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Although there is an increasing recognition ofithportance of G. I.
Gurdjieff in the spiritual landscape of the twetitieentury, his name
continues to evoke a variety of reactions througioe world, ranging
from awe and reverence to suspicion and hostltityill no doubt be
some time before a general cultural consensus epped in this brief
account we shall attempt only to survey those dspdis life and
teaching that are of signal importance for anygm@@aching this
influential spiritual teacher for the first time.

The Early Years

Of Gurdjieff's early life we know only what he hesvealed in the
autobiographical portions of his own writings, mgiMeetings with
Remarkable MenAlthough there is no reason to doubt the accuoécy
his account, the fact remains that the principal @i Gurdjieff's writings
was not to provide historical information but tovseas a call to
awakening and as a continuing source of guidanceh&inner search
that is the raison d’étre of his teaching. Pendiumnther discussion of the
nature of this search, we can say only that hisrgs are cast in forms
that are directed not only to the intellectual fiume but also to the
emotional and even subconscious sensitivities #tiaipgether, make up
the whole of the human psyche. His writings therefiemand and
support the search for a finer quality of self-atiten on the part of the
reader, failing which the thought contained in themnverifiable at its
deeper levels.

Gurdjieff was born probably in 1866 of a Greek &thnd an Armenian
mother in Alexandropol (how Gumri), Armenia, a @yiwhere Eastern
and Western cultures mixed and often clashed. magament of his
childhood and early adolescence, while suggestimgga-biblical
patriarchal culture, is also marked by elementsusaglly associated
with these cultural traditions. The portrait Guedfjidraws of his father, a
well-known ashokh, or bard, suggests some fornadigpation in an
oral tradition stretching back to mankind’s distpast. At the same time,
Gurdjieff speaks of having been exposed to alfbines of modern
knowledge, especially experimental science, whielexplored with an
impassioned diligence. The influence of his fated certain of his early
teachers contrasts very sharply with the forcemadernity that he
experienced as a child. This contrast, howevearpisasily describable.
The difference is not simply that of ancient versuslern worldviews or
patterns of behavior, though it certainly inclutlest. The impression,



rather, is that these “remarkable men” of his egelgrs manifested a
certain quality of personal presence or being. Thatital difference
between human beings is a matter of their levélerig became one of
the fundamental elements in Gurdjieff's teachind enot reducible to
conventional psychological, behavioral, or cultuyglologies.

Meetings with Remarkable Meshows us the youthful Gurdjieff
journeying to monasteries and schools of awakemmgmote parts of
Central Asia and the Middle East, searching fonkedge about man
that neither traditional religion nor modern sciety itself could offer
him. The clues to what Gurdjieff actually foundttvese journeys are
subtly distributed throughout the narrative, ratiian laid out in

doctrinal form. Discursive statements of ideasralatively rare in the
book, and where they are given it is with a desepsimplicity that
serves to turn the reader back to the teachingemovthe narrative
portions of the text. Repeated readingMektings with Remarkable Men
yield the realization that Gurdjieff meant to draur attention to the
search itself and that what he intended to brintpéoWest was not only a
new statement of what has been called “the primabtcadition,” but the
knowledge of how modern man might conduct his oaarch within the
conditions of twentieth-century life. For Gurdjigffs we shall see, the
search itself, when rightly conducted, emergesiaptincipal
spiritualizing force in human life, what one obsarhas termed “a
transforming search,” rather than “a search fardf@armation.” (Note 1

Gurdjieff began his work as a teacher in Russiaratd 912, on the eve
of the civil war that led to the Russian Revolutiom1914 he was joined
by the philosopher P. D. Ouspensky and soon agténdowell-known
Russian composer Thomas de Hartmann. Ouspenskiateaso produce
In Search of the Miraculous, by far the best actotiGurdjieff's
teaching written by a pupil or anyone other thamdpeiff, while de
Hartmann, working in a unique collaboration withr@jieff, would
produce what has come to be called the “GurdjieffAdrtmann musjt
the qualities of which will be discussed below. Gadter, as the
Revolution drew near and the coming breakdownwf arder began to
announce itself, Gurdjieff and a small band of datid pupils, including
Thomas and Olga de Hartmann, made perilous jourioetlyge Crimea
and Tiflis. There they were joined by Alexandre dednne de Salzmann,
the former a well-known artist and theatrical dasigand the latter a
teacher of the Dalcroze system of rhythmic dance was later to
emerge as Gurdjieff's greatest pupil and the ppalcguide under whom
his teaching continued to be passed on after fathde 1949. It was in




Tiflis, in 1919, that Gurdjieff established thestiversion of this Institute
for the Harmonious Development of man.

The account by Ouspensky and notes by other pppidished in 1973
under the title/iews from the Real Workhow that in the Moscow
period, before the journey out of Russia, Gurdjieélessly articulated a
vast body of ideas about man and the cosmosatipsopriate here to
interrupt the historical narrative in order to suarine these formulations,
which played an important role in the subsequenéld@ment of his
teaching, even as Gurdjieff changed the outer f@nascertain inner
emphases in his direct work with pupils. Also, tinaited extent, these
ideas throw light on developments that came latane of which have
given rise to unnecessary confusion in the mindsutdide observers.
One caveat, however, is necessary. If in his vggiGurdijieff never
sought merely to spread out a philosophical syssé#inthe more in his
direct work with pupils did he mercilessly resis¢ trole of guru,
preacher, or schoolteacher. In Search of the Mioaisushows, with
considerable force, that Gurdjieff always gaveitiesas to his pupils
under conditions designed to break through thet ofusmotional and
intellectual associations which, he taught, shtloe small voice of
conscience in man. The exquisite and often aweswa®@sion with
which he was able to break through that crust—vedysehaving with his
pupils that were, in turn, shocking, mysteriougttening, magical,
delicately gentle, and omniscient—remains one efgtincipal factors
around which both the Gurdjieff legend and the mirstandings about
him have arisen, as well as being the element magéen about by those
who came in touch with him, and the most imitatethie current age of
“new religions.”

The Gurdjieff Ideas

It is true enough to say that Gurdjieff's systemdsfas is complex and
all-encompassing, but one must immediately addtht®at formulation is
designed to point man toward a central and simpVesp of apprehension
which Gurdjieff taught is merely latent within theman mind and which
Is the only power by which man can actually underdthimself in
relation to the universe. In this sense, the dititn between doctrine and
method, which is fairly clear in most of the oldgpiritual traditions, does
not yet entirely obtain in the Gurdjieff teachifdne formulations of the
iIdeas are themselves meant to have a special axtitre sense of self
and may therefore be regarded as part of the pehctiethod. This
characteristic of the Gurdjieff teaching reflectsavGurdjieff perceived



as the center of gravity of modern man’s subjetgtivithe fact that
modern civilization is lopsidedly oriented arouheé thinking function.
Modern man'’s illusory feeling of “I” is built up aund his thoughts and
therefore, in accordance with the level of the pupe ideas themselves
are meant to affect this false sense of self. rodfiff the deeply
penetrating influence of scientific thought in mouéfe was not
something merely to be deplored, but to be undedsas the channel
through which the eternal Truth must first findway toward the human
heart.

Man, Gurdjieff taught, is an undeveloped creatlda.is not really man,
considered as a cosmically unique being whosdig#elce and power of
action mirror the energies of the source of ligeit. On the contrary, man
as we encounter him is an automaton. His thoudgetngs, and deeds
are little more than mechanical reactions to exleaind internal stimuli.
He cannot do anything. In and around him, everglappens without
the participation of his own authentic consciousn&sit human beings
are ignorant of this state of affairs because efprvasive influence of
culture and education, which engrave in them tlasidn of autonomous
conscious selves. In short, man is asleep. There &ithentic | am in his
presence, but only an egoism which masqueradé® asithentic self,
and whose machinations poorly imitate the normahduu functions of
thought, feeling, and will.

Many factors reinforce this sleep. Each of the tieas that proceed in
one’s presence is accompanied by a deceptive séiiseman is many
I's, each imagining itself to be the whole, andrebuaffered off from
awareness of the others. Each of these many ligsepts a process
whereby the subtle energy of consciousness is aéd@nd degraded, a
process that Gurdjieff termed “identification.” Matentifies—that is,
squanders his conscious energy, with every passmgyht, impulse, and
sensation. This state of affairs takes the forra obntinuous self-
deception and a continuous procession of egoist@iens, such as
anger, self-pity, sentimentality, and fear whicé af such a pervasively
painful nature that man is constantly driven to konate this condition
through the endless pursuit of social recognitsmmsory pleasure, or the
vague and unrealizable goal of “happiness.”

According to Gurdjieff, the human condition canbetunderstood apart
from considering humanity within the function ofjanic life on earth.
The human being is constructed to transform engfi@ specific nature,
and neither his potential inner development nophesent actual
predicament is understandable apart from this fonct hus, in the



teaching of Gurdjieff, psychology is inextricablgrmected with
cosmology and metaphysics and even, in a certases®iology. The
diagram known as “the Ray of Creation” provides ohthe conceptual
keys to approaching this interconnection betweenanity and the
universal order, and as such invites repeated $tadya variety of
angles and stages of understanding.
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"The Ray of Creation" in the teaching of Gurdjiéihe Absolute is the
fundamental source of all creation. From the Abothe process of
cosmic creation branches and descends (involvesy@ag to an
ordered sequence of increasing complexity and terisilowing the law
of the octave. The universe as a whole comprigesttess such
branchings from the Absolute; this particular deagmrepresents the "ray"
containing our planet earth.

In this diagram, the fundamental data about thearse gathered by
science, and specifically the principal cosmictergithat modern
astronomical observation has marked out, are aedhilga manner
coherent with ancient metaphysical principles almumanity’s actual
place in the scheme of creation. The reader isresfé¢o chapters 5, 7,
and 9 in In Search of the Miraculous for an explimaof this diagram,
but the point to be emphasized here is that, all¢lepest level, the
human mind and heart are enmeshed in a concatemdtcausal
influences of enormous scale and design. A studigeoRay of Creation
makes it clear that the aspects of human natuoadghrwhich one
typically attempts to improve one’s lot are withaumty force whatever
within the network of universal influences that apbn man on earth. In
this consists man’s fundamental illusion, an iklusonly intensified by
the technological achievements of modern scien@a igl simply unable
to draw upon the conscious energies passing throughwhich in the
cosmic scheme, are those possessing the actuat pbweausal efficacy.
Man does not and cannot participate consciousilgergreat universal
order, but instead is tossed about en masse fpopes limited to the
functions of organic life on earth as a whole. Eirethis relatively
limited sphere—limited, that is, when compared &nis latent destiny—
mankind has become progressively incapable oflfatjiits function, a
point that Gurdjieff strongly emphasized in his owrtings. This aspect
of the Ray of Creation—namely, that the “fate @& #arth” is somehow
bound up with the possibility of the inner evolutiof individual men and
women—resonates with the contemporary sense ofridipg planetary
disasters.

How are human beings to change this state of aféaid begin drawing
on the universal conscious energies which theyaileto absorb but
which now pass through them untransformed? Howmsanity to
assume its proper place in the great chain of Be@grdjieff’'s answer to
these gquestions actually circumscribes the ceptnadose of his
teaching—namely, that human life on earth may n@andat a major



transitional point, comparable perhaps to thedathe great civilizations
of the past, and that development of the wholedgefrman (rather than
one or another of the separate human functiortBgisnly thing that can
permit man to pass through this transition in amesanworthy of human
destiny.

But whereas the descent of humanity takes placeasse, ascent or
evolution is possible only within the individudih Search of the
Miraculouspresents a series of diagrams dealing with theesamargies
and laws as the Ray of Creation, not only as a imolsmider of descent
but also in their evolutionary aspect within thdiindual. In these
diagrams, known collectively as the Food Diagramsj@@nsky explains
in some detail how Gurdjieff regarded the energpsactions within the
individual human organism. As in the Ray of Creatithe Food Diagram
arranges the data of modern science, in this t&sgscience of
physiology, in a manner that subsumes these dateafig within the
immensely vast scale of ancient metaphysical asthotogical
principles. Again, the reader is referred to Ousggis book, the point
being that humanity can begin to occupy its pragpace within the chain
of being only through an inner work with the speecihtrapsychic
energies that correspond to the higher energiggeigosmic order and
which within the individual human being may be subsd under the
general term attention. The many levels of attenpiossible for man, up
to and including an attention that in traditiore¢hings has been termed
Spirit, are here ranged along a dynamic, vertioatiouum that reaches
from the level of biological sustenance, which hameequire for their
physical bodies, up to the incomparably finer sumbee that they require
for the inner growth of the soul. This finer sulbst@ is termed “the food
of impressions,” a deceptively matter-of-fact plrésat eventually
defines man’s uniquely cosmic obligation and pa&dity of constantly
and in everything working for the development withimself of the
divine attributes of devotion to the Good and otiyecunderstanding of
the Real.
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"The Food Diagram" in the teaching of Gurdjieffetbulmination of a
series of diagrams illustrating the manner in whddferent qualities of
energy are assimilated and evolve (following tive ¢d the octave) in the
human organism. This diagram represents the etiergyactions in a

moment of authentic consciousness.
The Ray of Creation and the Food Diagram, extraairgi though they
are, are only a small part of the body of ideadaiard inin Search of
the Miraculous They are cited here as examples of how Gurdjieff
only restated the ancient, perennial teachingdamguage adapted to the
modern mind but also brought to these ancient ies something of
such colossal originality that those who followeuh ldletected in his
teaching the signs of what in Western terminolo@y ine designated a
new revelation.

However, as was indicated above, the organic iaterection of the ideas
in In Search of the Miraculous communicated not principally through
conceptual argument but as a gradual unfolding kv@iaspensky
experienced to the extent that there arose witinmthat agency of inner
unity which Gurdjieff called “the real |,” the agétion of which required
of Ouspensky a rigorous and ego-shattering innek woder the
guidance of Gurdjieff and the group conditions heated for his pupils.
Each of the great ideas in the book leads to therst The Ray of



Creation and the Food Diagram are inseparable @Gondljieff's teaching
about the fundamental law of three forces andatedf the sevenfold
development of energy (the Law of Octaves), andrttegrelation of
these laws as expressed in the symbol of the eranead he reflection of
these ideas in man is inseparable from Gurdjiédeshing about the
tripartite division of human nature, the three ‘ts#8” of mind, feeling,
and body, and the astonishing account of how Geffdjtructured the
conditions of group work is inseparable from theaef his work as a
manifestation of the Fourth Way, a spiritual pastidct from the
traditionally familiar paths termed “the way of tfakir,” “the way of the
monk,” and “the way of the yogi.”

The notion of the Fourth Way is one of the Gurdjieéas that have
captured the imagination of contemporary peopleran brought quite
a new meaning to the idea of esotericism itselé fifeaning of this idea
is perhaps best approached by resuming the namaiti@urdjieff's life,
with special attention given to the conditions afrlwwhich he created
for his pupils.

Gurdjieff's own written statement of his teachindl we discussed
below. But first it should be reemphasized thatdiagnosis of the
human condition which Gurdjieff brought and the mefor human
regeneration revolve around the quality and le¥@han’s being. This
central aspect of Gurdjieff's mission and his parseems to beggar
description in words. The cosmological ideas atg one indication that
what is at issue is a level of consciousness aacggrwithin man and the
universe that is unknown to modern psychology. &teedists a particular
Gurdjieffian “atmosphere” in his own writings, amdmost accounts of
his work with pupils, which evokes in some readbessame overall
feeling and intellectual intuition that accomparigsse unique
experiences in life in which the whole sense ofseifeincluding one’s
familiar religious sense and sense of mystery,ksrélawn and then for a
moment an unnamable emptiness and silence areiexped. The
Gurdjieff teaching may perhaps be understood asrma¢y into and
beyond that silence along with and by means ofldmeand to attend to
the ordinary life of ourselves as we are. In argec#his central aspect of
his teaching explains in part why at a certain llemecomparisons of his
teaching with traditional spiritualities are podsjlwhile at deeper levels
his ideas are being claimed by some activist fadimsnof all the traditions
and denied by others as spiritually invalid. Thenpw that this special
“atmosphere” represents and manifests being amgltoahat in a person
which yearns for “something” that does not seensids for one to find
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under most “known” forms of religion, science, psgiogy, and
occultism.

After a brief period in Constantinople, Gurdjieffdahis group of pupils
made their way through Europe and finally settle&iance where, in
1922, he established his Institute for the Harmosibevelopment of
Man at the Chateau du Prieuré at Fontainebleaufear, just outside
Paris. The brief intense period of activity at Breeuré has been
described in numerous books, but even for thosdiéarwith these
accounts, the establishment and day-to-day aetsvif the Prieuré still
evoke astonishment. It was during this period Gatdjieff developed
many of the methods and practices of group worklihge retained a
central place in the work of Gurdjieff pupils thghout the world today,
including many of the movements or sacred danaasheh reconstituted
on the basis of his initiatic experience in monasseand schools of
awakening in Asia and the Levant. All serious actswf the conditions
Gurdjieff created at the Prieuré give the imprassiba community life
pulsating with the uncompromising search for trenigaging all sides of
human nature—demanding physical work, intensivetemal
interactions, and the study of a vast range ofsa@dmut humanity and the
universal world. These accounts invariably speakefencounter with
oneself that these conditions made possible anexjperience of the self
which accompanied this encounter.

The Prieuré attracted numerous artists and litdrguyes from America
and England, many of whom were sent by P. D. Owsqyewho by that
time had broken with Gurdjieff and was leadingda groups in
London. Concerning his break with Gurdjieff, whisldescribed with
forceful compactness im Search of the Miraculoysnd pending a
survey discussion below of Gurdjieff's leading pgapthere are many
indications that at the deepest personal level énslfy maintained a
spiritual connection with Gurdjieff. But as one sboobserver has
remarked,

As early as 1918 ... Ouspensky began to feel thatak with Gurdjieff
was inevitable, that “he had to go”’—to seek anotbacher or to work
independently. The break between the two men, &aoid pupil, each
of whom received much from the other, has neven Isaéisfactorily
explained. They met for the last time in paris #3Q. (Note 2

The rationale that lay behind the conditions Geftigreated for his
pupils, that is to say, the idea of the Fourth Wy perhaps be
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characterized by citing the descriptive brochureligbed at the Prieuré
in 1922:

The civilization of our time, with its unlimited raas for extending its
influence, has wrenched man from the normal comustin which he
should be living. It is true that civilization hepened up for man new
paths in the domain of knowledge, science and enanlife, and thereby
enlarged his world perception. But, instead ofingidiim to a higher all-
round level of development, civilization has dey&d only certain sides
of his nature to the detriment of other facultemne of which it has
destroyed altogether ...

Modern man’s world perception and his mode of bvare not the
conscious expression of his being taken as a caenpdeole. Quite the
contrary, they are only the unconscious manifestadf one or another
part of him.

From this point of view our psychic life, both &gards our world
perception and our expression of it, fail to préseanique and
indivisible whole, that is to say a whole actingtbas common
repository of all our perceptions and as the soaf@l our expressions.

On the contrary, it is divided into three sepagattties, which have
nothing to do with one another, but are distinghkas regards their
functions and their constituent substances.

These three entirely separate sources of theeotatl, emotional or
moving life of man, each taken in the sense ofithele set of functions
proper to them, are called by the system undecadiie thinking, the
emotional and the moving centers.(Noje 3

It is difficult conceptually, and in a few words, tommunicate the
meaning of this idea of the three centers, whidoisentral to the
Gurdjieffian path. The modern person simply hagsoraception of how
self-deceptive a life can be that is lived in oohe part of oneself. The
head, the emotions, and the body each have theipanceptions and
actions, and each in itself, can live a simulacofrmuman life. In the
modern era this has gone to an extreme point arsd ofivhe technical
and material progress of our culture serves to plusindividual further
into only one of the centers—one third, as it wefegne’s real self-
nature. The growth of vast areas of scientific kiealge is, according to
Gurdjieff, outweighed by the diminution of the coimis space and time
within which one lives and experiences oneselfhei ever-diminishing
“l,” man gathers an ever-expanding corpus of infation about the
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universe. But to be human—to be a whole self pesskesf moral power,
will, and the intelligence—requires all the centensd more. This more is
communicated above all in Gurdjieff's own writinigswhich the levels

of spiritual development possible for man are cetewith a
breathtaking vision of the levels of possible sszuthat the developing
individual is called on to render to mankind andhe universal source of
creation itself.

Thus, the proper relationship of the three cerdgér®gnition in the
human being is a necessary precondition for theptean and realization
of what in the religions of the world has been easily termed the Holy
Spirit, Atman, and the Buddha nature.

The conditions Gurdjieff created for his pupils wahbe understood apart
from this fact. “I wished to create around myse@Girdjieff wrote,
“conditions in which a man would be continuouslynreded of the sense
and aim of his existence by an unavoidable frichetween his
conscience and the automatic manifestations afdtisre.” (Note 3
Deeply buried though it is, the awakened conscientige something
more which, according to Gurdjieff, is the onlyderin modern man’s
nearly completely degenerate psyche that can &ctuahg parts of his
nature together and open him to that energy andraahle awareness of
which all the religions have always spoken as fftdttat descends from
above, but which in the conditions of modern Igealmost impossible to
receive.

The most active period of the Prieuré lasted lleas two years, ending
with Gurdjieff’'s nearly fatal motor accident on y@, 1924. In order to
situate this period properly, it is necessary tiklback once again to the
year 1909 when Gurdjieff had finished his twentygears of traveling
throughout Asia, the Middle East, Africa, and Ewaopeeting individuals
and visiting communities who possessed knowledgespected by most
people. By 1909 Gurdjieff had learned secrets efithman psyche and
of the universe that he knew to be necessary ®ofuture welfare of
humanity, and he set himself the task of transngtthem to those who
could use them rightly. After trying to cooperatighaexisting societies,
he decided to create an organization of his ownstded in 1911 in
Tashkent, where he had established a reputatiawesder-worker and
an authority on “questions of the Beyond.” He mot@#loscow in 1913
and after the revolution of February 1917 thereabdgs astonishing
journeys through the war -torn Caucasus regioncprally Essentuki
and Tiflis, leading a band of his pupils to Constaople and finally to
France, where he reopened his institute at thee@hate Prieuré at Avon.
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His avowed aim during this period was to set upddwide
organization for the dissemination of his ideas #nadtraining of helpers.
The motor accident of July 1924 occurred at thigcat juncture.

When he began to recover from his injuries, Guftjias faced with the
sheer impossibility of realizing his plans for thetitute. His health was
shattered; he had no money; and many of his friandspupils had
abandoned him. He was a stranger in Europe, napeaking its
languages nor understanding its ways. He madedtisidn to find a new
way of transmitting to posterity what he had ledrabout humanity,
human nature, and human destiny. This was to be dgnvriting. His
period as an author began in December of 1924 amithcied until, in
May 1935, he stopped writing and changed all rasigl

Gurdjieff's Writings

While he was still recuperating from his injuri€uyrdjieff began his
work as a writer, dictating to his secretary Olga-thrtmann the opening
lines of his most important booBgelzebub’s Tales to His Grandsatis
two later booksMeetings with Remarkable Mamd the unfinishedife

Is Real Only Then When ‘I Anhave major aspects about them that are
accessible only to pupils of the teaching—thisveravhelmingly true of
the latter. BuBeelzebulwas written for the world. It is an immense and
unique work in every sense of the term. Cast aalagory, it is the
narrative of the once fiery rebel Beelzebub, whahiis youthful
indiscretion spent long years in our solar syst®here, among his other
activities, he had occasion to study that very mpilanet Earth and its
inhabitants. In these tales to his young grandBer|zebub comes back
constantly to the causes of man’s alienation frieensources of his own
life and, at the same time, points in the directmmard which man could
consciously evolve. Touching on one after anotliéhe® myriad aspects
of human history from its earliest beginnings todeimn times, Beelzebub
continually brings his perceptions back to the saosmic laws that
govern both the working of nature and the psyafecdf humans and, in
so doing, bodies forth the picture of a living ashscious universe. In
this universe, humanity, falling further away fram understanding of its
source and the place it can occupy, has forgatsemmction and lost all
sense of its direction.

Beelzebub traces this failure with compassion dtehavith superb
humor. His tenderness toward the undeveloped pbissiepresented by
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his grandson strikes the underlying note of thekbadnich is one of deep
concern for the fulfillment of the individual huméfe.

This bare summary can give no impression of theaertlinary nature of
this book. Intentionally written in complex, intate style and making
frequent use of strange-sounding neologisms, tbh& goadually yields
its meanings only after repeated readings. Eaatingaf it opens new
facets of Gurdjieff's teaching, not only in intedtaal terms but at deep,
subconscious levels.

Gurdjieff's Influence

During the writing of Beelzebub’s Tales, Gurdjiefintinued to live and
receive pupils at the Prieuré and remained based tintil 1933. During
this period—between 1924 and 1933—A. R. Orage loa@ ¢go America,
where he attracted a number of serious pupilsydrete he made known
the Gurdjieff teaching to some of America’s leadargjsts and writers.
At the same time, Ouspensky was in London lectusimdy working to
form his own school (it was through Ouspensky iatge had first come
into contact with the Gurdjieff teaching). Amongtbther well-known
figures who studied under Ouspensky were Mauria®lNiKenneth
Walker, and P. L. Travers. Nicoll later went orlgad his own work with
the Gurdjieff ideasThe New Mana pioneering study of the parables of
Christ, and.iving Time which developed Ouspensky’s theories about the
dimensions of space and time.

In France, during the 1920s, Gurdjieff's instithied already suffered
some notoriety when he accepted the dying Kathéiawesfield into the
community of the Prieuré. Although Gurdjieff shudrmublicity, a
number of press accounts of life at the Prieundestoolish and
slanderous, appeared in France and England irathe¥920s. After the
automobile accident, however, and the consequesing down of the
intensive activities of the institute, Gurdjieffigork as a teacher attracted
less public attention. In the late 1920s and eE®B0s several other well-
known writers became pupils, notably Rene Daumalrgdret Anderson,
and Kathryn Hulme. Daumal’s writings, especiallg binfinished
masterpieceylount Analogugare among the most vital and reliable
literary expressions of certain key aspects ofGhedjieff teaching.

In 1932 Gurdijieff left the Prieuré and settled ariB, which was to
remain his base until his death in 1949. By 1933g@ had separated
from Gurdjieff after some years of working with gps in America. He
died in England in 1934. The work of Ouspensky, éosv, went on in
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London and then later also in New York. OuspenskgskTertium
Organumhad been published with considerable successgtakd in the
early 1920s and had established his reputationnager about
metaphysical subjects. This book, much of it wnitbefore he had met
Gurdjieff, maintained its popularity throughout th@30s and 1940s and
deserves special consideration, both as an imggtalesophical work
in its own right, and as a clue to the nature ofdpeff's influence upon
those who became his close pupils.

Writing in the early part of the twentieth centulgng before experiments
with altered states of consciousness became a pviebas aspect of the
“new religions” movement, Ouspensky was seriougfyeeimenting with
altered states of consciousness and their effepeoseption and
cognition. His own experiences brought him to tbeatusion that new
forms and categories of thought were needed, gpiaet from the two
modes of thought (classical and positivistic) thad dominated Western
civilization for over two thousand yeaiBertium Organums the fruit of
these experiments. The book is dominated by thee afidigher
dimensions, “eternal recurrence,” and the insight higher forms of
knowledge must inevitably be associated with theetigpment of the
capacity for feeling—that is to say, the percepwbtruth is inseparable
from the development of inner moral power. Thesadiaeas are
developed in full in the book and, in one form oother, have entered as
an influence into the writings of many modern p&idphers and writers
both in the West and in Russia. What distinguighissbook is not only
the force of Ouspensky’s vision but the fact thatas rooted in his own
experience, rather than solely from reflecting raditional ideas. Thus
Ouspensky may be considered a modern pioneer ihaahabe called
“inner empiricism,” a mode of philosophizing abdl kind of
metaphysical issues which scientific thought hagely dismissed, but
which retains the scientific attitude that seekbase all theory on actual
experience and carefully conducted experimentspéngky’s inner
world was his own metaphysical laboratory.

Of particular significance here, however, is thet that the book, written
before Ouspensky became a pupil of Gurdjieff, dostaumerous ideas
and formulations which later appear intact in Ousg’s account irin
Search of the Miraculouas elements of the Gurdjieff teaching. This
raises the question of the kind of help that Geftipffered to those who
followed him and shows the exceptional degree tmhvuspensky was
prepared for such a teaching. In Ouspensky’s ¢ases is no doubt that
he opened himself to the vast body of new ideashw@iurdjieff brought
forth. But it is also clear that, at the same tihneretained a great deal of

16



his own previously acquired understanding of then&w situation and the
universal order. Somehow, under Gurdjieff, the ¢aas that Ouspensky
had wrestled with and the new ideas he had comete now situated in
a broader and more balanced perspective, takirsglothe new shadings
that made them, in his mind, far more precise ategrated within an
immensely more comprehensive worldview. When coegbavith

Tertium Organumin Search of the Miraculousoes not, therefore,
represent a rupture in Ouspensky’s thinking so nascan extraordinary
flowering of it, whereby it became, so to say, @striument serving a new
aim and the vehicle for another quality of eneldg.began as an
imposing thinker, and after Gurdjieff he remaingabaverful thinker who
has also become a different kind of man. Compareitservations are
germane as well in the case of the composer Thdm&tartmann, the
guality of whose musical talent underwent an astung transformation
under Gurdjieff.

These observations may be of help to anyone tigiragsess the extent
and nature of Gurdjieff's influence, both on thed® worked with him
and on those who have come after him, as wellsplace in spiritual
currents of modern civilization. Much grief is itoee for investigators
who try to trace Gurdjieff's influence on the cutwunder more
conventional rubrics. It is true that a growing riagnof people now
espouse what might be called a Gurdjieffian phipdsoor psychology,
but to focus on this aspect of his influence imies the essential aspect
of his work and the only true standard by whichitmpact on our culture
can really be measured. Like the founders of egesat spiritual path, he
sought to awaken rather than to indoctrinate. These of his life as
teacher does not follow the logic of an individaageking merely to
spread a doctrine.

When therefore, it is admitted that Gurdjieff'sludnce has affected a
great many fields and disciplines—such as religiberature,
psychology, philosophy, the visual arts, music,cgamtc.—it must be
added that this influence does not represent d@it@ahadherence to
“Gurdjieffian” standards or ideals which are alterthe field at hand.
The influence of Gurdjieff would show itself, rathen certain underlying
values and concerns—that is to say, in a deeparstahding of the
work at hand rather than an eccentric understanding

How, then, to regard the most externally visibleysven which his ideas
and formulations have entered into modern cultitre&n be argued, for
example, that the word “consciousness” acquirecpiaual
connotations which it now has because of Gurdgaite of the term to
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designate an aspect of the mind higher than orgihaught. Or, as
mentioned above, it is clear that his notion offlearth Way, that is, a
rigorous spiritual discipline conducted in the nid&an individual’s
ordinary life activities, has been adopted by nwusirreligious and
psychoreligious groups throughout the West. Hisleamss on the role of
self-observation has also had widespread influeindhe extent that
there is a vague, but common, understanding anantual seekers
today that the alternatives of introspection ornpastic behaviorism by
no means exhaust the possibilities of one’s alifitgtudy and know
oneself. In addition, modern concepts of group dyina were strongly
influenced by what he brought; indeed, the whoeaidf the need for
group work in order to affect psychological or babaal change of any
kind may be traced, in part, to Gurdjieff's emplsasn the group, rather
than the Oriental guru-disciple relationship, atispensable to Western
spiritual development. But just as Gurdjieff's udihce cannot be
measured by the number of individuals who espoiseldas, neither can
his influence on the culture be measured by vddvaiulations or
concepts which he originated and which enjoy aageffashion. Either
Gurdjieff helped to create authentic men and wooreme did not. The
extent to which he did so is the extent to whichihfluence is to be
valued.

Gurdjieff’'s School

Having opened the question of how to regard tHeeanice of Gurdjieff, it
IS now possible to speak briefly about the chiengeby which his
influence may become a factor in our civilizati@bviously the term
“school,” when applied to the Gurdjieff teachinged not and cannot
refer only to a loosely connected group of follogveharing intellectual
beliefs or attitudes. The term has a very precieammg in the Gurdjieff
teaching, somewhat akin to the meaning of “monggst&ashram,” or
“pbrotherhood” as they are used in the history bgrens tradition, or as
they are applied, say to the school of Pythagaréissoschools of the
medieval and Renaissance painters. It is througlow@p of individuals
studying and working together at varying leveld tha transmission of
his teaching was intended to take place. As hasdyrbeen noted, it is
clear that he did not believe Western man coulddagtually helped past
a certain point by the traditional Eastern formseditionship between a
guru and an individual pupil. At the same time strengly emphasized
that guidance was indispensable and that no omédodl could hope to
attain liberation working alone. A “school,” consréd to be a dynamic
ordering of precise moral, psychological, and ptaistonditions within
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which a relatively small number of individuals aateract for the sake of
self-development, became the principal form ofd¢raission. Only such
conditions, Gurdjieff taught, could allow older, rae@xperienced pupils
to pass on their understanding as part of their iowvar work while
enabling all parties to take into account the guessent tendencies to
inattention, suggestibility, and fantasy. The Guafflj’'school” thus
represents an attempt to establish a school of eviragx specifically
adapted to modern life—with all the tension andagax that phrase
suggests when taken within the overwhelmingly nialistic context of
modern civilization, that is, its overwhelming amahnipresent tendency
to draw men and women out of themselves towardmexi®, instead of
calling them back to the sources of the spirit.

Although a number of well-known individuals haveeheand are
associated with the Gurdjieff Work, as the schedalalled following the
meaning of the word in the alchemical traditionpsaf Gurdjieff's
leading pupils have chosen to remain unknown t@thsic, as have
many of the leaders who represent the second adgémneration of the
teaching. Attempts to portray the nature of the tvenship by citing only
those figures known to the public can thereforen®eading. As a
general rule, those engaged in the Work pursue dneinary lives
without calling attention to their affiliation.

The Gurdjieff Foundation

After Gurdjieff’'s death in Paris in 1949, his waslas carried on by his
closest pupil and collaborator, Jeanne de Salzmarder whose
guidance centers of study were gradually estaldigh@®aris, New York,
London, and Caracas. Over the past thirty yearws atbnters of work
have radiated from them in major cities of the Westvorld. The pupils
living in America established the Gurdjieff Foundatof New York in
1953. Shortly thereafter, groups were started enMest Coast and in
Canada. Similar branches of varying size have bm®med throughout
the world and at present there may be betweerafdeten thousand
persons in the Americas, Europe, Asia, Africa, Aal&t, and the Middle
East studying this teaching under the guidanceupiip who worked
personally with Gurdjieff when he was alive. Theimeenters of study
remain Paris, New York, and London because ofeleively large
concentration of first-generation Gurdjieff pupitsthese cities. Other
groups maintain close correspondence with the yahcenters, usually
in relationship to one or two of the pupils whoeofttravel to specific
cities in order to guide the work of these grougse general articulation
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of these various groups, both within America andulghout the world, is
a cooperative one, rather than one based on gtsatictioned
jurisdictional control.

The Foundation offers its students a variety olvaets whose form and
emphasis change to some extent in response togautunditions and
individual needs. Usually, inquiries and experinsearie conducted in
small groups under conditions that have the pakfar developing in
each individual the faculty of attention. As hazally been indicated, the
Gurdjieff teaching offers a remarkably compreheagisychology of
levels of attention and a many-sided practical wetior developing
access to this power in relationship to the thie®disources of
perception in the human psyche—the three centers.

From the outset, pupils are encouraged and asssthd study of the
liberation of attention, which remains unexploredhe conditions of
modern life. Such work is understood to be indisade for what
Gurdjieff called “self-observation.” In fact, asshalso been indicated,
Gurdjieff taught that this is a universal and esisédiscipline, which
was conveyed by Socrates and ancient teachinge wards of the
Delphic oracle—“Know thyself—as well as in the a$s under the
cryptic one-word commangkegoreite(awake) and in Buddhism under
the designatiomana dhasandvision). But although clear enough to
initiates in these ancient traditions, it is preally inaccessible to a
modern Western-educated individual. The many amndws forms of
work offered by the Gurdjieff Foundation are undeosl as a way for
modern people to grasp and put into practical hisediscipline which is
said to be literally indispensable to real progiagte regenerate life.

The Gurdjieff Foundation approaches the questiorbeftdience and
authority, which is of such concern in the modenorld; in this context.
By voluntarily subjecting oneself to such a workseff-study, the student
may come to realize that not only is one respoaditl one’s own work,
and that on one level the student can and musbrgyyon himself or
herself, but also that on a larger scale the studemtirely dependent on

practice, nothing is given to a student unlesssthdent asks for it, and
then only after the student has studied the thebtiye teaching
sufficiently to understand intellectually the na&wf the help being asked
for.

Related to this orientation is the basic Gurdjiéffa of a “Way in Life,”
which, as has been mentioned, has exerted considenfluence, under
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varying interpretations, on many new religious gsygichological
movements in the Western world. As practiced byRbendation, it
means that the student seeks to understand lifesasvithout attempting
to alter anything in the name of inner developmBedationships to
family, vocation, personal ties, and obligations, at least to start with,
left intact both for the material they provide &a&lf-understanding and
for the ultimate value and force that all humamatiehships contain when
they are engaged in with a more central and hammosrattention.

The activities of the Foundation include the stofithe Gurdjieff ideas,
group meetings, study of the movements and sa@eces left by
Gurdjieff, music, crafts and household work, thedgtof traditions,

public demonstrations of work, and work with chddrand young people.

In group meetings students verify the authentiofttheir observations
through expressing them in the presence of othides place of group
leader is taken by one or several experienced fuild great care is
taken that these meetings do not revolve aroungehson of the leader
or turn into speculative, psychological discussionsncounters. These
meetings have little in common with either grouprpy sessions or with
religious/spiritual meetings in their known forms.

Crafts and household work are engaged in pringi@ala means of
throwing light on the details of everyday life alodexpose the
cumulative force of self-illusion and passivity ti@lds sway even in the
most “favorable” stations of life.

Gurdjieff reconstituted the “movements” exerciseshad met with in
Central Asia for his own pupils under intensive a@itions of inner
discipline. Through the guidance of Jeanne de Salmnand Jessmin
Howarth, the Foundation has taken precautionsattsinit these exercises
under comparable conditions, as part of the ceainalof developing the
moral and spiritual power of individuals, throudpe tstudy and growth of
the attention factor in the human organism. Itsisuened that without the
help of prepared teachers and without a solid cctioreto the ideas and
the inner work, the practice of the movements cagive the results
intended. Therefore, at present, the movementstadgeed mainly at the
principal established centers. Under Jeanne denBalz, a series of films
documenting the movements have been made in argheeserve a
record of the quality of inner work that the movertsedemand.

Group meetings and, where they are taught, the ments are
comparatively invariant forms of practice of ther@ieff Foundation.
The numerous other forms show more variety fronterelo center,
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depending on the makeup of the group and the sp&o of inquiry
that is held to be most useful at a given timelace

The membership of the Gurdjieff Foundation worldevekhibits
considerable diversity with respect to social ¢lag®e, occupation, and
educational background, although exact statistiesinavailable. Like
Gurdjieff himself during his life, the Foundatiotiracts the interest of a
surprisingly wide variety of people.

A Note on The Gurdjieff / de Hartmann Music (Note 5
by Laurence Rosenthal

The young Thomas de Hartmann, in search of a sglrieacher, came to
Gurdjieff in 1916 and soon became his disciplec&iGurdjieff was in

no sense a trained composer, de Hartmann also babandeal
instrument for the expression of Gurdjieff's musiteughts. He began
by harmonizing, developing, and fully realizing @ueff's music for the
sacred dances, or Movements, which were an intpgrabf Gurdjieff's
teaching. Some years later, de Hartmann collabdrata similar way on
Gurdjieff’'s musical works that were independenthie Movements.
Amazingly, these latter pieces, very considerableumber, were almost
all composed between 1925 and 1927 at the Priauféuntainebleau. In
1927 this musical work came to an end and Gurdjetfer composed
again.

Gurdjieff’s views on the subject of music, and iaden art in general,
stem from his differentiation between what he tesuigjective and
objective art. Most of the music we know, he s@ysubjective. Only
objective music is based on an exact knowledghehtathematical laws
that govern vibration of sounds and the relatigmstitones.

In either case, the particular configuration ofredaiwill evoke a
response in the human psyche in which the relatidhe tones and their
sonic qualities will be translated into some forimnmer experience. This
phenomenon appears to be based on a precise matiedmedationship
between the properties of sound and some aspeat oéceptive
apparatus.

It is difficult to speak of the response to whatildobe considered
objective art. It would appear to transcend thenany associative
process which we have all experienced. In most@hiusic we know, at
least within the common experience of a given caltaertain
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progressions and qualities of tones as well as tdoenbination and
spacing in time will evoke in the listener parteusensations and
emotions that are shared in common with otherss phenomenon is as
undeniable as it is seemingly inexplicable. It mmasult from a
sympathetic resonance activated within the listeviech can, moreover,
also trigger associations with past experiencen eueen the connection
between the sound and the memory is obscure orowrkrin most art,
this power of vibration is used with only partialdwledge of the process
and its consequences. Limited by his subjectivescionsness, what the
artist transmits can produce no more than an ggsabjective response.

It is therefore Gurdjieff's contention that the ults of this subjective
expression are accidental, and even produce oppefé#cts in different
people. “There can be no unconscious creative lagtdsserts.

Conversely, objective music is based on a precidecamplete
knowledge of the mathematics determining the lafnshwation, and will
therefore produce a specific and predictable raesulte listener.
Gurdjieff gives as an example a nonreligious persmoning to a
monastery. Hearing the music that is sung and gléyere, the person
feels the desire to pray. In this instance, theaciyto bring someone
Into a higher interior state is given as one ofghaperties of objective
art. The effect, depending on the person, diffatg ;m degree.

What is paramount, then, in objective music isgkactness of its
intention and the mastery of means to realizeittiahtion. All the arts,
according to Gurdjieff, were in ancient time rethte the laws of
mathematics and served as repositories of highmwleuge about man
and the cosmos, encoded in various forms and tlasepved from later
distortion. Even if the inner meaning were for pda of time forgotten,
the “text” remained intact, the essence within imgito be rediscovered.

This view of art is reflected in the cosmologicalesof Gurdjieff’'s
teaching, and especially in his use of the musicale as a model of the
universe, mirroring the two great laws which govallrcosmic processes.
The form of music is seen as a microcosm, exprgssirthe scale of
sound perceivable by the human ear the same dysdha@tcomprise all
cosmic movement.

Thus the law of three with its positive, negati@ed reconciling forces is
echoed in the triadic structures of music, in wireombinations of three
tones constantly give birth to new combinationghwertain tones in
common. Moreover, the law of seven, manifesting ahain of octaves
stretching like a cosmic ladder down from the udtiensource of Creation
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through increasingly dense orders of being, presiet specific form of
the major scale in music, with its succession nétand semitones. The
semitones form the “intervals” that block or defléee progression of
any process and which require new sources of enermgger to be
bridged, allowing evolutionary movement to continliee subtle
vibrancy of the “energy field” that exists betweanand fa and between
si and do is palpable to any sensitive musician.

Thus it seems clear that in Gurdjieff's view therenenjoyment of
pleasant musical sounds, however serious and dxdlbes not even
remotely approach the ultimate function of musiaasience as well as
an art, as a kind of diagram of higher knowledgel, @as a possible food
for human growth and evolution. It was principahythe East that
Gurdjieff discovered art fulfilling this originainal sacred purpose, the
embodiment of truth. Ancient Eastern art coulddxsedrlike a script. It
was not for liking or disliking, he said, but fonderstanding.

Notes
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