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Is sacred space a human construct or a natural phenomenon? Discuss this question through a research project with reference to the work of at least three theorists. –Pilgrimage around Arunachala Hill. 


Introduction

For many years the Holy Hill of Arunachala has been a destination for many pilgrims regardless of religion or creed. It is located in the city of Tiruvannamalai, in Tamil Nadu, South India and considered one of the holy places related to Lord Shiva, the divine embodiment of transformation. “This is the holy place. Of all, Arunachala is the most sacred. It is the heart of the world. Known it to be the secret and sacred Heart-centre of Siva” says Veda Vyasa in the Maheshwara Khanda of the Skandapurana[footnoteRef:1]. Still, after 1896, the place caught the attention of westerns métiers due to the spreading of Ramana Maharshi’s teachings, a sage who spent his whole life at the feet of the mountain.  [1:  Skanda Purana (maheshwara Khanda), http://hinduonline.co/Scriptures/Puranas/SkandaPurana.html 1.1.16 (last visited 29.Nov.19)] 


Far from being a mere pile of rocks, Arunachala is a place full of religious meaning. By many, it is considered a threshold for numinous experiences. But what makes an ordinary, geographical place, sacred? What comprises a pilgrimage journey? The aim of this study is understanding more about sacred sites, investigating, by the light of the experiences in Arunachala Hill, the pilgrim’s process. The key guidelines chosen are the works of French sociologist Emile Durkheim[footnoteRef:2], the Romanian historian Mircea Eliade[footnoteRef:3] and the German philosopher Edmund Husserl[footnoteRef:4]. Written popular sources about Arunachala will also add to the project, such as the ones of Paul Brunton[footnoteRef:5] and Arthur Osborne[footnoteRef:6]. To enrich the phenomenological approach, this author’s own pilgrimage experience will be also briefly recounted.  [2:  Durkheim, Émile, and Karen E. Fields. The Elementary Forms of Religious Life. New York: Free, 1995. Print.]  [3:  Eliade, Mircea. Myth and Reality. Allen & Unwin, 1964. Print. World Perspectives Ser.]  [4:  Husserl, Edmund. Ideas. Collier Books, 1962. ]  [5:  Brunton, Paul. A Search In Secret India. Ebury Publishing. Kindle Edition. p. 155.]  [6:  Osborne, Arthur. Ramana Maharshi and the path of self-knowledge. Sri Ramanasramam. Kindle edition.] 


Holy Ground.

‘India is engraved with traces of mythic events. It is a living sacred geography’, says Diana Eck[footnoteRef:7], emphasizing the country’s important contributions to the studies of the geography of religion. Also, as Bhardwaj observes, the country can be ‘regarded as a vast sacred space, organized into a system of pilgrimage centres and their fields’[footnoteRef:8]. Indeed, India disposes of several holy spots which refer to distinct myths and deities. One of these unusual landscapes is a region, far in the South, called Tamil, which is strongly mentioned in the verse compilation called Peryian Purana[footnoteRef:9]. The Periya Puranam is a song describing the lives of sixty-three Saivite saints who lived in the ancient Tamil land. There, at the city of Tiruvannamalai, lies the Mount Arunachala.  [7:  Eck, Diana. Banaras: City of Light. Princeton University Press. p. 10.]  [8:  Bhardwaj, Surinder.  Hindu Places of Pilgrimage in India: A Study in Cultural Geography. Berkeley: University of California Press. p. 07.]  [9:  Sekkizhaar. Periya Puranam: A Tamil Classic on The Great Saiva Saints. Kindle edition.] 


In India, Arunachala Hill is said to be a holy cradle for those who search for guidance. It stays at the centre of the small town, from where a community grows. Midway from the last century, the sage Ramana Maharshi moved there never leaving the place until his physical death in the year of 1950. As a consequence of the spread of his teachings, a big ashram[footnoteRef:10] grew around Him. Pilgrims from all over the world come to the city to pay respects to the mountain as to Sri Ramana Himself. Manu says  [10:  Ashram: a secluded dwelling of a Hindu sage ;  the group of disciples instructed there ; spiritual retreat. https://www.merriam-webster.com/dictionary/ashram (last visited 27 Dec 2019)] 


﻿The Holy Hill of Arunachala in Tiruvannamalai, Tamil Nadu, is one of the oldest and most sacred holy places related to Lord Shiva in India. ﻿It has been attracting seekers of Truth from time immemorial due to its deep mystical quality and timeless spiritual resplendence.[footnoteRef:11] [11:  Manu, Muktha. The Glory of Giripradakshina Of the Holy Hill Of Arunachala. Zen Publications. Kindle edition. P.137] 


What are, then, these mystical qualities that attract pilgrims to? Can they be found anywhere? Gesler and Pierce observe similar characteristics in Varanasi, for example. They say that ‘Like Rome and Jerusalem, it has a spatially detailed sacred landscape with several facets[footnoteRef:12]’, highlighting recurring symbolic characteristics of these very landscapes, features which are rediscovered again in Shiva’s holy mountain. This magnetism, as described by Manu, is recurring in pilgrimage narratives but yet, to explain its foundations promises to be not a simple task. Do natural sites have a genuine sacred nature? Do these landscapes have an independent reality or are they just projected by men? The British author Brunton, in contrast, who is one of the responsible for popularizing Eastern spiritualism in the West, recognizes Arunachala as an independent force. As if capable of throwing a ‘strange spell’ and of emanating an ‘awe-creating influence.’[footnoteRef:13]  [12:  Gesler, W., & Pierce, M. (2000). Hindu Varanasi. Geographical Review, 90(2), 222-237. doi:10.2307/216120. p. 223.]  [13:  Brunton, Paul. A Search in Secret India. Ebury Publishing. Kindle Edition. p. 311.] 


The histories behind Arunachala Hill are vast. The reference to the stories of the Nayannars – the 63 saints of Saivism – the Saiva philosophy and the Hindu devotional culture are only some of them. These many religious narratives associated with the region constitutes an ancient historical background felt, no doubt, as part of this mystical atmosphere. Accordingly, as proposed by Durkheim[footnoteRef:14], it refers to a scenario filled with society’s shared ideas, inheritance which are ‘objective, universal, and eternal cause of this sui generis experience’. By this perspective, some conjectures could be risen about the hill’s attractiveness. For instance, Durkheim identifies collective ideas as basic ingredients to shape social reality and, therefore, for the emergence of spiritual values. He suggests no distance between religion and community; between the concept of sacredness, the physical site and the collective need to conceive representations. In this sense, human’s mental projections are defined and, at the same time, defines their subjectivity. He says [14:  Durkheim, Émile, and Karen E. Fields. The Elementary Forms of Religious Life. New York: Free, 1995. Print. p. 420.] 


As we have already shown, this is because the world of representations in which social life passes is superimposed upon its material substratum, far from arising from it.[footnoteRef:15] [15:  Durkheim, Émile, and Karen E. Fields. The Elementary Forms of Religious Life. New York: Free, 1995. Print. p. 272.] 

Although Durkheimian[footnoteRef:16] narratives describe a shared human process, pilgrimage experiences prove to engender more than the intellectual mind would certainly create. If restricted only by mental projections, sacredness would then be resumed to the imagination when distinct speeches point otherwise. By the lenses of phenomenology, for example, when Husserl affirms that ‘our lifeworld is a realm of original self-evidence and that we are concretely in the field of perception’, he is proposing that we are always conscious of something and the physical world may not be separated from our subjectivity. As endorsed by Wagner, ‘the forms of consciousness are tied to the context of experiences’[footnoteRef:17], questioning our capacity to channelize anything apart from the mind’s targeting.  [16:  Durkheim, Émile, and Karen E. Fields. The Elementary Forms of Religious Life. New York: Free, 1995. Print.]  [17:  Wagner, Helmut. 'Introduction' in Schutz, Alfred, On Phenomenology and Social Relations, Chicago: University of Chicago Press 1979, pp. 1-50., p. 5 ] 

Brunton’s observation about the mountain[footnoteRef:18], however, points to something that might lie beyond this division line. He says that ‘it (the mountain) emanates a palpable awe-creating influence’, an observation which reflects the human mind’s difficulty to decipher what lies beyond intellectual comprehension. In respect to what the conscious aims but doesn’t apprehend by the intellect, Corbin devises the term ‘imaginal’.[footnoteRef:19] According to him, this kind of experience ‘cannot qualify as imaginary, in the current sense in which the word is taken to mean unreal or nonexistent, but refer to an imaginal world, intermediate between the sensory world and the intelligible sphere.’[footnoteRef:20] Gesler and Pierce[footnoteRef:21] strengthen this concept by saying [18:  Brunton, Paul. A Search in Secret India. Ebury Publishing. Kindle Edition. p. 311.]  [19:  Corbin, Henri, (2009) Mundus Imaginalis, or The Imaginary and The Imaginal, 1964. http://www.hermetic.com/bey/mundus_imaginalis.htm]  [20:  Corbin, Henri, (2009) Mundus Imaginalis, or The Imaginary and The Imaginal, 1964. http://www.hermetic.com/bey/mundus_imaginalis.htm]  [21:  Gesler, W., & Pierce, M. (2000). Hindu Varanasi. Geographical Review, 90(2), 222-237. doi:10.2307/216120. p. 223-225.] 


Throughout Hindu sacred space, places where pilgrims can cross bodies of water are known as tirthas, from the Sanskrit root tirath, which means ‘crossing point’ or ‘place of pilgrimage’. Tirthas are associated with special acts of the gods; shaped by geography, they are long lasting. They carry both literal and symbolic meaning: People can physically cross the Ganges, but far more significant is the fact that this is a place where one crosses from this world to the ‘far shore’ of a new life. [footnoteRef:22] [22:  Gesler, W., & Pierce, M. (2000). Hindu Varanasi. Geographical Review, 90(2), 222-237. doi:10.2307/216120. p. 229.] 


The assumption that certain perceptions or phenomenon overflows the human mind leads to Mircea Eliade’s[footnoteRef:23] view of sacred experiences. For him, sacredness emerges when the awareness of life’s creation principle becomes possible, that is, when one’s Cosmogony can be, somehow, understood. The conceiving of sacred places is not only shaped by physicality or mental projections, but through the perceiving of this imaginal, subtle world, as called by Corbin[footnoteRef:24], where the person is carried over, to an intimate, non-profane reality. Eliade’s profane world describes what is ‘homogeneous by nature and conceived only for daily routine’[footnoteRef:25] when sacredness refers, by contrast, to the uncommon perception of what lies beyond the relativity of space. If pilgrimage is assumed to be a journey to another shore of oneself, then, the term ‘sacred place’, although referring to a geographical area, may also be considered somewhere beyond the world’s cartography. Travelling there may offer the pilgrim the possibility of conceiving the world through a unique angle - different from the usual mentally processed view – although still attached to the phenomenology’s intentionality.  [23:  Eliade, Mircea. The Sacred and the Profane; Nature of Religion.]  [24:  Corbin, Henri, (2009) Mundus Imaginalis, or The Imaginary and The Imaginal, 1964.]  [25:  Eliade, Mircea. The Sacred and the Profane; Nature of Religion. P.22-24] 



Liminal pilgrimage

Manifestations of the Divine are frequently associated with sacred destinations, fact which seems to differentiate a common place from a sacred location. As said by Eliade, ‘the whole life can be sanctified. The means by which its sanctification is brought about are various, but the result is always the same: life is lived on a twofold plane’.[footnoteRef:26] This underlying duality seems to vanish while these special passages opens. These ‘travelling’ experiences, although rooted in physical areas, seem to refer to paths connecting the inner Self and the outer worldly life. Eliade adds [26:  Eliade, Mircea. Sacred and Profane. Allen & Unwin, 1964. p.167.] 

The threshold that separates the two spaces also indicates the distance between two modes of being, the profane and the religious. The threshold is the limit, the boundary, the frontier that distinguishes and opposes two worlds and at the same time the paradoxical place where those worlds communicate, where passage from the profane to the sacred world becomes possible. 
These two modes of being referred to profane chronological-social reality, to the individual’s sensory orientation and maybe to the possibility of overcoming both. In a different rhythm, the so-called places of transition are also referred as liminal spaces, found, for example, in Turner’s narratives[footnoteRef:27]. This ‘liminality’ constitutes a gap between what it was and what it will be, that is, the immediate sensory perception and what may be felt beyond homogeneity. To endorse this liminal kind of time gap, Rohr describes this state as [27:  Turner, V. (1973). The Center out There: Pilgrim's Goal. History of Religions, 12(3), 191-230. Retrieved January 9, 2020, from www.jstor.org/stable/1062024] 


‘where we are betwixt and between the familiar and the completely unknown. There alone is our old world left behind, while we are not yet sure of the new existence. That’s a good space where genuine newness can begin. This is the sacred space where the old world is able to fall apart, and a bigger world is revealed.[footnoteRef:28]’ [28:  Roch, Richard. https://inaliminalspace.org/about-us/what-is-a-liminal-space/ (last visited 25 dec 2019).] 


This revelation or act of manifestation of the sacred in the physical world, was designated by Eliade as hierophany[footnoteRef:29]. His observations lead also to the use of several rites which, once practiced, seem to lead the seeker to this different state, where insights appear. Whether through chantings, choreographies or offerings, the ritualistic appears to function as portals so to dissolve the barriers between worlds. Eliade explains  [29:  Eliade, Mircea. The Sacred and the Profane; Nature of Religion. p.11.] 

Numerous rites accompany passing the threshold- a bow, a prostration, a pious touch of the hand, and so on. It is on the threshold that sacrifices to the guardian divinities are offered[footnoteRef:30]. [30:  Eliade, Mircea. The Sacred and the Profane; Nature of Religion. p.25.] 

In this sense the act of pilgrimage itself may be seen as a rite, as it requires preparation, effort, diligence and especial commitment. The pilgrim makes an agreement to enter another life rhythm, as if during the journey, another way of experiencing time was possible. For Eliade, indeed, the experience of time is not separated from space and all sacred experiences do take part at what he calls ‘sacred time’ where atemporal realms contact the physical, mundane homogeneity[footnoteRef:31].  [31:  Eliade, Mircea. Myth and Reality. Allen & Unwin, 1964. Print. World Perspectives Ser. p.32.] 


Among Christian rites, there can be also found examples of this transitioning state. As part of the Eucharists, for example, the priest enters the sacristy room to prepare himself to sacrifice[footnoteRef:32]. There, where the ritual begins, he faces the need to put on appropriate clothing, to revise several prayers and to reinforce the availability to be changed. The priest, then, walks the room in one condition, going out to govern the mess, in time, as a totally different man. As soon as he ingests the sacramental bread and wine, he actually merges past, present and future. Through the reenactment of this supreme hierophany –the manifestation of the sacred in Jesus Christ – he ritualizes the passing through the threshold. In this sense, as the rites of the Eucharistic perform the rituals, the sacristy chamber may represent this intermediate area, where the seeker predisposes to be led to a different space-time perception. The result is the enabling to communicate between worlds.  [32:  Ritual Romano, Sagrada Comunhão e Culto do Mistério Eucarístico. http://www.liturgia.pt/rituais/CultoEucaristico.pdf] 


In Arunachala devotees engage in different kinds of ritual. Among them, pilgrims have the habit to practice the Giripradakshina, rite which stands for a mean of worshipping the mountain by walking around it in a clockwise direction. ‘Pradakshina is the circuit that is made of any holy place, explains Osborne, walking round with one’s right side inward, that is from south to west. Giri is a hill; so giripradakshina is used for circuit of Arunachala[footnoteRef:33]’. This practice also exemplifies the term coined by Eliade. Although the Mountain is a physical, natural object, it is believed to be a vessel of the manifested sacred. Walking around the mountain, then, is to direct oneself towards sacredness. Manu adds [33:  Osborne, Arthur. Ramana Maharshi and the path of self-knowledge. Sri Ramanasramam. Kindle edition.p.92.] 


﻿According to the Arunachala Purana, and borne out by tradition as well, Lord Shiva, manifested in the form of the Holy Hill. This led devotees to start the practice of Giripradakshina, as an act of reverence and worship. Devotees thus understand that they are not doing Giripradakshina around an ordinary hill of rocks and mud, but to Lord Arunachala Himself.[footnoteRef:34] [34:  Manu, Muktha. The Glory Of Giripradakshina Of The Holy Hill Of Arunachala . Zen Publications. Edição do Kindle. p. 252] 


Around the Hill

Since I was a little child, my father’s side of the family had always kept a close relationship with Hindu tradition. Their dedication to the study of Vedanta - joint with the teachings of Sri Ramana - have always been part of their daily routine. Although the Arunachala’s sacredness goes back to many popular myths and sacred writings in India, for us, westerns born in Brazil, a lot of references of the place came due to the informational influx concerning the life of Sri Ramana during the last century. For many years, then, Arunachala hill had been part of my imaginary and became spontaneously a delicate inner landscape. So, in October 2017, I set off to India, in order to visit Arunachala and Sriramanashramam[footnoteRef:35] for 7 days. [35:  https://www.sriramanamaharshi.org/ ( last visited 05 jan 2020).] 


After the exhausting trip and the first day of stay - when all the practical arrangements had been gathered - we prepared ourselves to start the circuit around the hill. The weather was terribly hot and although the whole path surrounding the mountain is intensely filled with trees, they were still not enough to prevent us from feeling sick and, for the moment, disappointed with the results. Soon enough, after four hours walking, we could no longer bare the heat. Discouraged by tiredness, we completed the circuit by a three-wheel auto rickshaw, arriving back at the ashram for the evening poojas[footnoteRef:36]. The old residents of the ashram, the sadhus who coordinate the activities at the place, came to us as if to understand what had happened. Our faces, apart from being exhausted, could not hide an expression of demotivation. With a soft smile, one of them told us: ‘Come, sit at the nirvana room. Soon enough we will start the pradakshina.’ Not knowing what to expect, the three of us set, then, in silence.  [36:  Poojah or puja: a hindu act of worship; a hindu rite. https://www.merriam-webster.com/dictionary/puja (last visited 05 jan 2020).] 


At this big hall the grave of Sri Ramana – organized as an altar – lies always clean and ornamented with flowers and offerings. Different from the common men in India, the ones who achieve enlightenment are not burned, but buried. The rite we attended consists in welcoming a group of young boys who study at the ashram and who have the daily task of singing the Vedas during mornings and evenings poojas. Devotees would then remain in prayer while walking in circles – doing the Pradakshina - around Ramana’s grave.   
From this moment on, we had the opportunity to understand a little bit more about phenomenology, sacredness and religion. Our perception changed, as if we found the mountain right in the middle of the hall. Sri Ramana is considered to be, using Eliade’s word, another act of supreme hierophany - the manifestation of Lord Shiva Himself – who, in a different form, manifests through the Hill. 
Although tired, the absence of expectation enabled us to direct our attention to the straightforward event so to merge with the practice. As Bender affirms, ‘this deconstruction becomes possible because time has moved on and conditions, including the production of knowledge and self, have changed.’[footnoteRef:37]. Our understanding of the experience was transformed as well as our insights about our own expectations. We concluded that the same ritual could be felt differently, as well as time could differ according to the quality of physical presence, the mental state of expectation and the availability to be changed. We stayed for more than one hour circulating the hall and tiredness had spontaneously disappeared. [37:  Bender, Barabara. Time and Landscape. Current Anthropology,43(S4), S103-S112. doi:10.1086/339561 (2012). p.105.] 

Moreover, we came across to what Eliade calls of the reconstruction of the imago mundi[footnoteRef:38]. The circular movements enacted outside and inside the ashram are exactly the kind of choreography that he calls a ‘ritual of recreating one’s cosmogony’.[footnoteRef:39] According to him, the mandala-shape movement translates the search for one’s center, or, one’s Self. We could experience a special kind of search for the centre of the world. Eliade emphasizes   [38:  Eliade, Mircea. Images and Symbols. Princeton University Press, 1991. p.52.]  [39:  Eliade, Mircea. Images and Symbols. Princeton University Press, 1991. p.52.] 

We have seen that it was not only temples that were thought to be situated at the ‘Center of the World’, but that every holy place, every place that bore witness to an incursion of the sacred into profane space, was also regarded as a ‘centre’.[footnoteRef:40] These sacred spaces could also be constructed, thus, the world was created from an embryo, a ‘centre’. It is unnecessary, then, to insist that the history of religions records a considerable number of ritual constructions of a ‘centre’. To give an example: The construction of a mandala. In fact a mandala represents a whole series of circles, concentric or otherwise, inscribed within a square; The mandala thus represents an imago mundi and, at the same time, a symbolic pantheon.[footnoteRef:41]  [40:  Eliade, Mircea. Images and Symbols. Princeton University Press, 1991. p.52-53.]  [41:  Eliade, Mircea. Images and Symbols. Princeton University Press, 1991. p.52-53.] 


The next five days we spent at the ashram, we attended to morning and evenings prayers at the great hall performing the Pradakshina. In our pilgrimage journey, the imagination had to give way to practice, just as the body and mind had to be guided by the spirit. The mountain became really the center of the world, as well as the grave of Sri Ramana. 


Conclusion

Looking back in India´s vast group of mythological stories, there´s a curious myth about Lord Ganesha[footnoteRef:42] and his brother Kartikeya [footnoteRef:43] explaining why, among the tradition, Lord Ganesha is worshipped first. This short story conveniently addresses to the origin of pradakshina rites as well as to the concept of hierophany. Srivastava retells [42:  Ganesha is part of the Hindu mythological pantheon, an elephant headed God, son of Shiva and Parvati. Srivastava, S. The Divine story of Lord Ganesha. (p. 01). Kindle Edition.]  [43:  Kartikeya is the elder brother of Ganesha, also son of the God Shiva and the Goddess Parvati. Srivastava, S. The Divine story of Lord Ganesha. (p. 46). Kindle Edition.] 


Once, Ganesha's elder brother Kartikeya declared that He was the best among all Gods. So, Lord Shiva suggested that He and Ganesha would contest a race by circling the universe. The one who returns first will be declared the winner and will be worshiped first. So, Kartikeya happily set out on His peacock to circle the universe. Lord Ganesha, being the intelligent one, circled around His parents because for Him his parents were the Universe. So, Ganesha was declared the winner and hence Lord Ganesha is worshiped first.[footnoteRef:44]  [44:  Srivastava, S. The Divine story of Lord Ganesha. (p. 45-47). Kindle Edition.] 


The brief anectode summarizes several insights about sacredness, pilgrimage and liminality. The experience of space, from a mundane perspective, is reenacted by the elder brother Kartikeya, while in contrast, Ganesha crosses over linear time leading the reader himself to acknowledge the possibilities of conceiving the world beyond physicality. The pradakshina rite around Shiva reveals the threshold, that is, this secret passage hiding in plain sight. The overcoming of rational restrictions turns out to show human mind´s capacity to engage with life through imaginative-symbolic processing and, thus meeting the experience from inside out. Not by coincidence, among the vedic tradition, Ganesha is said to be the gate keeper, the one who ´is the interface between the material and the spiritual worlds´ says Srivastava[footnoteRef:45]. [45:  Srivastava, S. The Divine story of Lord Ganesha. (p. 46). Kindle Edition.] 


Visiting a sacred place is, in this sense, quite alike the rite performed by Ganesha. It is definitely not about space recognition or about mental based projections. As Tilley says that ‘phenomenology involves the understanding and description of things as they are experience by a subject’[footnoteRef:46], indeed, sacredness seems to be a phenomenological journey where the traveler participates in the landscape, engaging with the material and spiritual at the same time. The places chosen, therefore, cannot be anyplace, but must be the ones predisposed to sustain – somehow – the search.  [46:  Tilley, C. (1994). A phenomenology of landscape : Places, paths and monuments (p.12). Oxford: Berg.
] 


Through this perspective, it is possible to consider quite important Durkheim’s proposal of sacredness being shaped by shared collective ideas. Even if it partially answers the questions about the means to construct these spaces, it translates the beginning of the journey which invariably starts with an intention. This predisposition is, as seen, recognized through shared symbols, cultural background and common ideas. But, indeed, the journey doesn´t stop there. The sequence to the trajectory, thus, on the other hand, evoques Eliade’s and Husserl’s approaches. The pilgrim has to meet the ´proper´ geographic destination, but eventually immerses in onself so to cross over physicality towards a different margin of his own space within. This stretch of the path can no longer be measured by social parameters and has to be confronted with phenomenology, rite and the imaginal dimension.

This multiples steps have also punctuated my own experience in Arunachala. In the Land of Tamil Nadu, we had the opportunity to see Arunachala playing the same role as Lord Shiva´s in the vedic myth. Not only for us, but for many travelers and devotees. The center of the world became much closer even if not finishing the whole Giripradakshina by feet or even meeting the Maharshi in His physical presence. 

Sri Ramana Himself seemed to understand quite a lot about hierophany. Before the death of His physical body, the devotees asked quite frequently where, then, he would go.  The answer was always that He could never go somewhere apart from the place where he had been all the time. Many authors try to retell the paths of these men who, according to the vedic tradition, achieved the nirvana. All the descriptions indicate states which, if mapped, seem to indicate these areas where pilgrims aim to go. Maybe these enlightened men are travelers who can permanently inhabit these thresholds, eternal pilgrims who reside in the abstract, where the world ends and – at the same time- begins. Ramana seems to be one of these exemplars. Brunton summarizes his presence as if there was no distance between Himself, the Sacred Mountain or the world. He says

Just as Arunachala, Hill of the Sacred Beacon, stands aloof, apart from the irregular chain of hills which girdles the entire landscape, so does the Maharishee remain mysteriously aloof even when surrounded by his own devotees.[footnoteRef:47] [47:  Brunton, Paul. A Search In Secret India (p. 155). Ebury Publishing. Edição do Kindle.] 
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