  

So the third secret is to please him. Baba says that there are 
three things that will please him: ñThink of things that you will 

not he sitate to think in my presence, speak words that you will 
not hesitate to speak in my presence, and do things that you will 

not hesitate to do in my presence.ò In short, what he means is 
to keep  his constant company, to feel that he is ever present ð

which is t he fact, which is the reality.  

If you can all the time keep his presence , and think, speak, and 

act as if you are in his presence, you are sure to be on the rig ht 

path. You are sure to please him. 92  

 

This is advice of great simplicity and profundity. It is both honest and 
humble. Here we can clearly see how different  spiritual advice is from 

self - improvement or consciousness -  expanding utopian lures. From the 
poin t of view of the God -Story , all do it yourself quests are he retical 

bastardizations of the T ruth. It does all come down to a P resence, an 
uncovering, an encou nter; b ut it is always the gift of God himself , 

made possible by h is grace.  The motto writ ten abov e the doorway of 
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Meher B abaôs Samadhi (Tomb -Shrine )  is Mastery in Servitude , which is 

the essence of Eruchôs remarks.  
 

So it comes down to thinking, speaking  and  acting to please the ever -
present God, to the best of our comprehension and effort. When one 

does this there is a response. T he spiritual master or the God -Man 
does not come down to the seeker bearing favours and miracles. 

Existence in the world is already the miracle:  

Although God d oes nothing, those who approach Him with love 

and surrender der iv e everything that matters in the spiritual 
realm, even though He does not do anything particular towards 

them. God may be compared to the sandalwood  é emanation of 
its sweet scent is going on all the time and is not specifically 

directed towards any person . It is available to each and all who 
care to come within its range . é God does everything and at the 

same time nothing. 93  

This is typical verba l communication within the God -Story, figurat ive 
and paradoxical , not the exposition of a theory but the conveyin g of 

insightful recognitions, a radically dialogic process. There is an 
encounter which is not finally separable from the moment it occurs. 

Each person is playing his own dram a of contact with the Teacher and 
his truth. There can be no abstracting out of a  general law, a 

summary, an explanation or simplification  or appraisal. 94  It is a 
pouring out from the All into the Nothing:   

The world is an  illusion; it has no real existence. And this is what 
is meant by óimaginationô (khaya l). For you just imagine that it 

(i.e. the world) is an autonomous reality quite different from and 
independent o f the absolute Reality, while i n truth it is nothing of 

the sortéKnow that you yourself are an imagination. And 
everything that you perceive and say to yourself, óthis is not meô 

is also an imagination. So that the whole world of existence is 

imagination within imagination. 95  

The world is unreal, but this does not mean that it is valueless or 

false; it is permeated by the real like a perfume, and can become a 
symbolic reflecti on of the real. Symbolism, fable , analogy and paradox 

are the truthbearers to this realm. The mind -created world is the 
óparentô miracle. Yet ñits destiny lies in self-annihilation. Like 

scaffolding it must be dismantled, like an egg broken  é the mind -

                                                 
93 Meher Baba, Beams, 39–40. 
94 Books like the one you are reading are no more than tame sheepdogs yapping at your heels to force you 

out of the pen to follow the shepherd.  
95 Ibn ’Arabi quoted in Izutsu, Sufism and Taoism, 7.  
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moul d arises only in order that it might be shattered to pieces and that 

its bursting may make possible the unfoldment of true and unlimited 
understanding which is self -sustained.ò96  

 
This necessary destruction is the reason that higher consciousness 

cannot be thought of as an attainment or even as a reward. Thus it is 
that as Jacob Needleman says, ñall great teaching is indirect.ò97  It has 

to be , in the very nature of thing s, not just to dodge the mechanisms 
of desire, but because we exist in the flux of unreali ty.  But as Baba 

explains, ñMan wants spirituality now . He does not know that it will 
come to him, in due time, of its own accord.ò98  Or as Shakespeare has 

Hamlet say, ñReadiness is all.ò  
 

Until then the un knowable , the unattainable, is the dynamic for each  
new surrender, the sloughing off of go als and agendas. From this God -

Story perspective the whole Promethean quest, the strivin g of the 

human race to refurbish  the universe and c onquer nature is a futile 
dream. The truth does not lie in the realm of pulsin g action, artistic 

disc r im inations, building civilization;  it lies only in the awakening to 
the answer to the question our i nner soul asks: W ho am I? I am G od.  

 
The whole bang lot, the sacrificial bone fire, the bleeding victim, the 

officiating priest, the  awed onlookers, the God in the sky being 
appeased, is  all part of illusion. Our historical consciousness, our 

cherished traditions, our family values are even when helpful, nothing 
but stage furnishings for the revelatory drama that we are nothing but 

Lov e itself.  
 

A lot of poets in the twentiet h century despaired of the God -Story. 
Eliot affirmed it memorably in Four Quartets.  At the climax of this long 

poem  is a passage which boldly  states the God view in the teeth  of 

appearances. It is written during the  bombing of London when the 
incendiary bombs raining down  seem to show that only the destructive 

flux of the elements is ultimate reality. His condensed and paradoxical 
lines bring out the scandal of believing otherwise , but still make their 

great affirmat ion :  

The dove descending breaks the air  

With flame of incandescent terror  
Of which the tongues declare  

The on e discharge from sin and error.  
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The only hope or else despair  

Lies in the choice of pyre or pyre -  
To be redeemed from fir e by fire.  

 
Who then devi sed the torment? Love.  

Love is the unfamiliar Name  
Behind the hands that wove  

The intolerable shirt of flame  
Which human power cannot remo ve.  

We only live, only suspire  
Consumed by either fire or fire. 99  

 
The bomber becomes the Pentecostal dove bearing he avenly gift;  the 

inescapable fire is, by our choice , either mere destruction or a 
purif ication . Incredibly the tormentor is none other than Love itself. 

The poisoned shirt that killed Heracles in agony was the gift of love, 

innocently given to him by his w ife Dianera and finally being the 
means by which he is transformed to sit among the immortal gods. 

This is the hard -won discovery of this great poem:  only in time is time 
conquered. I n Juliana of Norwichôs words in the poem , it is only   

By the purification  of the motive  
In the grounds of our beseeching.  

Eruch makes the point in prose,  

Godôs compassion is not what our conception of it is. His 

Compassion  is always represented by what He has to do to get 
us closer to Him in order to lift us out of the rut of  constant 

reincarnations. Godôs compassion therefore is always directed 
towards getting people out of the maze of illusion and the best 

way to free them from illusion is paradoxically, to bestow upon 
them not relief from , but immersion in suffering.  

That G odôs Compassion should be so expressed seems 

preposterous at first sight, but that indeed is the one sure means 
He can and does utilize to make us turn towards Him and face 

Him.  

All the other little trinkets that are bestowed by others who 

possess p owers resulting from their  advanced status on the 
spiritual path, like sight to the  blind or the raising of the de ad to 

life, do not express real compassion for they only result in 
further tightening the noose of illusion around the neck of the 

seeker of Truth. The one real remedy for getting free of 
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entanglement in the maze of illusion is to call out to God for 

assistance in the fir m faith that He kno ws best what our real 
need is.  

But when do people generally call out to God? It is when their 
fingers are burnt and physical suffering must be endured that 

they cry out to Him from deep within the heart. 100  

Not easy; most of us  can  come to this  only  after a pretty dras tic 

exposure to  the opposites of life fro m the experiences spun by our 
sanskaras.  Once the surrender is begun the incense of the sandalwood 

penetra tes, dualism loses its primacy,  and  we make our own small 
efforts to be like the famous Rabia , ready to face heaven or hell  as 

long as not separated from her Lord 101 . This is the vision at the heart 
of the God -Story .  

 
There is a vital dif ference in relating the God -Story between a genuine 

enlightened mas ter like Ramana Maharshi and the Storyôs unfolding by  

Meher Baba. Maharshi was solicitous in helping those who sort his 
help , patiently throwing the question and answer back for the 

insightful appraisal of the seeker, always affirming the unity of being, 
always present. But he conveys a certain detachment, largely just 

leaving it up to those souls who could help themselves to cut the string 
holding the bunch of san skaras together . 102  With Baba on the other 

hand there is an urgent responsibility taken for those who came to him 
with need, a submission to the thralldom of the divine ówhimô behind 

creation, a confrontation with life experiences and difficulties, an 
insist ence on obedience in the midst of ordinary life, and a dramatic 

demonstration of self - forgetting through service and sacrifice.  He cast 
his net dragging people into an active encounter both with his own 

radical demands and with the forces in their own live s.  He took on a 
certain role, performed a  definite function, the very witness of that 

cosmic love that sustains the world; this world which is the great 

testing ground of experience for the purpose of realizing this love. This 
is why both he and his f ollow ers identified him as the Avatar, the God -

Man. Few of his followers had much clue what this meant (who can 
understand the I ncarnation of Jesus?) but were content to dwell in the 

intoxication of his presence and claim. What  a vision the God -Story 
gives!  Who  can be sober enough to  finally  resist it? (Even today , 91% 

of Americans say they believe in God!) But the message is always, in 
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Jacob Needlemanôs words, ñIn order to reach the harmony and unity 

we long for, we must intentionally accept the contradictions we are 
born to.ò103  

Life itself, here and now, brittle  and illusory, must provide the mirror 
in which we must see ourselves,  its reflection  polished by our 

surrender and realityôs response. Ultimately there may be no mirror , 
no polishing, but we have to star t in our blindness, not having the 

illumination  of a great master like Honen. 104  

We begin from our own place on the threshing floor , caught in the 

great machine of conditioned desires. Always we face endless elab -
orations of conflicting and paradoxical persp ectives as mind processes 

our humanity. As humans the contradictions between Being and ex -
istence, the timeless and the transitory, responsibility and help -

lessness, subject and  object and so on , and so on , are fully manifest.  

The great teachers are the g reat dramatists. They create the  play 

which puts all the contradictions  in a unity of life experience.  

The Story of Mauni  

Once a devotee of Meher Babaôs named Mauni came to him after 

completing a sadhana (spiritual discipline) which Baba had given 
him , and  having ecstatic visions. Baba was happy with him and said 

ñéTell me, Mauni , what you want.ò Mauni at once wrote ñSadguru 
kripaòð the grace of the Perfect M aster. Baba spelt out ñWhat a 

wish! Even seeing God is less important than the grace of the 
Perfect Masterégrace is not a cheap thing.  Itôs a rare, spontaneous 

happening. It is an unconditional benediction. To receive it, you 
have to obey me one hundred percent. Are you  ready ? Whole -

heartedly?ò Mauni of course said he was ready to die if asked. But 
what this ascetic was asked to do was to daily consume meat and 

wine which was for him a gre at pollution. He pleaded poverty  as an 
excuse but Baba offered funds and asked for voluntary and happy 

obedience. Mauni hesitated as his spiritual pride perhaps was 

deep ly assaulted , and Baba quickly insisted on unadulterated total 
willingness. Mauni could not honestly say yes. Baba immediately 

sent him back to his old life  as a wandering mendicant. Im -
mediately after he left Baba Mauni felt that he should have obeyed, 

th at he had  failed the test but it was too late, the moment had 
passed. 105   

 

                                                 
103 Jacob Needleman, Consciousness and Tradition, 7. 
104 For the story, see a translation of The Platform Sutra.  
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Mauniôs story is both humorous and moving, p articularly if we see it in 

a universal light ðthe Divine ready, nay eager, to give to us what we 
most desire , Godôs grace, yet unable to do so in the face of our 

conditioning and clinging to self which  negates the proffered gift by 
imposing conditions on it. Like us Mauni fails, yet he struggles  and is 

as honest as he can. Baba appears to send him back to his old life. In 
fact Mauni, having f aced the humiliation of his own failure and his 

inescapable limitations, enters into something that is a ónew lifeô which 
may finally lead to his freedom. Paradoxically he has received grace 

after all , although he has to pass through a battering negation, a 
negation that is the remedy he needs.  

A true devotee loves the L ord for loveôs sake. There is no 
bar gaining or shopkeeping in his love. He does not even seek 

liberation, though, in spite of himself , he becomes liberated. 106   

Obedience can never be an inve stment hoping for a dividend.  As Baba 

said , you cannot bargain for love .107  One of Babaôs favorite games was 

gilli - danda where a small piece of wood (gilli) is flipped up by a large 
rod pressed on its end, then whacked as far as it will go. Baba 

explained th e spiritual correspondence as follows: ñé when a Perfect 
Master selects a disciple as worthy of God - realization, he invariably 

strikes at the lower part of his nature, his self -egoism. This 
corresponds to the striking of the smaller piece  of wood by the ro d in 

hand, to enable the former to lift itself in the air. The egoism or the 
lower self of the disciple once shattered, the second step consists in 

driving him onwards toward s the Goal of Self -realizationéò108  This 
second heavy blow Bal Natu thinks correspon ds to the severe shock 

administered to those who shared Meher Babaôs New Life.109  This 
lesson , which was not just for those who shared this period, was to 

face life ñhelpless and hopeless.ò They were forced  out of any 
projection they might have had about the  spiritual life.  

This reminds me of the incident of the man on the railway station who 

was so busy worshippin g a picture of Baba as the God -Man that he 
was unaware of his actual presence. It goes without saying that we all 

tend to worship what we create i n our own imaginations distracted 
fr om the real  and shattering  encounter the God -Story promises us. We 

wander through a desolate landscape of l ost opportunity. Though we 
are G od we are bound and our inherent tendencies cannot be sloughed 

                                                 
106 Swami Prabhavananda, quoted as note in Bhagavad-Gita, 102.  
107 Kierkegaard put it thus: “Whoever does not renounce probability will never enter into relationship with 

God” (quoted in Basil Willey, The English Moralists, 268). 
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off but have to be  ground down.  

 
When I first went to India and met some of Meher Babaôs closest 

disciples I was puzzled th at they claimed to learn from  gauche and 
inexperienced Westerners, they ósaw Baba in themô, and they  humbly 

listened to them and even marveled at their  stories. They were I 
suspect rejoicing in the life process of mutuality and interaction, the 

drama and burden of the moment. Not resting in any static calm bliss 
or resignation they shouldered their load and went on with the 

struggle and wonder. Whatever was arising was part of their masterôs 
play and an opportunity of  showing love. This integration is always 

deeply impressive to any seeker in any faith and always feels like a 
reassurance of the groundedness of the spiritual path, it is actually 

there as a  living path.  
 

Stories like that of Mauni give the flavour of what it is to be human 

facing the comic and tragic dilemmas of the gap between what we are 
and what we aspire to be. When Baba was asked ñWhat is the most 

difficult thing in spiritual life ?ò he replied ñTo be perfectly human.ò110   
 

Here, embedded in its ethical framework, we seem to be  getting close 
to what the God -Story means as the unbinding of consciousness: a 

realization of what is impossible for us, an  acceptance of what is 
necessary, a total  reliance on the dawning intuition that ñThe  unity of 

all life is integral and indivisible .ò111  Real paths give the divine call to 
beg in to remember who we are. Acceptance of this makes possible  

Meher  Babaôs most famous advice ñDonôt worry, be happy .ò  

If yo u worry about yourself, God does not worry about you. And 

why should He? If you stop worrying, God has to worry for you. 
Remember Him wholeheartedly; leave your worrying to Him and 

be free to remain cheerful.ò112   

In Shelleyôs Prometheus Unbound , Prometheus is bound in torment 
and exiled from his true self and from his true love , Asia , by his 

inability to forgive the tyrann y of Jove and his laws. When he  can 
finally forgive and accept , the whole illusion of separation and 

necessity crumbles, and the world onl y then appears in its true colours 
of union and bliss. The submission to love and feeling and a move 

beyond self have to come first.  In the West the whole Platonic tradition 
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to want to transcend the merely human. Hence to be satisfied with the merely human is to fall into the infra-

human stare.” Sufi Essays, 27. 
111 Lord Meher, vol. 11, 3972.  
112 Bal Natu, Glimpses of the God-Man, Meher Baba, vol. 2, 203.  
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was able to give an alternative treatment of these truths to  that of  the 

Christian  tradition. Both , of course , tended to be marginalized towards 
the aesthetic and mythological.  There opened up a great gap between, 

say, the motto of the Jesuit polymath Athanasius Kircher, Omnibus in 
omnibus, ñEverything in everything ò, and for example Nietzscheôs 

aphorism ñWhat is truth? A noble army of metaphors.ò The leap into 
faith in an absolute, and leap it always is, gradually came to seem a 

regression to a childish dependence. This non - rational choice is the 
starting point ;  ñLove and faith alone sh ould make one obey the 

Masterôs behests.ò113  Thus it is n either the desire to escape from 
limitation and contingency 114  nor a response to signs and wonders , but 

the attraction of the God -Story, usually personified  in a Master  that 
makes the commitment valid. S pirituality is always practice and it is 

this that leads to certainty:  

There is a world of difference between those who have been 

blessed with conviction and those who have been blessed with 

faith. Those who have been blessed with conviction are doubly 
ble ssed. Faith carries you through to a certain extent, but faith 

falters; if circumstances go against you, your faith can weaken 
and even be lost entirely. Conviction is independent of 

circumstances, however. Conviction carries you through all 
situations unt il you find Me as I am. Faith is the fruit of oneôs 

devotion to Me, whereas conv iction is My gift of grace to you .115   
 

A real story illustrates this:  

In 1926 there was a hospital, dispensary and boysô school at 

Meherabad, and about five hundred people were living there. 
Meherabad had a critical water problem because there was only 

one well at that time.  

One day, Meher Baba was discussing the water problem with the 

mandali. Rustom K Irani said to Baba, ñWe should dig another 

well here to solve this problem.ò Baba replied encouragingly, 
ñYes go ahead. Start digging another well.ò 

Rustom went to Ahmednagar and brought back the necessary 
machinery and immediately started digging a well at Meherabad. 

Rustom had the well dug to a depth of forty feet, but no water  
was found.  

In the meanwhile, a villager came from Arangaon came to Baba. 

                                                 
113 Lord Meher, vol. 11, 3993.  
114 This useful word meaning all that we cannot easily tame, make sense of, see the pattern in, all that 

makes life seem unresolved.  
115 Is That So?, ed. Bill Le Page, 57. 
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The poor man looked miserable and Baba asked him why he was 

so sad. The villager pleaded his case, ñI am a poor farmer, Baba. 
I have a good field but I cannot grow any crops on the lan d 

without water. So, I have had to take out a loan and dig a well 
with the money. It was my hope that, if I struck water, I could 

irrigate my land and repay the loan after selling my crops. I have 
dug the well, but to my disappointment I have found no wate r. 

Now how am I to repay the loan? If I donôt, my land will be 
confiscated.ò 

Baba inquired, ñHow deep have you dug the well?ò The villager 
replied, ñThirty-five feet.ò Then Baba instructed him, ñGo five 

feet deeper.ò 

The villager felt happy with Babaôs encouraging instructions and 

left with gratitude. After a few moments Baba said to the 
mandali, ñI have committed a serious mistake today. What made 

me tell that man to dig five feet deeper? Here you are digging a 

well and have not found water yet. Knowing th e situation here at 
Meherabad, I still asked that poor man to dig five feet deeper. 

This is a serious mistake and I donôt know why I did what I did! 
If that poor man does not find water, what will happen to him? It 

is really a serious mistake on my pa rt.ò 

The mandali were puzzled by Babaôs words, but did not reply and 

the subject was dropped.  

A week later the villager came back to Baba with many other 

farmers from that village. They were all singing and dancing in a 
long procession. The farmer brought sweet s and flowers to offer  

to Baba and he was very happy.  

Baba asked him, ñWhat has happened? You look so happy 

today.ò 

The farmer replied, ñBaba, by your grace I have found water!ò 

Baba distributed the sweets to all the villagers and they left 

singing praise to Baba. After a few moments, Baba said to the 
mandali, ñIt was because of his faith that he found water. I did 

not do anything to help him.ò 

Rustom was listening and watching this whole scene, then he 

said to Baba, ñWhat do you mean? We dug a well, but we did not 
find any water. Does this mean  that we have no faith in you?ò 

Baba smiled, then replied to Rustom, ñI asked you to dig a well, 
that is why you dug. There has to be someone to place oneôs 

faith in, but I do not find anyone in whom I can place my fa ith. I 
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am the only OneéI do not find anyone besides myself.ò 

Rustom became irritated, ñWhat about us, Baba? You do not find 
anyone besides yourself, but what a bout us? We have faith in 

you.ò 

Baba dictated to Rustom, ñI donôt know. I donôt know about your 

faith. But this much I know ðthat I did not do anything for that 
farmer. He found water because of his faith.ò 

The mandali were taken aback, but Baba kept on repeating, ñI 
did not do anything for that man. It was because of his faith that 

he found water.ò 

Rustom became more irritated and spoke out to Baba, ñIt is 

useless for us to continue staying with you,  when we have no 
faith in you.ò 

With  a smile Baba dictated, ñYou do  not understand. The farmer 
came to me only for water and his faith was connected solely  

with water. Had he not found water, he would have told other 

people that I asked him to dig five feet more. He would have 
abused my wo rds, if he had not found water.  

ñYou are here with me, and whether you find water or not, your 
faith in me remains the sa me. Your faith is not connected with 

any other thing but me. Your faith is connected with your love 
for me. So I can trust you, but I cannot trust that man whose 

faith was connected only with water.ò 116  
 

This conviction is always seen as a putting aside of oneôs own separate 
selfhood. As Meher Baba said in his Universal Message,  

  
You have not to renounce anything but your own self. It is as 

simple as that, though found to be almost impossible. It is 
possible  for you  to renounce your limited self by my Grace . I 

have come to release that Grace. 117  

 
This Grace is NOT the offering of an edible deity for our desires to feed 

upon as we move into a sphere of co -prosperity with our divine 
partner.  Cults thrive on the psychology of a hope which is really greed, 

rather than on self - sacrifice, turning the faith in an infinite plenum into 
a horn of plenty cargo cult. The New L ife is the following not of the all -

powerful God but the G od who loves and who demands all. It is easy 
for us to regress and b ecome  childish when it comes to the G od-Story 

                                                 
116 Bhau Kalchuri, Avatar of the Age Meher Baba Manifesting, 143–44. 
117 C. B. Purdom, The God-Man, 343–44. 
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if love does not form the irreducible substratum. The delectable 

mountain is there but we have to climb it. The great story goads us, 
torments us , mocks us , as much as it inspires us.  Baba related the 

traditional tale of Sabir:  

In Ir an lived a wali named Sabir. He was so steadfast in his love 

for and faith in God that he would say: "Whatever Allah did was 
for the best." He was a very rich man and had seven sons. He 

had a flourishing business and was the envy of others. Since he 
had a beautiful wife, seven sons and riches, naturally people said 

there was no reason for him not to say: "What God did was for 
the best." Then it happened that he incurred a heavy loss in his 

business. He lost everything; still, he would repeat that 
whatever G od did was for the best. Yet people would begrudge 

him, saying why shouldn't he repeat such a thing even under 
adverse circumstances, since he had seven sons to earn an 

income to maintain the family?  

Some time later, his sons died, but he stuck to his love  and 
faith, repeating the same statement. Then people began saying 

why should he not say so, since the loss of his riches and all of 
his sons had absolved him of his responsibilities? Sabir was then 

attacked by leprosy and made to leave the town. Despite a ll this, 
he went on saying that whatever God did was for the best. The 

eyes of the townsfolk were then opened, and they found that in 
both suitable and unsuitable conditions, he was firm as a rock in 

his faith. They began calling  him Sabir  [the Patient one , the 
Enduring] and loved him greatly.  

Baba concluded by spelling out :  ñHe on whom God showers His grace, 
He tears to pieces!ò118  

As with Job in the Bible , the events make no sense to the mind. Only 

the conviction that there is no reality but God will be ad equate. Ther e 
is no room left for any ówhy?ô When the master is present in the flesh 

or in the heart , unquestioning obedience to his demands, however 
arbitrary they may seem , alone brings freedom. Sahir Saheb went on 

to become a Perfect Master.  

                                                 
118 Lord Meher, 4169. This reminds me of the Sufi story of the donkey who went into a sea of salt. The 

donkey was eaten by the salt which destroyed his bones and flesh. While there was even one hair of the 

donkey remaining he could still be called ‘donkey’ but when that too had been eaten by the salt there was 

no more donkey, only salt.  
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Here we ar e drawing a little closer perhaps to seeing what the real  

unbinding of consciousness is fro m the point of view of the God -
Story. 119   

Firstly we have to acknowledge that even the  enormous potentialities 

of consciousness  are  still  not real. Only a few of Babaôs close followers 
were given óspiritualô experiences. One of these was Kaikobad.  

Kaikobad said that during the past few days a dazzling light had 
begun emanating from his eyes, so much so that he could now 

read the newspaper without having to use the elect ric light. The 
second thing was that sometimes, even when he closed his eyes, 

the light persisted. It was as though the light was abiding in his 
body and, in that light, he saw Babaôs beautiful face. Thirdly, on 

certain occasions, within this resplendent e ffulgence he saw a 
hand coming towards him ðand the moment he felt the hand 

actually touching his head to bless him, it disappeared.  

At the end of Kaikobadôs narration, Baba explained that all these 

experiences related were in the domain of illusion  é Baba  
concluded, ñI am least concerned with such experiences and 

from the point of view of ultimate reality there is not an iota of 
truth in them.ò Kaikobad learnt not to overvalue the experiences 

which continued for many years. They were just a part of his 

lov e for the God -Man ñnot for what He gives but for what He is, 
Love Unconditional .ò120  

This uncompromising demand from those bearing the  God-Story is 
most familiar to m any from the  Sermon on the Mount in  Matthew ôs 
Gospel :  a demand for self -renunciation, ñIf any man would come after 

me, let him deny himself and take up his cross and follow me. For 
whoever would save his life will lose it, and whoever loses hi s life for 

my sake will find it ò121  and a demand for  service, ñWhoever would be 
great among you must be you r servant, and whoever would be first 

among you must be your slave.ò122  

                                                 
119  Unification could only mean Separation 

       Of the base desires 

       From the body-mind 

       For the sake of service, service of God 

       For He, Exalted is He, is One already.  

       s(Adapted from Hasan Shushud, Masters of Wisdom, 77.) 

120 Bal Natu, Glimpses of the God-Man, Meher Baba, vol. 4, 54–55. 
121 Matthew 16:24–25.  
122 Matthew 20:26–27. 
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This is  always pursued  for its own sake.  

Love is nothing if it is not spontaneous. It cannot be a conclusion of 

reasoning. It is not a fruit of the spirit of bargain.  

If you want  to be certain about the object  of love before giving 
your love, it is only a form of calculating selfishness. 123  

This call to act , to  surrender, seems remote indeed from the methods 
and essentials of t he Science -Story  with its established and provable 

facts . As a shaven headed holy  man said to Ramjoo, one of Babaôs 
early disciples, ñI began the deeper study of our religion and took to 

understanding the meaning of the Koran. I ke pt on progressing up to 
that lin e which means, God is closer to a person than his jugula r vein,ô 

and here I stuck .é my curiosity increased all the more when I was told 
that the deeper Truth of religion was a thing to be experienced rather 

than understood .ò Since then the man had spent his life wandering 
and meditating. So Ramjoo asked him wha t did  the verse mean.  He 

replied th at  he had at  last met somebody who explaine d it to him . So 

Ramjoo again asked what it meant , at which the man ñsmiled and said 
it was beyond intelligence .ò124  

Thus emerges the modern God -Story,  from  out of  the conflicting 

claims of its different traditions into something which is , you might 
feel, nebulous enough. It is true that the story is the revealer of a 

mystery, an enticer to a wonder. In contrast to this we have always 
had to respect another sort of truth, one that is  pragmatic and hard 

headed, and it is this necessity that has been triumphantly met in our 
time by science and its story.       

One side of our m ind s hankers for something m ore definite, more 
constructive , in its efforts to know and form g oal s and above all  in its 

desire , in Gurdjieffôs words, ñto enter Paradise at all costs by next 
week.ò125  It is time to look at t he working assumptions  and 

achievements of s cience.  

                                                 
123 Meher Baba, Discourses (6th ed.), vol. 1, 137. Also pertinent are the words of Sayyid Muhammad 

Gesudaraz: “Those who have quaffed the goblet of love at the pre-eternal covenant … have washed from 

the slate of being everything except the picture of the Beloved.” Quoted in Annemarie Schimmel, Islam in 

the Indian Subcontinent, 53.  
124 Ramjoo Abdulla, Ramjooôs Diaries, 1922ï1929, 347.  
125 J. G. Bennett, Making a New World, 156.  



45 

 

  

CHAPTER TWO 

 

The Science - Story  
 

 

                      Why then should witlesse man so much misweene?  

                      That nothing is, but that which he hath seene?  
                                             ðEdmund Spenser  

                        
                      ñFaithò is a fine invention 

    When Gentlemen can seeð 
    But micro scopes are prudent  

    In an Emergency.  
                           ðEmily Dickinson  

 

From the territory of the Science -Story, t he allurements of the God -
Stor y will seem little more than painted s cenes and  misty  pageants of 

the brain . To the legitimate cla ims of scientifi c knowledge, religion  will 
seem to  present  a case of dubious and untestable asseveration.  This is 

an outlook which should not  be denied or derided.  

At  one time an enthu siastic follower of Meher Baba,  Princess Norina 

Matchabelli , met Albert  Einstein. ñAt that time she was going through a 
stage of explaining to everyone that Babaôs love caused enormous 

changes in consciousness in those who came in contact with Him and it 
was from this angle that she approached Einstein. Finally when she 

came to depart, Einstein smilingly said, ñPrincess Matchabelli, if this 
man can change the consciousness of my cat so that it does not catch 

birds I will believe in Him.ò126  

Norina saw the humour and told the story with much enjoyment. Her 

unbounded and romantic enthusiasm came up against the great manôs 
sane commonsense and scepticism. Ever s ince science  really  got 

underway with the Royal Society in the seventeenth century it has 
dissociated itself from the wilder shores of emotion and speculation. To 

most contem porary scientists the idea of a guru who claims to be God 
is, to say the least, highly suspect. Extraordinary statements require 

extraordinary proofs as they say.  

                                                 
126 Margaret Craske, Still Dancing with Love, 70. 
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Einsteinôs statement has further implications. Our knowledge of nature 

and its evolution has  devastatingly  struck  at  the old views that the 
world reve als a divine providence and benevolence.  It is a lot harder to 

believe that we, or the cat, can change our natures, inherited from a 
vast history of survival of the fittest. The universe is ruled by the laws 

of nature which we can try to unders tand but which no one can flout.  

The development of scientific method has led  to our great explosion of 
knowledge and put this knowledge on a firm foundation. The 

systematic testing of hypotheses, the insistenc e on empirical evidence, 
the use of control and experimental groups, and the demand for 

verifiability have led to that progress which characterizes our modern 

world. As Charles T. Tart says , ñWhen we complement personal 
experience with scientific method th e risk of simply systematizing our 

delusions is considerably reduced .ò127  Science has activated the latent 
powers in humanity, not just our ingenuity but also our capacity for 

the disinterested pursuit of truth . Informed objectivity has become 
common over mu ch of the globe.  

Before the development of this knowledge there were few who did not 

believe in a creator god  or gods . It was the best hypothesis to explain 
the mysterious complexity of everything, no watch without a 

watchmaker. As causes were more underst ood there became less need 

for the ineffable  or superior invisible power . Language  itself  began to 
lose its idealizing tendencies. Co mpare two nineteenth -century voices, 

the first a romantic poet, the second a leading scientist:  

The universe was a cosmic w eb woven by God and held together 
by the crossed strands of attractive and repulsive forces .  

ðColeridge  
 

Nature is not repose, but change. It is not preservation but 
successive production and annihilation.  

ðCharles Lyell  

In fact the human imagination , in  fo r example Whitman and Shelley, 
which  had  at fi rst sprang to salute and idealiz e the discoveries of 
scienceð  

A sphere, which is as many thousand spheres,                           

Solid as crystal, yet through all its mass                               

Flow, as through empty space, music and light ;                           

                                                 
127 Charles T. Tart, Altered States of Consciousness, 5.  
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Ten thousand orbs  involving  and involved,                                

Purple and azu re, white and green, and  golden ,  
éééééééééééééééééééééééééééé                          

Upon a thous and sightless axles spinning  é128   

ðwas soon constrained by a new diffidence and humility as a  universe 
of violence, waste and decay emerged in all its immensity. The world 

of science was inc reas ingly inimical to the heroic  and romantic. We 
realized that our  mighty  gold - flourishing  sun was  one of a hundred 

billion st ars in one galaxy of a thousand b illion galaxies, whilst 
microscopic reality danced on in ways unknown to our senses and 

foreign to our thoughts and imaginings. On top of this was the result 

of th e basic analytical method that science applied to the world. 
Objects were seen as more complicated and more differentiated than 

had been supposed. All  unity tended to get dismantled  as part of a 
debunking of everyday experience.  Science in practice was a m ethod 

of applying doubt systematically ,  a hypertrophy of one function of the 
mind. At the same time the approach used with its emphasis on 

replicable results and universal laws denied the uniqueness of 
particular objects, feelings , situations and individua ls.   

Science, (p ossibly  like true God -seeking also ?)  is a triumph o f praxis 

over received authorit y. It represents a control and discipline in being 

true to the actual nature of the other. Never before has humanity had 
a story which has enabled it to disca rd so much fear and superstition, 

to overcome such obstacles and to effect such improvements. It has 
opened up a vast body of verifiable truth for its results are cumulative  

through the rigor of its method . It has built up criteria for this truth 
from the  rational mind , methods of verification and cohesiveness. Who 

can forbear  cheering as science has white -anted 129  the structures of 
belief er ected by the ir rational mind from the myths an d cosmologies 

of the religions? The notion of progress  through science  has become 
plausible  and deeply embedded in our culture where th e possibility of 

its  transformation of the world and even of human nature is taken for 
granted by many.  

Whether we like it or not we are all caught up in the great explanatory 
discoveries of the  Science -Story,  especially the ones accounting  for  life 

itself: evolution  of species  and DNA  and the mechanism of inherited 
traits . It is now at least possible and even plausible to wonder at lifeôs 

complexity and still be an atheist.  Our value judgments  are  impossible 
to separate from our knowledge of what is the scientific nature of the 
                                                 
128 Prometheus Unbound,  
129 A “white ant” is a termite ubiquitous in Australia. 
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world, which contributes to our attitudes, emotions, concepts of self 

and self - interest. In the light of science much of the former traditional 
ideas appear little an d local . The respect for  facts themselves as 

opposed to mere belief cann ot but seem a precious virtue. Dogmatic 
certainties must seem to need to be replaced with flexibilities and 

open -mindedness. For most of us , at least one corner of our minds 
suggests that s cience provides a truth that makes all other truths 

obsolete. The sheer thrill of science as it  asks,  reveals, clarifies, 
classifies, simplifies, speculates and understands lifts the imagination 

with the euphoria that a good science fiction story provokes.  The 
exhilarating power which this s tory promises seem s to marginalize all 

ideologies except for logical problem -solving and experimental 
method . We have discovered, at last, the art of the soluble. As a 

recent commentator says, science has a sheer proflig ate effectiveness, 
ñthe priest persuades humble people to endure their hard lot; the 

politician urges them to re bel against it; and the scienti st  does away 

with the hard lot altogether.ò130  In fact it has seemed to do away not 
only with hardship but with the  unkno wn itself through  its powerful 

and universal explanations.  In addition , the very humility of science is 
mighty impressive, embracing the permanent possibility of change and 

progress, admitting that its findings a nd ideas are always provisional; 
there  is the famous quotation from Newton , ñbut to myself I seem to 

have been only like a boy, playing on the sea -shore, and di verting 
myself , in now and then finding a smoother pebble or a prettier shell 

than ordinary, while the great ocean of truth lay all un discovered 
before me.ò131   

Observation and reason  seem to  mock  pretensions to final, revealed or 
exclusive truth. An ideology of  provisional  progress has become 

natural for most, even if they see it threatened at times by our 
obdurate stupidity. No one human  being, no centre,  no theory or point 

of view, no part of the universe , could be seen as privileged and 
exceptional . It seems possible that we may be evolve d machines . 

Some scientists see even human consciousness itself as being, like the 
peacockôs tail, an extravagant by -product of evolution . Truth , as 

revealed this way , insists  that we must be brave enough to give up  all 
hope of ultimate  meaning. Science does not just show us how to do 

things, it changes  the way in which we belie ve in the reality of the 
world and of ourselves. Science has tended to make rational 

materialists of us all. It tells us to believe only in what can be seen or 

                                                 
130 Max Perutz, molecular biologist, quoted in Bryan Appleyard, Understanding the Present, 4. 
131 Appleyard, Understanding the Present, 45. This is a great metaphor where the intellect confronts the 

vast sea of reality. Truth is the flux of the ocean compared to the abstracting and isolating nature of the 

mind.  
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in what can be logically inferred from this  and what can be verified by 

experience . It is t he glorification of the visible  and the tangible. As one 
physicist says, ñIt is inappropriate for people who generally support 

their beliefs with  evidence to believe without evidence in God.ò132  Here 
is a fine scepticism which resists the tyranny of the invisibl e, and 

spurns the numinous where  a virtue  is made  out of not knowing what 
it means. It  champions the concrete and empiric against abstraction, 

system and dogma.  

On the other hand,  yes there is another hand,  in the last fifty years 
science has had to  at least partly  give up its cla ims that it  is itself  

more than a story,  that it is the revealer of unqualified truth, the grand 

theory of everything as it is.  We should remember that many great 
scientists have always acknowledged these limitations, not just 

Newton but also Darwin, who wr ote on the problem of morality :  

I feel most deeply that the whole subject is too profound for the 
human intellect. A dog might as well speculate on the mind of 

Newton. Let each man hope and believe what he can. 133  

It is not just ethical values which lie bey ond science. In fact nowadays 

ethics and conscience are given ingenious scientific explanations from 
the theory of evolution.  A witty statement attributed to  Einstein points 

to a deeper  crux: ñReality is merely an illusion, albeit a very persistent 
one.ò As Einstein implies, the world of observed appearances is just 

that ðappearances. As science has uncovered a world  of mind -boggling 
complexity, immeasurability , paradox  and cha nce  the limitation of our 

status as measurers and observers of these phenomena has  become 
more obvious and more pivotal in our approach to knowledge. A gap  

must always remain between the observed world  and what we can 
think of as an unk nown and un knowable substratum of óreality ô. The 

deepest part of our knowledge is  accessible only to m athematical 
formulations at a great degree of abstractness.  

If we take the Science -Story as our only probe of reality it is as though 
we had accepted that we must dwell forever in Platoôs cave, with no 

escape into the light, just the dignity of projecting  our own shadows 
onto the wall, the light being a mysterious phosphorescence of the 

                                                 
132 Matt Young in Paul Kurtz (ed.), Science and Religion: Are They Compatible? It sounds obvious but 

depends on a whole world view. Compare with the concept of systematic knowledge among the Sufis 

which “is not regarded as the consequence of research, but as the application of experience to specific 

conditions.” Here the sage “must be able to alternate his thought between the relative and the Absolute, the 

approximate and the Real.” (Shah, Perfumed Scorpion, 151, 154). 
133 Appleyard, Understanding the Present, 73.  
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walls themselves, our knowledge a closed system within a closed 

system.  

From the seventeenth century on , science mounted an assault on the 
notion of immanent spirit, reduci ng religion to deism:  

There are, who disavow all Providence  

And think the w orld is only steered by chance;  

Make God at best an idle looker -on  
A lazy monarch lolling on his throne .134  

The Universe becomes like a giant Hollywood prop, behind which is 
vacancy; no noumena, just more and more arbitrary , even if lawful , 
phenomena. Thus conventional Darwinian evolution is a mechanical 

theory which removes the idea of purpose and of a Divine Person from 
creation. ñChance alone is at the source of every innovation, of  all 

creation in the biosphere. Pure chance, absolutely free but blind, is at 
the  very  root of the stupendous edifice of creation.ò135  Or in the words 

of William Provine of Cornell University , ñour modern understanding of 

evolution implies é that ultimate meaning in life is non -existent.ò136   

This view applies to the whole of science,  not just the evolution of life ; 
ñthe universe we observe has precisely the properties we should 

expect if there is, at bottom, no design, no purpose, no evil and no 
good, nothing but blind, pitiless indifference  é but  é you can still  set 

up goals and have a very worthwhile life and not be nihilistic about it 
on the personal level.ò137  

On the personal level indeed! This  last  assertion of Richard Dawkins 
puts an insurmountable barrier between us and the world. Not all 

scientists are as mechanist as Dawkins. Einstein himself wrote :  

A human being is a part of the whole, called by us ñUniverseò, a 
part limited in space and time. He experiences himself , his 

thoughts and feelings, as somehow  separated from the rest ða 
kind of optical delusion of his consciousness. This delusion is a 

kind of prison for us, restricting us to our personal desires and to 

affection for a few persons nearest to us. Our task must be to 
free ourselves from this prison  by widening our circle of 

compassion to embrace all living creatures and the whole nature 

                                                 
134 John Oldham (1653–1683). 
135 Jacques Monod in Henry Bayman, The Station of No Station, 69.  
136 Ibid., 67.  
137 Ibid., 68.  
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in its beauty. Nobody is able to achieve this completely, but the 

striving for such achievement is in itself a part of liberation and a 
foundation for inner security .138  

How much more human this is than Dawkinsô summary. Einstein 

recognizes the centrality of feeling, th e imaginative force of  whol eness , 
yet we notice the limitation in the viewpoint that culminates in ñinner 

securityò or increased autonomy so that the sta tement remains a 
wishful glimpse.  I canôt resist quoting Einstein once more because his 

words reveal the great positive humility that science can present us 
with:  

For man is enchained by the very condition of his being, his 
finiteness and involvement in n ature. The further he extends his 

horizons , the more vividly he recognizes the fact that, as the 
physicist N iels Bohr puts it, ñWe are both spectators and actors 

in the great drama of existence.ò Man is thus his own greatest 
mystery. He does not understand  himself. He comprehends but 

little of his organic processes and even less of his unique 
capacity to perceive the world about him, to reason and to 

dream .é Manôs inescapable impasse is that he himself is part of 
the world he seeks to explore; his body and proud brain are 

mosaics of the same elemental particles that compose the dark, 

drifting clouds of interstellar space ; he is, in the final analysis, 
merely an ephemeral conformation of t he primordial space - time 

field. 139  

Here the poetry and the stoic affirmat ion are admirable. Yet in the end 
his belief in science makes his view a reductive one. It all comes down 

to the physical and the mechanical, the swirl of energy, the 
precipitation of cosmic dust, the exterio r. Even when , as here , science 

rids itself of Pr omethean arrogance  and its  claims to complete , fixed 
and privileged knowledge, it liberates us into the darkness.  Out 

participation, our belongingness in the world of things will always be a 

limitation on our status as observers.  No longer can visible beau ty and 
visible virtue be seen as witnesses of the divine beauty of Being, an 

immanence pointing to transcendence. Both ethically and ontologically 
we are left with no overwhelming imperative or solution.  

Science is everywhere in our lives, its blessings a nd its curses 

unavoidable. Meher Baba makes the obvious  point that we can not  of 
course  afford to ignore science or its practical attainments :   
                                                 
138 Quoted in Richard M. Pico, Consciousness in Four Dimensions, 376.  
139 Ibid., 21.  
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It is a mistake to look upon science as antispiritual. Science is a  

help or hindrance to spirituality according t o the use to which it 
is put. Just as true art expresses spirituality, science, when 

properly handled, can be the expression and fulfillment of the 
spirit. Scientific truths concerning the physical body and its life in 

the gross world can become mediums fo r the soul to know itself; 
but to serve this purpose they must be properly fitted into larger 

spiritual understanding. This includes a steady perception of true 
and lasting values. In the absence of such spiritual under -

standing, scientific truths and atta inments are liable to be used 
for mutual destruction and for a life that will tend to strengthen 

the chains that bind the spirit. All -sided progress of humanity 
can be assured only if science and religion proceed .140  

Meher Babaôs words emphasize that science must be contextualize d 
within a larger understanding, even though the Science -Story like the 

God-Story lays claims to a boundless universality.  Both the theories 
and applicati ons of science can  largely go  to fulfill what we might call 

the ordinary concern s of the separative ego self, its concerns to 
preserve  its physical existence, to gain  emotional and sexual 

satisfactions and to integra te self -esteem and increase power . 141  
Technology is often  controlled by people who have been taught to 

dream, contemplate,  imagine and feel only in the most primitive ways. 
Using T.  S. Eliotôs idea of culture as an incarnation of a peopleôs 

religion, we could say that science applied by the non -cultured is a 
growing threat. It is isolated from the whole spiritual tradition of  

humanity. As Ken Wilber has said , the inward and outward dimensions 

of our knowledge, after undergoing a differentiation that was 
necessary, have become dissociated from each other. 142  Scientific 

materialism has dwarfed and marginalized the inner realm of v alues. 
With science and religion still diverging , it has almost come to seem,  in 

the words of  the tenth -century Syrian poet Abul  ôAla al -Maôarri,   

We mortals are composed of two great schools,                           
Enlightened knaves or else religious f ools. 143   

This might not be so  bad if we di d not so despe rately need the two 
knowledges  to go , as Baba says  above , ñhand in handò. The proud 

independence that classical science di splayed as it investigated and 

                                                 
140 Meher Baba, Discourses (7th ed.), p. 5. 
141 The same applies of course to the God-Story when treated as a pseudo-scientific dogma or dominant 

ideology! 
142 See Ken Wilber, The Marriage of Sense and Soul, p. 13. 
143 Translation by R. A. Nicholson. 
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believed in  its progressive control over  an obje ctive world is at an end.  

The evid ences of this are all around us, most obviously in the 
destruction of nature. Instead of a mutual marriage with nature, a 

giving and receiving, the detachment and objectifying of nature has 
led to it being prostituted to o ur benefit without an y sens e of 

responsibility. This sense of responsibility is not effective if merely 
grounded in pragmatic fear of consequences.  It must come , again  in 

Babaôs words, from  true and lasting values. If nature is limited to the 
radically des acralized then there is no place for awe and reverence for 

the cosmos. Rationality is not strong enough to curb the will to 
dominate and to gratify personal desires.  Trapped by the stick and 

carrot of familiar existence even ógreenô science cannot  withstan d the 
machinations of the infra -human. It runs up against the value 

judgment that the pleasure of us humans as we are now is the most 
important thing, so wildernesses are preserved for our enjoyment as 

band aids  for natureôs deep wounds. The attitude to nature remains 

one basically of aggression and war, just as these domina te global 
human society as well :  in the words of the great nineteenth -century 

biologist T.  H.  Huxley , ñThe ethical progress of society depends not on 
imitating the cosmic process, still less in running away from it, but in 

combating it .ò144  Only in an ecology open to the spiritual dimension 
will we recognize not just our material interdependence but th at we 

are all related to an All , a Centre from which all value stems.  

The S cience -Story, on its own, cannot avoid presenting the world as a 
complex machine.  And one corner of our minds finds it difficult to 

rebuff the suggestion that we too a re machines depending entirely o n 

gene  hardware  and environmental input,  waiting for science to be 
clev er enough to make us into everlasting machines, masquerading as 

endlessly gratified selves. The meani nglessness and mechanics of it all 
are fr eely accepted by some;  again I quote the zoologist Richard 

Dawkins :  ñI donôt feel depressed about it é but if some body does, 
thatôs their problem. Maybe the logic is deeply pessimistic, the 

universe is bleak, cold and empty. But so what?ò145  This tough - 
mindedness may on the surf ace sound attractive, like the ónoble 

stoicism ô of a sceptic like Bertrand Russell. It perha ps takes an artist 
like Beckett to show the horror that such an absurdist picture presents 

to the human self.  Science fiction writer J. G. Ballard identified the 
most terrifying casualty of contemporary life as the demise of feeling 

and emotion.  Of course in modern affluent societies the óselfô has been 
encouraged to be narcissistic and complacent through  the mass media  

                                                 
144 Quoted in Alan P. Barr (ed.), The Major Prose of Thomas Henry Huxley, 284. 
145 Appleyard, Understanding the Present, 178. 
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(you deserve the best, indulge yourself, feel and look better ),  lacking 

the vertiginous challenges of the great traditions and of great art , 
seeing the pampered and secure óselfô as refuge, gratifying itself, 

hiding from admitting futility. A mechanist view  must  lead to a clinging 
to the óselfô. When all else is blank it is illogical not to shore up a  heroic 

subjectivity . 

Let us roll all our strength, and all                                 
Our sweetness, up into one ball;                                      

And tear our pleasures with rough strife                                
Thorough the iron gates of life.                                      

Thus, though we cannot make our sun                                   

Stand still, yet we will make him run. 146   

Yet  ironically  at the same time science undermines the very notion of a 
central self as thoroughly as did Gautama Buddha, showing that we 

are no t stuff that abides but patterns which perpetuate themselves. It 
should be noted that Buddhism denies absolute entities such as soul or 

creator God in order to avoid the reification, the treating as concept, of 
what is beyond definition. Nirvana is only de scribed in terms of 

absence. Notions like óabsolute realityô keep sneaking back in but are 
kept at bay in order to preserve the uniqueness of the Buddhaôs way, 

and to avoid the extremes of absolutism and nihilism. 147  Science , on 

the other hand , sees all as f lux and mutability.  

Dawkins is admirable in his outspokenness, not least when he attacks 
the polite agnostic conciliation which says that  since  science answers 

the óhowô questions, religion the ówhyô questions, they deserve equal 
respect. Such a conciliat ion  is demeaning to both  for both are 

universalist  in their claims . When Dawkins makes a statement on 
Darwinism that evolution shows ñthe clumsy and cruel algorithm of 

natural selection ,ò148  he is making a judgment and drawing a 
conclusion. Science  does not just deal with facts. At its best it reveal s 

truth and beauty  through symmetries, patterns and laws . The author 

of an excellent science book called Galileoôs Finger hopes that people 
will ñexperience the deep joy of illumination that science alone 

provides .ò149  However , although in the science that studies nature 
there is a place for the creative and imaginative, the ultimate end of 

                                                 
146 Andrew Marvell, “To His Coy Mistress”.  
147 For an interesting account of an aspect of this tension within Buddhism, see Cyrus Stearns, The Buddha 

from Dolpo: A Study of the Life and Thought of the Tibetan Master Dolpopa Sherab Gyaltsen. 

by Cyrus Stearns (Snow Lion, 2010).  
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science is verification, the coincidence of its findings with an external 

reality. To see science as the only pro vider of illumi nation reminds one  
of T.  S. Eliotôs definition in After Strange Gods :  ñThe heretic is one who 

takes hold of a truth and makes it into a supreme truth, pressing on a 
truth until it is transformed into a falsehood .ò Karl Popper in The Open 

Society  showed tha t totalitarian ideologies like C ommunism and 
Nazism have a common element: they claim to be in possession of the 

ultimate truth. Since any real  ultimate truth is beyond the reach of the 
human mind, these ideologies had  to resort to oppression. If science 

sets itself up as a total ideology we can call it scientism . Both science 
and relig ion have to avoid this tendency  to claim to be the only real 

way of knowing.   

I repeat, materialism and spirituality must go hand in hand. The 

balance of head and heart must be maintained; the head for 
discrimination, the heart for feeling, whereby it is possible to 

realize infinite consciousness in art, science, nature and in every 
phase of life .150  

Science remains for most today the trustworthy revealer of things as 

they truly  are  and the banisher  from the mind  of the old mi asma  of 
idle and slothful conjectures . Just as it has res cued the sun and moon 

from worship as  divine beings, so too it seems to have cured us of 

projecting our animistic ideas on the univer se itself. Yet it  has run up 
against very solid limitations. One is that ñthe deeper an explanation 

is, the more remote from immediate experience are the e ntities to 
which it must refer.ò151  As science has pursued the basics of the 

physical its constructs have become more an d more abstract, 
mathematical, hypothetical, counter intuitive and unverifiable. Let us 

not be rash or smug about this, but it is true that at the moment we 
are far from not just a unified field theory but from any  understanding 

of the real nature of the f undamental forces that are the foundation of 
our world. We seem defeated by the huge scale of things.  Secondly , as 

any number of popular t exts tell us, the quantum theory , amply 
verified experimentally , leads to extraordinary paradox es which make 

reality s eem not only ungraspable but unimaginable as well.  As they 
say , óIf you think you understand quantum theory, you donôt 

understand quantum theory ,ô and the same can just as well be said 

about  spiritual  concepts  like God, Avatar or Emptiness. Our godly 
reaso n, so praised by earlier generations of both scientists and 

theologians , has had to face its creaturely limitations.   
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Another assault on science  has come from the radical scepticism of  the 

so-called postmodernists who maintain th at we construct our  reality  
and that scientists impose on the world their own paradigms and 

hypotheses to make their theories and models . The radical scepticism 
of these deconstructors of othersô realities is of course rendered largely 

ineffectual in so far as their disbelief underm ines their own sweeping 
viewpoint. However it has become clear that science can no longer 

afford to ignore the observer, the story teller, the consciousness which 
lies behind its observations. The old classical picture of the dualism 

between mind and matte r, with mind the disinterested witness and 
discoverer of the laws governing matter is no longer permissible even 

though most  of us still use it as if it were  solid ground.  As in religion 
there is now for us all a basic question of authority. Our minds are a 

shifting pattern of constructed appearances, linked with likenesses and 
differences, metaphors and analogies and countless contingent 

associations. There is no map of the territory that stands apart from all 

this as an immovable rock of tr uth, independen t of  the ñenchanted 
loomò of our shimmering minds.  

Science is a highly successful method of knowledge about phenomena, 

but it cannot be a truth apart from our lived existence and it cannot 
tell us the truth of that existence .152  Yet we are living in a world  where 

the scientific establishment is closely allied to the structures of power  
largely  through its contributions to armaments and  to  production , and 

it has absorbed an arroga nt  ideology of progress. 153  One of the 
unfortunate consequences is the assumption that because we know 

more than our fore fathers we are superior to them . But  the methods of 

systematic doubt do not lead to certainty. Scientific knowledge is not 
the whole story when it comes to human response to reality.  

I have been talking of one type o f science. Although Western science 

thinks it is the only science , there are others, most notably that of 
traditional China  and that of Islam.  The former , despite its static 

nature,  offers an alternative approach to truth. Chinese science has 
never taken t he position that we must remove ourselves from values 

in order to understand them .154  Islamic science has insisted on what it 
calls taôwil,  which is a hermeneutic approach to the phenomena of 

nature, seeing the phenomenal world as a veil for the noumenal. Th is 
                                                 
152 In Meher Baba’s words, “…how impossible it is for science to probe the subtle and higher planes. 

Science is, as yet, a long way off; it has up to now only touched the fringe of the matter. It may, at the most, 

touch the extreme limits of matter but that will take ages. And who, till then, can vouch for the integrity of 

this — the present civilization?” In Jane Barry Haynes (ed.), Treasures from the Meher Baba Journals, 188. 
153 For a fine polemic on this matter see Da Free John, Scientific Proof of the Existence of God Will Soon 

Be Announced by the White House!  
154 For a stimulating piece of in favour of Chinese science, see Bruce Holbrook, The Stone Monkey. 
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has perhaps prevented its progress in technology and innovation, but 

it has also prevented its falling into the errors of Western science. 
These include, according to the authority Seyyed Hossein Nasr , whose 

books have  been my guide in these matters,  restrictive dogmas which 
cause it to assume things beyond its competence:  

Assuming the absence of purpose in the universe . 

Seeing the world as a machine . 
Thinking empiricism as the only way of arriving at truth . 

Taking unregenerate humanity as the measure of  all things . 
Assuming nature is ours to exploit .  

Assuming the alienation of our consci ousness from the material 

world .155  

Traditional sciences have started from the unity of a reality  integrated 
with consciousness  as their basis. For Western empirical scienc e i n the 

pas t it was unthinkable to include our su bjectivity , as scientific truth 
seemed to be an absolute truth, the revealer of things as they are, but 

now there is recognition  that all approaches are perspectives. 156  Even 
mathematics itself is seen as for ever incapable of producing a coherent 

and complete system.  As Gödel showed , all consistent axiomatic 
formulations of number theory include undecidable proposition s. As 

well , chaos theory suggests  there are inescapable limits to our ability 

to know the wor ldôs complexities. There is no system of knowledge 
where we can stand apart as godlike  observer and watch and analyze  

the dramatic universe  as it  unfol ds. So a more human centred and 
holistic approach becomes a real possibility. It has become vitally 

neces sary to return to a biocentric viewpoint, to man as the measure 
of all things. But this can never produce one system, one point of view, 

or a pandering to our delusion of being separate selves . As Meher 
Baba says :   

é if you divide life into politics, educa tion, morality, material 

advancement, science, art, religion, mysticism and culture, and 

then think exclusively of only one of these aspects, the solutions 
which you bring to life can neither be satisfactory nor final .157   

Not only  is this departmental think ing an obstacle to wholeness, but 

we  are  to be aware  that even ñpure thinking unmixed with illusionò158  

                                                 
155 See The Encounter of Man and Nature and Knowledge and the Sacred, passim. 
156 See Thomas S. Kuhn, The Structure of Scientific Revolutions. 
157 Meher Baba, Discourses (6th ed.), vol. 3, 109. 
158 Ibid., vol. 1, 35. 
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even ñthe highest imaginationò159  are departures from truth. ñAll words 

and formulations have a tendency to limit the truth ,ò160  and being 
aware of our mindôs limitations the aspirer after truth ñis conscious of 

the limitations of his own individual experience and refrains from 
making it the measure of all possibilities.ò161   

Here we find the irreducible complexity of the human being . What a 

piece of work is man!  We cannot pretend to be just the audience. 
Whether w e like it or not we are  in the play, we are  the play. Total 

knowledge is an intimate and rounded encounter with experience, not 
detached observation or titillation. Willy -nilly we have to participate . 

We are caught with in a hollow O, and whether we are  an englobed 

whole or microcosm of t hat is not easy to tell;  Baba did say that ñit is 
truer to say that the universe is in a man than to say a man is in the 

universeò, but for us neither opinion can be exclu ded, part of the 
irreducible opposites that swirl around us.  

When  as materialistic scientists we pretend to be  only  spectators, then 

our sense of a separate ego is defended . In a similar fashion when we 
shelter in an unexamined religious system ôs authorit y we narrow our 

perceptions to protect our beliefs. Thinking that we can construct the  
religious  truth by analytical and inductive reasoning ðas, say , Calvin 

does in his Institutes ðreflects the limitations of mind rather than the 

richness of revelation. Def ining our true selves by any construction of 
the mind is no longer a legitimate ploy. Truth must always remain a 

humbling confrontation with paradoxes, gaps and unprovable intuitions. 
As Father John Keating, a popularizer of Centering Prayer , says, 

ñSilence is the language  God speaks and everything else is a bad 
translation .ò162   

This is everybodyôs problem. It is not  just a matter of deciding to be a 

sceptic or a believer. It is the very core of the creative activity  that 
makes human life possible. A s Ted Hu ghes once said,  

Poetic imagination is determined finally by the state of 
negotiation ðin a person or in a people ðbetween man and his 

idea of the Creator .é How things are between a man and his 
idea of the Divinity determines everything in his life, the qual ity 
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and connectedness of every feeling and thought, and the 

meaning of every action. 163  

At stake is a faith, not in an outmoded or conservative authoritarian 
construct, a discarded model, but in the possibility of our ability to 

relate meaningfully to  the li ved drama and mystery of  experience in 
any way.  Mary Midgle y, a contemporary philosopher , says, ñThe faith 

we live by is something that you must have before you can ask 
whether anything is true or not .ò164   

This faith, so necessary and so unavoidable, needs to be deep enough 
within the mind to accept paradox with hum ility. There is no paradigm 

from  either religion or science that will provide a rational basis for this 
ineluctable jump. What is more , this faith needs to be open an d 

evo lving experimentally as i t fulfills its participatory nature.  

 Emil y Dickinson  puts the difference thus :  

Between the form of Life and Life  

The difference is as big  
As Liquor at the Lip between  

And Liquor in the Jug  
The latter ðexcellent to keep ð 

But for ecstatic need  
The corkless i s superior ð 

I know for I have tried 165  

This may  need reading a couple of times;  it conveys a direct intuitive 

apprehens ion of the lived present moment and the breaking free from 
the containment of the dualistic and rational mind frame. Art has 

always been a way of undermining the complacent certainties that 
habit deposits in our lives preserving  the world illusion. It is for this 

reason that great art continues to work its magic through generations. 
Here a visual me dium like theatre or films or TV  is particul arly 

powerful:  

People go to the theatre to be entertained. If the play is strong, 

they come away transformed. They surrender their hearts and 
minds to the author, producer, stars, and they follow the 
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example they see portrayed before their eyes more than t hey 

themselves realize .166  

This enormous power needs to be used wisely so that the seductive 
media will convey the truth. What is this truth? Meher Baba defined 

the truth conveyed through art in the same address:  

The Truth consists in the knowledge that man,  instead of being a 

limited, separate individual, completely bound by the i llusion of 
time and space and substance, is eternal in his nature and 

infinite in his resources. The world - illusion  is a dream of his 
imagining ïa play acted in t he theatre of his co nsciousness ða 

comedy of which he is  at once  author, producer, director,  star . 
But his absorption in the role which he has chosen to enact has 

made him forgetful of his true self, and he stumbles now as 
creature through the part he has created.  

He must be a wakened to his true nature. He must see that all 
material expression depends upon and flows from spiritual being. 

Then he will be steadfast and serene under all circumstances. 167  

This is not a new claim. Much spiritual wisdom speaks of a loss of the 

knowledg e of our true identity. But we have lost sight of this  
awakening  function in most art since the Renaissance. And  this 

function of art, reminding us of the truth behind o ur experiential 
illusions is an  essential  counterpoise to  our scientific world view.  This 

can be illustrated most easily by looking at one of Shakespeareôs plays. 
Almost any would do . 168  I have chosen a popular romantic comedy 

which is very seldom if ever approached as sacred and transformative 
art. My analysis of the work is intended to be a pointer to participation 

in the play as  audience or reader . The living experience of the play is  
the point rather than my comments which can only roughly elucidate.  

                                                 
166 Meher Baba, Message given at “Pickfair House”, Beverly Hills, Hollywood, on June 1, 1932.  
167 Lord Meher, vol. 5, 1657.  
168 For a treatment of this aspect of all of Shakespeare’s plays, see my Shakespeare as Traditional Artist.  
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CHAPTER THREE 

 

Twelfth Night  and Cosmic Truth  

 

 

Love delights in poetry and parables, of  itself it is sure;  
Mind demands the prose of logic because it is insecure. 169  

  ðFrancis Brabazon  

The enchantment of the play is to some extent created by its 
complexity. It is not only a festive comedy, laughing at mortal folly 

and ending happily in reconc iliation and marriage. It also convey s 
human loneliness and melancholy , a darkness which is at odds with its 

playful light.  

Yet I want to convince you that its true magic lies in its inner 

transformative truth which the heart responds to even when the min d 
does not recognize it .170  A work of art brings a diversity of responses 

and relationships on a level we donôt normally have access to, 
something more delicate than the rational mind can c ategorize. It does 

not have one meaning, one moral but rather a deepe r meaningfulness. 
So here we go with an attempt to highlight some of the normally 

neglected transformative (epiphanic) power of the play. (óTwelfth  
Night ô means the Feast of the Epiphany, the showing forth or revealing 

of the Christ child to the Magi, and  suggests such a function for  the 

play.)  

As a comedy the play makes us laugh at human fol ly. It contains a 
professional clown, the Lady Oliviaôs fool. But the real fools of the play 

are Sir Andrew Aguecheek and Oliviaôs steward, Malvolio, both of 
whom are i ncapable of joining in the final reconciliations. Sir Andrew is, 

as the shrewd Maria says, ña very fool and a prodigalò (I, iii, 23 ï24). 
His folly is indeed de lightful to behold but this should  not blind us to 

the fact that behind this caricature lies a ve ry real failure of human 
nature, an empty passivity that prevents him acting f rom any inner 

centre, for he  merely  responds  to the prods of appetite and external 

stimulus . He asks ñwill you make an ass of me?ò (III, ii, 11), when he 
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has already proved an as s, but is completely unaware of a truth seen 

so clearly by Feste, the wise clown , 

Now my foes tell me plainly I am an ass: so that by my foes, sire, 
I profit in the knowledge of myself é (V, i,  17ï18)  

As is the case with Malvolio, it is Sir Andrewôs vanity that blinds him to 

the  truth. With both there are oblique references which contrast their 

behaviour with real Christian conduct.  Sir Andrew foolishly remarks: 
óMethinks sometimes I have no more wit than a Christian or an 

ordinary man hasò(I, iii, 82 ï83) . Malvolioôs belief in his own deserts 
makes Maria believe him turned heathen, ñfor there is no Christian 

that means to be saved by believing rightly can ever believe such 
impossible passages of grossnessò (III, ii, 67ï69). These two are set 

apart from the ot hers in the pla y not as sinners but as fools, foo ls 
perhaps  not  having less  reason  than the rest, but with a reason 

clouded with self - love. Malvolio receives the greater share of criticism. 
His mistress tells him: ñO, you are sick of self- love, Malvolio, a nd taste 

with a distempered appetiteò (I, v, 89 ï90). This is the root of the 
churlishness which his name suggests. It is quite in character that he 

surrenders to the flattery of the fake letter. And his most significant 
act of blindness is that he fails to  decipher the cryptic initials M.O.A.I. 

which must be seen in their most and only meaning as  an anagram for 

I.A.M.O, I am na ught,  the nothingness of the self  so basic to the comic 
world of Shakespeare  as well as to the spiritual traditions, but so far 

from  Malvolioôs inkling, for the ñgrounds of his faithò, are as Maria says, 
ñthat all that look on him love himò (II, iii, 151ï52). Dwelling in such 

deluded blindness, he is incapable of either real stewardship or of the 
give and take which make up living. We relish Sir Toby Belchôs insults 

when he shouts at Malvolio , 

Out oô time sir? Ye lie! Art any more than a steward? Dost thou 
think because thou art virtuous, there shall be no more cakes 

and ale?  (II, iii, 113 ï15)  

Even the gross  and loose living Sir Toby gi ves of himself to time, 

bravely and with zest . Malvolio is called a ñtime-pleaserò and no real 
transformation th rough time is possible for him.  He becomes 

imprisoned in a literal darkness where the truth is thrown at him in 
playful guise by the Fool, who  claims ñthere is no darkness but 

ignoranceò and jests on one type of transformation, the Pythagorean 
metempsychosis. But there is no light or transformation for Malvolio 

who remains possessed by the ñsatanò of his own e gotism, and 
receives no purging from h is chastening; at the end we see him 
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vowing vengeance although even here there is a reaching out of mercy 

to include him as the Duke sends one to ñentreat him to a peaceò (V, I, 
379).  

Malvolio and Sir Andrew show then a self -centred folly  that excludes 

th em from self -discovery and which provides a contrast to the lovers 
and of course a contrast to the wise fool. Feste the clown is in many 

ways master of the festivities; like all good fools , part of   his role is to 
point up the folly of others, and in Viola ôs words, 

  This is a practice  
As full of labour as a wise manôs art: 

For folly that he wisely shows is fit;   (III, i, 66 ï68)  

In Twelfth Night  this ófitô folly takes one particular direction. In his first 
speech Feste reminds us of death: ñhe that is well hanged in this world 

needs fear no colours ò (I, v, 5 ï6). In the same scene  he tells us 
ñbeautyôs a flowerò and a little later, when Sir Toby sings ñBut I will 

never die ,ò he replies, ñSir Toby, there you lieò and his song concludes 

ñYouthôs a stuff will not endureò. His next song ñCome away, come 
away deathò is again a reminder from the ñmelancholy godò to the 

ñopal-likeò mind of man. This is the song that so moves Viola and the 
Duke who says that it is not like the airs of ñThese most brisk and 

giddy paced  timesò but ñdallies with the innocence of love, Like the old 
ageò (II, iv, 47ï48). Finally there is the magical song that concludes 

the play with great poignancy,  

When that I was and a little tiny boy,  
With hey, ho, the wind and the rain,  

A foolish thin g was but a toy,  

For the rain it raineth every day  é 

in which  the clown , alone  on the deser ted stage, sings of  the dark 
world of isolation and disappointment . This is not a play of romantic 

escapism, and the candle it lights must be able to shine in the 
dark ness; love must transcend both d eath and time if it is to triumph. 

We are presented with widely contrasted perspectives rather than a 
simple injunction. When Olivia, grieving over her brotherôs death, 

receives the shock of the clownôs adviceðñThe more f ool,  Madonna, to 
mourn for your brotherôs soul, being in heaven òðwe feel the clash of 

our human perspective with that of the divine mythos, the great comic 

affirmation  undercutting even death itself. This double perspective of 
two realities is part of the way love is shown in the play.  
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We smile at the extravagances of the love smitten Duke Orsino at the 

opening of the play, but he is not  just  being satirized; the Duke is 
noble, honourable and likeable . In his extravagance we see a sur -

render to the torments  of love, a forgetting of self as he becomes 
loveôs victim: 

That instant was I turnôd into a hart,  

And my desires, like fell and cruel hounds  
Eôer since pursue me.  

He becomes loveôs subject, and knows that liver, brain and heart must 
be supplied  ñwith one self kingò, in other words, passion , thoughts and 

emotions all ruled by the beloved, a path that at the end of the play 
will finally unite  him  with Viola, his ñfancyôs queenò. Admittedly, the 

object of his love has changed from Olivia to Viola but this, within the 
conventions of comedy, conveys no censure . Rather it conveys a 

second quality of love, its transcendence of the world of appetite and 
personality :  

O spirit of love, how quick and fresh art thou.  
That not withstanding thy capacity  

Receiveth as t he sea, nought enters there,  
Of what validity and pitch soeôr 

But falls into abatement and low price,  
Even in a minute! So full of shapes is fancy.  

That it alone is high  fantastical.    (I, i, 9 ï15)  

Orsino then is a willing slave of love and open to its power. Yet in the 
play he has some lessons to learn , for the tru e nature of love is not as 

clear  in him as it is in Viola. His love, despite its genuineness , has not  

yet found  its true object and he deceives himself when he declares :  

For such as I am, all true lovers are,  
Unstaid and skittish in all motions else,  

Save in the constant image of the creature  
That is belovôd.   (II. Iv. 17 ï20 )  

His limitations are evident  in Act V, when the Duke, thinking that Viola 
disguised as Cesario has seduced Olivia, dec ides to slay his page, ñIôll 

sacrifice the lamb that I do loveò, a reaction that shows his love is still 
at least partly in the lower realm of passion until it is delivered by the 

grace of th e final discoveries. It is a parody  both  of the holy sacrifice of  
the Lamb in the New Testament, and  of  the Old Testament one of 
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Abrahamôs obedient  offering  of  his son ; it is a sudden intrusion of a 

barbarian ethic ð 

Why should I not, had I the heart to do it,  
Like to thô Egyptian thief at point of death,  

Kill what I l ove?  

It is part of a concept of crude revenge outside the scheme of love, an 

eye for an eye :  

Him will I tear out of that cruel eye  
Where he sits crowned in his masterôs spite.  (V, i, 125 ï26)  

This is in sharp contrast with Violaôs reply:  

And I most jocund,  apt, and willingly,  
To do you rest, a thousand deaths would die.  

Yet we still feel that the Dukeôs love raises him above the folly of Sir 
Andrew and the self -aggrandizement of Malvolio ðit is an openness to 
an over -mastering experience. And the same can be said for Olivia 

who is similarly deceived in the true object of her passion and yet able 

to rise beyond the bounds of mere infatuation. In an apparently 
hopeless and, for the audience , almost ludicrous passion for Viola in 

disguise , she is able to forge t herself , uttering words that  suggest the 
great providential scheme underlying all Shakespeareôs comedies:  

Fate, show thy force; ourselves we do not owe,  

What is decreed  must be: and be this so.  (I, v,  314ï15)   

Here also is a surrender that carries the l over beyond the bounds of 

social convention and self -protection . Her love , 

é such a headstrong potent fault it is,  
That it but mocks reproof. (III, iv, 206 ï7)  

For love she will risk even the very possibility of damnation, as she 
tells Viola :  

A fiend like thee might bear my soul to  hell. (III, iv, 219)  

A remark like this should be seen in relation to  the more exemplary 

characters in the play. The most important and normative of these is 

Viola. Her words on love are perhaps the most memorable of the 
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whole pl ay. When Olivia asks her how she would woo if in love she 

replies , 

Make me a willow cabin at your gate,  
And call upon my soul within t he house; (I, v, 272 ï73)  

Such words  suggest the mystery of unity with the beloved. H er story 
of her supposed sister ð 

She sat like Patience on a monument,  

Smiling at grief. Was not this love  indeed?  (II, iv, 115 ï16)  

gives us again an image of self -sacrifice, the true value behind the 
often mocked melancholy of the lover. Yet at the same time that Viola 

rises above self throu gh love she is also touchingly aware of her 

human frailty :  

How easy is it for the proper false  
In womenôs waxen hearts to set their forms! 

Alas our frailty is the cause, not we,  
For such as we are made of,  such we be.  (II, ii, 28 ï31)  

From our human perspe ctive we are at the mercy of love, of deceptive 
appearances and of our passions and needs must acknow ledge our 

weaknesses and folly,  the very opposite, notice, of regardin g love as a 
virtue or achievement .  

Violaôs role in the play puts her in a position to be tested as a true 

lover. When we first meet her she has just been saved from a 
shipwreck wh ich has put her adrift and isol ated into a new world of 

experience. She must accept the probable loss  of her twin brother ,  

And what should I do in Illyria?  

My b rother he is in Elysium.  

giving  herself to disg uise and to uncertainty, ñWhat else may hap, to 
time I will commitò. This submission to events is repeated later when 

she is faced with Oliviaôs doting:  

O time, thou must untangle this, not I,  

It is too hard a knot for me tôun tie. (II, ii, 39 ï40)   

Her patience must conceal a grief and extend to the performing of a 
service against all inclination :  
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  Iôll do my best 

To woo your lady: [Aside] yet a barful strife!  
Whoeôer I woo, myself would be his wife. (I, iv, 4 0ï42)  

So she loves, yet controls her passions, and accepts the burden of the 
present moment with all its chance and strife, until the final 
reconciliation when she is united with her beloved, the Duke.  

Antonio, the sea captain who rescues Sebastian, prese nts in cameo the 
same self -sacrificing power of love. He risks, for Sebastian, the 

dangers of Orsinoôs court where he is a proclaimed public enemy:  

But come what may, I do adore thee so,  
That danger shall seem sport, and I will go.  (II, i, 46 ï47)  

When he is arrested, his first thought is for Sebastian :  

                              It grieves me  
Much more for what I cannot do for you,  

Than what befalls myself.  (III, iv, 343 ï45)  

He too must endure the mockery of deceptive appearances as he 

mistakes Viola f or Sebastian , making his love seem derided  until the 
final discoveries take place. Sebastian himself shows courage  and an 

acceptance of what fate offers him. We first hear of him defying the 
waves , brave and hopeful like Arion on a dolphinôs back. He accepts 

ñmy stars shine darkly over meò, here such a contrast to Malvolioôs 
gloating address to Fortune and his inability to face darkness. He 

meets events freely and openly in his conduct in the unexpected duels 
and in his response to Oliviaôs sudden offer of marriage  with a trust in 

the light that can overcome the darkness of appearances :  

Then lead the way, good father, and heavens so shine,  

That they may fairly note this act of mine!  (IV, iii, 34 ï35)  

This is the very keynote of this and other Shakespearian c omedies. 
Above the absurdity of our wandering , shipwrecked amongst deceptive 

appearances, alone and far from home, is a world of hea venly 
providence which reveals,  only when time is ripe, when ñgolden time 

conventsò, the final scenes of wonder, reconciliation and union . For 
this time at the end of the play is indeed a time when Elysium is no 

longer separated from Illyria, heaven and  earth no longer divorced. 
Then Viola is able to compare her faithfulness with that of the 

heavenly sun itself :  
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And all those s wearings keep as true in soul  

As doth that orbed continent the fire  
That severs day and night. (V, i, 268 ï70 )  

All the characters have had to endure the separations and 
uncertainties of life, and yet have given love even when  all seems 
hopeless and it appea rs, as Viola says of Olivia, ñPoor lady, she were 

better love a dream .ò 

We live in a double perspective of time and eternity as the clown keeps 

reminding us, but those capable of loving, not blinded by óphi lautia ô or 
self - love , can participate  in the comic  vision , where the two are 

reconciled . In Twelfth Night this is made a dramatic reality for us in 
the final scene when all see the two siblings  together and the Duke 

exclaims :  

One face, one voice, one habit, and two persons!  
A natural perspective, that is,  and is not! (V, I, 214 ï15)  

All stand in delicious incredulity as the discovery unfolds. Sebastian 
cries :  

Do I stand there? I never had a brother;  

Nor can there be that deity in my nature  
Of here and everywhere . (V, i, 224 ï26)  

The whole point is of course that there is indeed such  a deity in his 
nature, a nature that is both the separate individual and at the same 

time that which transcends time and place. As Sebastian accepts a few 
lines later we are a double nature :  

A spirit I am indeed,  

But am in that d imension grossly clad  

Which from th e womb I did participate. (V, I , 234 ï36)  

Of course this has not been consciously  realiz ed by most people seeing 
the play. But there is  undeniably  a deep satisfaction experienced that 

is not just due  to the romantic ending  and humour. Without  
consciously  knowing , there is a response to a true recognition, that we 

are all brothers because we share the one true self, the mystery of the 
self within the other. Openness to this noumenal dimension is possible 

for those characters  in the world of comedy who are open to life and 
love . 
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At one point in the play the clown asks Sir Toby and Sir Andrew 

whether they will ñhave a love-song, or a song of good life? ò Sir Toby 
has the sense to ask for a love -song; Sir Andrew says ñAy, ay, I care 

not for good life .ò But the message of the play is that the two are 
inseparable. The good life is not a matter of escaping into romance 

and happy ending. The note of time and mortality is too prominent for 
this. Take for example a remark of Violaôs. The Duke has been saying 

with some complacency how women  

are as roses, whose fair flower  
Being once displayôd doth fall that very hour.  (II, iv, 38 ï39)  

Viola replies , 

And so they are: alas that they are so;  
To die, even when they to perfection grow.   

We must  accept the poignancy of our fate, but we can also rejoice in 
the possibility of perfection, which is seen in the play as transcending 

individual death, since love conquers the illusion of separation.  

The realism behind the celebration is nicely summed up by Feste as he 
pretends to quote the mock authority of  ñan old hermit of Prague, that 

never saw pen and inkéThat that is, isò (IV,  ii,  13 -16) . Unlettered 
simplicity of heart and the warm humour of nonsense are close to the 

core of a play which , avoiding th e strictures of the rational mind, ñcan 

sing both high and lowò for inseparable instruction and delight . It is 
just this non -moralizing spirit of acceptance that puts the rogue Sir  

Toby, for all his boorishness, amongst the receivers of grace in the 
play, participating in the symbolic union through marriage with his 

ñmetal of Indiaò (gold), Maria. Sir Toby acts in the spirit of the 
ñpresent mirth [that] hath present laughter.ò He knows that ñcareôs an 

enemy to lifeò and because he gives no anxious thought for óthe 
morrow ô, hence in his apparent wasting and scorn  of time he does, as 

he says, ñkeep time é in our snatches .ò His laughter and song are part 
of a greater celebration, just as his courage is part of a greater 

acceptance of mortality. So in his cups h e is given the honour of 
speaking more wisely than he knows. As Malvolio knocks on the door 

Toby cries :  

Let him be the devil and he will, I care not: give me faith, say I. 

Well, itôs all one. (I , v, 129 ï30)  
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Beneath the fluctuations and setbacks of life lie s the divine unity. The 

drama, as a work of art, presents a breathtaking double perspective to 
our intuitive understanding, where loneliness and union, sadness and 

joy, time and eternity, our creaturehood and our divinity are felt to be 
part of a wonder an d delight. For those characters capable of 

dissolving the clinging to self comes participation in a union of which 
marriage is the symbol . Without denying the power of the ñwhirligig of 

timeò the double perspective is conveyed, not in any assertive way but 
in the harmony and tension created by the work of art. We are not 

made to feel superior to the shifting illusions of the world through 
asserting a superior status or being. We always have the underlying 

paradoxes of o ur state. Not only in the clown ôs words quoted above  
ñthat that is, isò but also in his  ñNothing that is so , is soò (IV, i, 9).  The 

fooling  of the clown is central to the play. It is fit folly; it liberates us 
from the  gross  folly that thinks that because we can understand the 

world well enoug h to live in it and even prosper in it, we comprehend 

the real. If the play works we accept both our radical helpless 
ignorance  and our potential divinity. Our protective self - love  is abated 

by an openness to relationship of love and service without any fe eling 
of romantic escapism. Art is sacred when, as Meher Baba  says, a 

balance between head and heart is maintained; ñthe head for 
discrimination, the heart for feeling whereby it is possible to realize 

infinite consciousness in art, science, nature and in every phase of 
life .ò171  This is what he saw as characteristic  of spirituality for this  age, 

rather than belief in ceremonies  and dogma. Of course we have not 
been educated in this type of response. But to a large extent a great 

work of art does the job for us. Shakespeare is dealing with what we 
might call sacred psychology, but in such a way which a voids  and 

subverts the mutuall y hostile dogmatic orthodoxies of his time, for he 
lived in a time when the rational prosaic mind was overtaking the 

more mythopoei c and imaginative  aspects of Christianity . Art can 

restore to us certain kinds of lost knowledge. As Ezra Pound says, 
ñcertain objects are communicable to a man or woman only with 

ñproper lighting,ò they are perceptible in our own minds with proper 
ñlightingò, fitfully and by instants.ò172  

Einstein himself has said , 

Personally, I experience the greatest degree of pleasure in 
having contact with works of art.  They furnish me with happy 

                                                 
171 Lord Meher, vol. 5, 1617.  
172 Ezra Pound, Guide to Kulchur, 295.  
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feelings of an intensity such as I cannot derive from other 

realms . é 

When I examine myself and my methods of thought, I come 
close to the conclusion that the gift of fantasy has meant more 

to me than my talent for absorbing absolute knowledge. 173   

The breaking down of selfhood accomplished by the good living and 

good loving in the  play , by its hilaritas  or joyfulness  and by its 
epiphanic clim ax are ultimately a reminder to  us of the true  knowledge 

within that the God -Story insists we have , a consciousness that knows 
that God alone is real and all else is illusion.  But what can this  mean? 

Can it mak e any real sense to us as we are now?  Hither to, people have  
been able to accept th is as given  to them through  folk  wisdom or 

received tradition. But n ow most people who think have become 
relativists. For  those most limited in thought this has made them 

choosy and suspicious of any truths from the cultural and religious 
worlds. Others have made narrow choices of systems and authorities, 

defending them as universal principles. When it comes to asserting 
independence or accepting authority we should remember that our 

beliefs and spiritual aspirations run a full gamut of the spectrum of 
mind from primitive to (perhaps) sophisticated, shifting between 

fetishisms, magic, superstition and animism through to petitionary 

prayer, guilt and righteousne ss, emotional fervor  and idealism to 
exalted monism and fluctuating surrender until we have left self 

behind. We live this manyness; our role in the drama of life  is not just 
hero or heroine but  also  libertine, fool and hypocrite. We have to be 

able to rec ognize  our kinship with Malvolio and invite him too to the 
feast as the recalcitrant part of ourselves. Yet how are we to make  real  

this sense of  kinship and acceptance of the actual that comedy gives 
us? To attempt an answer to this we will have a look at  the nature of 

consciousness itself.  

                                                 
173 Alice Calaprice (ed.), The Quotable Einstein (Princeton University Press, 1991), 7, 16. (Does he need to 

make this split between fantasy or imagination, and real knowledge?) 
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CHAPTER FOUR 

 

More on Consciousness  

 

As Oliver Cromwell wrote in a letter to the General Assembly of 
the Church of Scotland in 16 50: ñI beseech you, in the bowels of 

Christ, think it possible you may be mistaken .ò174  

 

Let us return to consciousness and to what is called its óhard problemô. 

From the objective scientific viewpoint , basic reality consists of the  
lawful  interaction  of four  forces: electromagnetism, gravity, and the 

strong and weak nuclear forces. All proces ses and mat ter seem to 

spring from these, the heavier elements emerging from the vast 
explosions of supernovae. Through the mechanism of natural selection  

and mutations  has come the organization and complexi ty of organic 
life . To jump from the material pro cesses of the brain to our 

experience of conscious awareness is seen by many as the óhard 
problem ô. Looked at externally, the hard problem may not seem so 

hard at all. Although it may seem unlikely that consciousness  could 
emerge from a mechanical process,  science has successfully 

demonstrated to us that we live surrounded  by improbabilities. In air 
at oƁ centigrade , an oxygen molecule will be traveling at ju st over 461 

metres per second and undergoes more than 3.5 billion collisions per 
second. Energies at  both microscopic and cosmic levels are astounding  

indeed. Yet even when we accept this  possibility  the problem does not 
entirely go away.  

For a start, consciousness is for all of us our primordial data ; 
everything else is deduction, a move away  from imme diate lived 

awareness. We can never completely stand back from consciousness 
and regard it as an object. As Ken Wilber says, ñConsciousness and 

form, subjective and objective, interior and exterior, Purusha and 
Prakriti, Dharmakaya and Rupakaya, are the wa rp and woof of a 

                                                 
174 Quoted in Hanbury Brown, The Wisdom of Science, 139.  
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wondrous universe that makes precisely no sense whatsoever if either 

is dismissed.ò175  

So even  when we  accept that a universe that was once made up of 
atoms of simple hydrogen, each one proton and one electron, could 

evolve to produce consci ousness , we are still faced with this  
conundrum of consciousness itself.  The nature of consciousness has 

given rise to unending debates between idealists  and realists  which 
seem irresolvable : for example , is  there mind only, or is mind nothing 

but its cont ents ? ñEvery truth in the realm of illusive imagination has 
an antithetical truth which appears to be equally true and validò176  

certainly seems to hold good when we try to investigate consciousness.  

We find ourselves as both in the world and yet separate fr om it. As we 
have seen, w hether we like it or not , in the theatre of life  we are not 

seated in the ógodsô looking down on the stage, but are participants in 
the unfolding drama as well.  The physicist Erwin Schrödinger  has 

written :  

Without being aware of it  and without being rigorously 
systematic about it, we exclude the Subject of Cognizance from 

the domain of nature that we endeavour to understand. We step 
up with our own person back into the part of an onlooker who 

does not belong to the world, which by t his very procedure 

becomes an objective world. 177  

What a problem then to be objective about consciousness itself! What 
we are trying to define is what we are! When language and ordin ary 

self -know ledge are given this  task  ñthey produce nothing more than a 
ser ies of infinite regresses as if parallel mirrors  were built into our 

minds .ò178  This doesnôt apply just to the external world but to our inner 
selve s which , as entities  to be known , disappear  as well. Investigation 

of consciousness within destroys the notion  of a personal óghost within 
the machine ô, as Koestler put it. At least t heoretically we seem caught 

in this ins oluble puzzle of consciousness. Karl Marx turned to action, 

ñThe philosophers have only interpreted the world in various ways; the 
point is to c hange it .ò179   

                                                 
175 Ken Wilber, The Eye of Spirit, 23. 
176 Bal Natu, More Conversations with the Awakener, 33.  
177 Quoted in Appleyard, Understanding the Present, 288. 
178 Ibid., 207.  
179 Theses on Feuerbach, no. 11. These great words are inscribed on his grave.  
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However , changing the world through science  or scientific materialism  

doesnôt reach the basic problem despite all its expansion of knowledge. 
A statement like this of Freudôs,  

Scientific knowledge is the only road which can  lead us to a 

knowle dge  of a  reality outside ourselves .180   

makes its own metaphysical assumptions which are no longer valid , if 

they ever were. Even though  the great stories, whether they be 
science, Platonism or Christianity, share a faith in the underlying order 

behind the t eeming appearances of the world , when we  approach them 
with the full baggage of our separative minds  and personal aspirations  

their answers will remain as shadowy and unsatisfying as the witchesô 
prophecies in Macbeth. In ordinary thought subjective and ob jective 

remain sundered, mocking each other. As Brian Appleyard 
aphoristically states ,  

Science was the lethally dispassionate search for truth  in the 

world whatever its meaning  might be; religion was the 

passionate search for meaning whatever the truth mi ght be. 181  

This has led for many in our world to the fatal closure s of dogma or 
nihil ism,  examined or unexamined , a certainty that nothing can tell us 

whether we are correct or incorrect, right or wrong.  

Traditionally  what w e might call the great A vataric re ligions 182  have 

dealt with the impasse in  two ways. One is by an esoteric and 
initiator y science of consciousness.  The second is the incorporation 

into the praxis of the  God-Story the element of passionate feeling as  
transformative  unveiler  of truth .  

Thus in Buddhism the conceptual foundation,  the Four Noble Truths, 

puts suffering and happiness, desire and detachment as the basi s of 
the deepest human reality. Truth is inseparable from the path of right 

wisdom, ethics and mental discipline. Being aware, arden t and mindful 
is integral to truth. The  felt experience of dukkha 183  leads us to change 

and knowledge. The God -Story always has feeling and compassion. 

Even in Buddhism, the most empirical of the major paths, feeling is 
fundamental on all levels until the id entity of Emptiness and 

                                                 
180 Appleyard, Understanding the Present, 75.  
181 Ibid., 83.  
182 Even if He is not called the Avatar, the major world religions are built from a founder of divine or quasi-

divine status. Even Mohammed is the unique Messenger of God and a reflection of God’s perfection.  
183 Dukkha is the suffering and limitations we all experience.  
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Compassion is realized. The other major traditions all use embodied 

feeling as they open themselves to the paradoxes of consciousness. 
Redemption through suffering is vital to Christianity, heart submission 

to Islam, heart opening basic  even  in  the exalted monism of Ramana 
Maharshi.  

Pure rationality allied to egoic narr owness has often been mocked in 

literature, notably in that  man of facts and calculations, Gradgrind, in 
Dickensô Hard Times, and by  Flaubertôs Monsieur Hommais, a 

car icature of scientism and a prophetic glimpse of the alliance between 
economic self - interest and technology in our own age. The placing of 

fragmentary empirical  knowledge as Reality itself has become the 

opiate of the masses.  

This tendency is resisted by  the great  spiritual  traditions which, like 
fundamental physics , have myst ery and paradox at their centre ða 

God-Man,  an I ncarnation of the Absolute, the Holy Koran, t he Trinity, 
the Buddha and the Three Turnings of the W heel . We live in a world 

which is not just astonishing but miraculous in its very existence. 
When we lift the veils of habit, worry and greed this mystery produces 

in us both an intense excitement and an intense vulnerability.  Einstein 
himself claimed , ñThe fairest thing we can experience is t he 

mysterious. It is the fundamental emotion which stands at the cradle 

of true art and true science. ò184  We cannot avoid living the questions 
óWho am I?ô, óWhat is this? ô and óWhat should I do? ô And our minds 

produce a clamour of answers as we sit beneath t he grand 
processional  of the stars. Over the centuries great imaginative 

answers have been given, stripping away all accidentals and pointing 
the finger at the transcendental ómoon in the skyô, beautiful but 

unattainable. O ften the grande ur and specious co mplete ness of these 
answers has led to a grandiose inflation of the human ego.  

The antôs a centaur in his dragon world. 

Pull down thy vanity, it is not man  

Made courage, or made order, or made grace,  
 Pull down thy vanity, I say pull down.  

Learn of the gr een world what can be thy place  
In scaled invention or true artistry, Pull down thy vanity, é185  

Although g rounded as we said in mystery and paradox , all religions for  
pragmatic or  perhaps for  even  providential reasons , build systems, 
strive for premature c losure, and intellectualize the path, in spite of 
                                                 
184 “The World as I See It”, in Albert Einstein, The World as I See It, 1. 
185 Ezra Pound, Cantos, 521.  
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fresh outpourings  of the numinous  from saints and adepts. Now, with 

the breakdown of traditional barriers and the advance of science , no  
tradition is defensible as a redoubt of exclusive truth. All need a 

profound radicalization of their messages  and an admission that th e 
message is never the goal when  it remains the message of words . No 

longer possible is the rationalistic defenc e of exoteric religion as 
inerrant picture of óhow it is ô. It is only in the al chemy of  the  practice 

of surrender that  the limit ations of a path dissolve and it  manifests 
the transcendent, as living , rather than  the  belief s of ordinary knowing. 

All systems and systematic theologies, like all cultures and the globe 
itself are finite a nd will dissolve in the baseless fabric of the vision.  

In the S cience -Story quantum theory has shown that  

The truth of which we had been so proud was exposed as no 
more than our  truth, a local simplification, a way of talking about 

things. óIt is wrongô said Niels Bohr, one of the architects of 
quantum theory, óto think that the task of physics is to find out 

how nature  is. Physics concerns what we can say about 
nature. 186  

Here is the realization that reality as such is utterly removed from our  
reality, clas sical or quantum. And this is just as true for all religious 

models. Religion  cannot escape this profound irony, it is part of the 
contradictions of being human ðthe frailty of our understanding, our 

effort s, our bodies, as against the span of our imagining s; our 
ignorance of past and future as against our need to make moral 

choices; creatures of appearances in a world ruled by invisible and 
mysterious forces. Appleyard puts it nicely : ñInfinity is the foundation 

and inspiration of all wonder precisely becau se it is what our own 
mortality painfully denies us .ò187  

It seems that our  ordinary  conscious reality consists of nested 
deceptions rather than nested truths. In one sense all is Maya, the 

postmodernists are right, truth is always context dependent. We have 
to privilege certain contexts or else we cannot choose or even exist. 

But we have to grasp both our own limited finitude and  the unlimited 
and unfathomable context in which it exists.  

All our thinking is a dance on the rim of the abyss.  Realizing this has  

caused a mass retreat into irony, absurdity  and  fragmentation in the 

empire of postmodernism. It is this that makes consciousness so 

                                                 
186 Appleyard, Understanding the Present: An Alternative History of Science, 154.  
187 Ibid., 171.  
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central to  the defence of  both stories. To say óGod is light ô is to make a 

statement about our consciousness. We never see  light. We see the 
brain cell responses to what we deduce is electromagnetic energy 

hitting the retinal receptors.  We never see the actual external world 
but only our own simulacrum. The ólightô we actually see is for the 

Buddhists the gross manifestation of the clear subtle light in o ur 
consciousness, springing from  what is beyond dualism or description. 

Throu gh all spiritual traditions there is a  witness to an inner and 
transcendent light. The Tibetan Book of the Great Liberation speaks of 

"the self -origi nated Clear Light, eternally unborn . . . shining forth 
within oneôs own mind."188  Many examples could be given. But let us 

pause for a moment to look at light and consciousness.  

Recent advances in physics, both in the theory of relativity and in 

studies of  the quantum have given us amazing deductions about 
physical light. It is not just the part of t he elect ro-magnetic spectrum 

to which  our eyes are  sensitive. Anomalies in its behaviour have shown 
it to be both wave and particle at the same time. But not on ly that :   

in relativity theory, at the speed of light time comes to a stop ïin 

effect, that means for light there is no time whatsoever. 
Furthermore, a photon can traverse the entire universe without 

using up any energy ïin effect, that means for light there  is no 

space. In quantum theory, we find that light has zero mass and 
charge, which in effect means that it is immaterial. Light, 

therefore, seems to occupy a very special place in the cosmic 
scheme; it is in some ways more fundamental than time, space, 

or  matter. 189   

I f we are thinking in terms of a gross materialist realit y out there we 
will take  inner visions  as no more than  excitation of the cells of the 

physical brain. But as external light seems such an absolute, so 
irreducible,  so too the inner light m ight be thought of as intrinsically 

ir reducible , above and beyond the n ormal phenomena of awareness . 

Humans have evolved to the point where they are able to be aware of 

awareness,  mastering  self - reflecting, making consciousness its own 
mirror. This  state,  perhaps when it is permanent being the equivalent 

of Meher Babaôs sixth plane, is experienced as unqualifiable, absolute, 
and  as beyond the dualism of observed and observable as science 

finds  external light. Both sorts of light are glibly talked about , energy 

                                                 
188 Peter Russell, From Science to God, 70.  
189 Peter Russell, “Mysterious Light, A Scientist’s Odyssey,” Noetic Sciences Review, no. 50: 8.  
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or mystical state,  but the words of Einstein to his old friend 

Michelangelo Besso in 1951 still hold good now :  

All these fifty y ears of conscious brooding have brought me no 
nearer to the answer to the question ñwhat are light quanta?ò 

Nowadays every Tom,  Dick and Harry thinks he knows it, but he 
is mistaken. 190   

The ques tion ñwhat is light ?ò may  be unanswerable. At the very least 
this seems to show something very interesting about the universe, 

liberating us from judgments based on gross empiricism. But is it any 
more than another glimpse into an Aladdinôs cave, ineffable and 

inaccessible? There may be a  boundless pool of clear light awaiting 
those few able to jump up th e waterfalls and rapids of life, overcoming 

the cu rrents of conditioned existence, but  for most of us it will remain 
an image in a world of possibilities.  

Here as in all thought about consciousness, the mind creates its own 

cage of concepts. Working as always with opposites it divides the 

world into the phenomenal and the noumenal, the unr eal and the Real, 
the knowable and the unknowable, appearance and Reality. Now it is 

just at this point that the God -Story makes its intuitive great leap 
forward. This is don e with its primary symbol, the Realised B eing. In 

the famous words of the first ch apter of the Gospel of John :  

That  was the true Light, that lighteth every man that cometh 
into the worldé And the Word was made flesh and dwelt among 

us, ( and we beheld his glory, the glory as of the only begotten of 
the Father,) full of grace and truth. 191   

It is the mystery of the I ncarnation that heals the opposites in 
Christianity. In Buddhism , Gautama Buddha might be seen as this too, 

but in the non - theistic aspect of Buddhist doctrine the truth 
symbolized is most clearly seen in the theory known as the óTwo 

Truths ô which differentiates between what is ultimately real and what 
is empirically  real . This has led to a great deal of theorizing but is 

grounded in ñthe Buddhist conception of the unconditional realness of 
what there is.ò192  As we approach the inne rmost Mahayoga teachings 

we find the indivisibility of the Two T ruths, where ñóthe superior 
conventional truthô, though not being the ósuperior ultimate truthô, 

                                                 
190 In John Gribbin, Q is for Quantum, 527.  
191 John 1:9, 14 (A.V.).  
192 H. V. Guenther, Buddhist Philosophy in Theory and Practice, 19. 
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nevertheless is the latterôs mode of Being.ò193  All our  consciousness 

arises from and can never b e separated from ultimate Being . Herbert 
Guenther goes on to say :  

And as far as the human subject in his quest for Being is 

concerned, he is not swallowed up by an insensate absolute, 
euphemistically c alled Mind (with capital letter)  or Brahman, and 

his wo rld has lost nothing of its reality. Its dignity of being is not 
only recognized but even emphasized and never turned into a 

second -rate óillusion.ô194  

Thus in the pinnacle of Atiyoga 195  teachings the realization of the 

presence  of being in the incarnate here and now is triumphally 
asserted.  In all the great traditions what we might call this existential 

grounding is given despite all the tendencies o f our minds to put God, 
or the Real,  as a total opposite of the flow of our lives. 196   

The spiritual path has neve r been reduced to a ladder of ascent to be 

scaled by a blessed few. The great Sufi or Buddhist masters have 

never separated sheep from goats in this manner. Esoteric work has 
never tried to isolate itself from the exoteric structures and beliefs that 

bear  the divine revelations to humanity.  All the great experiments and 
methods for the refining of conscious attention have remained related 

to the faith and the life of simple service lived by all who can open 
their hearts to the divine. In this sense spiritua lity has retaine d the 

ethos of the comic vision , an epiphanic plenitude  open to all who 
respond , which we saw in Twelfth Night :  self - love  is an illusion that 

leads to immurement in illusion; l ove is an illusion that leads to 
freedom as embodied  in the fest ive rejoicing and communal 

participation at the end of the comedy.  

It is not a matter of escaping into a relaxed peace of trans -human 

liberation. Although transcendence is the imaginative backdrop of the 
God-Story , practice is a matter of realizing interc onnectedness 

(dependent origination, a common Father) and the overcoming of 
attachments moment to moment. It is this awakening which makes 

the Divine óhappenô. It can never be, as it is in some New Age 
nostrums, an escape or a getting what we want. Study  of exemplars , 

ethical development, and service have been central parts of all 

                                                 
193 Ibid., 197. 
194 Ibid. 
195 This is the innermost form of yoga in the Nyingma tradition, synonymous with Dzogchen. 
196 In Islam with its insistence on the unqualified Absoluteness and Unity of the Divine this is done more 

indirectly and Mohammed is regarded as Messenger and Prophet, not Avatar.  
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traditions dealing with the inner journey. The humanity of our great 

traditions is seen in the óhumanô Avataric figures who have earned the 
devotion of countless millions of follo wers, whether Zoroaster, Krishna , 

Ram, Gautama , Jesus, M uhamm ad or many others . The overwhelming 
majority of major religious traditions have as their essence a 

relationship to their founder, his life and message.  They are based on 
the Oneness incarnated in  the human body -mind, intuited within and 

definitively d isplayed in the life of the God -Man.  This, rather than a pie 
in the sky, or keeping off the bogeyman , is the nature of great 

traditions. Although these traditions have in the past built up great 
ortho doxies , it is clear that in the modern world the emphasis must be 

on freedom  and individuality.  It is to the heart that these traditions are 
directed in the first instance . On one occasion, with thousands of 

people gathered around him , Meher Baba said , 

I h ave come here to give the same old message ðLOVE GOD. 

There is no other message that I can give you. It is my ancient 
traditional message ðLOVE GODðand by doing so, everything is 

attainedéBut in order to fall in love with Me, all this A.B.C. 
kindergarten cou rse of remembrance has to be undertaken. If 

you cannot remember Me in a positive way, remember Me in a 
negative way. If you canôt remember Me with love then 

remember me with sheer hatred, and I will be pleased with your 
remembrance, and bestow upon you the  gift of My love. 

Remembrance through love or remembrance through hate; what 
counts is remembering Me. Remember Me always as much as 

possible and you are assured of My love. 197   

A personal relationship is the amazing and universal bridge between 

what we are and what we may be. The simplicity of the message is 
almost l udicrous :  

In India the Indians call me Avatar , which means God in human 

form, God descending in human form.  But I say to everyone, 

you are all avatars . Why? Because God is in all. I and you are 
One. That is what I say to allé.when the people see me and bow 

down to me, then I bow down to them ðto the aged, to the 
lepers, to the children ðto make them understand that the only 

Reality is God. Every individual should be happy, but no one is. 
Why? It is due to ignorance. They do not understand that God 

resides in all, that God knows everything. If they would just 
resign to the will of God,  they would be happy because the y 

                                                 
197 John Grant, Practical Spirituality with Meher Baba, 208, 212.  
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would know how to feel happy. One should not think of self; one 

should think of othe rs and try to make others happy .198  

The as sumption made is that these God -Men act  as a ógreat attractor ô 
to  those who respond, drawing them to a conscious knowledge. Tom 

Hopkins said to Meher Baba :  

Baba, I am happy to see you but I cannot accept you as God. My 

mind is not equal to the task of recognizing you as God, but I 
thank you for what you have done for me . 

Baba replied :  

What does it matter? Every night when you go to bed, just for 

one minute think of me. But do not think of me as you see me 

now; think o f me as I really am. Whatever you do leave 
everything to me ðgood or bad. God knows everything, so have 

that conviction and donôt worry. It is I who put the words into 
your heart. Every  day when you go to bed just think: óI must see 

Baba in everyone everywh ereðBaba as Baba,ô and one day you 
will. 199   

This responsiveness  to reality as Person  is universal in its scope as it 

can take place on many different levels. These range from primitive 
fetishistic  worship, through magical spells, mythological tales, rationa l 

webs of thought , intuitive dissolvings , everything from clutching in 

desperate need to radiating an overwhelming presence. There are not 
just developmental  stages of spirituality from lower to higher  but a 

whole spectrum of responses which most of us hav e experience d at 
various times. The divine person may at times seem wholly extern al  

and other, and then again may be felt as our very inner essence.  An 
intuitive or heart response to the divine is much wider than just a 

bhaktic or devotional approach. It i s always a unique  and open -ended 
encounter with the unknown , out of our own helplessness and 

ignorance .  

When you engage in a project or an activity that helps other 

sentient beings, there is no question of a time limit. You must do 
it continuously. This i s how you should train your mind. If you 

think you will achieve enlightenment or bodhichitta within a few 
days or months, and if you think that you will get enlightened 

after entering into a retreat for three years and three months, 

                                                 
198 Lord Meher, vol. 14, 4991.  
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you are mistaken. When I hear the suggestion that you will 

attain Buddhahood if you go into retreat for three years and 
three months, sometimes I jokingly say that this is just like 

communist propaganda. I tell my Western friends that wanting 
to practice the most profound and th e quickest path is a clear 

sign that you will achieve no result. How can you achieve the 
most profound and the vast in the shortest way? The story of the 

Buddha says that he achieved Buddhahood after three countless 
aeons. So harboring an expectation to ac hieve Buddhahood 

within a short time ðlike three years and three months ðis a 
clear indication that you will make no real progress. We have to 

be practical. There is no use in fooling others with your 
incomplete knowledge. 200  

The one thing needful is that it i s a real giving of the self,  as Meher 
Baba conveys in a little verse translated from the Guj arati ,  

Everyone wants to be high,  

No one wants to be low ð 
He who asks to be low,  

Is indeed the high one!  
 

All is me and (all is mine)  

If it's not me,  
Then nothing is mine.  

 
Every star shines  

As all belongs to God!  
Every breath says  

'When I exist then God exists.'  
 

All want to enjoy  
That which is sweet,  

No one desires to have  
That which is bitter.  

He who enjoys the bitter  
He alone enjoys the sweet.  

 

Only the Seas kn ow  

                                                 

200 H. H. the Dalai Lama, Stages of Meditation, trans. Ven. Geshe Lohsang Jordhen, Losang Choephel 

Ganchenpa and Jeremy Russell, 75–76. 
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What are the real waves.  

He alone knows  
Who knows how to drown in it. 201  

 
Surrender and obedience, a yielding to what is out of our depth, a  

yielding which is a gesture of love towards the divine person, and 
which is met by a response that is not a reward  but an infusion of 

grace, a relaxing of the clench of our sepa rative ego that is not 
possible through our own efforts. Normally every action, good or bad , 

creates a binding, a sanskaric impression. But after surrender freedom 
is an experienced reality.  In  other words the inevitable 

interconnectedness of everything in an unlimited mesh of cause and 
effe ct is gradually or suddenly felt  as a reflection of the transcendent 

All.  
 

ñGod alone is realò is not a proposition of empirical knowledge; it is an 

injunct ion to action, or rather it is an invitation to step beyond 
ourselves towards our highest imaginings. It  is an assertion of our 

right to choose the implication of the subject in the noetic process.  It 
is always a letting go  of the familiar, particularly in  our times , when no 

longer cocooned by th e conventions of a tradition but  exposed to the 
shaking of the foundations by the Science -Story , each of us faces the 

burden of choice and uncertainty in a pluralist relativistic world.  
 

In the past stories have co nserved the continuity of society, protecting 
it against the adolescent glorification of change for changeôs sake, the 

marketing of the ever new. Science  does not require the old stories, it 
is by its very nature revolutionary :  the Copernican revolution; t he 

Darwinian revolution; the DNA  revolution. All these have been seen as 
clearing away the old notions of our uniqueness and divinity. The 

present revolution is of course what Francis Crick, the discoverer of 

the structure of DNA , calls the astonishing hyp othesis 202ðthat mind is 
only neural computation, that nothing miraculous goes on under our 

hats, that all our aspirations and imaginings are neural cybernetics, for 
we have no essence separ ate from the material universe.  

 
This is an unavoidable assault on ou r individual worth. Despising the 

past, seeing it as the always outmoded, leads to seeing our own lives 

                                                 
201 Tavern Talk, March 28, 1926.  
202 The Astonishing Hypothesis is that "You," your joys and your sorrows, your memories and your 

ambitions, your sense of personal identity and free will, are in fact no more than the behavior of a vast 

assembly of nerve cells and their associated molecules. As Lewis Carroll's Alice might have phrased: 

"You're nothing but a pack of neurons." This hypothesis is so alien to the ideas of most people today that it 

can truly be called astonishing. (Francis Crick, The Astonishing Hypothesis, 3.) 
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and society as transient, seeing our own knowledge as not worth 

defending or remembering except in so far as it satisfies basic needs 
and provides livel ihood.  

 
We must remember that these  scientific  revolutions are wonderful. 

They, as well as expanding our understanding, dethrone superstition 
and ignorance. They teach us humility and expose the delusion of 

separate selfhood.  
 

However , they also downgrad e consciousness to no more than the 
projection of neuronal excitation. O nce the past is discounted, we have 

only our óhunchô to confront these revolutionaries . As  John Updike says 
in  his autobiography :  

 
An instinctive vision of health and peace underlies o ur horror 

storiesé Existence itself does not feel horrible; it feels like an 

ecstasy, rather, which we only have to be still to experience. 203   
 

This is the still small voice that the God-Story  says lights our way to 
the real as we face the reductionism of scientific voyagers. This is a  

key to the miraculous transubstantiation which reveals the true nature 
of consciousness  in ways normal mind never can . This is the witness 

that we donôt have to exalt revolutionary progress to such an extent 
that we must aband on the testimony of the great majority of past 

humans to the nature of our reality.  
  

Science is not measurement and experimentation. It is about curiosity. 
It is about human  curiosity , the basis  of which is óWho Am I?ô  

 
Measurement and experimentation ar e a wonderful and effective way 

of answering this when allied to our creativity and intelligence. But 

these answers can only satisfy the objective pole of our knowledge. 
They can never be complete answers of the fundamental and 

inescapable and necessary qu estion.  
  

Consciousness is the centre of all relationship. The essence of the I - it 
relationship is detachment and mastery; the essence of the I -us 

relationship is giving, compassion and service, union in freedom; the 
essence of the I - I identification is oc eanic awareness, ineffability, 

unlimited radiance. Even if we call these karma, bhakti and dnyana 
yogas they all unite to form an inexhaustible wonder  beyond the stale 

division of subject and object.   

                                                 
203 John Updike, Self-Consciousness, 219. 
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Once again I want to turn to great art to make this  an  imaginative 
reality, quite apart fro m traditional belief systems. It is to tragedy we 

must turn to see the difficulties and dangers  and the absence of ready -
made solutions  for the mind  that  we all face. The most complete 

embodiment of this  I know , as well  as an  affirmation of the divine 
solution , is Hamlet. It may seem utter hubris to be taking a play 

familiar to most and analyzed to death but I trust you will find here a 
new depth that will make the work speak to you afresh.  
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CHAPTER FIVE 

 

Hamlet’s Redemption  
 

 
Buddhists maintain that until you perceive the ultimate nature of 

phenomena directly, until you reach the path of seeing, in other 
words, you are not able to overcome the influence of your own 

doubtséUntil the majority of the population has achieved the 
path of seeing , all the doubts will be there. 204   

                                                 ðH. H. Dalai Lama  
 

To be and not to be arise mutually.  
                             ðLao- tzu  

 
Like us, Hamlet faces the decay and overthrow of all true authority.  

Not only do we too li ve in a usurped kingdom, we  also  have  that  

kingdom  within  ourselves , where the satyr dethrones Hyperion, and 
few care.  

 
The play is a drama of salvation; to try to interpret it in terms of an 

earthbound psychology wonôt really work. To many Hamlet has 
remained a  flawed and opaque masterpiece. 205  Yet from our 

perspective on consciousness we will find a unity of purpose and vision. 
Any final lack of explicit point is due to the requirements of the tragic 

gen re where the reconcil iation  remain s an area of tension rather than 
a celebration of oneness. We share Hamletôs burden, doubts and what 

his predicament symbolizes. If this does not happen we will be in the 
same state as the uncomprehending Gertrude, Ophelia , Polonius and 

the ot hers who try to fit Hamlet within the frame of their ordinary 
understanding.  

 

é.look you now, how unworthy a thing you make of me. You 
would play upon me, you would seem to know my stops, you 

would pluck out the heart of my mystery, you would sound me 

                                                 
204 In Jeremy W. Hayward and Francisco J. Varela, Gentle Bridges: Conversations with the Dalai Lama on 

the Sciences of the Mind, 47–48.  
205 One leading modern critic says it is the most problematic modern play ever written by Shakespeare or 

any other playwright. Another says that the difficulty is, in ultimate terms, to know what the play is really 

about. T.S. Eliot, interpreting the play in Freudian psychological terms, is led to pronounce the play an 

artistic failure. The editor of the Arden edition, from whose introduction these examples are taken, at least 

sees the action of the play producing an implicit moral of accepting the actual: see Hamlet, ed. Harold 

Jenkins (London: Methuen, 1982).  
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fro m my lowest note to the top of my compass; and there is 

much music, excellent voice, in this little organ , yet cannot you 
make it speak.  (III , ii, 355 ï60) 

 
The first three speeches of the play can be seen as encapsulating its 

total action: firstly the ques tion, ñWhoôs there?ò the call of the human 
soul in its darkness and ignorance; then the only possible means of 

discovery when we óunfoldô ourselves (our selves); and finally the 
affirmation of a supreme hierarchical authority, ñLong live the King! ò 

The Kin g is finally restored, certainly not just Fortinbras as King of 
Denmark, but the rightful ruler over the human psyche.  

 
The ghost appears in darkness and embodies darkness. Man, or at 

least the piece of him bounded by ordinary knowledge, is confronted 
by the mystery of the unknown realm of death which, as Horatio says, 

harrows us with fear and wonder. Beyond the known realm is 

something that dwarfs our knowledge and our powers:  
 

For it is as the air, invulnerable,  
And our vain blows malicious mockery.  

 
Although the consoling legends  like that of the cock crowing all night 

near Christmas may still be remembered, this knowledge seems at 
best tentative and uncertain ðñso have I heard and do in part believe 

it .ò At first,  the attitude of rational and resigned acceptance of 
mortality  taken by both Gertrude and Claudius seems more 

enlightened  than Hamletôs clinging to the inky cloak of sorrow  for his 
fatherôs death. But it rapidly becomes clear that the king speaks with 

callous disregard of sacred custom ( ñbut tw o months dead ò). Though 
ñit is common ò for man to accept death , we too have been jolted by 

the confrontation between the two separate realms of nature and 

eternity. Tragedy forces us to face the inescapable paradox of our 
human condition: we are totally ci rcumscribed in knowledge, yet at the 

same time we face the responsibility for judgment and action. 
Com placent glossing over of this prevents any r eal urgency in 

searching for our real nature. The Kingôs rousing of the heavens with 
cannon is seen as an empt y and futile gesture of self -possession and 

untrammeled power of agency  from the earthbound plane.  
 

All Hamletôs joy in the created world has been extinguished by the 
shock of the apparent lack of all justice and meaning in the world: 

ñthings rank and gross in nature/Possess it merely .ò (I, ii, 136 ï37) The 
contrast ñHyperion to a satyrò conveys the terrible incongruity he feels 

between earthly and heavenly realms. His uncleôs marriage to his 
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mother is a usurpation which dominates his view of the kingdom, th e 

world and himself. Only the thought of Godôs commands restrains him 
from suicide to escape from a situation where the marriage has shown 

that gross appetite rather than spiritual values possesses the earth.  
 

Hamlet has been dramatically placed in a worl d of radical doubt, where 
the absence of evidence of a heavenly justice must be faced; a 

situation where not only our ignorance but our shared fallen state is  
exposed.  At this stage h e does not find in his own mind any evidence 

with which to confute the im pression produced by external events. Yet 
Hamlet is carefully isolated from the other characters, not only by his 

grief and estrangement, but also by the quality of desperate courage  
that scorns both prudence and reason. He will confront the ghost  

ñthough hell itself should gape/And bid me hold my peaceò (I, ii, 245ï
46), an impetuosity like the later violent and revengeful willfulness of 

Laertes except that it is strongly linked to an instinctive piety that 

qualifies the self -assertion, as when Hamlet excla ims ñAngels and 
ministers of grace defend us!ò (I, iv, 39) or when he says:  

 
I do not set my life at a pinôs fee,  

And for my soul, what can it do to that ,  
Being a thing immortal as itself?  ( I, iv, 65 ï67)  

 
The ghost itself cannot be merely taken as a mess enger from 

Purgatory or as an indication of suspect Christian orthodoxy. It is not 
meant to be understood through the empiric reason. It must represent 

ñthoughts beyond the reaches of our soulsò (I, iv, 56), thoughts that 
show us as ñfools of natureò. The presence of the dread unknown 

óotherô is developed in the ghostôs speeches:  
 

I could a tale unfold whose lightest word  

Would harrow up thy soul, freeze thy young blood . ( I, v, 15 ï16 )  
 

His appearance exacerbates rather than heals the breach between 
flesh an d spirit, the eternal óblazonô being terrifying to mortal ears. The 

message of the poisoning in the garden carries suggestions of the 
primal fall of the flesh, while the description of adultery  gives us the 

divided allegiance of the flesh at its most scand alous , 
 

So lust, though to a radiant angel linkôd, 
Will sate itself in a celestial bed  

And prey on garbage. (I, v, 55 ï57)  
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The wild and whirling words of Hamlet, so often called madness, are a 

further dramatic means whereby we are drawn into the horrific  
contradictions in the human state, hidden even from the virtuous and 

detached Horatio whose faith in the ñsovereignty of reasonò (I, iv, 73) 
has remained unchallenged. Hamlet is alienated from both the human 

and spiritual. The scene between Polonius and h is children shows a 
complacent pragmatism utterly foreign to Hamletôs mind torn between 

actual and ideal; ñto thine own self be trueò (I, iii, 78) suggests a 
confidence in the nature of the self that for Hamlet is irremediably 

shaken.  For Polonius it is an  accepted aspect of worldly wisdom that 
princes will assume the holy vows of heaven in order to create 

ñspringes to catch woodcocksò (I, iii, 115); our helpless  contingency  is 
complacently acknowledged , ñéhis will is not his own. /  For he himself 

is subjec t to his birth .ò (I, iii, 17 ï18) Sufficient safety is seen in 
prudent self - interest. This perspective denies the potentialities of the 

human mind which can bring true majesty,  and  which can make us 

link s a nd instruments of the divine. It  will be finally se en as  a 
compromise  allied to those of the false king and his subverted bride. 

For Hamlet alone, any vicious mole, or dram of evil, is enough to 
corrupt the soul, isolating it from virtuous perfection. He alone sees 

that there can be no compromise with cons cience.  
 

From this point of view the princeôs famous inaction and 
procrastination are seen in their proper context. It is essential that our 

understanding of this go beyond Hamletôs own. He sees his failure to 
act as ñbestial oblivionò or ñcraven scrupleò, part of his own self -

loathing which makes him feel ñit were better my mother had not 
borne me .ò (III, I , 123)  However , we must respond to the deeper 

causes which have produced these feelings and understand the tragic 
dilemma. Hamlet is faced not only wit h the burden of responsibility, 

the task of restoring true order but  at the same time with the 

conviction of his own unworthiness and ignorance. Hamlet finds 
authority overthrown, appearances deceptive and truth inaccessible. 

He experiences the fallen stat e where values are inverted, the path is 
shrouded in darkness, and selfhood an oppressive burden. We are not 

watching a case study in abnormal psychology but sharing an impasse 
and finally participating in , with  the muted victory , a heightened 

drama of tru th seeking.  
 

The enormity of the ghostôs revelation leaves Hamlet whirling between 
heaven, earth and hell. Ordinary business and desire can mean 

nothing next to the overthrow of order and goodness. His cry ñIôll go 
prayò (I, v, 133) cannot be understood b y the sympathetic but 

untouched Horatio since only Hamlet senses the horror of time out of 
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joint. Shakespeare deliberately keeps the tragic protagonist isolated 

here (even though Horatio is later seen as having been told of the 
ghostôs message). For the story is only for one of the same óbloodô, for 

one who recognizes his own kinship with the fall of the king, for  those 
who know  how intolerable it is to feel the usurped kingdom within. 

Hopefully  you  too will feel this  and will follow an analysis of the dram a 
in some detail without too muc h impatience.  

 
Act II opens with Poloniusô rational acceptance,  as against real blood 

knowledge, of the fallen state. In setting a óbait of falsehoodô for his 
son, Polonius takes for granted Laertesô unreclaimed blood and 

demotes truth to pragmatic convenience, with a consciousness totally 
limited to the gross world, unaware of any dilemma of being. For 

Polonius and Ophelia, Hamletôs behaviour shows only unrestrained 
passion and madness; they perceive him as one ñloosed out of hell ò.  

Polonius apes a uniting of heaven and earth,  

 
I hold my duty as I hold my soul,  

Both to my God and to my gracious King; (II, ii, 44 ï45)  
  

but this is a mere equation of duty with pol icy. He is totally earth -
bound: h e believes  

 
If circumstances le ad me, I will find  

Where truth is hid, though it were hid indeed  
Within the centre. (II, ii, 157 ï59)  

 
His fatuous sanity is totally peripheral and exacerbates Hamletôs 

despair, ñThese tedious old fools ò, since the folly of old age underlines 
the mockery of  our helpless human condition.  Polonius is spiritually 

blind, so that even his faint awareness of his own hypocrisy is 

obscured by sententious complacence:  
 

éWe are oft to blame in this,  
óTis too much provôd, that with devotionôs visage 

And pious action w e do sugar oôer 
The devil himself. (III,  I, 46 ï48)  

  
He fishes for truth in the delusion of self -worthiness,  denying 

friendship, love and faith, and like Rosencrantz and Guildenstern, puts 
himself all unaware in the camp of the murderous adulterer.  

 
Hamlet  alone is transformed by his knowledge; although at this stage 

the knowledge is largely of his own ignorance and the transformation 
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almost wholly negative, yet already it forms the playôs true centre. 

Although the queen calls him ñMy too much changed sonò (II, ii, 36), 
as yet his transformation is not sufficient.  

 
The princeôs treatment of Ophelia is often seen as indicative of a moral 

failure  on his part, yet has a logical place in the development of his 
predicament. As his letter which she sh ows to her  father makes plain, 

Hamlet has looked on her as an earthly representative of the heavenly 
(ñTo the celestial and my soulôs idol, the most beautified Opheliaò (II, ii, 

110). Her obedience to her father and to the king then seems a 
betrayal of the worst kind.  The  tensions in H amletôs mind surface when 

he says to Polonius :  
 

For if the sun breed maggots in a dead dog, being a god kissing 
carrion ðHave you a daughter? (II, ii, 181 ï83)  

 

and we sense the incredulity with which he views the gross 
discrepancy between the heavenly light and fleshly corru ption. At this 

stage of the action  he is bound by his own subjective reactions and 
there is  little possibility of detached charity or seeing othersô 

viewpoints. The interview with Rosencrantz and Guildenstern 
culminates in the extraordinary tension of the óquintessence of dust ô 

speech : the world is ruled by strumpet Fortune; life is worthless as a 
bad dream, as shadowy and as inescapable; all reason founders.  His 

torment springs not just from a nihilistic view of earth as  sterile 
promontory, the heavens as pestilential vapours and man as dust, but 

from the irreconcilable extremes of ideal and actual.  When Hamlet 
claims ñthere is nothing  either  good or bad but thinking makes it soò 

(II, ii,  249ï50) we realize the horror of his  subjective isolation,  caught 
in  his solipsism, yet utterly aware of his own lack of subjective 

goodness, ñuse every man after his desert, and who shall scape 

whipping?ò (II, ii, 524 ï25) while at the same time he seems called on 
to play the role of judg e and executioner.  

 
To confirm his experience of dark emptiness, Hamlet first turns to the 

example of the thriving companies of child actors, a supplanting of 
their elders accepted as inevitable by the world and showing no hint if 

any justice at work. He then addresses Polonius as óJepthaô, indicating 
not only that the old man is sacrificing his daughter to the world, but 

surely also that Hamletôs mind runs on the baffling nature of the 
sacrifice of the biblical character which in human terms again seems 

an absence of cosmic justice. He next thinks on the murder of Priam 
which even more seems to show a world ruled only by fortune, an 

incident which  
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Unless things mortal move them not at all,  
Would have made milch the burning eyes of heaven  

And passion in t he gods. (II, ii,512 ï14)  
 

In contrast to Poloniusô complacency, Hamletôs knowledge is that with 
heaven and earth sundered there is no way of reconciling the 

subjective with responsible action. Not even the dignity of tragedy is 
possible , life is like Polon iusô foolish description of the playersô plays as 

drama without genre of form :  

Tragedy, comedy, history, pastoral, pastoral -comical, historical 

pastoral, tragical -historical, tragical - comical -historical -pastoral  é 
poem unlimited. (II, ii, 392 ï96)  

God becom es ñyour only jig-makerò (III, ii, 123), the composer of a 
farce. The intensity of his  despair at the absence o f guiding providence 

is enough t o prevent us from endorsing Hamletôs self-condemnation :  

 A dull and muddy -mettled rascal, peak  
Lik e John -a-dreams , unpregnant of my cause,   (II, ii, 562 ï63)  

for we share with him his struggles against th e limitations of his 
selfhood.  

 
It is at t his point that Hamlet turns to A rt to teach him the difference 

between true and false, to see whether ghost or king is dece iving devil. 
The play The Murder of Gonzago is designed to ñcatch the conscience 

of the Kingò (II,  ii,  601 )ðjust the same, I would say, as the play 
Hamlet is designed to awaken us to the divine nature of the true Self. 

For Haml et  sees true playing as holdi ng ñthe mirror up to nature; to 
show virtue her feature, scorn her own image, and the very age and 

body of the time his form and pressureò (III, ii, 22 ï24, a passage 
which confirms the seriousness and depth of Shakespeareôs dramatic 

intentions). Yet at thi s stage Hamlet has no confidence tha t providence 

will bring a worth while outcome to his plan. In his  soliloquy ñTo be, or 
not to beéò (III, i, 56 ï89) he reaches the extreme nadir of his despair 

at divine absence; he is now restrained from suicide only by f ear of 
ñwhat dreams may come .ò Opheliaôs prayers  (ñNymph, in thy orisons/ 

Be all my sins rememberôdò)  cannot restore him for her innocence is 
manipulated by the enemy. In addition , Hamletôs despair is such that 

he cannot believe in the power of love, hones ty and virtue to 
ñinoculate our old stockò. In a world that seems indifferent or inimical, 

the good seems to have neither power nor validity, as the speech of 
the player king makes clear :  
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For ótis a question left us yet to prove,  

Whether love lead fortun e, or else fortune love  
. . . . . . . . . . . . . . . . . . . . . . . . . . .  

Our wills and fates do so contrary run  
That our devices still are overthrown;  

Our thoughts are ours, their ends none of our own .  
(III,  ii, 197 ï98, 206 ï8)  

 
We begin to see that r evenge upon the king will not resolve such 

problems. To Hamlet ,  
 

This realm dismantled was  
Of Jove himself, and now reigns here  

A very, very ðpajock .206  (III, ii, 276 ï78)  
 

But this applies not only to Denmark but to the whole earth and to the 

inner world when  the divine is absent  and philautia (self - love) is the 
usurper.  When the kingôs guilt is confirmed, Hamlet is still in the toils 

of his own subjective responses, the contraries unreconciled. Although 
intellectually he is capable of admiring detachment, the  inner strength 

of one like Horatio ñnot passionôs slaveò, Hamlet is ready to take a 
personal vengeance in ñvery witching time of nightò, a darkness which 

is akin to the kingôs own darkness of soul, and of his cries for light 
after the playersô play. A deliberate parallel is created here between 

the vain and Faustian attempts of the king to pray :  
 

O wretched state! O bosom black as death!  
O limed soul, that struggling to be free  

Art more engaged!  (III,  iii, 67 ï69 ) 
 

and Hamletôs own predicament. For Claudio is not presented, as is 

Iago, as a fully incarnate Devil, but rather as intensely human, part  of 
the psychic drama being play ed out for our recognition. And although 

Hamlet is not so blackened by sin , he is, at this stage of the play, 
without faith and val ues, as his mirthless remark that the playersô play 

is a ócomedyô suggests.  
 

It is at this point that Hamlet makes his fatal error which leads straight 
to the tragic catastrophe: he refuses to kill the king while he is at 

prayer . Acting from his own will and not as an agent of divine justice, 
he now actually tries to be both executioner and judge, and spares 

Claudius that his soul might be damned. He becomes the classic 

                                                 
206 Pajock: base, contemptible fellow.  
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revenge figure caught up as  a pawn  in a chain of events . When  Hamlet 

rebukes his mother  for her action that has made ñsweet religion ò a 
ñrhapsody of words ò, he expresses his own despair, for as his action 

demonstrates, he cannot believe that largest justice belongs to heaven 
or that events on earth have meaning.  

 
Yet  at this point, after the  senseless killing of Polonius behind the arras, 

a new and more hopeful note enters the play. At the ghostôs urging 
Hamlet shows some compassion for his mother and recognizes that 

although she has surrendered to evil she is capable of redemption :  
 

And when  you are desirous to be blest,  
Iôll blessing beg of you. (III, iv, 173 ï74)  

 
This is a turning p oint for both of them and the end of Hamletôs total 

negative isolation; he feels a real sense of shame in having slain 

Polonius. However , he has made his fatal e rror and his purgatorial 
ascent will be a slow and desperate one. But now it is the king alone 

who remains a prisoner in his own darkness who is  
 

é like the owner of a foul disease,  
To keep it from divulging, let it feed  

Even on the pith of life.  (IV, i, 21ï23)  
 

Hamletôs madness is the response of the mind aware of insoluble 
injustice and of the world as a meaningless clash of opposites which 

cancels all value, a total break with convention and custom. This is 
emphatically not a case study but an enactmen t for our participation, 

not an object  displayed  but o ur own utter need for an answer  for Godôs 
apparent absence . 

 

Intuitive response to the terror of our predicament is appropriate, not 
instrumental dissection. The wild utterances of the distracted prince  

help bypas s the upholstered comfort of  conventional thought. All order 
and degree are nullified, ña king may go a progress through the guts 

of a beggarò, as Hamlet sees mutability victorious. The traditional 
doctrine of  union through love, ñman and wife is one fleshò seems a 

carnal mockery. He is still caught up in what seem apparently 
meaningless contraries. He can see the futility of Fortinbrasô military 

expedition, and yet admires the nature of this ñdelicate and tender 
princeò and calls his ambition ñdivine ò as he tries to pump himself up 

for bloody action.  
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Guildenstern asks Hamlet to put his discourse into some frame, but 

this discourse has transgressed all frames in its escape from the small 
slice of experience that normally passes for reality. The play enacts his 

process of transformation. At this stage he is still confounded by the 
great clash between manôs animal and divine natures.  

 
He sees the divine only in terms of  courage and ñgodlike reason ò in the 

great ñWhat is a man é?ò soliloquy (IV, iv, 33ï66). These are not the 
criteria the play endorses. This viewpoint is akin to that of the king  

who  sees Ophelia separated from  ñher fair judgment , /  Without  the 
which we are pictures or me re beasts .ò But reason when linked to the 

usurping w ill is fallen,  and lacking feal ty, cannot play its true role. The 
crucial test of such a view, now forced upon us in the drama, is 

Opheliaôs madness. Reason has been destroyed by  her extreme 
experiences, an eruption of evil like that which torments Hamlet , when 

all met amorphosis seems senseless and time a mockery :  

 
Well, good dild you. They say the  owl was a bakerôs daughter. 

Lord, we know what we are, but  know  not what we may be.  God 
be at your table.  (IV, v, 42 ï44)   

 
Laertesô remark ñThis nothingôs more than matterò (I V, v, 172) asks us 

to consider her wandering words , which in stepping outside the f rame 
of normal social discourse convey  the reality of a world ruled by 

senseless  Fortune:  
 

O, how the wheel becomes it! It is the false steward, that stole 
his masterôs daug hter. (IV, v, 170 ï71)  

 
However, h er reason in disarray, Ophelia creates an impression far 

from bestial. She conveys both beauty and innocence; her 

remembrance of rue , ñWe may call it herb of grace a Sundaysò 
suggests a merciful dispensation that lies beyon d the scope of human 

reason and law. This theme is strongly endorsed in the discussion of 
her rights to a Christian burial which begins the final act. The crudity 

of the views put forward on moral or social grounds emphasizes the 
need for mercy, the imposs ibility of using normal judgment as a 

criterion for salvation or damnation. The whole moving spectacle of 
Opheliaôs end casts important qualification  on the importance of reason, 

limited in Hamlet and the others, quite perverted in the king.  
 

Further light  is cast on Hamletôs state of mind by the reaction of 
Laertes to his fatherôs death and sisterôs madness. He too is forced to 

face a world which seems at furthest stretch removed from divine 
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justice ðñDo you see this, O God?ò Even more  violently than Hamlet , 

much less inhibited by knowledge of his own failings, he falls into the 
trap of unbridled self -assertion . 

 
King: Who shall stay you?  

Laertes: My will, not all the worldôs. (IV, v, 137 ï38)  
 

Evincing a blind self - righteousness  and a denial of cosm ic order,  he 
becomes  an embodiment of the unprincipled revenge figure :  

 
Conscience and grace to the profoundest pit!  

I dare damnation. To this point I stand,  
That both the worlds I give to negligence,  

Let come what comes, only Iôll be revenged 
Most th oroughly  fo r my father. (IV, v, 132 ï36)  

 

The grotesque impact  of such lines is made even greater  when Laertes 
sees himself as willing to feed his friends with his blood, ñlike the kind 

life -rendôring pelicanò, the bird that was the established symbol for 
Christôs sacrificial love. We are reminded of the lesson which Hamlet 

too must learn, that salvation does not come from man any more than 
does final justice. To be an instrument of divine justice presents no 

problem only if the will is surrendered; to see revenge as pe rsonal and 
absolute is to be like Claudius,  a wo rshipper of the autonomous will:  

ñrevenge should have no boundsò (IV, vii, 127) . On the other hand the 
king sees other qualities as  merely  relative :  

 
There lives within the very flame of love  

A kind of wick o r snuff that will abate it;  
And nothing is at a like goodness still,  

For goodness, growing to a pleurisy,  

Dies in his own too -much. (IV, vii,  113ï17)  
 

It would be wrong to convey the impression of an easily assimi lable 
moral lesson from this or from any s tage of the play. The king and 

those who follow his guidance have the power to destroy all that has 
virtue ñunder the moonò. All the energy of the tragedy is directed to 

our involvement in the apparently insoluble con traries in the sublunary 
sphere  where f inal reconciliation can  be  only latent, to be taken in faith 

and hope. However , from this point  in the play  the change in Hamlet 
as he moves  away  from subjective will and passion is clear.  

 
Act Five opens with an arresting and beautiful lull in events as the 

gravediggers remind us that we  are  watch ing  the predicament not only 
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of princes but of all men since Adam. The quietness of the scene helps 

convey the acceptance, although an earthly one, of death and 
mutability. Hamlet has himself narrowly avoided dea th and now 

realizes the futility of the assertion of individual will :  
 

Thereôs a divinity that shapes our ends,  
Rough -hew them how we will ð(V, ii, 10 ï11)  

 
This genuine insight enables him to find Laertesô ranting ridiculous:  

 
Let Hercules himself do what he may,  

The cat will m ew, and dog will have his day. (V, i, 286 ï87)  
 

And there is a telling contrast between Laertesô titanic defiance of the 
gods, even in the grave itself, and Hamletôs quiet acceptance of death: 

ñto this favour she must come.ò Yet in ke eping with the tragic genre 

his victory must still be clouded with the results of his past actions and  
by  a perspective  where death is the only certain certainty (the  gallows 

more enduring than the church ). Hamlet is still capable, or at least 
was when on the ship, of sending the unfortunate Rosencrantz and 

Guildenstern to their deaths, ñnot shriving-time allowedò. At the grave 
his passions still overmaster him although the measure of his new 

stature is his quick recognition of his fault :  
 

But I am very sor ry, good Horatio,  
That to Laertes I forgot myself;  

For by the image of my cause I see  
The portraiture of his. (V, ii, 75 ï78)  

 
Here once more Hamlet shows an ability to move towards empathy 

and objectivity, escaping from his limited isolation. It is not o nly for 

Rosencrantz and Guildenstern that  
 

      óTis dangerous when the baser nature comes  
Between the pass and fell incensed points  

Of mighty opposites. (V, ii, 60 ï62)  
 

For the autonomous self faces crushing dilemmas and contradictions , 
caught between h eaven and earth , until  it manages some sort of 

reconciliation.  
 

In this tragedy the world remains fallen, dominated by inverted values, 
exemplified by the poseur Osric; ñLet a beast be lord of beasts and his 

crib shall stand at the kingôs mess.ò No joyous victo ry is manifested, 
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yet the prince clearly shows a growing detachment which is something 

more than stoic endurance; it may be that ña manôs lifeôs no more than 
to say óoneôò (V, ii, 74) , yet this óoneô is an affirmation of unity with the 

All, and Hamlet ôs small prose speech as he prepares to fight the duel is 
the great answer to the conflicts of the earlier acts. Here  human 

freedom of choice is found in the willing acceptance of the overarching 
power of Providence, even to the point of death :  

 
éThere is special providence in the fall of a sparrow. If it be now, 

ótis not to come; if it be not to come, it will be now; if it be not 
now, yet it will come. The readiness is all. Since no man, of 

aught he leaves, knows aught, what isôt to leave betimes? Let be. 
(V, ii, 215 ï20)  

 
This is an outstanding speech, not least because it occurs in a play so 

dominated by th e anxieties of past and present,  so dominated by serial 

time, ñthe perfume and suppliance of a minute, no moreò, ñthe time 
out of jointò and so on. For the first time,  Hamlet masters time.   

 
In thus achieving the surrendering of his will, the acceptance of 

necessity and a trust in Providence , h e is at last able to separate from 
the torments of his madness :  

 
If Hamlet from himself be taôen away,  

And when heôs not himself does wrong Laertes,  
Then Hamlet does it not, Hamlet denies it.  

Who does it then? His madness. If ôt  be so,  
Hamlet is of the faction tha t is wronged;  

His madness is poor Hamletôs enemy.  (V, ii, 230 ï35)  
 

Far from being a piece of sophistica l self -excusing, this shows a 

generosity of nature that even Laertes is tempted to respond to, but is 
unable to accept the reconciliation :  

 
Till by some elder masters of known hono ur 

I have a voice and precedent of peace  
To keep my name ungorôd. (V, ii, 24 4ï46)  

 
He still thinks in terms of socia l precedent and personal honour.  The 

irony is of course that there has been the most honourable precedent 
possible for the forgiveness of trespasses ; Laertes , though , is unable 

to return to the words of the gospels, as Hamlet has done  in his prose 
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speech above . 207  Events proceed to their grim conclusion. The final 

scene takes place with the cannons of Elsinore booming to heaven and 
heaven returning only the earthly clamour. As the queen, the king, 

Laertes and Hamlet all  die violently, all reconciliation and final 
judgment lie beyond the earthly stage.  The false king has taken the 

óunion ô208 , the pearl of great price, and cast  it into the cup that 
contains the poison of the fallen sublunary world. This dissolving of our 

pre cious treasure in evil cannot be undone, but can  only be cast in his 
face as he dies. In the world of appearances death seems triumphant 

but this ñfell sergeantò only commands in this tragic perspective; 
beyond lies another reality where ñflights of angels sing thee to thy 

rest .ò In tragedy  the tension is left at the highest pitch for we are here 
meant to fully face the existence where each must ñin this harsh world 

draw thy breath with pain .ò Hamlet cries ñO, I could tell you ðò but we 
must remain in the ñyet unknowing worldò. As Fortinbras ascends the 

Danish throne we face  the onward march of earthly events, while 

those  of us  who are ñbut mutes or audience to this actò are left looking 
on with tragic resignation.  

 
In the ordinary revenge tragedy of the peri od we would be left with 

the puncturing of the heroic self - inflation of the protagonists with great 
irony and pathos , and the making of a moral point. In Hamlet, and in 

other great tragedies , the enacting of the human predicament opens 
up our feeling respo nses to see the utter need to recognize the Divine 

Ground.  The complete action fully recognizes our helplessness but, if 
we can respond, turns it into exultation and inspiration, leading to an 

equilibrium that demands nothing and accepts all. We are not sh own 
the miraculous  wonder of the Romances or  the triumph of love and 

mutuality of the Comedies. Here we have not only the dark depth of 
our predicament but the only real action that consciousness can take 

in the face of the apparent silence of the Absolute . Hamlet wins his 

victory from the submission of the ego , not through any revelation. 
This is the true victory of consciousness, the liberation of the mind 

from desire and despair by the surrender to what is. Once Hamlet sees 
the dilemmas and paradoxes of being human, he is driven by th e 

situation itself to trust in  Providence. Skirting all sectarian issues or 
any overt religious statement, as indeed Shakespeare had to as a 

dramatist of his time, he can stil l create sacred and transforming art 

                                                 
207 Matthew 10:29: “Are not two sparrows sold for a farthing? And one of them shall not fall on the ground 

without your Father.”  
208 Only the finest pearls were so called, apparently for the uniqueness of each one. The symbolism here is 

too obvious to be ignored. Our precious Oneness, our true majesty, is dissolved in the poisoned cup of 

fallen experience.  
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which enacts that to be human is to overcome separateness and to 

relate to the ground of our being.  
 

The power of the play has been undeniable, but its true nature has 
been hidden from exegesis by approaches from humanist, romantic, 

psychological and postmodernist poi nts of view , all of which reflect 
limited perceptions of our true natures.  

 
Sacred works of art are inexhaustible and convey truth in ways that 

excel rational analysis. Intense feeling and intuition have made so 
many feel the play as a positive treasure, as more than the sum of its 

glorious parts.  This is not to be explained by going back to Aristotleôs 
theory of tragedy. We must see that our real consciousness needs to 

be awoken from illusion, needs a dying to self as it realizes its own 
helplessness, nee ds to climb out of the grave to a new awareness, that 

is not a formulation of the mind but a transrational acceptance of our 

identity with the One, an identi ty affirmed in great tragedy in spite of 
everything .  

 
As opposed to the objectivity of science, p ostmodernists try to show 

that life is an invention, but it is not, it is a responsive discovery, an 
embracing encounter, a giving and a receiving. We cannot know the 

absolute nor know absolutely. The limitati ons have long been faced in 
the  great genres of t ragedy and comedy, and in the teaching of real 

religion which celebrates through its symbols and paradoxes a lack of 
closure. All turn our helplessness into the exultation of inspiration, the 

freedom of surrender. From them can come the bliss of being , whi ch 
demands nothing and accepts all.  

 
Outside the great reality of identity, the rest is only the play of 

unlimited imagination released by insignificant emptiness. There is a 

great irony in all attempts to control , construct or own truth, but not 
about th e desire to love truth and to be truth . Hamletôs case, where 

victory is won through doubting, through recognizing  ignorance,  and  
by casting aside  socially constructed co nventions  is a radical 

presentation of a modern predicament.  Everything that is deep lo ves a 
mask; the buried truths surface through the stylized indirections of art.   

 
Great art can sweep away the distinction between the disinterested 

and impartial pursuit of scientific truth and the truth of spirituality 
which accepts authority in order to  t ransform experience. The finding  

of spiritual truth in Hamlet  is not the imposing of an ideology of belief 
but the discovery of the real authority that has always been within , 

and which is revealed in the drama.  
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CHAPTER SIX  

A Healing Cosmology  
 

 

Only a  dash to the summit is worth attempting .209  

        ðIris Murdoch  

 

Birds returning   my eyes open until the corners crack    to follow 

their flight I shall climb Nothing Beyond Peak, Whence beheld all 
hills are small. 210  

ðTu Fu  

In Danteôs Divine Comedy  the cosmo s is presented as a  static  machine 
constructed around the drama of salvation , rendering meaningful the 

cosmology of his age . For its time it was a great reconciling of minds 

and hearts. We , though , have l eft behind the great pre -scientific 
edifice provided  by the  Bible, the  Church and Aristotle. The God -Story 

no longer has to rely on a mythical account of a divine fiat. Science 
has provided the great perspective of change and progress, of 

destruction and creation, of an unfolding of a process with its own 
inherent laws. We see this with clarity when we look at the theory of 

evolution, which has presented such pro blems for believers in the God -
Story. The whole bloody epic of the emergence of life and the apparent 

mechanical randomness of the process of natura l selection makes 
some new model of the divine process necessary if we are to accept 

that  

Evolution from the standpoint of the Creator is a divine sport, in 

which the Unconditioned tests the infinitude of his absolute 
knowledge, power and bliss in the mid st of all conditions. 211  

Attempts have been made in the past to give a depth and quality to 

what seems to be a physical and random process, to endow it with 
meaningful purpose or intelligent design.  The great eighteenth century 

biologist Lamarck promulgated the idea of an innate power in nature, 
conferred by God, which impelled organisms to reach higher levels of 

                                                 
209 Peter Conradi, Iris Murdoch: A Life, 385. In the original the author notes that Iris Murdoch wrote “that 

only ‘a dash to the summit [is] worth attempting’.” 
210 Tu Fu, “T’ai Shan”, trans. Florence Ayscough.  
211 Meher Baba, Discourses (6th ed.), vol. 3, 11-12.  
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complexity and a similar view was put forward by Teilhard de Chardin  

and by Sri Aurobindo  in twentieth century terms. Bergson too had his 
version of  creative evolution, a groping after the r eality of 

consciousness.  Meher Babaôs account of the evolutionary epic  is a 
vision of great depth and beauty. All visible structure is seen as the 

manifestation of the underlying processes driven by developing 
cons ciousness, a mechanism (if you can call it that) akin to Rupert 

Sheldrakeôs non-physical morphogenetic fields as the causal agents 
and sustainers of organic form. Existence itself is a process of 

cognition; mind is immanent at all levels. Cognition brings forth a 
world , in the incredible dance of co -evolution  of everything . All of this 

needs a convincing metaphysical underpinning and this is provided in 
Meher Babaôs magnum opus God Speaks and in the series of lectures 

published as Infinite Intelligence. In reading these we should 
remember that until órealizationô, or  until we can to some extent 

incorporate these views,  these things may be  no more to us than the 

poetry of a philosophical mind.  

        Much more there is unkend , than thou doest ken .212  

No summa ry of Meher Babaôs picture of cosmogenesis, evolution and 
realization can begin to be adequate. God Speaks,  its primary setting 

forth , is more  an awakening than  a teaching.  In some ways it gives a 

picture like Darwinôs, but its fundamental assumptions are totally 
different. Creation springs from what can be called a ówhimô, a stirring 

in the infinite tranquil fullness of infinite  Being. From a tiny point of 
nothingness in the divine plenitude the creation springs as a means of 

answering the question ñWho am I?ò In other words , the attaining of 
self -cognizance involves  a plunge into the illusion of apparent 

separateness from th e One . In this óprocessô the Infinite assumes 
countless bubbles of  fragments of consciousness, becom ing  most finite. 

This is not consc iousness as we normally think of it. For any 
appreciable degree of awareness to be attained forms must be 

developed. Slowly these forms take place, from ionized plasmas , to 
stone , to the first stirrings  of life. These forms, seemingly to us so 

material and  real ,  are in fact the result of the accumulating 
impressions or sanskaras accreted by each tiny individuation  of the 

divine bei ng , but a divine being that has virtually become its own 

antithesis in its illusion of separateness  and extreme finitude. Slowly  
the forms become more complex and consciousness is more functional  

until finally at the human stage the evolved body -mind has the 

                                                 
212 Spenser, Colin Cloutôs Come Home Again, ii, 294. From the contemporary point of view such humility 

is most apt for all previous centuries, which indicates that our own situation is unlikely to be much different.  
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capacity for the b ubble to realize its own divine nature and to become 

One with God, the Infinite. The whole process is a div ine lila  which we 
might say makes it possible for the Divine Absolute to mirror its own 

Infinitude. However we cannot function as mirrors as we are , since  we 
are tarnished with the  habitual tendencies furnished by our experience 

of all the opposite impress ions of existe nce  during evolution.  Only the 
dying of the ego which organizes these impressions will allow 

consciousness to attain its true participatory knowledge. This  process 
Baba calls Involution and leads to the final apotheosis  of  the óMan-Godô, 

Love  knowing itself as Love . 

I have made this a bald summary to highlight its inadequacy as précis. 

The original picture drawn is one of great poetry and metaphysical 
subtlety an d depth and should be consulted. 213  Like all great sacred 

myths and analogies it plu mbs the universal, letting our minds 
recognize truths that were hidden . We might call such accounts way -

stations to the loverôs meeting with the Beloved. 

On the other hand, h owever amazing and impressive it might be,  the 
scientific explanation  of evolution  must leave us as neurobiological 

mechanisms of a process without teleology. As Steve n Taylor puts it 
ñScience has taken over religionôs secondary function of explaining the 

world, and in the process negated its primary function .ò214  The primary 

function is to address our strong sense of separation from the cosmos, 
or rather, from Divine Being , for religion offers not a consolation but a 

transformation. The  sacred  story of evolution can be the reconciler of 
the split  our mind creates  between finite and infini te, illusion and 

reality . Like other sacred myths it cannot be dismissed as  merely  a 
rationalization to help us in the battle for survival.  

It is  also  not put forward as a proof. It is f rom what Joseph Campbell 

calls ñthe one great source of myth; that in the beginning we were 
united with the source, but that we were separated from it and now we 

must find a way to return .ò215  Consciousness and Unity emerge as a 

Russian doll within , within the outer dolls of  messages, codes  and 
information that are seen as sci entifically basic. It transcends any 

pragmatic explanation of the religious experience offered by science,  
as for example , ñthe neurological mechanism of transcendence may 

                                                 
213 Especially see God Speaks, Discourses and Infinite Intelligence, all by Meher Baba.  
214 Steven Taylor, “The Origins of God,” https://www.stevenmtaylor.com/essays/the-origins-of-god/. 
215 I believe this is from The Power of Myth.  
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have arisen from the neural circuitry that evolved for mating and 

sexual experience. ò216  

As long as evolution is seen  in purely physical terms, then it is very 
difficult to see óthe embarkation for Cytheraô, the quest for Divine Love, 

as more than a ñfrilly epiphenomenonò (Stephen Gouldôs term) . It is 
only when consciousness is seen at the centre of evolution, and in fact 

of all realit y, that the quest for its realiz ation can be seen to have an 
overwhelming importance that dwarfs the power and knowledge of 

empirical science. If consciousness only arises from the physical it can 
never claim  a hegemony over creation. But if, as Meher Baba 

maintains , the  structures of bodies arise from the impelling needs of 

consciousness , then consciousness doesnôt just occupy a separate 
ómagisteriumô (to use another Gould term) but pattern is óconceivedô 

by co nsciousness. It can never be encompassed by the consilience  of 
objective method. As the Lankavatara Sutra  says :  

They do not understand that the objective world derives from 

Mind itself and do not grasp that the whole system of thought 
likewise derives from  Mind; but attributing reality to these 

manifestations of Mind they examine them, senseless people 
that they are, and get  attached to dualities such as ñthis and 

thatò or ñbeing or not beingò, without perceiving that there is but 

a single Essence.  

Or to q uote an insight rather less sacred but nearer to our time , 

I can at times feel strongly the beauties, you describe, in 
themselves, & for themselves ðbut more frequently all things 

appear little ðthe universe itself ðwhat an immense heap of little  

things? é My mind feels as if it ached to behold & know 
something great ðsomething  one & indivisible ðand it is only in 

the faith of this that rocks or waterfalls, mountains or caverns 
give me the sense of sublimity or majesty. 217  

Realizing  how potent the God-Story is, so me see  its power in  inherited 

physical predispositions :  

This inherited ability to experience spiritual union is the real 

source of religionôs staying power. It anchors religious belief in 
something deeper and more potent than intellect and reason; it 

                                                 
216 Andrew Newberg, E. D’Aquili and V. Rause, Why God Wonôt Go Away, 125. 
217 Coleridge, letter quoted in Richard Holmes, Coleridge: Early Visions, 167.  
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makes  God a reality that canôt be undone by ideas, and that 

never grows obsolete. 218  

At least  Einstein  did not relegate the spiritual to our instinctual 
inheritance :  

The individual feels the nothingness of human desires and aims  

and the sublimity and  marvelous or der which reveal themselves 

both in Nature  and in the world of thought. He looks upon 
individual existence as a sort of prison and wants to experience 

the universe as a single significant whole .219  

This  relationship with a single significant whole  is what Meher Babaôs 
schema provides bu t as a God-Story it  insists on the plunge into 

spiritual venture, not scientific detachment. From this perspective, 
cosmology is part of ontology, knowledge of being, and is 

metaphysical and revelatory. Empirical accou nts need this  overarching 
view that bestows ultimate meaning on the system as a whole.  Yet 

metaphysical accounts must not claim an unreal rational and proof 

status. As they deal with our longing for union with the divine, the 
God-Stories are always paradoxically po inting beyond the 

phenomenal ðñMy Advent is not to destroy illusion, because illusion as 
it is, is absolutely nothing. I come to make you aware of the 

nothingness of illusion.ò220  In addition , while pointing  to Oneness they 
need to incorporate the findings of  science. And the God -Story also 

has to accept that the unverifiable fact is able to be jettisoned, a  
recogn ition of the limits of the factual  claims of the mythic, perhaps 

even  of  core beliefs like the Virgin Birth and the Resurrection.  

From the Science -Story the affirmations of religion will seem like 

unnecessary hypotheses  but from the point of view of being human 
they are necessary affirmations and confidence builders for surrender 

to the Real.  The visionary hope that Meher Babaôs cosmology brings is 
a leap forward from traditional cosmological stories. Our age is forced 

to leave the mythical and magical behind, but we are still able to relate 
to a picture which includes the metaphorical and mysterious. Baba is 

not writing a science text, even though at times in God Speaks he 
adopts the tone of an elementary primer. He has not rejected the 

findings of science but transposed them into a new register,  another 

                                                 
218 Newberg et al., Why God Wonôt Go Away, 139. 
219 Albert Einstein, The World As I See It, 27. 
220 Meher Baba, quoted by Kitty Davy in a talk called “The Significance of Awareness”, The Awakener 

Magazine, vol. 21, no. 2 (1985): 7. For an interesting treatment of the nature of nothing, see K. C. Cole, 

The Hole in the Universe.  
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modality of experience, one where purpose, play, and the presence of 

the unseen and immeasurable ar e made palpable beyond any account 
of a mechanism. He uses some features of science  (mode of language, 

charts etc .)  but his work defies com parison with empirical theories, 
especially since much of its  descriptions are not accessible to everyday 

consciousne ss.  In some ways indeed it is a send -up  of scientific 
categorizations and the inductive method. Of course it is , since  the 

only reality is the One and our utterly mysterious inseparability from it.  

So this God -Story takes account of science without in any way 
attempting to be science. It still uses me tonymy and metaphor, 

presents a  hierarchical universe and appeals to  imagination as well as 

thought:  ñlet us imagine an unlimited ocean .ò221  Its awakening 
function is not a rude shaking but a gentle  revealing and  reminding.  

Science has behind it the great authority of its dispassionate method 

and its successful winnowing of error. The authority that religion has 
heavily invested in formerly , with its canons of orthodoxy and 

consistency and its claims of infallibil ity is no longer applicable. The 
God-Story has now to depend on an authority of recognition, seeing us 

as possessing ña total and deiform intelligenceò,222  a foregrounding of 
the esoteric we might say. In The Pleasures of Literature , J. C. Powys 

says :  

The on ly evolution on earth worth considering is the evolution of 

the human soul, that is to say of goodness and mercy, things in 
which science is totally uninterested. 223  

Meher Baba offers a picture where this personal evolution, or 

involution, can be meaningfull y linked with the story of the evolution 

of species , the emergence of  individual consciousness which produces  
the embodied soul or jiv -atman , finally in the form  that  allow s it to 

fully recognize its infinite selfhood.  

We need to be open to both the subje ctive and the objective in order 
to be properly human. We need both the keen impersonal observation 

of science as well as the self - realizing, uncovering and remembering of 
the spiritual paths. The horror of separating the two receives its classic 

treatment  in Mary Shelleyôs Frankenstein. There it has a symbolic 
power that can still have a major impact in spite of its rather crude 

science fiction. Science, as Dr Frankenstein, creates an image of man, 

                                                 
221 Meher Baba, God Speaks, 7. 
222 Frithjof Schuon, Roots of the Human Condition, 91. 
223 Powys, The Pleasures of Literature, 197. 
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as a thing of separate bits and pieces put together. The t hing he 

makes, the fruit of his analytical mind, is too hideous for him to 
contemplate. He rejects it but cannot escape it. It finally destroys all 

that is precious to him.  

When we talk thus of the split between subject  and object we should 
remember that according to Meher Baba, and of course mighty others, 

love is beyond the grasping of both intellect and imagination, ñIt is 
love alone  which can lift the veil between a lover and the belove d.ò224  

He means more than is usually meant by this word.  

One who lov es, is the lover of the beloved. One  who obeys is the 
beloved of the beloved. One  who surrenders all ðbody, mind and 

all else ðhas no existence other than that of the beloved, who 
alone exists in him. Therefore greater than love is obedience, 

and greater tha n obedience is surrender. And yet, as words, all 
three can be summed up in one phrase ðlove -divine. 225   

Words such as these from the God -Story will provide a homecoming to 
wholeness, a pressing invitation to seek such immediate  knowledge. 

Science makes the se arch for kno wledge into its final concern; t his 
passion for truth and faith in the rationality of nature is both central 

and wonderful, a mark of adulthood for humanity. But ultimate 
concern can never be this. It must be the nature of the self ðWho am I? 

This is the question of the God -Story which puts consciousness at the 
centre of its enquiry and which will not go away.  

Not through worldly wisdom, but by diving deep to the 
innermost, is it possible  to be united with God, Who is at once 

the Lover and the Be loved. For this union, one must summon the 
necessary courage to rise beyond the alluring shadows of the 

illusory world of sense -perception. Consciousness, loaded with 
attachments, gets pinned to the sense -world of duality. Mere 

withdrawal of consciousness from the world of forms presents a 
vacuum of nothing. But when consciousness is illumined by 

Truth, it reveals God as everything and it experiences one 
uninterrupted and endless continuity of limitless bliss, love, 

power and understanding. 226   

                                                 
224 Listen, Humanity, 18. 
225 Ibid., 17. 
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There is a mut ual support between the two stories but there is also a 

fertile tension which should prevent anyone from thinking their mind 
can make a premature closure on the nature of reality , or either story 

claiming single domination.  As Baba said, ñThere is no within and no 
without. Reality pervades.ò227  His own  opus has demonstr ated that the 

God-Story must adopt criteria developed by science such as coherence, 
comprehensiveness and  a global perspective .  

Each one of us has our own story, the story of myself, a constan tly 

modified narrative which gives meaning and significance to our lives. 
This tenaciously held narrative give s continuity to our lives, and  

preserves for us our sense of identity and normalcy. This story is 

provincial and even impoverished unless it is li nked to the grand 
narratives we are exploring. They offer comprehensive foundations for 

the way mind works. The two stories cannot h ybridize but are 
interdependent.  To put it the simplest  way, how we see the world 

depends on how we see ourselves, and vice versa. And to understand 
the nature of the stories in the 21 st  century is surely to feel what might 

be called the irony of incommensurables ðalways there between the 
two  stories , but also present within each , in  relationships of  self/other, 

God/ creature, re al/illusory  and observer/observed . Even so -called 
physical reality possesses all the  elusiveness of May a. The coz y 

confabulation s of the parish church and the old wifeôs tale have been 
stripped from us. Unless we shelter in  distractions  our personal story 

faces infinite openness. Like a giant glacier rolling down a small valley, 
impersonal and transpersonal realities have invaded the territory of 

this self -aware primate. Yet our only hope of repossessing o urselves is 

through the stories, now of a global val idity.  

The search for meaningful truth may not be as bleak as the 
postmodernists think. At one stage Meher Babaôs close disciple  Eruch 

who had prided himself on telling the ñtruthô, was told by Baba :  

The Truth when told is that which uplifts another. Anyth ing 

which crushes another person cannot be true. 228   

At  first glance this sounds kind -hearted but quite scandalous as a 
definition of truth. It is not meant to be a complete definition of truth 

of course. Yet it implies that any  particular truth or even any system  of 
truth is  always limited and continge nt  in pointing to Absolute Truth, 

always bound and subject to change. Hence the ironies always present 
in any God -Story. We have already noticed the two ótruthsô theory in 
                                                 
227 Bill Le Page, The Turning of the Key, 67. 
228 Eruch Jessawala, Thatôs How It Was, 180.  
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Buddhism. The wellspring behind all sa cred words is not to solve the 

problem of ówhat is ô by statement and system. It is compassion, the 
gift of love whi ch leads us to the real uplifting , loss of ego, surrender 

to the divine, living the emptiness of the phenomenal or however one 
wants to put i t. The lesson Eruch learned was  that  

When I say, ñI am Eruch,ò that is not the Truth. That is a 

falsehood. But no matter how many times I say, ñI am God,ò I 
will still feel that I am Eruch. In this case, it is also a type of 

falsehood for me to say, ñI am God.ò It behooves me, until I 
truly experience it to say, ñI am Eruch,ô but always to keep in 

the back of my mind that this is not so.  

It is a paradox, I know. It seems like a contradiction, I know it, 

and it is so. That  is why the best solution is  not to say, ñI am 
God,ò or ñI am Eruch,ò but ñI am His slave.ò Perhaps that is not 

the ultimate Truth, but it is the truth, with a small t, which will 
most easily lead us to the Truth, with a capital t, of the ñI am 

Godò state. 229  

Hence springs the truth of the ce ntral ski lful means advocated by 

Meher Baba:  ñMastery in Servitudeò. All ways are radically limited, but 
this ñhelplessness and hopelessnessò leads not to nihilism but to the 

Truth of total Love , an acceptance through surrender.   

We can see how vital Babaôs message and practice of servitude is. We 
are witnessing a great loss of confidence in perspectives  on the real. 

Perspectival surveys, even those which look just at the world, have 
become pluralistic and unfocussed the more we examine them. There  

is no cl ear pivot from which to view the world, unless the view is 

restricted to an empiric slice.  This recognition of the  inherent 
limitations of limited mind can lead to the liberation of feeling and  its 

imperatives of relatedness and surrender.  

There can be no more exclusivist stakeouts of  the top of the 
mountain ðthat only science gives real knowledge, only Christianity 

with the Incarnation and Trinity can reach the heights, only Buddhism 
is truly based on experiential data, only Islam is the capstone of the 

arc h of revelati on.  The partial and partiality are universal at ordinary 
levels of mind. All real answers to the question ñWho am I?ô soar 

beyond li mit and system. The answers can not be circumscribed by the 

rational; the inwardness of our response brings both  goodness and 
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beauty to the choices we make, and brings creativity. The creeds and 

rituals can still be wonderful but they can no longer be limiting and 
absolute. A  new meltdown of the barrier between esoteric and exoteric 

has occurred and belief  has to st and without its old scaffolding. There 
is no room for clinging to certainty beyond the certainty of our need 

and the answer of the reality of L ove.  

Traditionally the God -Story has seen matter as emerging form the 
Godhead after a process of devolution from  Spirit downwards. Meher 

Babaôs picture is significantly different, stressing the radical inversion 
of the unlimited which takes place at the point of creation. Spirit is , in 

illusion,  fragmented like drops in an ocean, each drop en closed in its 

bubble of imagination , óthinkingô itself to be only an ion or only  a rock  . 
Slowly the illusory bubble of creation evolves to better answer the 

question, while Spirit itself of course never evolves but its impressions 
do and create new forms. Babaôs schema, it would seem, can readily 

accept the notion of organic trans formation. Evolutionary changes 
often seem swift and cruel, no kind providential overseeing by ófarmer ô 

God. In Babaôs myth, counterpointing the blind spawning  rush of forms 
and their extinction  through the eons is the steady unfoldment to 

Himself of the Great Knower as he is mirrored in the experience of 
countless opposites. Thus our imagination is not maimed by the 

marches of time through space and space through time, but is given 
the visionary company of the All in every moment of experience. Our 

biological constraints, the neural substrate of our behavior is not 
denied. We need structure with which to manifest. But ultimately 

structure is determined by impressions because consciousness is basic 

and con sciousness opens onto infinite Being. The God-Story is able to 
embrace evolution and still give a role to our personhood within the 

largest whole . 

This story can never be given as a scientific explanation or as a 
substitute or competition for one. Myth, if  it is to work , must be given 

the status of revelation, a revelation not of óas it really isô to satisfy our 
need to objectify and categorize b ut óas it really isô in a powerfully  

transforming mode, demonstrably substantial only by the eating of the 
puddin g in the world of our subjectivity, always fluid and always 

capable of a myriad interpretations and responses. It presents a  truth 

that lifts us into a relationship of expansive love which is more real 
than analysis.  

Creation myths have enormous power, no t just to comfort but to 

transform. To take one of the most ancient examples , the doctrine of 
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Zervan akanarak  or absolute time in Zervanism, p erhaps the most 

ancient form of Zoroasterôs teachings. 

Time [is] without banks or shores, without origin. Here, Ti me is 
represented as supreme deity, a deity which, in the course of its 

eternal liturgy, arrives at a c oncept of self -doubt. This doubt is 
the source of its other -being . That is , Ahriman is  the other -being 

of absolute Timeôs thought; and its thought, or ñluminous sonò is 
Ormazd. This doubt is not an alien event to the divine essence; 

it is in this very essence itself .230  

We need to rid our minds of the oversimplification that myth is fiction. 

Myth  is the necessary vehicle f or sacred truth, its paradigm if you  like. 
This ancient story is doing essent ially the same thing as Meher Babaôs, 

linking the phenomenal with the metaphysical. Babaôs account 
establishes a sacramental relationship with the Real for modern 

scientifically oriented people, an infusion of wisdo m into knowledge. As 
Coomaraswamy  says :  

The myth is the penultimate truth, of which all experience is the 
temporal reflection. The mythical narrative is of timeless and 

placeless validity, true nowhere and everywhereé Myth 
embodies the nearest approach to absolute truth that can be 

stated in words. 231  

Such a cosmogonic myth  is a ójust soô story indeed, which can be an 
ark in the flood of reductionism and negation that today dominates the 

image we have created of our origins. The real ójust soô is to be reborn 
to find we are Ourselves.  

To bring  life  to this , I give some direct quotations from Meher Babaôs 
Discourses :  

The fruit of evolution is full consciousness, which is characteristic 

of man. But even this full consciousness is like a mirror covered 
by dust.  Owing to the operation of sanskaras , it does not yield 

clear and true knowledge of the nature of the soul. Though  fully 

developed, it yields not truth but imaginative construction, since 
its free functioning is hindered by the weight of the sanskaras . 

Mor eover it cannot extend beyond the cage created by its 
desires, and therefore is limited in its scop eé 
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Evolution is unintelligible if it has no initial cause, and it is 

deprived of all direction and meaning if it does not lead to a 
terminus. The very questi ons ñWhence?ò and ñWhither?ò 

presuppose the beginning and end of this evolving creation. The 
beginning of evolution is the beginning of time and the end of 

evolution is the end of time.  Evolut ion has both beginning and 
end  because  time has both beginning a nd endé Even during the 

evolutionary period  the universe is nothing in itself but 
imagination. There is in fact only one indivisible and eternal 

Realityé 

At the organic stage, love becomes self - illumined  and self -

appreciative and plays an important part fr om the lowest forms 
like the amoeba to  the most evolved form of human beings. 

When love is self - illumined, its value is intensified by its 
conscious sacrifice.  

Though human love is continuous with the lower sub -human 

forms of love, in a way, it is differe nt from them, for henceforth  
its operations have to be carried on side by side with a new 

factor which is reason . Sometimes human love manifests itself 
as a force which is divorced from reason and runs parallel to it. 

Sometimes it manifests as a force whic h gets mixed up  with 

reason and  comes into conflict  with it. Lastly, it expresses itself 
as a constituent of the harmonized whole where love and reason 

have been balance d and fused into an integral unity.  

Matter is understood through the mind or the intel lect working 
upon data given by the various senses, but Spirit can be 

understood only through the spirit itself. The highest form of 
understanding, in which the spirit enjoys self -knowledge without 

using any instrument or medium, is very rareéThe best 
appr oach for the understanding of spirit is through the heart and 

not through the mind . 

émind has to work in co -operation with the heart; factual 

knowledge has to be subordinated to intuitive perception; and 
heart has to be allowed full freedom in determining the ends of 

life without any interference from mind .  The mind has a place in 
practical life, but its role begins a fter the heart has had its 

say. 232  
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Cosmology, creation, our own selves, consciousness and God can now 

once again fit within a single intellectu al structure. Cathedrals of the 
mind can once more be built. But they will be built in a new spirit. 

They will not be memorials to a truth already found, but open to the 
possibility of progress in both scope and depth of our intuitions of truth. 

This obvio usly applies to science but it applies equally to religions now 
that global vistas of spiritual involution are opened. Each path can now 

have a wider view of its own nature, its own precious uniqueness, 
humbly recognizing the analogous nature of all langua ge about Reality, 

the precious  elusiveness  of all grace -spanned  bridges and the 

essentially open nature of all our constructs . 

The God-Story  and the S cience -Story do not coalesce 233  nor does one 
replace the other, but hand in hand, they illuminate each other .  

Only out of the great play between polarities, only from the world of 

experiencing the opposites , only in the midst of life , can the  limitation  

be experienced and transcended.  

We have to realize here that we are moving away from any knowledge 
that scien ce can either prove or disprove, to an area of hunches or 

intuition , an area shared with some but by no means all scientists.  

The very fact that the universe is creative, and that the laws 

have permitted complex structures to emerge and develop to the 
poi nt of consciousness ðin other words that the universe has 

organized its own self -awareness ðis for me powerful evidence 
that there is ósomething going onô behind it all. The impression of 

design is overwhelming. 234  

The number of cosmic constants which have to be finely tuned to 
produce life as we are has lent plausibility  to the old arguments of 

design . 235  However , such suppositions and evidences  can hardly be 
verified or offer  conviction . If we are to be convinced on the point we 

will need to turn to the results  of knowledge coming from  within  

consciousness itself for the experience  that conscious direction lies 

                                                 
233 One can sympathize with Dawkins when he claims, “To an honest judge, the alleged convergence 

between religion and science is a shallow, empty, hollow, spin-doctored sham”. The Devilôs Chaplain. 
234 Paul Davies, quoted in Denis Alexander, Creation or Evolution: Do We Have to Choose?, 424.  
235 See John D. Barrow and Frank Tipler, The Anthropic Cosmological Principle (New York: Oxford 

University Press, 1986). 
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behind the evolutionary process. It is not just a case that the evidence 

is incomplete. It is that ordinary mind is completely inadequate :  

The conclusion  is inescapable. Our normal self is little more than 
an amalgam of desires and aversions that have wound around it 

as tightly as the elastic of a golf ball. 236  

And this is one area where we do need some overarching account , that 

will use the discoveries of s cience , yet will not be  a reductionist 
pointing to conscious life as an accidental smear on a minor planet, a 

dropped breadcrumb in the echoing  banqueting  halls of the laws of 
physics. It is important that we realize this need to find some meaning 

in the w hole , as whole. As Henry Adams said :  

If there be a God and a consequent unity, man should confess 
him. Then indeed he may have a hope of steady advancement 

towards perfection . But, if there can be no unity and on the 
contrary only multiplicity, he can only  develop into that chaos of 

which he forms a part. 237  

No finding of a physical law óof everythingô will redeem us into meaning 

without some scheme of the All which acknowledges our participatory 
knowledge. This has  of course  been a hunch for a long time :  

Sou l and mind pervade the universe and are breathed in by us 

from it.  

ðDemocritus 238  

Here religion s teps in where science cannot go. As Northrup Frye says, 
ñThere is no God in the scientific vision as such; if we bring God into 

science, we turn him into a mecha nical engineer.ò239  Yes, or at the 
very most a higher mathematician. According to Baba, sc ience cannot 

reach the subtle levels of mind. And  science by its own nature must 
shy away from authority figures. It seeks the new rather than 

confirming tradition or s ubmitting to the Other. But in itself it can 
never be a complete account of our experience. Many great scientists 

have recognized this ( though modern secularists will say it is because 

they lived in unenlightened times). Thus Galileo showed an awareness 
of  the two realms:  

                                                 
236 Huston Smith, Cleansing the Doors of Perception, 73.  
237 Quoted in Margaret Wiley, Creative Sceptics, 290.  
238 Quoted in Denis Alexander, Creation or Evolution, 70.  
239 Northrop Frye, The Double Vision, 24. 
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Those truths which we know are very few in comparison with 

those which we do not knowé 

Whatever the course of our lives, we should receive them as the 
highest gift from the hand of God, in which equally reposed the 

powe r to do nothing what ever for us.  Indeed, we should accept  
misfortune not only in thanks, but in infinite gratitude to 

Providence  which by such means  detaches us from  an excessive 
love for earthly things  and elevates our minds to the celestial 

and the divine . 

The intention of the Holy Ghost is to teach us how one goes to 

heaven, not how heaven goes. 240  

Here we have an acknowledgement of creaturely limitations while at 
the same time seeing scienceôs contribution. Denis Alexander also 

quotes Sir Isaac Newton as insisting that God  

is not the soul of the world,  but Lord over allé For God is a word 

expressing a relation, and it refers to servants. 241  

Newton is capable of a Promethean  demythologizing of the heavens 
and at the same time an awareness  that the very essence of 

creaturely limi tation is a submission to and worship of the All (which of 
course as a man of his day he saw exclusively in terms of the biblical 

revelation).  This is at the opposite extreme to a belief in a óGod of the 

gapsô where the divine host pays the bill for what science has not yet 
explained. It is nothing less than the admitting of another perspective 

on the real.  

We are blind people imagining what we donôt see when it comes to the 
reality of matter or of spirit. This humility is, as we have seen, forced 

upon us :  

There is a growing possibility that for all existence, we humans 

included, thereôs nothing, nothing as in óno thingô there.242  

We are lost unless we can see that consciousness is so m ething much 
wider and deeper than our  everyday awareness and self -awareness , 

that it is intrinsic to the reality that is hidden from us , transcendent 
and also immanent in all the phenomena which seem so óotherô than 

                                                 
240 All from Denis Alexander, Creation or Evolution, 97, 124, 134.  
241 Ibid., 87.  
242 Gerald L. Schroeder, The Hidden Face of God, 4. 
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our mind events, that the finite can realize the infinite because the 

infinite already comprehends the finite.  

Sto ries which convey this are very different from scientific 
explanations. Not only do they claim to be directly or indirectly from a 

higher source, that is , that they are revelations; they also are 
breakers -down of our illusory mental constructs and builders  of a new 

openness . A new dynamics of figure -ground reversal begins to rep lace 
the set of self/other. Stories  reveal themselves as an ongoing 

continuum of experiences rather than a stable statement of agreed 
truths, reading them is a fluid experience rathe r than the acquiring of 

facts for classification  and reduction to a fixed viewpoint. Historically 

this has been done in the wonderful flowering of hermeneutics which 
wreathe the esoteric approaches to texts like the Bible, Koran and 

Talmud which are see n as fixed and in falli ble.  

This sort of response is made possible by the acceptance that , 
consciousness being universal , it  relates and even unites observer and 

observed,  

Whereas all the realities we know are based on multiplicity, the 

direct perception of U nity (al -Ahad) allows us to conclude that 
multiplicity is an epiphenomenon and nonessential, if not 

downright illusory. 243   

Or to put it another way , a unity of all subjects makes possible a 
mutuality of all objects.   

In previous times the great stories have  not had to deal wit h such 
radical doubt that it could  ever be possible to get there from here, that 

by climbing the tree we can aim for the stars, the unlimited. Now that 
the illusory nature of our  quotidian  world has been exposed , a cosmic 

understanding of consciousness is the only way we can with integrity 
escape from the dark dungeon of our limited pic ture of our functioning 

brains, su ffocating in the dust and litter  of our individuality.  

Science has made great progress towards monitoring the brain as t he 

vehicle of human mind function, unveiling a few of the wonders of its 
chemical and electrical functioning.   

Sanity is a delicate balance between the aminergic (ergotropic)  

and cholinergic (trophotropic) systems of the brain. We normally 

                                                 
243 Henry Bayman, Open Secrets of the Sufis, 96, speaking of the gnosis of the Sufis.  
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oscillate perilo usly between these t wo perilous extremes, either 

of which can be unveiled when we push the system in one 
direction or the other by introducing chemicals into our 

bodies. 244   

Such understandings have strengthened the view of mind arising from 
matter and its e volved structures. However , with the view of 

consciousness as being integral even to the formation of time and 
space we may be able to move beyond this. Meher Baba has said :  

There is no such thing as areas in the brain reserved for subtle 
consciousness, an d the question of LSD affecting them has no 

meaning. 245   

A new understanding of the true range of consciousness will get us 
beyond trying to emphasize its locus in physical space. As we find in 

Buddhism, lower levels of consciousness are shaped and modified by 
the brain but deeper levels ar e beyond the gross body and are  not 

dependent upon the workings of the brain. Buddhists  call this ñthe 

primordial continuity of mindò, ñnatural luminosityò, ñthe ultimate 
nature of the mind ò, ñessence of Buddhahoodò, ñthe natural state of 

consciousnessò, ñunique essential simplicityò, ñprimordial purityò, 
ñspontaneous presenceò, and ñabsolute spaceò.246   

This switch of perspective  when sacred writing deals with this wider 

consciousness is a switch  from using language  in a  pure ly  discursive  or 
descriptive fashion.  As the famous Bishop Spong says :  

Human experience can never be exhausted by language. 
Language can never do more than point to that which it seeks to 

describe. It can never capture truth. Religion is, therefore,  not 
wh at we have always thought it to be. Religion is not a system of 

belief. It is not a catalogue of revealed truth. 247  

The  language  specific for the inner journey  is not so much constructing 
propositions but an óunsayingô, statements de constructing each other, 

pointing to the beyondness and inconceivability of the Absolute, 

simultaneously with conveying it s flavour . Such language has been 
called apophatic and has recently been  newly  appreci ated and 

described by linguists , although always responded to by many see kers. 

                                                 
244 J. Allan Hobson, The Dream Drugstore, 302–3. 
245 Naosherwan Anzar, The Beloved, 97. 
246 Matthieu Ricard and Trinh Xuan Thuan, The Quantum and the Lotus, 162–63. 
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In a sense it is language which takes us beyond ourselves by a 

creation of wonder . 248  It spans all the paradoxes of the Infinite 
becoming the limited, creating a symbolic and imaginative world view 

that sets forth the unsayable.  This language is legiti mized by this 
affirmation of the  unbounded  nature of consciousness.  

Science sees consciousness as a physical phenomenon, an object to be 

described. For example ,  

I think that consciousness is a reflection of microphysical 

processes (of great and stupendous  speed and complexity). 
Although the qualitative features of consciousness differ 

dramatically from the properties of the physical constituents in 
which it is based, I do not think this points toward there being 

something óelseô than the physical structure.249   

The spiritual approach claims consciousness as part of the Self, alw ays 
beyond, unknowable, infinite and inexhaustible . Its reality cannot be 

limited by any set of laws or principles any more than it can be  

circumscribed by any rational  theology. The l iving dynamic of 
experience and its involution  is primary to all abstraction. We are 

dealing not with a machine to be described but with ñthe god- like 
nothing which is everything, the light that shines from human eyes but 

which shines also from an elusive point beyond themò, to quote some 
fairly apophatic language from modern British philosopher Roger 

Scruton. 250  Physical structure is not something óelseô apart from this, 
but a particular appearance of a certain configuration of energy 

springing from the illi mitable. And this unlimited and immeasurable is 
at the very heart of what we experience as our  consciousness.  

What is being affirmed here is not the sort of knowledge that requires 
a new theory of the cosmos in terms of laws and testable hypotheses. 

It req uires the sort of human assent we give to a great work of art, a 
conveyor of values we recognize as profoundly satisfying. It is not in 

the f orm of something that is a definitive  holy writ, a final ñthis is how 
it really is .ò Nor is it to be received by so meone who thinks that they 

would be capable of receiving and recognizing such a blueprint.  But it 
is a dissolver of our imprisoning dualisms which have made faith and 

hope so fragile. To argue convincingly for such a theory  is hardly 

                                                 
248 See Sells, The Language of Unsaying.  
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possible . It can only be offered as an experience, a reminder and 

stimulus of an  inner response which welcomes the All.  

True faith is grounded in the deeper experiences of the spirit and 
the unerring deliverances of purified intuition. It is not to be 

regarded as the antithesi s of critical reason but as the unfailing 
guide of critical reason. When critical reason is implemented  by a 

deep and living faith based on pure intuition, its functioning 
becomes creative, fruitful, and significant instead of barren, 

ineffective, and mean ingless. On the other hand many forms of 
naïve credulity cannot be broken through except by the fearless 

and free working of critical reason. However , it remains true that 

critical reason can touch and inform only those kinds of faith that 
are not based up on pure intuition . True faith grounded in pure 

intuition always remains an imperative that cannot be ultimately 
reduced to the conclusions of rational intellectéTrue faith is a 

form of sight and not of blindness. It need not be afraid of the 
free functioni ng of critical reason. 251  

 As John Smit h the Cambridge Platonist sa id in the seventeenth 

century , 

The conduct of life rests on an act of faith which begins as an 

experiment and ends as an experience. 252  

 

  

                                                 
251 Meher Baba, Discourses (6th ed.), vol. 3, 133.  
252 Quoted in Margaret Wiley, Creative Sceptics, 137. Smith defines divinity as “rather…a divine life than 

a divine science” (ibid., 139). 
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CHAPTER SEVEN  

The Great Romance        

                         

We have lost the security of given authority both in science and 
religion which underpinned our belief in rational laws or revelatory 

certainties. Underneath both lie unfathomable mysteries and 
uncertainties. Our gross level of experiencing cann ot vi sualize either 

the reality  of a stone or of God. A little poem of Dickinson expresses 
something of this :  

How happy is the little Stone  
That rambles in the Road alone,  

And doesn't care about Careers  
And Exigencies  never fears ð 

Whose Coat of elemental B rown  
A passing Universe put on,  

And independent as the Sun  
Associates or glows alone,  

Fulfilling absolute Decree  
In casual simplicity ð253  

Clothed in substance by the universe yet in its just being there a 
reflection of the mystery of absolute being, Dickinso nôs playful and 

childlike personification  exposes the limitations of our thinking 
viewpoint and the humility and humour of those limitations. The 

serenity of the stone is our own divine reality, underlying all the 
movements of our thinking minds.  This is n ot fanciful rapture. It is the 

simultaneous recognition of the utter selfness (uniqueness) of the 
stone and that it is related to everything else.  Or, as Robert 

Grosseteste said in the twelfth  century, a speck of dust is an image of 
the whole universe and a mirror of the creator.  

 Meher Baba ends his major testament with the following disclaimer :  

God cannot be explained, He cannot be argued about, He cannot 
be theorized, nor can he be discussed or understood. God can 

only be lived.  
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Nevertheless, all that i s said here and explained about God to 

appease the intellectual convulsions of the mind of man, still 
lacks many more  words and further explanations because the 

TRUTH is that the Reality must be realized and the divinity of 
God must be attained and lived. 254  

The text  which this concludes  has displayed many ironic signs with  its 

earnest repetitions , simple explanations and  childlike touches, all of 
which ar e a built - in reminder of its own limitations  as verbal medium . 

This irony in the sacred can only be toler ated by a viewpoint tha t 
accepts that we must use the mind to go beyond the mind.  The real 

pith instruction, the true meta -discourse, is  always sealed. Guides are 

given for us ñpore world ely men of mydle erth ò, for we who must ñbite, 
suck, gnaw, towse and mowse the Truth .ò But real knowledge is a 

form of insight, of seeing, a rounded and intimate encounter with 
experience, not just as observer. Participation of the heart means that 

there is unity as well as observation. This is why a feeling for the óOneô 
is the foundation of this knowledge. How shall we convey the flavour of 

this transformative knowledge? Perhaps a very simple tale, the sort of 
story that is recounted around many spiritual masters , will show a 

little of the essence of this romance. When Meh er Baba was staying 
near Poona in the early 1960ôs he had often to climb some stairs and 

because of his car accidents he took someoneôs arm, usually that of  a 
strong man. Freny Dadachanji, a girl, used to watch.  

As the days went by, my heart started yearn ing, thinking, ñHow 
wonderful it would be if I could, once, help Beloved Baba up the 

steps. What joy it would be to touch Him!ò My heart knew how 
improbable, in fact impossible, this dream, this longing, was! 

With so many physically strong lovers around, a nd with Baba 
needing a really strong support, how could I even be noticed?  

One fine morning, as we lined up, Beloved Babaôs car rolled in, 

stopped, the door opened and Baba looked straight at me and 

beckoned. But I did not respond, thinking Baba wanted so meone 
standing behind me. In my wildest imagination the thought did 

not come that Baba was fulfilling my heartôs desire.  

He beckoned again and this time I turned around to see whom 
Baba wanted. But I saw no one and, with a question on my face, 

I looked at  Baba. The third time Baba beckoned and I dared to 
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mouth, ñBaba, I ?ò He nodded and I ran down the steps thinking, 

ñBaba wants to tell me something.ò 

When Baba gestured, ñTake me up the steps,ò glorious joy filled 
my heart. I extended my arm and tensed, kno wing I must not 

falter in taking his weight. Baba placed His lovely hand on my 
arm and I braced myself as Baba stepped out of the car. I took a 

step and, to my surprise, we seemed to glide up the steps light 
as a feather.  

Throughout those precious moments  my experience and feeling 
was, ñHow soft, like a baby, a cotton puff and the cl ouds, all 

rolled into one is Beloved Baba!ò Baba sat down on the sofa and 
gave my arm a distinct ñThank youò squeeze. Babaôs loveð

compassion ðHis caring and giving ðis beyond wor ds. His silence 
is so eloquent: one hears Him distinctly in oneôs heart. His so 

loving, tender and knowing eyes smiled at me and I returned to 
sit with the other Baba lovers ðin my heart a glorious, treasured 

glow w hich even today burns brightly. 255   

If we se e this story with  mind, with ordinary  judging analytical mind,  

and we can all do this, we see a display of subjectivity and naivety. If 
we are open to a heart response to the oneness of being, the tale is 

transformed. In longing and trying to help Him up t he steps she 
herself is borne up , by Him, lightly  and effortlessly. Love of the O ne 

takes away all her desire for a personal achievement. Her ascension is 
not to anything tangible but an inner reality that is beyond words. The 

gift of grace is made possibl e by her forgetting herself in her des ire to 
serve. The extent of he r own strength is irrelevant. The tale is a story 

of transformation, its artless simplicity making its real truth shine forth  

To put it another way ðthe disciple is not just óimaginingô, in the sense 

of projecting her wishes or embellishing the world. She is experiencing 
true opening and creativity as love makes her open to the divine. As 

the great visionary poet William Blake said , ñMan has closed himself up 
till he sees all things throô narrow chinks of his cavern .ò 256  The very 

childlike naivety of romance is the key to the uncovering of óthe 
kingdom of heavenô. It opens for us what we might call a realizing 

imagination.  

This tale gives us a real window onto the sacred side of the romantic 

quest , and from this point of view this is the very marrow of the genre,  
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to which all other elements,  where heroes and heroines undergo 

difficult journeys and  ordeals, and perform quests amid magic fabled 
landscapes. Amidst all the furniture of the  genre a re  the final 

achievement of the heartôs desire, the fulfillment of an ultimate destiny 
as achieved union , discovering the real self in the other, and the 

triumph of love.     

The figure of the upward journey, the return to the One, the 
refinement and the tr anscendence , must surel y remain as the axis 

myth of our  species, u pholstered in all the paradoxes, lacquered  in 
qualifications and  injunctions,  laced with insights and humour in all  the 

Great Traditions , even though the way , as distinct from the goal , is 

ultimately an illusion.  

The great Canadian literary critic Northrop Frye claimed that ñromance 
is the structural core of all fiction .ò257  It is not just the Bible that shows 

th e view that this world is creat ed out of divine fullness and returns to 
it, awaken ing our longing and remembering. At the heart of all our 

information processing are values,  and these values come from the  
romance we construct. The romance can be quite deluded ðour own 

narcissism; or rather narrow ðthe idolization of a nother entity; or 
rat her mistaken ðthe belief in universal brotherhood that sprang from 

the vision of material ist dialectics.  Like religion itself it can become 

fantasy, intruding on the real world with the credentials of desire, 
undermining the real, turning the divine into a guarantee of 

gratification.  Yet i t can also be the universal vision of love, springing 
from and eliciting the utter mutuality of consciousness, the summit of 

our imaginative freedom. Then it elicits true empathy and compassion, 
transforming , rather  than av oiding , trials , pain and separation.  The 

extent to which words like romance and myth have become vitiated in 
our fact -obsessed world shows how little creative imagination is 

understood . 

The Science -Story alone canôt take us this far despite the intellectual 

wonder it produces. As the physicist Steven Weinberg says :  

The more the universe seems comprehensible , the more it also 
seems pointlesséThe effort to understand the universe is one of 

the few things that lifts human life a little above the level of 
farce , and gives it some of the grace of tragedy .258  
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As we have seen with Hamlet  the ógrace of tragedy ô goes considerably  

beyond the level of farce. Yet Shakespeare wrote R omances at the end 
of his creative life and Ben Jonson was scornful, calling Pericles  a 

mou ldy tale. If Romance is to escape the charges of naivety and 
escapism, it needs to consciously include  and resolve  the other genres, 

tragedy, comedy (romantic and farcical),  and sat ire without denying 
them, keeping i ts vulnerability, its humour , its debunk ing common 

sense while triumphing through its imagination. We might characterize 
this triumph of the imagination as the conveying of what Longchenpa 

calls the Four Unchanging Themes of the Heart Essence: Ineffability, 
Openness, Spontaneous Presence, and On eness .259  

A simple story can create this affirmation without any weighty 
metaphysic. It is a projection of our consciousness, which clarifies our 

consciousness, mingling it with the world of experience. In Federico 
Felliniôs words, ñthe visionary is the only realist .ò To say that a story 

appeals to heart rather than head is to say that it frees our awareness 
from its basic commonsense survival mode, the functionality imposed 

on it by indi vidual and evolutionary history:  

é love is nothing if it is not spontane ous. It cannot be a 
conclusion of reasoning. It is not a fruit of the spirit of bargain. If 

you want to be certain about the object of love before giving 

your love, it is only a form of calculating selfishness. 260   

Awareness is liberated through lila , creati ve play, as  it can be by 
meditation practices. The very unreality of the Romance thus plays a 

functional role. The title of Shakespeareôs romance The Winterôs Tale 
suggests ñan old trivial tale of some length suitable for nothing better 

than to while away a winter evening ,ò261  imply ing something fictional 
and not to be taken seriously.  As Northrop Frye says, he ñalmost goes 

out of his way in The Winterôs Tale to emphasize the naïve and corny 
nature of his plot . 262  It is an escape from the solid objective 

common place world we have to construct and which we take for 

granted, the structured belief system we set up as the basis of our 
take on reality.    

The shift away from self -centredness is not a matter of being 

virtuous but is a functional necessity. The type of consciousness 
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we employ is that which is appropriate for our intention. Thus, 

self -preservation and acquisitive activity call for the "object 
mode" of consciousness featuring distinct boundaries, focal 

attention and logical thought, enabling one to act on the 
environment. In contrast, to receive, to take in, requires a shift 

to a different mode, one featuring diffuse attention, the 
dominance of the sensual over the formal and a blurring or 

merging of boundaries. 263  

And Frye suggests that  ñthe profoundest kind of literary experience, 
the kind that we return to after we have, so to speak, seen everything, 

may be very close to the experience of a child listening to a story, too 

spellbound to question the narrative logic .ò264  The kingdom of heaven 
is not won by thos e who think they have direct road maps leading 

there  or by those thinking of ultimate rewards and punishments but by 
those like the Samaritan acting to relieve suffering out of spontaneous 

compassion. So often in romance it is the rather foolish headed 
you nger son who gets there because he has to rely on grace rather 

than cleverness and his own prerogatives.   

As we have seen science so often stakes out this  faculty of rational  
practical reason as our sole guide. Fiction, and especially romance , 

would appear  to it as  no more than a retreat into personal knowledge 

that has no validity beyond the individualôs subjective experience.  

To overcome this simplistic dualism is one of the pressing reasons for 
us to extend our understanding of consciousness. Romance is  not a 

backward step into the irration al, the weird and the wonderful (which 
is the way all religion tends to be seen by mainstream media).  

Let us be  breathtakingly  reminded by Einstein once more :  

The true value of a human being is determined primarily by how 
he has attained liberation from the self. 265   

I would say that r omance takes our very deepest and inescapable 

human needs, wish - fulfillment in happy love and survival, our 

irrational optimism that in the end all shall be well, and by simply 
satisfying th ese opens and unclenches us into a reality beyond our 

habitual contraction.  When the truly wondrous nature o f reality is 
revealed by r omance , then there is no room for arrogant self -assertion . 
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Intransigence is out! Whereas ñthe intensive logos  produced by science 

seemed to devalue the perceptions of ordinary  human beings and 
make them increasingly dependent upon learned experts ,ò266  myth and 

romance open a direct link to a responsive universe.  

The rationalist world view sees Man as the measure of  all things,  sees 
us as having g ot rid of an unseemly dependence on a supernatural 

God. But it has also undone itself through the expansion of scientific 
knowledge , which has revealed, through its successes , the ineluctable 

weaknesses and limitations of  both  our senso ry knowledge  and our 
comprehension .  

A similar  radical limit has emerged for the claims of religion. Let me 
recount, not  a structured story this  time , but a small slice o f 

happening, reported by Rhoda Dubash of when she was  a girl growing 
up in the Parsi  community in Karachi.  

When I was growing up, I did know one follower of Meher Baba 

quite well. We had for a neighbour a Parsee lady, Khorshed 

Pastakia, who was His disciple. Her front door was always open 
to us, and she was like a second mother to me and my  two 

sisters. She had married late in life, but a daughter was born to 
her and her husband, and they  were very happy. A few years 

after the birth of their daughter, when Khorshed was pregnant 
with their second child, her husbandôs appendix burst. In those 

days, before penicillin or antibiotic drugs, a burst appendix was 
nearly always fatal. Only a few months late r Khorshe d was taken 

to hospital to deliver her second child. While  she was in labour, 
she shouted Babaôs name repeatedly, but her child was stillborn, 

and she herself also died. The whole Parsi community  of Karachi  
was in an uproar over all these deaths. ñSee what happens to 

the followers of Meher Baba? One dies of a burst appendix and 
now the other has died in childbirth,ò people said smugly to one 

another. 267  

Religion cannot hide from such lamentable histories. Providence and 

its ways are  as big an enigma as the real nature of physical energy.  
We can calculate no scheme of rewards and punishments.  Religion 

faces a brutal truncation of its explanation s even when it humbly 
trusts that such a calami ty is only a slice of the vast r omance that 

does justice to the irreducible complex richness of things. Even the 
towering achievement of the Science -Story is part of the romance of 
                                                 
266 Karen Armstrong, The Battle for God, 68.  
267 Rhoda Adi Dubash, Surrendering to Him: My Life with Meher Baba, 1–2.  
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our lives. Its mastery is al ways part of the mystery. And the mighty 

God-Stories are a linking of our heads and hearts, part of the unique 
rite of passage of each mysterious life. Both stories must limit out 

egoic authorities as radically as the authority of the princes of the 
world is humbled in Shakespeareôs Romances. When the great 

contemporary of Shakespeare, the astronomer Kepler , asks :  

Is not he who holds thee [the  new telescope] in his hand  made king 
and lord of all the works of God? 268   

The answer is yes, but only through ñMastery in Servitudeò, the radical 
humility central to the real spiritual message.  

This humility is our birthright. A s W hitehead insist s:  

It is impossible to meditate on time and the mystery of the 
creative passage of nature without an overwhelming emotion at 

the limitation s of human intelligence .269   

It is this that should stop  us believing in self -validating and circular 
constructions of reality and taking them as absolute truths. Taking the 

mind and its constructs as absolutes is now clearly illegitimate. We 
cannot at present aim for a grand synthesis, even between the two 

great stories. We live in a world of incommensurables, uncertainty, 
drama, discovery, venture and risk. Technology is making a planetary 

culture inevitable. But it will not be a blossoming of  one hundred 

flowers if one story or one orthodoxy triumphs.  We are not heading 
towards a terminus of belief.  This would be a reduction to a low 

common denominator without the divine lila  or play which should 
manifest when there is a dance between the unli mited and the limited. 

We cannot take our paradigms as pontiffs of the real. We must not 
confuse our belief system, however salvific, with the living realization 

which  we  ourselves must undertake , receive  and suffer. We cannot 
afford to clear the forest of  lived phenomena. We  live in what Huston 

Smith calls ñthe middle realmò, not just quantitatively, between atom 
and galaxy, but where there  is always a mixture of happiness and 

sorrow, knowledge and ignorance, between the heavens and the hells . 
Our realm de monstrates the prodigality of being, how all the recesses 

and crannies of possibility somehow need to be filled. We are linked by 
a community of vision that is r esponse to our present moments. A free 

and spiritual life entails open entry into the reality o f change, 

transience, process, the dissolving flux whi ch is experience. Sacred 

                                                 
268 Quoted in Appleyard, Understanding the Present, 35.  
269 In The Concept of Nature, Gutenberg e-book, 73.  
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romance breaks our set opinions, transforming us through metaphor, 

parable , story, example, inspiration, e ffort and play. This is a verified 
and fundamental actuality, at least as basic as the truth of the 

scientific paperôs revealing of replicable and law abiding experimental 
results. Values and emotions are inseparable from our cognitive 

orientations;  our intentions fill the world with meaning and exclusive 
reliance on intellec t divorces both science and religion from life. Walter 

Benjamin remarks :  

A philosophy that does not include the possibility of soothsaying 
from coffee -grounds, and cannot explicate it, cannot be a true 

philosophy. 270   

This is no doubt  a bit tongue in cheek, but it conveys the 

circumambient mystery and that our  long  magical and shamanistic 
histories are not completely left behind.  Any religion or system of life 

is bound to end up lifeless and rigid unless it is renewed by the 
antinomian and humorous and fresh insights of living masters, 

rescuing it from the cultists of ónothing butéô As Chandrakirti 271  said 
back in the seventh century, óAny position breeds a counter position, 

and neither is valid in itself .ò The encounter with reality is always 
mysterious since i t is an encounter with the infinite, deconstructing our 

ideas. There can be no objectifying of our ideas as ómatterô, or as nice 

old Mr.  God, or gentle Jesus, or Emptiness. There is no betting on a 
certainty, boosting the ego by commandeering the truth. Bo th science 

and religion can be seen to point to a reality that is ungraspable; as 
Meher Baba said , ñI am infinitely slippery .ò272  This is because what we 

are looking for is not something apart from us ;  it is our true self and 
so must always remain  that obscu re object of desire. ñTo attain union 

is so impossibly difficult because it is impossible to become what you 
already are!ò273   

Any formulation of reality in words, even from a great master , must 

use words which belong to a conglomeration of religiosities, lo ose 

notions from popular writings, full of vague synonyms, a radical decay 
of the language of inner experience, a removal from the context s and 

framework  of genuine teaching  situations. The following is fro m a 
sermon that the Cambri dge Platonist Ralph Cudw orth delivered to the 

House of Commons in 1646 :  

                                                 
270 In Gershom Scholem, Walter Benjamin: The Story of a Friendship (New York Review of Books, 2001), 

59.  
271 Famous philosopher of the Prasangika school of Madhyamika Buddhism.  
272 Lord Meher, vol. 12, 4288. 
273 Meher Baba, The Everything and the Nothing (Australia: Meher House Publications, 1963), 9. 
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Ink e and P aper  can never make us Christians, can never beget a 

new nature, a living principle in us; can never form Christ or any 
true notion of spirituall  things in our h earts. The G ospel, that 

new law which  Christ delivered to the world, it  is not merely a 
dead L ette r  without us, but a quick ning S pirit  within us. Cold 

Theorems and M axim es, dry and jejune D isputeséAll this is but 
the groping of the poor dark spirit of man after truth, to find it 

out with his own endeavours, and feel it with his own cold 
benumm ed hands. Words and syllables  which are but dead 

things, cannot possibly convey the living notions of heavenly 
truths to us.  The secret mysteries of a Divine Life, of a New 

Nature, of Christ formed in our  hearts; they cannot be written or 
spoken, language and expressions cannot reach them; neither 

can they ever be truly understood, except the soul it self be 
kindled from within, and awakened into the life of them. 274  

In t he case of Meher Baba His forty - four  years of silence is a reminder 
that beyond all his words and  beyond  all words lies the inviolate 

mystery, for there is no separate self that can know this mystery , as a 
concept or even as an imaginative vision.  

The playôs the thing; 275  there is no relations hip to the Other without 

the element of play, lila,  divine humour flowering in Being rather than 

working to explain; discovery and creativit y rather than proof and 
control;  a gallant extravagance that laughs at death and time; not  the 

excessive rationality , that since the  Renaissance has brought fear and 
the cosseting of the individual, paranoid in a world not made for 

ourselves. Meher Baba made the following comment when he visited 
America in 1932 :  

Plays which inspire those who see them to greater understa nding, 

truer feelings, better lives need not necessarily have anything to 
do with so -called religion. Creed, ritual, dogma, the conventional 

ideas of heaven and hell, and sin are perversions of the Truth, 

and confuse and bewilder, rather than clarify and i nspire. Real 
spirituality is best portrayed in stories of pure love, of selfless 

service, of Truth realized and applied to the most humble 
circumstances of our daily lives é276  

                                                 
274 C. A. Patrides, The Cambridge Platonists, 92.  
275 Hamlet, II, ii, 601. The play catches not only the conscience but also the consciousness of the King, 

through God’s lila  of self-revelation.  
276 Lord Meher, vol. 5, 1658.  
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Scientists too have recognized the power of stories over our organisms. 

The biolo gist E. O. Wilson  describes how story  telling  brings into play 
ñall of the cognitive and emotional circuitry evolv ed to deal with real 

experienceò but from his perspective stories are  mainly  adaptive 
mechanisms helping us as limited systems to think that w e know how 

to deal with the unknowable . Our story beliefs and values are seen as 
cognitive structures , rationalizations  of our survival skills.  

This is not wrong but it is a partial outlook. Truth is not created out of 

nature , like pagan idols , but from w ithin our own humanness, an 
imaginative construct strong enough when we find it to become a 

kerygma or proclamation that will transform us and take us beyond 

single vision of the world. It is truly adaptive , for all values come from 
this adventure, the bri dging of the separation between subject and 

object which lower level survival skills have set up . The sim ple 
sensuous and passionate language of stories  (such  as those of Rumi )  

can engage both head and heart, the balance of which Meher Baba has 
said is so vitally important. It reveals what for the purely rational mind 

can never ever be proved, that  

The self , in fact, is a limitless, indivisible, spiritual essence ð
eternal in its nature and infinite in its resources. The greatest 

romance possible in life is t o discover this Eternal Reality in the 

midst of infinite change. Once a person has experienced this, 
one sees oneself in every thing that lives . One recognizes all of 

life as his life, everybody's interests as his own. The fear of 
death, the desire for sel f-preservation, the urge to accumulate 

substance, the conflict of interests, the anger of thwarted desires 
are gone. One is no longer bound by the habits of the past, no 

longer swayed by the hopes of the future. One lives in and 
enjoys each present moment to the fullest .277  

The path to this  sort of knowledge has so often been codified in the 

past ,  as the ordinary mind has sought to protect  its position. But now 

with our global perspective  an all -embracin g humility must be the 
keynote. As Northrop Frye says we  must avoid losing a critical attitude 

to any  formulation of truth , or ñdevotion to God is replaced by the 
deifying of our present understanding of God .ò278  Or to quote the great 

director Fellini again, ñNothing is known. Everything is imagined.ò279  

                                                 
277 Ibid. 
278 Northrop Frye, The Double Vision, 39.  
279 Words he gets the character Ivo to say in La voce della luna (“Nulla si sa tutto si immagina”). 
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Stories de liver us from the blank confrontation of the subjective and 

objective in rational thought ðEverything is me / Everything is not me.  
This is resolved into the mutuality of love and the apprehension of 

Oneness. A metaphorical and poetic experience becomes mor e real 
than detached analysis.  

For me there is and there will  be a creative and partially unresolved 

tension between fact and fiction, between the head for discrimination 
and the heart for feeling , to use Babaôs terminology, yet to use once 

more his metap hor, they go hand in hand. 280  And we also have the 
supreme reassurance ñTo those who are always devout and who 

worship Me with love, I give the power of discrimination, which leads 

them to Me .ò281  One supposes that ultimately there can be  no final 
division in the truths revealed by  feeling and thought.  

Romance is basic to this process because every act of knowledge is a 

reunion of what was separate, subject and object. Love is the great 
reconciler between separate aspects of the wonder of unity. Romance, 

when it becomes living myth, makes us participants in a qualitative 
drama, a personal relationship between oneself and the other, a 

feedback loop between the experiencer and the experienced.  The 
ñoptimizing thrustò282  pervading every living entity drives us on to  the 

felt understanding of the immediacy of being, or as Meher Baba says , 

to know that we are God.  

To call the Gospels , or even the historical accounts of Meher Babaôs life 
and words , Romance or myth is merely to acknowledge that until there 

is a consciou s mutuality in which the deep self knows God even as He 
knows it, our experience is still the vision of  a faith in saving fiction 

rather than Gnosis itself. This has always been a truth within esoteric 
tradition  but must be recognized by all us ordinary so uls before we 

dash ourselves to pieces between scepticism and irrational belief.  We 
must realize that  

The dominant intuition is  
That the soul is not  

The witness of an external event  
But the medium  

In which the event takes place .283  

                                                 
280 Lord Meher, vol. 5, 1617.  
281 Bhagavad Gita, 10.10. 
282 A phrase of the great Buddhist metaphysician H. V. Guenther.  
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It is important to emphasi ze that this upholding of Romance is 

not a civilized  choice made on aesthetic or therapeutic grounds . It is 
the victory of life itself over its enemy death. As Meher Baba points 

out ,284  despite any cultivated indifference towards death it remains for 
most a soul -searing enigma. The unreasoned wish for immortality with 

which we try to counter death springs from a real intuition , for to 
accept the victory of mutability brings despair and cynicism.  

There are of course plenty of fictions in town which serve to k eep 

people apparently happy, anything from glorying in family dynasties to 
stoical affirmation of transience. However , they are most limited. They 

do not represent unimpeachable sanity, but rather ñan appearance of 

balance  é a provisional adjustment betwee n the warring elements .ò285  
Other stories , including science , do not provide the answers we as 

human need , 

For human science does not derive solely from t he need to know 
and to register;  more profoundly its origin is the thirst for the 

essential; now the sen se of essentiality attracts us toward shores 
other than those of the limited plane of physical phenomena 

alone. 286  

When consciousness recognizes a need to seek truth within itself , it 

can  no longer be satisfied with  the intention to codify experience 
through  a language of either science or religion  which seeks to 

demystify either God or the universe by offering complete explanations 
of óthe way things areô. It is only the elliptical, paradoxical , and 

symbolic, seen  through a glass darkly that can point to whe re we 
encounter the mystery, the beginning of true search.   

Meher Baba insists that unless the divine romance is engaged , then as 
we see life extinguishe d, we are finally forced to see ñthe entire game 

of life is a meaningless tragedyò, for   

death, when no t understood, vitiates the whole of life, and the 
first impulsive answer of inaction or cynicism, which the 

individual usually forges to meet the question, strands him in a 
thoroughly desiccated  universe of unrelieved weariness. 287  

                                                 
284See Listen, Humanity, 93-98.  
285 Meher Baba in Donkin, The Wayfarers, 6. 
286 Frithjof Schuon, Roots of the Human Condition, 20.  
287 Listen, Humanity, 95. 
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To understand death direct ly as the handmaiden of life is only for 

spiritually advanced souls . The rest of us  need the telling that  

The sojourn of the soul is a thrilling di vine romance in which the 
lover  who in the beginning is conscious of nothing but emptiness, 

frustration, supe rficiality, an d the gnawing chains of bondage ð
gradually attains an increasingly fuller and freer expression of 

love. And ultimately the lover disappears and merges in the 
divine Beloved to realize the unity of the lover and the Beloved 

in the supreme and e ternal fact of God as infinite Love .288  

Pause a moment. How are we ever to reconcile this assertion and the 

following statement from Daniel Dennett who remains one of the few 
scientists committed to arguing seriously with the God -Story from the 

ground of the  scientific ideology of our time:  

It is time for the reasonable adherents of all faiths to find the 
courage and stamina to reverse the tradition t hat honors 

helpless love of God ðin any tradition. Far from being honorable, 

it is not even excusable. It is sh ameful. Here is what we should 
say to people who follow such a tradition: There is only one way 

to respect the substance of any purported God -given moral 
edict. Consider it conscientiously in the full light of reason, using 

all the evidence at our command.  No God pleased by displays of 
unreasoning love is worthy of worship. 289  

This cannot be accepted but neither can it be dismissed with a snort as 

childish sacrilege.  

In the great scene of confusion that is the Hindu Festival of the Godôs 

rebirth in Forsterôs Passage to India  there is a banner proclaiming ñGod 
si Loveò. To the tidy European sensibility it shows up the muddle which 

is Indian religiosity. But of course it conveys a mutuality between the 
two substantives of the sentence which forbids that they ca n ever be 

expressed as subject and object. As well it demonstrates the 
unfathomable playful humour of a Reality that mocks all our 

constructions.  

Over one hundred  years ago, after dabbling with nitrous oxide, William 

James wrote , 
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éour normal waking consciousness, rational consciousness as we 

call it, is but one special type of consciousness, whilst all about it, 
parted from it by the filmiest of screens, there lie potential forms 

of consciousness entirely different. We may go through life 
without suspectin g their existence; but apply the requisite 

stimulus, and at a touch they are there in all their completeness, 
definite types of mentality which probably somewhere have their 

field of application and adaptation. No account of the universe in 
its totality ca n be final which leaves these other forms of 

consciousness quite disregarded. How t o regard them is the 
question, ð for they are so discontinuous with ordinary 

consciousness. Yet they may determine attitudes though  they 
cannot furnish formulas, and open a region though  they fail to 

give a map. At any rate, they forbid a premature closing of our 
accounts with reality. Looking back on my own experiences, they 

all converge towards a kind of insight to which I cannot help 

ascribing some metaphysical significanc e. 290  

Dennett very nobly goes to do battle with religious forces, particularly 
those of fundamentalisms, which do make a premature closing of their 

accounts with reality by making absolutes out of their belief structures. 
But hopefully  to us it  is clear that  he is blind to his own premature 

closures. His evolut ionary explanations of religion  deal only with,  in Da 
Free Johnôs words,  

éwhat we conventionally call the conscious mind [which] is a 
strategic version of consciousness that is always manufacturing 

mot ivation. 291   

From Dennettôs position, if the great religious traditions were valid 
they might be seen as triangulating in on some final charter or 

hypothesis or final theory on the Divine Being. He does not see them 
as supreme poe try unweaving the self -contr action where all 

sacramentalism and all Avataric symbolism are sustained by the 

Mystery of the Spirit which is beyond all things and in all things. The 
convergent spirituality of the future will not be based on an intellectual 

synthesis but on a humorous l ove and on a childlike simplicity. In the 
fifteenth century a Sufi wrote :  
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Sometimes weôre intellectuals,  

      sometimes weôre crazy.  
Ah! Weôre bewildered, bewildered,  

      headless and footless!  
 

Sometimes we have nothing in our pockets  
  sometimes weôre worthless drunkards.  

Sometimes weôre revealed,  
  and sometimes concealed. 292   

This abandonment to the s well  coming in from the ocean of Oneness 
remains perilous folly for those scientists like Dennett who remain 

with in the harbour of empirical chart ing but, we might say, their boat 
is being rocked. As we have  seen there is increasing need  to 

acknowledge reasonôs penultimacy in the context of experiencing  
surrender to Otherness.  We have to embark on the voyage past the 

opposing headlands. As Roethke sa id, ñI learn by going where I have 
to go .ò293  This is not a quest for a distant grail,  a great Abstraction 

behind Everything; rather  it is the admission that ñThe root of all our 
difficulties, individual and social, is self - interest .ò 294  

This surrender  of sel f to the Unconditioned is the unavoidable demand 

of the spiritual story  and has formed at least an ideal ized  experience 

for the great majority of humanity. ñThose who try to understand God 
through the intellect alone arrive at some cold and dry concept tha t 

misses the very essence of the nature of God .ò295  Accepting God  is not 
a rational decision as to whether God as some being exists or not. It is 

more like the solving of a Zen koan.  

To pass a koan given by a teacher is not so difficult, but to pass 
a koan given by actual life ðthat is wonderfuléZen in the 

sanctuary of a Zen Master is like learning to swim in a pool. But 
to swim in the ocean of life is the koan by the Tathagata 

(Buddha). That is the koan we have to pass. 296   

There comes a point when rational en quiry reaches the end of the 

tarmac. Crabbe Robinson recalls a conversation with William Blake :  
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I saw him on Primrose hill. On my asking in what light he viewed 

the great question concerning the Divinity of Jesus Christ, he 
said óHe is the only Godô, but then he added ðóAnd so am I and 

so are you.ô 297  

Adherents to the God-Story  now need to admit, even as ósimpleô 
believers , that their faith must always contain absurdities. God, the 

unique Subj ect is experienced as an object:  ñheaven and earth cannot 
contain M e but the heart of a believer contains Me .ò298  

The largesse,  and  the fanciful and childlike quality of the romance 
genre, (which we sha ll not attempt to tightly define ), helps it to escape 

from the  merely  sensible. The knight win s his idealized lady but gain s 
not only that outwardly perceived beauty but his inner enrichment; the 

lovers come together for marriage and discover their lost wholeness;  
Pericles re covers his  daughter, Leontes his long lost wife, both of them 

finding their true Selves; the Avatar com es as man but incarnates 
Divine Love; the Buddha is Pri nce Siddhartha but óreallyô Emptiness.  

The move in romance towards restoration, harmony, integration and 
unity is not escapism, even though it has been thus relegated in recent 

times, as in S.F. and M ills & Boon. As mystics have always insisted , 
consciousness becomes higher as it moves towards an utter mutuality, 

marriage of the soul to Spirit, ego leaving all that is not God to find 
God. Happy endings are an analogy of absorption into the Sovereign 

Good. The freedom of imagination ôs flights lets us outwit our survival 
mentality. Lovers of God are not meant to be girding up their loins to 

engage in a great Darwinian struggle between religions and cultures or 
sweeping their competitorsô products off the shelves of the religious 

supermarkets, or seeking the sponsorship of wealthy institutions or 
powerful states. Utopian search for power and conversion leads to 

tribal behaviour grounded in the mindôs distinctions and not in the 
heartôs oneness. In fact partakers  in the Greatest Romance can afford 

to be pretty laidback since it is the manifest destiny of every óthingô to 

return to the One, our urgency  springing only from what the 
Authorized Version calls ócharityô. 

A seeker or an aspirant wants to know more a nd more about 

God, while a lover of the God -man longs to lose more and more 
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of himself in His omnipresence. Unadulterated love surpasses the 

entire range of unusual ñexperiencesò.299   

Such partakers may well find themselves agreeing with consciousness 
resear cher  Antonio Damasio that mind is embodied, not just 

embrained.  He and other scientists have put  forward the central role of 
sensations and feelings in all our thought processes as well as the 

basic metaphorical and imaginative nature of our philosophical 
language. 300  The full embodiment or incarnation of the Self is our 

irreducible experience whilst we are human on what Meher Baba would 
call this gross plane. The God-Story  grows from this and its nature i s 

always intuitive. This is all we can do. There is a bsolutely no way to go 

from scientific observations and measurement to spiritual experience. 
From the point of view of science God will always be what Laplace 

called an unnecessary hypothesis. We are weak and inattentive beings, 
subservient to our surround ings and to our animal heritage . If it  were 

otherwise we would not need to subm it ourselves to a God -Story. To  
make oneôs religion an object for dispassionate study is to become a 

prey to anxiety over literal truth and falsity.  

Knowing the Infinite is a v ery strange thing. As Richard Baxter, the 
eminent seventeenth -century divine said, ñNothing is so certainly  

known as God and yet nothing so imperfectly.ò301  This is why 

submission to a revelation, to a master, to a traditional way , is so 
unavoidable.  

óWho am I?ô confronts  

Perhaps, even creates, each individuality;  
Certainly impels its evolving.  

Philosophy complicates ï 
Poetry elides  

And the Master teases beyond endurance  
Even telling us the Answer,  

óI am Godô, 

Before we have understood the question.  
So desperate  

He al lows Love to become a statement  
That we take to be an assertion.  

For as we are we cannot tell  
If love is the answer  

But love is the question  
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That can save us.  

Science has rendered implausible imaginative shortcuts to explain life 
like vitalism and the ñghost in the machineò, but the affirmation of the 
One behind the many  as an inner and outer mystery of our 

consciousness remains. Only scientism can be defined  ñas the 
assumption that science is the only reliable way of  getting at truth, 

and that only the kind of things it tells us about really exist.ò302  All 
spiritual traditions endorse that in the beginning was the Spirit. Up 

until modern times this was the  context of the S cience -Story. It was 
folded within the miraculous story of the true nature of the Sel f,  

For, man is not onely a contributory Creature, but a totall 
Creature; He does not onely make one, but he is all; He is not a 

piece of the world, but the world it self; and next to the glory of 
God, the reason why there is a world. 303   

Remembering that al l literary romances must be seen as handmaids  to 

the great sacred traditions in which they are narrated we can look at 

Shakespeareôs The Winterôs Tale in some detail . Dear reader , please 
donôt dismiss this as an egregious example of  bardolat ry.  Shakespeare  

is not a sacred writer. However , since by now it should be clear that 
everything is imagination up to the sacred unity itself, his plays offer a 

way to cleanse the doors of perception for English speakers.  

                                                 
302 Huston Smith in interview with Michael Toms.  
303 John Donne, Sermon, in Margaret Wiley, Creative Sceptics, 143.  
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CHAPTER EIGHT  

The Winterôs Tale 

 

The world has  no being but an allegory. From end to end its 
state is but a farce and play . 

            ðShabistari  
 

 I see the play so lies  
That I must bear a part.  

            ðPerdita  in The Winterôs Tale       

 

We must remember  th at all romances, including all God -Stories, 

partake of falsehood:  

Whosoever worships another deity, in such a manner as he is 

another, another ñI amò, does not know.304  

At the same time romance  fulfils our inescapable human need, it is  in 
its widest sense  essential for transformation and lib erat ion. We need to 

be liber ated from what Heidegger  somewhere  calls óthe world fallen 
into the quotidianô. Another who states this persuasively is Jung :  

Every creative individual whatsoever owes all that is greatest in 
his life to fantasy. The dynamic pri nciple of fantasy is play, a 

characteristic also of the child.... Without this playing with 
fantasy no creative work has ever come to birth. The creating of 

something new is not accomplished by the intellect but by the 
play instinct acting from inner neces sity. The creative mind plays 

with the objects it loves. The creative activity of the imagination 
frees man from the bondage to the "nothing but" and raises him 

to the status of one who plays. As Schiller says, man is 
completely human only when he is at pl ay. 305   

                                                 
304 Brihadaranyaka Upanishad, 1.4.10.  
305 C. G. Jung, Psychological Types. 
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Towards the end of his life Shakespeare, surrounded by the terrible 

clashes of Protestants and Catholics and by the emerging absolute 
certainties of nationalism and empirical science, turns to the 

playground of Romance, free from institutional author ity and limited 
touchstones of truth. The horrors and chaos of his century did not 

drive him to a jejune scepticism and despair. Great art ists accept  the 
contradictions and paradoxes, asserting the intensely dramatic quality 

of being human , and proving fee ling as essential to our truth finding. 
In this genre he was able to foreground renewal and transformation as 

real features of consciousness.  

There are many possible interpretations of The Winterôs Tale of course. 

There is no simple correct interpretation.  Many have seen the play in a 
reductionist way as a psychological study of jealousy or a mocking of 

truth. 306  We will endeavour to approach it with an open -heart ed 
response and a sense of oneness . 

The culmination of the play and its abiding image i s the dram atic 

moment when the statue of Hermione is brought to life and restored to 
Leontes. To the happy rejoicing at the end of the comedies is now 

added a sense of wonder where the emphasis is on transformation 
even more than on reunion. Here are resolved all th e oppositions 

between nature and art, heaven and earth, and appearance and reality. 

The apparent waywardness and improbabilities are no more than a 
husk  to be blown away by our participation and realization.  

The playôs action begins with the amity and order of Leontesô court, a 

vision of civilized artifice which seems fragile and unreal as it is swept 
away by the eruption of the kingôs savage jealousy. All hopes and 

visions founder as we plunge downward with the trial and 
condemnation of Queen Hermione for  supposed adultery, the 

subsequent death of young Prince Mamill ius, the disowning and loss of 
the newborn daughter Perdita and of Hermione herself, and the final 

bitter realization by the king of his willful error. Leontes seems sunk in 

an endless winter w ith no hope for a spring . However , unknown to him 
as he bitterly repents, there are forces of renewal at work. Through 

the young generation of Perdita and Florizel and their pure pastoral 
love , what was dead is restored to life and the miracle can take pla ce, 

of life and union  after death and separation. Humanity finally rises 
above the world of nature, not through our grafting of civility onto 

                                                 
306 For a good example see Howard Felperin, The Uses of the Canon, 35–55. By taking a cerebral approach 

and applying a systematic doubt to the action, the play is seen as destroying the complacent assumptions of 

the time and showing the limitations of all our knowing, ignoring the great positive impact of its final 

scene.  
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nature, but through a participation in the sacred process of renewal 

and sacrifice. The assertion of error is fina lly replaced by the 
submission to wonder and it is to this transformation that we can see 

all the parts of the play contributing.  

The opening scenes show how easily the kingly human reasoning is 
deposed by passion so that hopes, memories, innocence and lo yalty 

are swept away. Leontes misinterprets the evidence of his senses, 
those senses which after long years of purgation will eventually truly 

see the statue of Hermione move and feel her living warmth. His 
awareness of his own fallen state makes plausible  the corruption of 

others. The  veneer of civilization has not been a part of a true 

understanding of his own nature  and paranoia erupts from his isolated 
selfhood. Time has created a gulf between innocence and experience 

(in Shakespeareôs main source, Greeneôs Pandosto, there is a tragic 
ending and the playôs subtitle is óThe Triumph of Timeô). It is all too 

easy for Leontes to reject the appeal of the  natural in the form of the 
new born baby. Its innocence is in maddening contrast with the world 

of experien ce, for Leontes rejects all ideals in his recognition of the Fall, 
his and the worldôs.  

His attitude borders on madness, a solipsism that sees the centre of all 

as seemingly insignificant, ñnot big enough to bear a schoolboyôs top.ò 

He asserts that the wo rld must be seen just as he sees it, ñYour 
actions are my dreams .ò This paranoid assertion of hate is of course  

the very opposite of the great assertions of self made by Prince Florizel 
against  his father Polixenes in Act IV, for when Florizel defies the w orld  

he does so for love :  

[Not] for all the sun sees, or  
The close earth wombs , or the profound seas hides  

In unknown fathoms, will I break my oath  
To this my fair belovôd. (IV, iv, 490 -493)  

Having rejected the evidence of nature  which is  in favour of inno cence, 
Leontes goes on to deny that of the supernatural. The glimpse of the 

pervading of earth by heaven given in the scene with the two rapt 
messengers at Delphi is  a reminder of what the king is denying. Delphi 

reveals a real decorum and order, a harmony  with nature  and a 
recognition of true offering and sacrifice.  

For most it caught me, the celestial habits  
(Methinks I so should term them), and the reverence  

Of the grave wearers. O, the sacrifice!  
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How ceremonious, solemn and unearthly  

It was iô the offering! é 
And the ear -deafôning voice oô thô Oracle, 

Kin to Joveôs thunder, so surprisôd my sense,  
That I was nothing .   (III, i,  7ï11 ) 

This graceful influence is lost to Leontes as he rejects the oracle. 
Mamilliusô death follows immediately after, with the supposed death of 
Hermione and the loss of Perdita, making his loss appear irremediable. 

As Pauline insists, these things ñare  heavier / Than all thy woes can 
stir.ò The king has created his own deprivation and isolation, preparing 

himself, in the playôs imagery, for ñwinter / in storm perpetualò, 

beyond the reach of any credible reparation or forgiveness.  

After this grim and órealisticô beginning, much of the rest of the play 
offers us a world where the incredible becomes real as in the course of 

an ñold story ò or legend. The freaks of fate, the devouring storm, the 
death of Antiginous at the same time as the baby Perdita is received 

into a new life, the chance encounters, the storybook world of pastoral, 
are all calculated to bring to us a childlike wond er, to renewed 

remembrance of the vast mystery of things which  lies as much beyond 
our knowled ge as it does beyond that of the simple country clowns. 

This openness to wonder is needed if we are to be able to accept that 

behind the dictates of time and  fate  the gods ñwill have fulfillôd their 
secret purposesò in ways ñmonstrous to our human reasonò. The 

beautiful Perdita as young and pure virg in incarnates much of the force  
of renewal, playing a symbolic role. She is the bearer of spring like 

Proserpine and the bringer of the infinite riches of love: ñshe shall 
bring him that / Which he not dreams of .ò She and Florizel reforge the 

broken link between heaven and earth , 

I lost a couple, that ótwixt heaven and earth 
Might thus have stood, begetting wonder , as  

You, gracious couple, do:  (V, i , 131 ï33)  

 She is also the bearer of a healing wisdom. When dressed in holiday 
finery, ñmost goddess-like prankôd upò she is uneasy at any 
assumption of divinity or degree not genuinely based on nature . For 

her, the sacred and  the  natural interpenetrate :  

 Methinks I play as I have seen them do  

In Whitsun pastorals.  (IV, iv, 133 ï34)   
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And she is opposed to any artificial relationship. When she argues with 

Polixenes  against the grafting of flowers he appears to score the 
winning ar gument when  he reminds  her that the act of grafting is part 

of nature too. However , he is right only when man can act in harmony 
with natural and divine forces. His subsequent wrath at the lovers is a 

plain example of being unable to reconcile the man -made  (decorum 
and degree) with natural fitness. In reality of course there is no clash, 

since Perdita is also of royal blood, but Polixenes sees only his own 
conceptions. Decorum is opposed to nature as it was at Leontesô court, 

with the same resulting disorde r. It is only in the third section of the 
play that any true reconciliation between art and nature becomes 

possible. There, when the artifice of the statue is dissolved and realty 
realized, there is no destructive disharmony. The statue is not the 

work  of the artist  Julio Romano, 307  but is the creation of  love, patience 
and virtue. It is these  virtues  that have made evident the underlying 

harmony of Providence. In this harmony the humans are no longer 

pawns of fate, of ónaturalô events. The denouement has been 
engineered by the virtuous servant Paulina, made possible by 

Hermioneôs faithfulness and by Leontesô repentance. Time is not the 
master but mastered. No longer is there any contradiction between the 

modest intuition of Perdita and the commonsense of Poli xenes. 
Supreme art ðthe creation of obedience and love ðis part of a greater 

Nature. Those who like Florizel and Perdita have had to ñbear a partò 
in the play of false appearances or who like Camillo have had to 

endure ñall weathersò now partake in the union of all opposites.   

Sacrifice of selfhood is the only way to uncover this harmony. 

Autolycus, the witty rogue, represent s a false attempt to escape from 
contradictions. He is full of spring - like energy, lives always in the 

present moment and is purely a th ing of surfaces and clothes. His 
amorality  is no escape from moral responsibility and he is unable to 

play any significant role in the final triumphs. However , the spirit of 
comic anarchy he represents is a foil to any neat didacticism the mind 

may wish to  impose on the action.  

Only voluntary sacrifice can restore the links between heaven and 
earth when they have been willfully severed. And the sacrifice has to 

                                                 
307 I cannot resist mentioning that this unique mentioning of a real artist’s name by Shakespeare is 

significant. He had filled the walls and ceiling of the Sala di Giganti in the Palazzo del Te, his magnum 

opus, with painting showing the defeat of the Titans, the powers of earth, and the triumph of Jupiter, 

representing heaven. This seems a more cogent clue to his occurrence here than the usual explanations that 

he was a good colourist or mannerist craftsman.  
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be to heaven or the gods . 308  Paulinaôs husband Antigonous accepts 

without a murmur his sacrificial  role :  

Iôll pawn the little blood which I have left 
To save the innocent.  

But he commits the babe  only  to  fortune and to savage natu re , rather 
than to Providence, and  makes his famous exit ñpursued by a bearò.  

The basic sacrifice of the play is of course the repentance of Leontes. 

The disorder of his heart, his passional centre, and its cleansing and 
rebirth is the central dramatic thread. The tears he daily sheds over 

sixteen years are the ñrecreationò (in the fullest sense) of his heart 
until it is able to participate in the final wonders of union. He has 

performed a ñsaint-like sorrowò. But as well as stressing this tragic 
burden, the play also shows him as almost comically unaware of the 

unfolding wonder, a wonder he could never have produced for himsel f, 
however repentant. The world of sense data which was used by his 

passionate jealousy is now the vehicle of the symbolic wonder of 

imagination where the impossible becomes real, the culminating 
moment when the statue or work of art comes to life.  

In the  previous scene, the uniting of father and long lost daughter 

happens offstage and is  described for us by ordinary witnesses in 
terms that show how far beyond the simple rejoicing of comedy we 

have come :  

éI am sure my heart wept blood. Who was the most mar ble 

there changed colour; some swooned, all sorrowed; if all the 
world could have seenôt, the woe had been universal.  

The reality of seeming tragedy, Hermioneôs supposed death, the 

apparent victory of timeôs ótoo lateô, makes the impact of the final 
resto ration all the deeper.  

There is no simple message emerging from this art, no moral of 
reward for virtue. Instead we participate with a welling up of feeling, a 

participation in the marvelous behind the ordinary, in the state of 
affairs where ñEvery wink of an eye, some new grace will be born .ò 

Leontes with his cry ñWould I were deadô has achieved a death to self 
and  we share in this vicariously where it seems possible that the 

miraculous can become ñan art / Lawful as eatingò. Life  may be seen 

                                                 
308 Shakespeare has to make only indirect references to God as blasphemy laws were strictly enforced in the 

theatres.  
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as no less r emarkable and  strange than an óold taleô as the play 

activates levels of mind deeper than  conscious awareness:  

No settled senses of the world can match  
The pleasure of that madness.  

We may be caught up  in a communal experience here that shared joy 
which P aulina surely recommends to us as well  as to  the players :  

Go together,  

You precious winners all; your exultation  
Partake to every one.  

The play offers a multivalent return to a unified relationship , a rescue  
from ñthis wide gap of time, since first / We w ere disseverôdò. O r at 

least this is what should happen w ere we open to such art and not 
conditioned by  art like that of the sculptor Romano who ñwould beguile 

Nature of her custom, so perfectly he is her ape .ò 

Art is returning here to the role of being a teaching -story or myth, 
creating super - rational experiences.  To do this it opens up our feelings 

to a more primitive level of experience. We escape from the ordinary 
back to the unfamiliar wonderfulness and mystery behind things. We 

are defamiliarized from  our assumptions of a privileged and rational 
point of view, our individualism , to accept the óbaseless fabric of our 

visionô as Prospero calls it in The Tempest.  There is a chasm between 

the perspective of wonder and the terrifying certainties of the ego  as 
embodied in both the kings.  The action  opens  us to the great cosmic 

dr ama of hide -and -seek, lost -and - found, which is the mono -plot 
behind all plots. The pl ay itself is the work of art that  brings to life 

what has been lost, reminding us of the reunion t hat underlies all 
distinctions and separateness. The God -Story is always like a poem or 

a work of art 309  rather than the laying down of a truth or a law 
revealing unitary consciousness  and how to possess it. It answers our 

deepest questions and at the same t ime is a challenge to all answers. 
The fi ction of Romance exposes what has been the central  untruth of 

both the classical appr oach to science and to religion:  that we can 
regard ourselves, and others , and God , from outside, as if we were 

                                                 
309 This is not to equate the revelations of the founders of the great traditions with the plays of the bard! As 

Emily Dickinson says of the Bible, “Should you ask me my comprehension of a starlight Night, Awe would 

be my only reply, and so of the mighty Book—it stills, incites, infatuates—blesses and blames in one…. A 

Word is inundation when it comes from the Sea.” (In Charles R. Anderson, Emily Dickinsonôs Poetry, 35.)  



146 

 

gods of objectivit y. 310  For  us there is no such Truth, no hypostatization 

of some privileged set of descriptions.  The living truth of the play is 
not about some mythic happening but the realization of a divine 

plenum which is here and now, in our heartôs response, or nowhere. If 
the play works as it can work, the story of Leontes and Hermione 

becomes our own remembrance of our separation from love, the 
winter of our separation and the union which Love provides when we 

are ready for it; it becomes our escape from a linear time of loss and 
death  into a time which constantly touches renewal and reunion.  There 

is only the W ay, the New Life, the surrender to the One by loving the 
One. Romance is doing what Dewey saw as the social function of 

philosophy, ñbreaking the crust of convention. ò311  Rational creatures 
we may be but the nature of our discovery of the real is imaginative :  

God is Love. And Love must love. And to love there must be a 
Beloved. But since God is Existence infinite and eternal there is 

no one for Him to love but Himse lf. And in order to love Himself 
He must imagine  Himself as the Beloved whom He as the Lover 

imagines He loves .312  

                                                 
310 Heisenberg himself said, “Quantum theory reminds us of the old wisdom that when searching for 

harmony in life one must never forget that in the drama of existence we are ourselves both players and 

spectators.” (Cited in John Habgood, Religion and Science, 115.) 
311 Quoted in Richard Rorty, Philosophy and the Mirror of Nature, 379.  
312 Meher Baba, The Everything and the Nothing, 9.  
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CHAPTER NINE  

 

Science, Religion and Love  
 

 

     All scripture cries aloud for freedom from self .  

                                        ðMeister Eck hart  

 

To be human is to crave what is real, to go from separation to union in 

Selfhood, to pray to pass from darkness into light and from death to 
immortality. Yet the inescapable paradox which we face is that this 

basic need may not be met by any quest to attain perfection or to 
master knowledge. These may indeed have negative consequences:  

For the individual person, the trouble with basing oneôs life on 

the quest for an essential self is that it results in a mode of living 
that might be called óconcentricô. The self, instead of enlarging 

and deepening its capacities, becomes more and more like itself. 
Gestures become postures. If the óreal selfô I am uncovering 

progressively becomes the determinant of my behaviour, rigidity 

and sclerosis set in ear ly. My actions become predictable and my 
perception of alternative modes of life narrows. I lose my 

vulnerability, my capacity to be shattered, or even to catch 
myself by surprise. 313   

From this perspective we are trapped in the echoing chamber of the 

self.   

Every effort to change what is being felt or seen presupposes 

and confirms the illusion of independent knower. 314  

An intuitive surrender into relationship, a falling in love with the 
transcendent  is necessary;  not the pursuit  of a formula or even of the 

abs traction of the O ne. 

                                                 
313 Harvey Cox. For an overall look at such attempts see John Passmore, The Perfectibility of Man.  
314 Alan W. Watts, The Joyous Cosmology, 85. 
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If you try to be more conscious, you will o nly feed a concept é 

and you will thus build your ego. All that can be done actually is 
to work through sacrifice and surrender to be a more fitting 

vehicle for grace. 315   

The impossibility of w illful grasping is compl icated by the fact that for 
many  of us it is impossible to return to a traditional  exoteric religious 

path, once it is recognized as just one traditional path. We all perch in 
the tree of world -wide knowledge. There is no longer a r ightful 

possibil ity of going back to treading  a path that is a surrogate for 
absolute truth, of óhow it really is ô. All paths are relative because all 

must be seen as part of the necessary contraction of God when we are 

in the world of appearances. There i s no outward  and absolute  truth!  
The exoteric is exposed for w hat it is, outer and relative. At least to 

some extent , we are all driven to be esoterists .  

Meher Baba was asked , óWhat is Infinity? ô He replied , óThat which is 
contained in your own self. ô  

Not surprisingly the questioner then asked, óCan the finite mind realize  
the infinite ?ô This was the reply :  

There is nothing like finiteé Even now, when you think that you 

are finite your conception of finite is not real. There is nothing 
like finite. As lon g as the sense of óbindingô remains, it can have 

mere glimpses of the Infinite, but when the Infinite is realised, it 
is found that the finite was the Infinite all the time. So there is 

no question of the finite finding the Infinite. 316  

This is the utterly r adical and paradoxical viewpoint which the God -

Story brings to the limitations of ordinary empirical and conceptual 
thought . 

Both humans and rocks are equally Spirit , but only humans can 

consciously realize that fact, and between the rock and the 
human lie s evolution. 317   

It is surely the only perspective which will deliver us from the pride of 
knowing and also the despair of ignorance.  

                                                 
315 Reshad Feild, The Invisible Way. 
316 Naosherwan Anzar, The Answer: Conversations with the Awakener, 35.  
317 Ken Wilber, The Eye of Spirit, 279. 
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When you are in the grip of the false "I," which identifies itself 

with what happens, illusion governs you. But when you k now the 
truth, you do not identify yourself with it. All we see, hear and 

experience in the world is not God. Whatever you can 
understand, is not God. Whatever is explained is not God. 

Whatever is expressed is not God....  

It is all words. When you say Sel f, God, Infinity, they mean 
nothing. To attempt to understand by reading or hearing 

explanations is an insult to our beloved God, Who is beyond all 
understanding. The only answer is Love. If we love God, we 

become Him. There is no further question. But we must love with 

all our hearts, so that only God exists for us. 318   

We can  no longer pretend that with our minds we can make a copy of 
what is real. What is órealô for each person will always be a personal 

and unique conglomerate o f the experiences each  has h ad. Our 
subjectivity is our limitation but also gives us something of the 

freedom of the artist, hopefully influenced by what we feel is most 
beautiful, ideal and divine. We are not meant to be tied slaves to so me 

rationalized scheme which can  never be tru th, however much truth it 
might convey. To some small extent we may clothe the invisible and 

naked mystery with our own untrammeled play. Gulf there will always 

be betwee n the mystery and us  but bridged by the symbolic or living 
presence of the Go d-Men, th e Avatars, and the witness of the saints 

and sages; the uprooting of our claims to know the All with mind 
replaced by an intuition of being the All in love and surrender, and  

paradoxically,  of striving to become  the All in ñas high a perfection as 
our own degenerate souls, made worse by their clayey lodging, can be 

capable of .ò319  

The great Divine Playhouse put s on its gaudy dramas, so heart -
breaking, so elating, so teasing, infusing with the Metaphor of the One 

the painted scene of Godôs infinite display. We are fools of the 

figurative and the minions of metaphor. We are poets ( etymologically 
ómakersô), light- footed bearers of the God -Story.   

The pursuit of freedom along the lines of our responses to ñthe stick 

and carrot of familiar existenceò320  is the terrib le but common plight 
that most of us find ourselves in, and from which it is so hard to 

accept the truth which is attributed to St Francis of Assisi, ñWhat you 

                                                 
318 Meher Baba, Three Incredible Weeks, ed. Malcolm Schloss and Charles Purdom, pp. 81–82.  
319 Sidney, Apologie for Poetrie. 
320 Idries Shah, A Perfumed Scorpion, 154.  
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are looking for is what is looking.ò Such a knot drives us to surrender, 

if we are lucky and  desperate enough. As one commentator puts it 
from the context of Tibetan Buddhism :  

Without the Lama, there is no way out of the experience of 

infinite cross - referencing. Unenlightenment is a condition in 
which every reference substantiates some other referenc e. 

These óself-referencing referencesô evolve into elaborate patterns 
which relate to other elaborate patterns, which always appear to 

be different. But no matter how differently we experience  our 
various explorations into the internalized world of ósense-makingô, 

they always add up to the same thing: justification for our need 

to maintain a grand illusion. This illusion is duality. Maintaining 
the illusion of duality is a process in which we have to prove that 

we exist. 321  

As we have seen, to say  that  submit ting to the master  is a surrender 
of our freedom is a gross over -simplification . From the intuition basic 

to the God -Story, science itself is a contraction from freedom,  its 
separate detached viewpoint being ultimately narcissism of th e 

observing self.  Real freedom  realizes that ñlife is a non-binding 
modality of the all -encompassing Reality.ò 322  All attempts to reach 

this reality through thought will fail. As Max Weber said, ñno new 

religion has ever resulted from the needs of intellectuals nor from their 
chatter.ò323  This reality is open only when we have a profound 

conviction of  insufficiency and ignorance. The  great Pascal said back in 
1660  in a wonderful statement on the human predicament , 

For in fact what is man in nature? A Nothing in comparison with 

the  Infinite, an All in comparison with the Nothing, a mean 
between nothing and everything. Since he is infinitely removed 

from comprehending the extremes , the end of things and their 
beginning are hopelessly hidden from him in an impenetrable 

secret; he is e qually incapable of seeing the Nothing from which 

he was made, and the Infinite in which he is swallowed up. ..All 
things proceed from the Nothing, and are borne towards the 

Infinite. Who will follow these marvelous processes? The Author 
of these wonders un derstands them. None other can do. 324   

                                                 
321 Ngakpa Chogyam, Wearing the Body of Visions, 143.  
322 Da Free John, Nirvanasara, 34.  
323 Quoted in Appleyard, Understanding the Present, 231.  
324 Blaise Pascal, Pensées, Everyman Edition, 17–18. 
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It is the very realisation of our ignorance that makes us such a special 

part of nature.  

Eight hundred years earlier the claims of thought are  even  more 
radically challenged :  

The entire universe is one bright pearl,                                  

What is there to interpret or understand?  

                           sðXuanshi Shibei (835 ï908)  

Obviously this apprehension cannot be reduced to scientific thought. 

Yet the God-Story  still needs t o walk óhand in handô with the Science -  
Story, even while denying it primacy.  When Aquinas says the final 

happiness of man consists in the contemplation of truth, we can now 

see truth being a product of the integrity of the practice of our stories.  
We have s o very little apart from our  stories, only the drifting from 

birth to de ath in what Frye calls the narcosis of time . Our truth claims 
as individuals are nugatory when we remove the illusions of the 

judging ego.  But the two main stories  each establish truth criteria for 
us. There can be no question of Shibeiôs poem above being dismissed 

with Ruskinôs definition of poetry, ñThe suggestion by the imagination, 
of noble grounds for the noble emotions.ò Yet  how  are we  to reconcile 

our thinking with such a non - rational claim  as Shibeiôs?  

Gurdjieff used to joke , ñMan first, woman second. Woman first, man 

nowhere.ò We might say religion first or nowhere. But the marriage  
with science  can only take place when the two stories are united by a 

shared humility where the truth claims of both are new ly evaluated. 
Even  revelation is a story , however holy and venerated. Its value is 

what it points to and that it enables realization. Meher Baba describes  
how central this realization is :  

There is nothing unnatural or  artificial about love. It subsists 

fro m the very beginning of evolution. At the inorganic stage it is 
crudely expressed in the form of cohesion  or attraction. It is the 

natural affinity which keeps things together and  draws them to 

each other. The gravitational pull exercised by the heavenly 
bodies upon each other is an expression of this form of love. At 

the organic stage, love becomes self - illumined  and  self -
appreciative  and plays an important part from the lowest forms 

like the amoeba to the most evolved form of human beings. 
When love  is se lf - illumined its value is intensified by its 

conscious sacrifice . 
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é It brooks no compromise , and the Beloved is the concern of its 

lifetime. The tabernacle of love bursts under unmanageable 
restlessness, and gives birth to streams of love and supreme 

sweet ness, until the lover breaks through his limitations and 
loses himself in the being of the Beloved. 325  

The God -Story points to a sacrificial realization of how it is. The lack of 

a conceptual unity between our  two  stories is not to be the basis of 
anxiety an d cynicism. The solution is not to keep them separate  with 

God as i nterventionist unnecessary for science, science as materialism 
unnecessary for religion . Yet science and religion must tread most 

delicately when dancing together for each ha s the power to overbear  

the other . The unity of both is apparent only  from the radically natural 
surrender  of selfhood, because only then will our knowledge of what is 

self and what is not self belong together in participation in unity.  
 

We have seen traditional science s aware of this unity just as we can 
see many religious thinkers reaching across the gap. Buddhism in 

particular has developed conceptions that invoke two kinds of reality :  

Our relationship with our practice must be based on reason and 
common sense. The pr incipal subject to be learned is the nature 

of the two levels of reality [conventional and ultimate], the 

stages of which can be approached through a combination of 
hearing, contemplation and meditation. It is very important 

always to remember contemplatio n, which is the analysis and 
investigation of the teachings through the use of reason. The two 

truths are speaking about reality, not some intellectual 
fabrication. To investigate the teaching critically is fully 

encouraged in the same way that medical stu dents are 
encouraged to apply their theories to real life and thus to 

witness their validity.... Time may flow on, but the essential 
nature of the deeper problems and mysteries that human beings 

encounter in the course of their lives remains the same. 
Cont emplation of the teachings of Buddha Shakyamuni is merely 

contemplation of certain facets of reality, and it will cause to 
unfold within us a deeper understanding of ourselves, our minds, 

and the nature of our sense of being. As the teachings are 

merely po inting out key facts of life, facts that, if realized, cause 
one to evolve in wholesome directions, a critical investigation of 

them will only inspire trainees with confidence. Reason well from 

                                                 
325 Discourses (6th ed.), vol. 1, 85–86.  
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the beginning and then there will never be any need to look ba ck 

with confusion and doubt. 326  

Here a scientific detachment and investigation of duality is combined 
with a holistic response to being human and to the mysteries beyond 

the function of ordinary mind.  

The Absolute permeates and flavours all levels for seeke rs. Even 

though faith, like Shakespeareôs drama,  must make a bold leap for the 
infinite , it too  must retain complete frankness about its  provisional  

knowledge of reality. Poetry  is best at capturing the humbling 
paradoxes involved :  

Faith is the Pierless Br idge                                 

Supporting what We see                                              
Unto the Scene that We do not ð                               

Too slender for the eye  
 

It bears the Soul as bold                                          

As it were rocked in Steel                                       
With Arms of Steel at either side ð                               

It joins ðbehind the Veil  
 

To what, could We presume                                       
The Bridge would cease to be                                       

To Our far, vacillating Feet                                           
A first Necessity. 327  

And Rumi puts it,  with playful delight, in a fragment versified by Cole -
man Barks :  

This piece of food cannot be eaten,  

Nor this bit of wis dom found by looking.  
There is a secret core in everyone not  

Even Gabriel can know by trying to know. 328  

Alas , many believers stake  a great claim on their exclusive  collective 

wisdom  even if individually tentative. Belief  systems have great 
instrumental valu e but they cannot dispel the mystery that pervades 

all dualistic thinking. A statement of Meher Babaôs sums it up:  

                                                 
326 H. H. Dalai Lama, The Path to Enlightenment (Snow Lion, 1994).  
327 The Collected Poems of Emily Dickinson, ed. Thomas H. Johnson, no. 915.  
328 Coleman Barks, The Essential Rumi, 270.  
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Man can be redeemed from all types of bondage ðphysical, 

mental, spiritual, social, political, moral ðsooner or later. But the 
redemption of ma n from the self - imposed shackles of intellectual 

self -sufficiency, uncritically accepted ideals and a dry religious 
heritage is a task which is well -nigh superhuman. Here is the 

real task of the aspirant : to pierce through his own layers of self -
imposed se lf -sufficiency and insensitivity so that he may expose 

a layer of vital awareness to the world about him, which would 
teach him if it could. 329  

This is a diagnosis which applies to the Science -Story  as well as the  

God-Story . We can even suggest that any theo ry of truth  that 

triumphs and prevails over all rivals would become the Anti -Christ, the 
restrictor of the freedom of the Spirit. As John Cowper Powys says, 

ñWhatever the dubious entity Truth is not , we know one thing which it 
certainly is, namely a monstr ous container of insoluble con -

tradictions .ò330  Thus it is, at least  while we are still on the default 
settings  of the human mind. A physicist has said , ñIf you really believe 

in quantum mechanics, then you cannot take it seriously .ò331  The same 
in a way  appli es to the God-Story , the more the transcendent and 

enigmatic nature of reality emerges the more all our formulations and 
metaphors are mocked by what they have helped to reveal.  

Whatever reality is, it can never be a self -created certainty, a 
possessed mi nd -object. To claim so is to worship, like Narcissus, the 

reflection of our limited selves. This applies both to our empirical 
knowledge of mastering  the world  and to our imaginative constructs. 

Reality for us is an encounter, a dose of the other, a living  
relationship. That is consummated not in objectivity but in marriage.  

The Science -Story tends to open onto this radical uncertainty these 

days . Thus string the ory dissolves space and time, ñwhen we talk 
about space and time, we think there is something t here, and we live 

in it,ò said Gross. If thereôs no space and time, ñthat is very disturbing. 

Where are we? When are we? ò 332  This seems an instructive  endpoint 
for science to be reaching!  And we can see why religion is always in a 

sense about nothing, what is beyond the physical and  the  noetic. From 
its own point of view of course it is always passing from the 

nothingness of illusion to the bedrock reality of the Divine 
Transcendent.  But whatever concepts it gives to its intimations, there 

                                                 
329 Listen, Humanity, 176. 
330 The Pleasures of Literature, 25. 
331 Bob Wald, quoted in Roger Penrose, The Large, the Small, and the Human Mind, 72.  
332 David Gross, a physicist, quoted in Cole, The Hole in the Universe, 161.  
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is a profound iron y, both poignant and mirthful, behind all our 

endeavours.  

Many theologians exhibit still a Promethean defiance in their defence 
of their own window on to  the Real, carrying on from the Middle Ages 

when the Bible was used to turn the whole world into a vast  allegory of 
Godôs salvific plan, interlocking and coherent. Even great imaginative 

int ellects such as  Roman Catholic theologians like  Hans Urs von 
Balthasar and Henri de Lubac insist on the capacity to judge the 

unique superiority of their own brand of acknowledging their 
finitude . 333  Theology  and philosophy need to realize that they can 

never ever have the objective certainties that  the critical realist stance 

of science enjoys . They are always in the realm of the personal 
interactive, and they always must endure uncertain weather, for in the 

unsettling region where reason and the Absolute meet, the lightning of 
paradox incessantly flickers until grounded in actual attainment.  

When we deal with the idea of the Absolute we are compelled to 

acknowledge that we  move beyond our competencies into a realm of 
ambiguities, dreams, imagination with its metaphors and symbols of 

salvific myt h and the flux of metamorphosis. All this is not only 
tolerable but also to the surprise of many empiricists , desirable , for  it  

is bathed in the radiant lustre  of an inner freedom; helpless 

dependence is  inseparable from assurance, trust and love.  

This is not an invention! As countless masters in all traditions have 
disclosed, it is the surrendered embrace of a greater reality, a jou rney 

costing  ónot less than everythingô, a lunge away from all conventions of 
knowledge so that the individual s elf recognizes the Self beyond all 

contingency.  

When  we move beyond the confines of science we inevitably face a 

quest where faith and understa nding are interdependent; where  
experience exfoliates from inner contemplation and intuition. Assessing 

and measuring still play a part but it is a secondary one. This is not a 
romantic indulgence, it is rather the recognition of our own 

mechanicalness and  nothingness and helplessness in our separative 
state. Out of this comes a glimpsed possibility of a relationship sensed 

to be at the heart of ourselves and of everything. Mystery is 
unavoidabl e because now we are not dealin g with objects like atoms or 

ins tants, but the arising of consciousness itself, always pointing 

                                                 
333 Cf Beatrice Bruteau, “…if it is a truly self-transcending spiritual tradition, one that is rooted in the 

apophatic experience, then it will not insist that its way—good way though it is—is the only acceptable 

way.”  
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beyond dualism. Here all is the arisings and passings away inseparable 

from Emptiness itself. Here no observation can have the certainty of a 
scientific observation or law. All spiritual truth s are reminding factors, 

activating a pre -existent remembrance within , of who we are, making 
us feelingly ask the great question and pointing us to the answer.  

Science has brought a great clean sing of the idols from the temp le, of  

any idols regarded as ab solutes of rightness and exclusiveness. But 
the idols can survive as the provisional vehicles of grace - filled 

revelations, as symbols, as the truth and beauty that can awaken the 
heart and the consciousness of us all. We live in a world of great 

dynamic ch ange and it has brought its own radical challenges to all the 

religious traditions. Their formal systems which have offered ways and 
means mercifully to millions by  claiming an absolute validity have  now 

to be seen in all their relativity, both towards eac h other and also 
relative to the Consciousness which lies beyond even the most sublime 

and inspired offerings of discursive mind. Cathedral, temple, mosque, 
and stupa are all vehicles of transcendence. Each has unique value and 

beauty. But each also has li mitation ðñTo say  manifestation is to say 
limitation.ò334  All are beads on the string of the One ,335  each a prism 

which refracts its own pattern from the one light. Truth always has an 
element of holy indeterminism which transcends dogmas and to which 

symbols a nd rituals only point.   

Scientists too have been driven by a rage for order to posit universal 

laws governing everything, in their own way imposing an allegory, one 
of abstract mathematical law behind all creation.   

There are no final rational choices betw een stories as  alternatives, for 

we are living  them.  

Existence seems to be a paradox of self -causality, and any 

science explaining the origins of existence will eventually have to 
embrace the subjective, without becoming irrational. The tools 

for managing  paradoxes are still undeveloped. 336   

                                                 
334 Frithjof Schuon, In the Face of the Absolute, 1989, 35.  
335 Meher Baba said, “I shall revitalize all religions and cults, and bring them together like beads on one 

string.” God Speaks (1973), xxxvi. He claimed not to be founding a new religion or new creed or new 

spiritual society. To do so would of course to have created another bead from the fullness of his new 

avataric dispensation and his silence. He came to show that “true religion consists of developing that 

attitude of mind, which could ultimately result in seeing Infinite Existence prevailing throughout the 

universe.” Ibid.  
336 Kevin Kelly, an editor of Wired, www.wired.com. 
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The awe and wonder which are the gifts of our great stories may help 

us to humbly realize that we simplify and caricature reality in our 
minds, living a life of habituated responses. We are , as Gurdjieff so 

cogently poin ted out , asleep, and donôt begin to wake up until we 
know that we are asleep.  

Secular -minded  scientists should understand that we are not faced 

with a mere choice between common sense and superstition. As 
Einstein once said, commonsense is merely ñthe collection of 

prejudices acquired by age 18ò. It is not even a matter of choosing a 
mathematical view of reality over a magical one. It is rather that both 

our stories endow experience with living mystery. Their common 

enemy is the outlook that finds no values  outside of the gratification of 
the individual separate self . To combat this divisive futility which 

underlies so much of the economic and social structure of the modern 
world  we have the remedy of loving affirmation of value. Some are 

capable of loving a bstract concepts like Nature and Reality,  but most 
need our lives to be enhanced through the love of a master, trust ing  in  

a guide who is our exemplar,  story - teller and mystery incarnate,  and 
by immersion  in the great divine - romance revelations themselves.  This 

integration makes possible the fulfillment  of basic human needs for 
security, intimacy and attention which can become holistic and 

emotive fuel for the outgrowing of narcissist ic self -cherishing.  

The truths revealed by both the stories at this stage of knowledge 

seem inexhaustible. The cumulative methods of rational science point 
beyond conception and imagination as sur ely as does the God-Story . 

The God-Story  is not cumulative of  objectively  verifiable knowledge 
like science but it is cumulative for t hose who follow its injunctions. We 

now realize that both stories lead to perspectives  beyond our 
evolutionary mind.  

From the seventeenth century on , our notions of what is real have 

been dominated by rational apprehension. The travelers in Baconôs The  

New  Atlantis are told to avoid ñall affectation of strangenessò but 
strangeness is at the heart of all experience. The claims of Romance 

were not to be dismissed so easily. The real nature of things was not 
to  be reve aled by holding up a mirror from  the priso n of our separate 

selves. Facts , demonstrations and proofs were to prove excellent as 
tools but quite inadequate to give us trust and reverence for what our 

consciousness could incarnate. The story of wonder, the simple 
parable, the aphorism of paradox  cou ld lead us beyond explicit  

grasping  at what can be ósaidô. Romance would of course become 
unreal without r ealism, but realistic fiction i s cut off  from deeper 
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knowledge without  imaginative m ystery. Of course literature has been  

hived off from life as beaut iful lies, myth , and academic pasture, but 
always the potential  for awakening us is there. The stories at the heart 

of the great Avataric traditions are the  supreme reminders of this. 
They remind us that rather than being a problem to be solved , life is 

pr imarily a mystery to be embraced and realized .  

The great validation of such an assertion  is love. As the Buddha and 
Meher Baba , among so many others , have stressed , Love is a 

transcendent experience . 

One can find volumes and volumes of prose and poetry ab out 

love, but there are very, very few persons who have found love 
and experienced it. No amount of reading, listening and learning 

can ever tell you what love is. Regardless of how much I explain 
love to you, you will understand it less and less if you th ink you 

can grasp it through the intellect or imagination. 337   

Without a giving of the self to the path of surrender even the greatest 

Romances remain stories which are being at least in part interpreted , 
controlled and reduced  by the domain of everyday mind . A story is just 

a story until its incarnation  in us  beg ins, even the story of Love or 
Enlightenment. It has become absurd for the story at this level to be 

defended as the exclusive truth by óbelieversô. They have come to 
think  they have the moon ensnare d in their bucket of water. Like  

theories of  the unseeable in physics , the stories are models  which can 
only suggest some aspects of reality. Other models may be better to 

convey other aspects. For example , nondua l metaphysics is not 
necessarily superior t o theism. Within this illusory world there can be 

no Absolute truth, no matter how wondrous the tropes or how lofty the 
sentiment. The self is  Truth Itself;  all other truths are patterns in the 

dust, whether they are grounded in scientific method o r in 
óindisputable personal experienceô.  

This is the revolutionary message behind all the great sp iritual paths 
that have overwhelmed  the minds of countless millions:  

The difference between love and intellect is something like that 

between night and day: they  exi st in relation to one another and 
yet are two different things. Love is real intelligence capable of 

realizing truth; intellect  is best suited to know all about duality, 

which is born of ignorance  and is entirely ignorance. When the 
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sun rises, night is tra nsformed into day. Just so, when love 

manifests, not -knowing (ignorance) is turned into conscious -
knowing (knowledge). 338   

This is the final answer to the question of consciousness. No 

intellectual self -sufficiency will liberate consciousness into its true 
nature. The Science -Story has led to a great coming of age for the 

human collectivity with its undermining of delusion with objectivity and 
impersonal truth. However , observing intellect always leaves us caught 

in the p aradoxes of dualism. Only love with it s radical submission will 
lead us out of the illusion of ou r finiteness and separation . 

Loveðis anterior to Life ï 
Posterior ðto Death  

Initial of Creation, and  
The Exponent of Earth ð339   

We want in our 650,000 hours  (give or take  some)  to enjoy the 
wondrous lila  of life on earth, but the substratum, the true reason for 

being will always be love, not the satisfaction of curiosity but of true 
wonder at the reality that discloses itself to  our own loving response.  

The real New Age is not about the enjoyment of e xpanded 

consciousness. The real leap forward is the remembrance of our 
ignorance , what Huston Smith calls the indisputable premise,  that in 

comparison with what we do not know, what we do know is nothing. 
Our whole notion of authority has to change. In the  past even so 

compendious a mind as Aquinas had a limited and static idea of the 
nature of truth, wanting all stubborn heretics to be excommunicated 

and burnt. Whatever its merits then, such a view is no longer 

permissible. Sacred truth can never be treate d like factual data. It 
dwells at a depth and beyond our cognizance. A small po em of  Meher 

Babaôs might help convey this :  

I am not this body,  
I am not this mind,  

I am not this,  
I am not that,  

I am nothing but a living lie of that Truth that is me;  
And un less that lie is dead, that truth cannot be. 340   

                                                 
338 Ibid. 
339 Dickinson, poem 917. These matters are best conveyed through gnomic poetry.  
340 Quoted in Infinite Intelligence, xvii.  
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Without this dying to self , human reality remains occlude d. The God-

Story  which does not convey this has become meretricious romance  or 
myth . The Science -Story removed from this central humanity is an 

arbitra tion of phenomena but not capable of using the relative as a 
path to the Real.  

In Madame Bovary Flaubert  shows how the romantic dreams of Emma 

Bovary are delusion, as inadequate as Hommaisô complacent  empirical 
optimism. Partly for reasons of his own outl ook and partly from the 

requirements of the tragic genre, Flaubert shows little hope of escape 
from such clashing opposites except in the dispassionate 

understanding of the artist, but his novel is a n awakener o f 

compassionate heart response. In such a gre at work our propositional 
approach to truth is destabilized, and real ity becomes re -persona lized 

in a way denied so much in  our time s.  

Even for the bleakest modern personal scepticism, the Avataric 
traditions offer a jumping off place for the exploration of 

consciousness. Texts such as the eighth -century Madhyamakalamkara  
of S hantarakshita present exploratory meditations without 

metaphysical assu mptions. Yet even here the God-Story  points to the 
truth of gnosis rather than of knowledge , which means that  it  must 

always be individually cognized rather than publicly verifiable. Its 

óproofô must be that it leads to a freedom from slavish bondage to the 
ordinary differences and identities of the working mind.  

We must admit that consciousnes s in itself can never be an object to 

be directly studied. For it is  (wait for it !) , the limitless  being and 
beyondness behind all limited awareness and every relation between 

subject and object. If we insist on viewing it instrumentally  we end up 
with  a self that can never be more than a conglomerate, longing to be 

a true  whole . Consciousness is the participatory mystery which , so 
mysteriously, enfolds in relationship  the transcendent Oneness. All 

formulations are swept aside by the tremendous resonance of this 

discovery. It en compasses all of illusion and all of reality. All that is 
tentative and incomplete is dissolved in the ecstatic embrace of the 

lover and the Beloved. This is the great apotheosis of the God -Story ; it 
is where the S cience -Story, our tutelary guide towards h onesty and 

objectivity , must rest content , along  with the simple believer.  

But the believer cannot confront the sceptic with óthis is true and you 
are deluded .ô All paths are just aspects, limited windows of clouded  

glass, however intricate  are  doctrine a nd symbol . To impose authority 
is to turn belief into idol worship, where a tribal deity is an extension 
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of our egoôs compulsive insistence on establishing and stabilizing its 

own territory . This is why the primary focus must be on overcoming 
the ego throu gh discipline, obedience and surrender, not on our stories 

as the  truth.  Meher Baba uses the simple analogy of the truth of an 
apple seen in its various aspects :  

The ñrealityò of the apple, then, has many separate facets, as 

interpreted by oneôs senses. One suspects that it would have 
even more if only the mind were not limited in its perceptual 

capability by the types and location of the ñwindowsò that open 
into it.  

Just as the apple possesses a variety of unarguable properties, 
all of which belong to the same object, so other objects and 

organisms often give evidence of numerous aspects of reality. 
The same fact in life looks different therefore to different people, 

its appearance being determined by the particular window of the 
spiritual nature from which  the individual looks.  

From this emerges one vital principal: each person must look at 
cause and effect from the window that is natural to him. To try 

to look through all windows is to risk stagnation in the 
complexity of a whirlpool of intellectual facts  that can never be 

integrated by intellectual means. To try to argue another out of 
the seeming world of reality that he sees from his window is to 

argue the unarguable. Roundness is as real to the apple as is 
fragrance, until one day both are lost in perc eption of the 

entirety .341  

The goal and path of the G od-Story is the Self and  Self -awareness, 

and is neither subjective nor  objective, it is both our very individuality 
and our Oneness. It can never be explained or defined, it i s both 

remembered and expresse d; no polarities of mind can capture it. As  a 
great Tibetan said, ñReason tells me I am nothing. Love tells me I am 

everything. Between these poles my life unfolds.ò342  This dynamic 
living within consciousness - flow , rather than living as óconsciousness ô 

deta ched from its object , is where our empha sis must lie in justifying 
the God -Story at this time.  

The believer cannot turn to t he sceptical materialist and deride his 

approach.  Still less can he claim his  own  belief as the  orthodoxy. But 

he can turn to the g reat saving stories and cosmologies, the great 
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witnesses to the voyage of inwardness, and say these  are the creators 

and preservers of wonder,  the destroyers of the smug  rendering of the 
self into a bundle of responses .  

Of course great souled scientists f eel the wonder of their world picture, 

its vastnes s and elusiveness and intricacy,  the sweeping away of the 
old mechanical universe. But science is always turned outwar d. Behind 

its phenomena lies a P latonic worl d of abstractions and equations,  
which can n ever deal with the great drama of consciousness.    

Remembering that  to talk of inward and outward knowledge is onl y a 
provisional way of speaking:  ñThere is no within and no without. 

Reality pervades.ò343  

Science is based on the withdrawal of attention from the nature of 
consciousness to turn around and look at oneôs environment, 

confronting an objective world. The God -  Story, even if it emphasizes 
inner detached observation , finally confronts its own subject. We might 

say that science dwells in thereness, re ligion in hereness. Hereness is 

finally an experience of utter mutuality, an ultimate concern that can 
never be fulfilled as an external knower .  
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CHAPTER TEN 

CONCLUSION  

 

A Word is inundation when it comes from the Sea.  

                                  ðEmily Dickinson  

No path exists without reference to a human manifestation of 

the Logos, just as, with all the more reason, no path exists 
without a dir ect relationship with God.  

                            ðFrithjof Schuon  

From the watershed of an Avatar ic epiphany flows renewal and 
destruction. The faiths of the past can no longer take their 

transparency for granted. Faith is not to be taken to be what it 
appears to be at face value. Faith, like science , has to avoid taking the 

Tree of Knowledge for the Tree of Life.  

Belief can be no more than a providential indication of a possible 
voyage of discovery which for each person will have its own insights 

and obscurities. All objects of belief are at best saving fictions until put 

into practice from the injun ctions they embody or contain. Insight s are 
revealed as we go o n with our romance with the One, the Great Game 

that swirls about the hub of T ruth. We have no choice: it is impossible 
to cling to the old formulations as factual statements. To wailing and 

gn ashing of teeth , relativism has stepped in to cast all in doubt.  

This is why story and the interpretation of story, hermeneutics, ha ve  
such importance; it is stories all the way down to the opening of the 

heart and the mystery. Romance is central because it answers the 
question óWho am Iô, not by promoting our own greatness or 

cleverness, but by revealing the divine mystery where we dwell and 

have our being.  

Yet R omance of itself remains in the domain of a vitiating imagination, 
that is, it develops innum erable new forms of the self/not - self duality 

without being able to transcend it. It points the way to transformation 
and its deep quality of play reminds us that it is after all just the 
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proverbial finger pointing to the moon. It opens onto the reality we  

canôt conceive or  imagine, still less control. But it is not the path itself. 
At its best romance becomes kerygma  or proclamation of the sacred . 

The reason for basing kerygma on mystical and metaphorical 

language is that such a language is the only one wi th the power 
to detach us from the world of facts and demonstrations and 

reasonings, which are excellent things as tools, but merely idols 
as objects of trust and reverence. 344   

Here science needs to remember that it is always the human Science -
Story. Not on ly is it finally inseparable from the parad oxes of 

subjectivity ðReality in us and us in Reality ðbut it must take into 
account that we donôt just hunger for facts and theories but for 

essentiality, for value, and that this need has always pulled us away 
fro m and beyond material phenomena. A great myth is not a  ójust soô 

story but has this pulling power, this nourishment of th is basic need 
and which continues to do so through the life it inspires.  After it is 

tested by experience  it stands as  the metanarrativ e that 
postmo dernism denies . It is not  the explanation of everything  (óhe who 

explains everything explains nothingô), but the establishing of 
involution within the mystery. Only fundamentalist religion  or 

materialist science  claims to be an explanation of everything. The 

great adventure of the human spirit is a participation in Being, not the 
accumulation of knowledge.  Three billion neucleotides within each one 

of us, of which we are completely unaware, largely determine what we 
do. We are  not here to know the facts! May aôs dynamism is 

breathtaking!  All the facts are just the wrapping of the inscrutable and 
wonderful gift of being human. O ur question remains and t he God -

Story in a ddition to spurring us on to  creative love also opens us  to the  
love with which  Being responds.  

For  even the simplest believer in the great God -Stories the element of 

mystery has always been present,  God as incarnate, M uhammad as 

fully human yet messenger of the One. But it is only in the esoteric 
traditions that the true super - rati onal nature of belief is highlighted. A 

fine example of this, information on which is now a vailable to non -
initiates is Japanese Shingon. At the heart of the tradition are two 

mandalas  which reflect two fundamental sutras and which are 
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considered to be ñtwo yet not -twoò, inseparable dual aspect of a single 

all -embracing  reality which can only be expressed in this manner. 345  

The two mandalas together thus signify the indissoluble unity of 
Truth and Wisdom, the inseparability of Matter and Mind, the 

resolution of mystical paradox. The Tai -zo symbolizes the totality 
of all that exists, the oneness of reality while the Kongo -kai 

symbolizes the wisdom that knows truth in all its separate 
manifestations éThe truth of the Kai-zo exists in the essential 

equality of all  things as they are. The wisdom of the Kongo -kai, 
in contrast, is made manifest in discrimination between things. 

Both describe real aspects of the universe. Since they are both 

inseparable from compassion, however, the dual Taizo -Kongokai 
mandala is an id eal pattern of harmonious activity. It is a unified 

portrait of the fundamental Buddha, which is none other than the 
infinite universe. 346   

The prose description  of course is no substitute to the experience of 

the mandalas, where things are not resolved exce pt at an intuitive 
level and which work through a dynamic interchange between self and 

other at the symbolic and imaginativ e level unifying head and heart i n 
an experience of illu mination, with  the tension between the two 

denying empery to the thinking min d.   

The God -Story  asserts that once you come under  the shadow of a 

tradition springing from a God -Man then intuition can be followed . 

When you feel something as intuition and have no doubt about it, 
then know it is real. Passing doubtful thoughts and tempo rary 

emotional feelings should not be given importance. But when 

you feel it touches your heart, follow it.  

When it is from the mind, it is not intuition. Intuition means that 
which comes from the heart. In the divine path, first there is 

intuition, then inspiration, then illumination, and finally 
Realization. If it touches your heart, follow it. And God willing, 

from today you will know that if it is intuition it is right.  

My love will help you and guide you to understand what is right. 

Love Baba. God wa nts honest love. He is all honesty and wants 
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honest love. So love Baba. God will help you in your quest for 

the Truth. 347   

Meher Baba claims that the switch from the purely rational to the 
intuitive approach to the truth, not conspicuously successful on any 

grand scale in the past, is now about to come into its own.  What was 
hidden in the past, that truth is not a rational synthesis but a number 

of creative tensions establishing the priority of heart over mind , the  
final triumph of truly sacred art, is now ou r hope. All modes of 

consciousness save God -consciousness alone are false. All is a shifting 
play of illusion in the apparently limited with no finality in the findings 

of either church or laboratory, although both have great value. The 

idol worship of the  verbal construct, whatever its source, is over.  
Language is always context dependent and interpretively fluid.  Many 

facts, many inspiring facts , are known about Meher Babaôs life. But it  
can never be fac ts that establish proof of his A vatarhood  nor can we  

know what an Avatar 348  is by reading these facts.   

 But we have to be so very,  very careful . As soon as we say with 
Wilber ñso nobody has any truth, just varying degrees of falsehood,ò349  

the imperialism of the conceptual mind  begins to map for itself new 
ter ritories, making the maps and defending the property rights on such 

a judgment. It is at least more subtle to say with Boethius , ñTruth is a 

mean between contrary heresies .ò But truth is not in judgments like 
this but in the dimension of ódepthô that is discovered by the seeker.  

Events, experiences, are denser than any description or injunction, 

scientific or theological. They give a flavour of something unlimitedly 
rich in the present moment, a given in this moment of consciousness. 

This unlimited appears more strongly as we progress inwardly, mind 
slowed down as Meher Baba calls it , the emotional content becoming 

like an unlimited radiation . This is why perhaps that religion has still 
such an ineradicable hold on so many of us.  Without this sense of 

balanc ing presence, reason  ñhas become like an acid that burns its 

way through the fibre of cosmic order and threatens to destroy itself in 
the process .ò350  
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We find that our human consciousness is not just the centre of our 

reality but of Reality itself , but only when we surrender our illusory 
autonomy. Otherwise , 

The self ( nafs ) in its state of impulsiveness ( ammara ) always 

strives to be superior  é to enslave all that exists. It is for this 
reason that aiding and abetting this  self, the enemy of God  é is 

the great est of follies and disasters. 351  

Science has revealed the universe as La Stupenda indeed and as the 

only rational creatures we know of , it is easy for humans to believe the 
sky is no limit and to adopt a Promethean swagger. The self of impulse 

has such oppo rtunity now, but as this planet lurches into disharmony 
and degradation it is a reminder that all meaningful drama is sacred. 

Without participation in the God -Story we will face the bloody and 
poin tless Fifth Act of those second - rate revenge  plays of 

Shakespeareôs day which seemed to demonstrat e only that chaos is 
come again and that all values are earthbound and personal.   

Science c an never prove or disprove the One, but it has liberated us 
from the earthbound. As one modern physics theory has it ,  

One of t he aspects of loop space is that it is, in the end, only 

about relationship. The universe is nothing but relationships, 
nothing but geometry. There is no there there. There is only the 

relationship between one thing and anotheré As Smolin puts the 
question : ñDoes the world consist of a large number of 

independently autonomous atoms, the properties of each owing 
nothing to the others? Or instead is the world a vast 

interconnected system of relations, in which even the properties 

of a single elementary partic le or the identity of a point in space 
requires and reflects the whole rest of the universe?ò352  

Those objects out there may look so real but we are invited to go 

beyond the solid thereness into a shimmering net of relations. And 
maybe we will find conscious ness at the heart of relationship, and that 

relationship has been made possible by a fracturing of the One. 
Relationship truly realizing itself may even become that One!  

The liberation of imagination is happening now amid all the  sectarian 
stupidities . All  over the world the inner dimensions of the spiritual are 
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being opened up revealing, not unlike physics , what in Zen is called 

ñthe inexhaustible storehouse with not a thing in itò.353  The world of 
physics is not chilling and impersonal but exhilarating, fre eing us for 

experience without closure.  

There are no easy analogies with physics. There is a vast gap between 
the abstract vort ices science  suggest s and the simple injunction ñLove 

God. There is nothing else. ò354  

It is to bridge this gap with safe passage t hat the sacred cosmologies 

and ontologies have been spun forth in words from the insights of the 
seers.  

I have unhesitatingly taken Meher Baba as the template of this 

message for this time.  No one else has presented the dynamics  of 
consciousness as compre hensively  as he. He  has stressed that 

consciousness is not the simple incremental growth of a witness óIô; 
there is a radical discontinuity between gross, subtle and mental levels, 

and an abyss to cross before reaching divine consciousness. His work 

repres ents no new religion but a paradigm and example  and 
inspiration which  can revivify all the great traditio ns based on the 

unitive vision offering the way forward for all from the simplest 
devotion to complete gnosis. And of course it is  my personal convicti on 

that it is the umbrella of his grace that makes renewal possible.  
Without his guidance and that of the Great Traditions  and living 

masters  the dazzling insights of our time are likely to be wasted in 
indulgence and incomprehension.   

As has been  stressed  so often in this book , the only real starting place 

fo r renewal  is utter humility, when we have become dust on the 

threshold of the master. The God -Story  reminds us that the answer to 
the  question is ñI am Godò, but  it is  an answer that requires the 

surre nder of not less than everything before it is realized in our lives. 
Even though I feel a deep commitment to Baba this too has to partake 

of humility. In the words of Francis Brabazon :  

Whether Meher Baba is the totality of Godhood or not, I have 
personally  no way of knowing ðI can only measure to my own 

degree. But to that degree, he is the embodiment of that ideal 
which I call Godé I have met no -one, or experienced no 
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experience, which has melted my heart or sharpened my 

intellect as he has. 355  

Even the most fervent of faiths must keep awareness of its limitations :  

Al-Siddiq (God be well -pleased with him) said, "Glory be to Him 
Who has not appointed for creatures any way to know him,  save 

by incapacity to know Him .356  

***  

In the end all words turn out to be acts  of violence  

  Which are weighed, and forg iven, in beloved God's silence. 357  
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