CHAPTER YV

Possibility of man’s further development — Absence of consciousness — Cognition of truth —
Study of degrees of consciousness — Self-remembering and self-observation — Impossibility of
defining what self-remembering is — Self-remembering as method of awakening — Approach
to self-remembering through the intellectual centre — Reconstructing thoughts — Stopping
thoughts as a method of bringing self-remembering — Remembering oneself in emotional
moments — Ignorance and weakness — ldentification and struggle with it — External and
internal considering — Negative emotions — Quiet place in oneself.

IT WOULD BE GOOD IF, FROM TIME TO TIME, you tried to summarize in your mind
what you have heard so far; because after some time of coming to lectures and talks one
begins to forget the chronology of the ideas, and it is important to remember the order in
which they are given.

Out of al you have heard, the most important idea is that with certain knowledge and
certain efforts man can develop, he can complete himself. The development of man, if it isa
process (it is not obligatory at al), passes through certain definite stages or steps. If you return
to the beginning, you will remember what was said about the absence of consciousness in
man and the fact that when a man realizes it, this realization gives him the possibility of
acquiring consciousness, and you will see that this is the direction in which man can develop.
As long as he does not realize that he is simply a machine and that al his processes are
mechanical, he cannot begin to study himself, for this realization is the beginning of self-
study. So study must begin in this way: we must realize that we do not possess self-conscious-
ness, that we cannot be aware of ourselves at moments of action or thought. This is the first
step. The second step is to realize that we do not know ourselves, we do not know our
machine and how it works. And the next step is to redlize that we have to study methods of
self-study. We observe ourselves al our life, but we do not know what self-observation
means. Real self-observation must be based on facts.

So one of the first pointsis. how to remember oneself, how to be more conscious? It is not
enough to admit this absence of consciousness in oneself; one has to see it in actua fact, to
verify it from personal observation.

We do not realize what consciousness is and what it implies. If one becomes conscious for
half an hour, it is incredible what one can see and learn. So it is an aim in itself, because of
what it brings, and it also means a step towards objective consciousness.

It is necessary to speak a little about this, about what is meant by the four degrees of
consciousness man can possess. If we take it from the point of view of cognition of truth, then
in sleep we cannot know the difference between what is true and what is not true. Things we
see in dreams all look alike. In the waking state we aready have more opportunity to
recognize the difference between things. the shape of things is made out by our eye, the
surface of things by touch and, to a certain extent, we can orientate ourselves by the
perceptions of our instruments of sense. So there is an objective element, but we ourselves
remain subjective to ourselves. When we become self-conscious, we become objective to
ourselves, and in objective conscious we can know objective truth about everything. These are
the degrees of consciousness.

Q. Must we change our knowledge in order to see things as they really are and know the
truth?

A. No, in this state of consciousness we cannot come to things as they are; we have to change
our state of consciousness. But we can take off some layers of lying. Things are surrounded
by lying. We can take off one, two or three skins and come nearer to real things.

Q. I am not clear about higher consciousness. Could we at least know how to think about it?
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A. We redlize the possibility of higher consciousness when we redlize that we are not
conscious at al. We are conscious only at rare moments, without possibility of control. Now
we are in two states — in sleep and half-awake. Theoretical comparisons of states of con-
sciousness and descriptions in words will not help; but when we begin to awake we redlize the
state in which we are now. It is necessary to find moments of self-remembering and then, at
these moments, you will see the difference. By studying yourself you will see that you can be
very near to sleep, or you can be near to self-consciousness. So study begins with the study of
these different states in ourselves. For instance, when we take ourselves as one — or do not
think about it — then we are nearly asleep. But when we begin to divide ourselves and know
that at every moment it is only one ‘I’ or one group of ‘I's speaking, then we are nearer to
self-consciousness, nearer to objective facts.

There are different ways of studying consciousness in oneself. In the beginning the first
thing is the realization that one cannot be conscious when one wants to. The best time to
realize this is after you have been speaking or doing something. Suppose you have been
talking about some important business, or writing aletter; then ask yourself, ‘Was | conscious
at that time? The second thing, in the beginning, is the realization that you are not one, that
you have many different ‘I’s.

Q. How is one to recognize when one is self-conscious?

A. You will know; it is quite a different feeling. If you try to be conscious for a moment and
then compare it with another moment when you did not try to be conscious, you will see the
difference. It cannot be described. One moment you are aware of yourself, another moment
you are not: you do things, you speak, you write — and you are not conscious.

Only you must remember that it is said from the very beginning that we must study not
only states of consciousness but also obstacles to consciousness. So we must study them, and
then remove them. All these obstacles are in ourselves. Externa circumstances we cannot
change, we have to take them as they are and change inwardly in these circumstances.

Q. If you observe yourself for amoment, are you conscious at that moment?

A. Not necessarily; it may be quite mechanical. But if you are conscious at the same time that
you observe, the line of your attention will resemble two arrows, one showing attention
directed on the thing you observe and another on yourself.

Q. | cannot understand the link between self-observation and self-remembering. How to
begin, what to do?

A. Sdf-remembering is an attempt to be aware of yourself. Self-observation is aways
directed a some definite function: either you observe your thoughts, or movements, or
emotions, or sensations. It must have a definite object which you observe in yourself. Self-
remembering does not divide you, you must remember the whole, it is simply the feeling of
‘I’, of your own person. They may come together, particularly at later stages, and then you
will be able to do both at the same time — observe something definite, or recognize mani-
festations in yourself, and remember yourself; but in the beginning the two things are differ-
ent. You begin with self-observation — that is the normal way — and through self-observation
you redlize that you do not remember yourself. When you redlize that, and that at very rare
moments you do remember yourself, then any person who is not definitely prejudiced will be
able to understand that it is possible to increase these moments of self-remembering. And then
you try to do it.

Q. | find it difficult to decide whether | realy observe myself or only remember things
afterwards.

A. In the beginning there is no particular necessity to worry about which is which; just do
what you can, either observe at the moment, or remember it immediately, or remember after
some time. But later you will catch particular moments when you can be aware of yourself at
the actual moment when things happen. That will be self-remembering.
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Q. How do you know of the miraculous results which will follow self-remembering?

A. You seg, this is connected with the whole idea of development, with the possibility of
changing being. This is one of the first things we must understand: that man is not bound to
remain as he is; he can change. There are different degrees of man that can be attained after
long and persistent work. If we can be more conscious, this will make higher centres work.
The functioning of higher centres will be in many ways miraculous. The idea of self-
remembering enters into many systems and school teachings, but it is not in the right place, it
is never put first. But this system says that you do not remember yourself and that if you
understand that you do not remember yourself, you may be able to achieve something. Self-
awareness is the greatest change possible, because in ordinary conditions of life nobody is
aware of himself, and yet people do not realize this. Everybody sitting here, if they ask them-
selves sincerely whether they are aware of themselves, will have to answer that they are not.
Nobody is aware. The whole ideais to be aware of yourself in this place, at this moment. This
is the beginning, for one has to begin somewhere. Later it may take different forms, many
other things may beincluded in it.

Nothing can describe this: it is material for observation and study. Descriptions will not
help, one has to practise. Normally nobody remembers himself, nobody is aware of himself.
Thisis the ordinary state of a human being, of a man-machine. But if he knows about it, if he
realizes it and thinks about it, it becomes possible. Only, in the beginning self-remembering is
very slow in coming and very small, with long lapses of not remembering.

Q. Is the essential feature of a state of self-remembering the ordinary state of alertness of
mind?

A. No, you cannot take it like that — it is too small. It is a different state, more different from
our present state than our present state is from physical sleep; but even comparing sleep with
the ordinary state gives you some possibility of understanding the difference. When you are
asleep, your world is limited by actual sensations, but when you wake up and find yourself in
the objective world (athough you see this world in subjective categories) it is much less
limited. But when you readlize that this is not full awakening, that you are actually less than
half-awake, you will understand that if you awake fully you will find yourself in a till richer
world and will see and understand many of its characteristics which now pass unnoticed.

Q. I want to know whether self-remembering, at any rate at an early stage, should be expected
to consist of a sterile cessation of attention to anything other than oneself?

A. At an early stage it can only be a realization that you do not remember yourself. If we
realize how little we are aware of ourselves and how tiny the moments are when we are
aware, when we remember that and feel that and realize what it means, then we can
understand what self-remembering means. If you realize the importance of this fact and all
that it implies, it will not be sterile. But if you do not redlize it, you are quite right, it will be
sterile. Then it will smply be a strange exercise that does not lead anywhere.

Q. Does sdlf-remembering come automatically when you realize that you do not remember
yourself?

A. Thisis salf-remembering. Y ou cannot make the next step without realizing where you are.
It is the same process, the same thing. The more you realize how unpleasant and dangerous it
isto be a machine, the more possibility you have to change.

Q. How?

A. There is dways something we can do at certain moments. Y ou must know these moments,
and what to do, and how. We are studying doors. Self-remembering is a door. If realization
that we do not remember ourselves becomes continuous, then we can remember ourselves.
Every day you can find time to redlize that you do not remember yourself; this will gradually
bring you to self-remembering. | do not mean to remember that you do not remember yourself
but to redlizeit.



| repedt, it is not useful to look for definitions, they would only make understanding more
difficult. What is really useful for understanding is comparing the different degrees of con-
sciousness within our ordinary state, for even in our ordinary state of relative consciousness
there are different degrees, different levels. we can be nearer to awakening or further from it.
We can see such big differences in ourselves, when we really learn to observe, that it will
show us the possibilities we have. It is the one unmistakable thing. We are aways moving
between two shores — between sleep and awakening. Moving more towards one shore or more
towards the other creates two different possibilities: one is development, the other is decay.
Q. You asked us not to accept anything without questioning it. Have you knowledge that these
higher states of consciousness have actually been reached?
A. Oh yes. In the first place you can find many descriptions in literature of how mystics and
religious people came to the same things. The similarity of descriptions of these experiences
is the best proof. All sorts of people in different countries, thousands of years apart, living in
different conditions, have come to the same kind of experience by certain ways. Then you can
find many people who have persona experience of this kind which proves that quite different
states of perception and reaction exist. So it is not a hypothesis.
Q. | have recently had a very strange experience. | was talking to someone and trying to be
aware of myself. Suddenly | saw my friend very clearly and realized that before this | had not
really seen her at al.
A. Thisis avery good observation; it actually happens that way. When you tried to be aware
of yourself, for a moment you became conscious and saw things you had not seen before. If
you could keep this consciousness for, say, ten minutes, you would see many things which
would astonish you. We look with our eyes and do not see; but if we become conscious, we
begin to see things about which we have no idea. Thisis quite normal, if only you do not let
imagination enter into it.
Q. Working to attain consciousness on the lines of the system, does there come a sudden
change or illumination?
A. Sudden? No. What does sudden mean? You see, in the process of growth of unity, when
this process has gone on for a long time, at some difficult moment you may feel different. It
may look sudden, but it is not really so. It isthe result of previous efforts.
Q. If potentiality for objective consciousness is the normal condition of man, how is it that
only afew can develop?
A. When you try to make the first step towards objective consciousness, which is gaining self-
consciousness, and you see how difficult it is and how many forces work in you against it,
how many obstacles there are, you will have no doubt that only afew can attain it, that it isa
possibility, but a very remote possibility. There are too many obstacles — laziness, lying,
inertia. Welike to sleep.
Q. How and why did man come to be this being of false values?
A. What do you mean by false values? It is a relative concept: from one point of view they
may be false, from another true. You can only find out for yourself whether man’s devel op-
ment is an abstract idea or the truth. Y ou must yourself come to one or another point of view.
If you realize that change is only possible through awakening, then it becomes a fact, because
you can see small degrees of awakening in yourself.
Q. If man does not remember himself, does it mean he has no consciousness?
A. You do not remember yourself; not man but you. If you try and fail, it does not mean you
have no consciousness, but that you have not enough. Y our own experience, however limited,
can aone show the degree.

When we use the word * self-consciousness' we mean a certain degree, beyond our ordinary
amount of consciousness. We have a certain amount of consciousness, but it is not sufficient
for getting out of our state. If we had not adrop of consciousness, we would remain as we are.
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Q. How isit possible to recognize self-remembering if we ever do?

A. First it must be understood by mind what it means and what it would mean to have it; and
then it must be understood that one can be at different distances from it. Suppose one is not
sure, but the distance between the state of self-remembering and your present state changes,
and after atime you realize that one day it is five thousand miles and another day only three
thousand miles. There is a difference. We cannot speak about several degrees at the same
time; we can only speak about the next degree we can produce.

Q. I want to find out about the next degree.

A. Thisis all materia for observation. Y ou want to put labels on them, but you cannot; they
change all the time. One moment it is almost self-consciousness, the next moment you are
asleep. You must observe and see results. In one state you can understand certain things, in
the next you cannot. In one state you identify, in another you have control; the more control
there is, the nearer you are to self-consciousness. Talk will not help much, it will remain
formatory. It is necessary to touch the emotional centre, and you can do that only by trying
different things. Work is not simple: from the very beginning you must try to do impossible
things — impossible in the sense that they do not happen by themselves. There cannot be a
text-book telling you to do first one thing, then another thing, and so on.

At the same time questions about self-remembering must aways be asked, because, for a
long time, many mistakes are possible about it. So these questions must never be suppressed,
for they are most important.

Q. Isthere a connection between self-remembering and awakening?

A. Sdf-remembering is a method of awakening. What you are doing now is only preparation,
only the study of the method. You must do as much as you can in your present state; then,
when your inner situation changes, you will be able to use all the experience which you now
acquire. But to reach the rea meaning of self-remembering is possible only in very emotional
states. Since you cannot create these emotional states, you cannot know what self-
remembering is, but you can prepare for this experience; then when it comes you will know
how to deal with it. Very high emotional energy is necessary for self-remembering. Now you
are only practising, but without this practice you will never get the real state.

Q. When you say ‘asleep’ and ‘awake’, isthere a definite line between the two?

A. No, they are transitory states. At the same time there is aline beyond which we never pass.
Q. Isit aquestion of training?

A. It is more training of mind. We must learn to think in a different way, and above al to
think more practically. We do not think practically as a rule — we think mostly about things
that do not concern us.

Q. Is then sdf-remembering a function of the intellectual centre? It appears to be an
intellectual effort.

A. Sdf-remembering is the beginning and the centre of the system and the most important
thing to understand. You cannot describe it as an intellectual action or intellectual idea. You
have to begin studying what self-remembering means intellectually, but in actual fact it is not
intellectual because it is a moment of will. It is necessary to remember yourself not at a quiet
moment when nothing happens but when you know that you are doing something wrong —
and not do it. For instance, when you are identified, you must be able to feel it and then stop it
and at the same time remember yourself, be aware that you are doing it, that mechanicalness
causes you to be identified and that you are stopping it. That will be self-remembering.

Q. How can one start practising self-remembering?

A. You remember | gave the example of varying degrees of light in aroom and a typewriter.
The typewriter can be taken as the intellectual centre, and light as consciousness. Only, in the
case of consciousness there is a certain connection between all centres, for in full light not
only one but al centres work differently. Real self-remembering requires emotion, but we
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have no control over the emotiona centre. So by a certain understanding we can make the
intellectual centre, over which we have a certain control, work in the dark as though it were
light, and this will produce self-remembering. Self-remembering means a form of thinking or
intellectual work which corresponds to awakening, and in this way it induces a moment of
awakening.

Then, when one awakes for a moment, one realizes that generally one is asleep, that one is
not conscious, and how dangerous it is. The more you put into it, the more you understand it,
the better the result will be. If you realize what you lose by not remembering yourself and
what you gain by remembering yourself, you will have a greater incentive for making efforts
to self-remember. You will see that not remembering yourself is like finding yourself in an
aeroplane, high above the earth, and fast asleep. This is in fact our situation, but we do not
wish to realize it. If aman does realize it, then naturally he will make efforts to awake. But if
he thinks he is just sitting in an easy chair and nothing particular is happening, he will think
that there is no harm in sleeping.

Q. What is meant by putting one's thoughts in a form in which they would correspond to
awakening?

A. As | said, thoughts are the only thing we can control. To a certain extent we can control
movements, but in ordinary conditions, without special instruction, we can do nothing with
movements. As regards thoughts, first of al we must throw out al thoughts connected with
identification and think about the ideas of the system. This is preparation for self-
remembering, because at every point we come to the necessity to remember ourselves. If you
cannot remember yourself, try to revive the ideas of the system in your mind. The whole
system, the study of man and the universe, is al help to self-remembering. This thinking will
by itself remind you and create an inner atmosphere for it. But first you must eliminate all
thoughts that stand in the way. If at this stage you cannot control thoughts, you can do nothing
further. You may not control your temper, or your imagination, or your lying, but you must
control your thoughts. At quiet moments you must be able to see when you are wrong. If you
cannot, it means that you have not begun yet; but sooner or later one must begin.

Q. Should we, each of us, know what stands in our way?

A. Yes, certainly everyone must know. It is generally connected with some form of
negativeness, or laziness, or fear.

Q. | still do not see what it means to try and think as we would think if we were more
CONSCIiOuS.

A. Try to imagine yourself conscious — that would be the right use of imagination. We
develop this power of imagination in an absolutely wrong and useless way which is aways
making trouble for us. But now, for once, try to use it and imagine yourself conscious. Try to
think how you would act, think, speak and so on.

At first self-remembering is an effort on functions. Y ou begin to remember yourself simply
by forming your mental processesin acertain way, and this brings moments of consciousness.
Y ou cannot work on consciousness itself: you can make one or two spasmodic efforts, but no
permanent efforts. But you can make efforts on thoughts, and in this way you can work on
consciousness in a roundabout way. This is the most important part of the method. Try to
understand the difference between remembering yourself in this way and being conscious. It
is the same mental process that you use in everything, in reading, writing and all that you do,
S0 you have a certain control over it. Even if we put the same amount of energy into self-
remembering that we put into the study of a foreign language we would acquire a certain
amount of consciousness. Unfortunately we do not want to put even that amount of energy
into it; we think that these things must come by themselves, or that it is enough to try once —
and it must come. Self-remembering needs effort, so, if you continue to make these efforts,
moments of consciousness will come more often and will stay longer. Then, gradually, self-
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remembering will cease to be purdly intellectual — it will have an awakening power.

Q. What will self-remembering be then — emotion and sensation?

A. Emotion is a function and sensation is a function, but self-remembering is not. It is an
attempt to create in oneself a state of consciousness without any relation to functions. From
the very beginning we must understand that functions are one thing and states of conscious-
ness another. You are now in a certain state of consciousness, and by trying to remember
yourself you try to create an approach to the third state of consciousness. You do this by a
certain reconstruction. You reconstruct a certain form of thinking which you have in higher
states of consciousness. You cannot keep a flash of consciousness unless your thoughts are in
acertain form. It is quite simple: you remember the example of the line of attention with two
arrows? Attention is directed both on myself and on the thing | see. This double attention is
the form of thinking corresponding to another state of consciousness.

Q. Isnot self-remembering itself a state of consciousness?

A. It can be taken like that. At the same time it can be taken as a method for inducing self-
CONSCi OUSNESS.

Q. What isthe relation of thought to consciousness?

A. Itisvery difficult to answer briefly. Thought is a mechanica process, it can work without,
or with very little consciousness. And consciousness can exist without perceptible thought.

Q. If self-remembering can be taken either as a state of consciousness or as a method for
inducing it, are there different kinds of self-remembering? Is it brought about by different
qualities of thought?

A. One has to do many things besides thinking — one has to make efforts. It is not only
thinking. The difference is only that at first we can do very little. We have to begin from
where we are. Then, if we continue, self-remembering will gradually become more emotional.
It is not different qualities of thought that make the difference; it is different qualities of effort
and underlying realization. Self-remembering is effective only if one realizes that one does
not remember oneself but that one can remember oneself.

Q. Isnot the act of giving attention a method of changing the state of consciousness?

A. A certain control of attention is necessary even in ordinary life. But attention can be drawn,
or it can be controlled, and that is of quite adifferent value.

Q. I understood that we have a certain control of our thoughts in the sense of stopping certain
kinds of thinking. But | have never heard before about constructing our thoughts.

A. We have the power not only not to think but also to think about this and that. So we can do
both: we can eliminate useless thoughts and we can also put in the centre of our thinking the
redlization of ‘I’ —*1 am here’, ‘| am thinking'.

Q. Why isit that an accident or aviolent crisis brings self-remembering?

A. Every kind of emotional moment, emotional shock, makes you realize ‘1 am’. You realize
it without any theory behind it: if you find yourself in a very unexpected place, you have a
feeling of ‘I’ and ‘here’; when you are in unusual circumstances it always reminds you of
your existence. But in customary conditions we always forget.

Q. Is self-remembering the only strength the system hands out to us?

A. It isthe only way to reach all the rest, because it is the first thing that is lacking in us. We
are always forgetting ourselves from one moment to another, and this state must be changed.
One must remember oneself — this is the beginning and the end of the whole thing, because
when one has that one has everything.

Q. What is the distinction in the meaning of attention and consciousness?

A. Attention can be regarded as the elementary beginning of consciousness — the first degree.
It is not full awareness for it is only directed one way. As | said, consciousness needs double
attention.

Q. What is the object of attaining this higher consciousness —to live more fully?
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A. One thing depends on another. If we want to have will, if we want to be free instead of
being marionettes, if we want to awake, we must develop consciousness. If we realize that we
are asleep and that al people are asleep, and what it means, then all the absurdities of life are
explained. It is quite clear that people cannot do anything differently from what they do now
if they are asleep.

Q. Aswe are, would we ever be able to be conscious when we want to be, or does it always
come accidentally?

A. Nothing comes in its full state at once. The first step is to be more conscious, the second
step is to be still more conscious. If, with effort, you can now make yourself be conscious for
aminute, then, if you work on it and do all that is possible to help, after some time you will be
able to be conscious for five minutes.

Q. Isit wrong when it is accidental ?

A. You cannot rely on it. Aswe are, higher states cannot last; they are just flashes, and if they
last, then it isimagination. Thisis a definite fact because we have no energy for lasting higher
states. Flashes are possible, only again you must judge and classify them by what material
they bring.

Q. Cannot they last in memory even?

A. The memory that we can command, control and use is only intellectual, and intellectual
memory cannot keep them.

Q. It seems to me quite impossible to self-remember at will, athough it seems not quite so
difficult to observe myself.

A. You must try methods that will produce it. Try this method of stopping your thoughts, to
see for how long you can keep your thoughts down, to think about nothing — if you know
about self-remembering. But suppose a man who does not know about self-remembering tries
this — he will not come to the idea of self-remembering in thisway. If you already know, that
will create a moment of self-remembering; for how long will depend on your efforts. It is a
very good way. This method is described, for instance, in some books on Y oga, but people
who try it do not know why they are doing it, so it cannot produce good results. Quite the
opposite, it may produce akind of trance state.

Q. When you said ‘knowing about self-remembering’, did you mean if you have it in your
head asan aim, or if you had ataste of it?

A. There are different degrees. You see, we speak about self-remembering al the time; we
always come back to it; so you cannot say you do not know about self-remembering. But if you
take aman who has studied ordinary psychology or philosophy, he does not know about it.

Q. Is it possible to have done self-remembering before one met this system? | ask because |
have tried to self-remember and the results seem to correspond to what | used to do before,
without knowing what | was doing.

A. That’s the thing. You can study it to understand the principle that if you do a certain thing
knowing what it is, it gives one result, and if you do amost the same thing without knowing
what it is, it gives a different result. Many people came very near to self-remembering in
practice, others came very near to it in theory but without practice — either theory without
practice, or practice without theory — and neither from the one nor from the other did they
come to the rea truth. For instance, in the so-caled Yoga literature there are many near
approaches to self-remembering. For example, they speak about ‘1 am’ consciousness, but
they are so theoretical that you cannot get anything out of it.

Self-remembering was never mentioned in any literature in an exact, concrete form,
although in a disguised form it is spoken about in the New Testament and in Buddhist
writings. For instance, when it is said, ‘Watch, do not slegp’, this is self-remembering. But
peopleinterpret it differently.

Q. Isemotional centre the chief centre that works in self-remembering?
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A. You cannot control emotions. You simply decide to remember yourself. | have given you a
very simple, practical method. Try to stop your thoughts but, at the same time, do not forget
your am — that you do it in order to remember yourself. That may help. What prevents self-
remembering? This constant turning of thoughts. Stop this turning, and perhaps you will have
ataste of it.

Q. What centres work in self-remembering?

A. Sdlf-remembering needs the best work you can produce, so the more centres that take part
in it the better the result. Self-remembering cannot be produced by slow, weak work — the
work of one or two centres. You may begin with two centres, but it is not sufficient, because
other centres can interrupt your self-remembering and stop it. But if you put al centres to the
work there is nothing that can stop it. You must aways remember that self-remembering
needs the best work you are capable of .

Q. You said red self-remembering needs emotion, but when | think of it | do not experience
any emotion. Can one remember oneself without emotional experience?

A. The ideais to remember oneself, to be aware of oneself. And what comes with it you just
notice, you must not put any definite demands upon it. If you make it a regular practice to try
and remember yourself three or four times a day, self-remembering will come by itself in the
intervals, when you need it. But that you will notice later. Y ou must make it aregular practice
to try and remember yourself, if possible at the same times of the day. And, as | said, the
practice of stopping thoughts will produce the same effect. So, if you cannot remember your-
self, try stopping thoughts. Y ou can stop thoughts, but you must not be disappointed if at first
you cannot. Stopping thoughts is avery difficult thing. Y ou cannot say to yourself ‘1 will stop
thoughts', and they stop. Y ou have to use effort all the time. So you must not do it for long. If
you do it for afew minutesit is quite sufficient, otherwise you will persuade yourself that you
are doing it when instead you will just sit quietly and think and be very happy about it. As
much as you can you must keep only one thought, ‘1 do not want to think about anything’, and
throw all other thoughts out. It isavery good exercise, but only an exercise.

Q. Isit bad to stop breathing when one tries to stop thoughts?

A. This question was asked once in our old groups and Mr. Gurdijieff asked: ‘ For how long?
The man said for ten minutes. Mr. Gurdjieff answered: ‘If you can stop breathing for ten
minutes it is very good, because after four minutes you die!’

Q. Are sdlf-remembering and stopping thoughts the same thing?

A. Not exactly; they are two different methods. In the first you bring in a certain definite
thought — the realization that you do not remember yourself. Y ou must always start with that.
And stopping thought is simply creating a right atmosphere, right surroundings, for self-
remembering. So they are not the same thing, but they bring the same results.

Q. Isone swork more accurate if one is remembering oneself and the work one is doing?

A. Yes, when you are awake you can do everything better, but a long time is necessary for
that. When you get accustomed to self-remembering you will not be able to understand how
you ever worked without it. But in the beginning it is difficult to work and to remember
oneself at the same time. Still, efforts in this direction give very interesting results; of that
there can be no doubt. All experience of al times shows that these efforts are always
rewarded. Besides, if you make these efforts you will understand that certain things one can
only do in sleep and cannot do when one is awake, because some things can only be
mechanical. For instance, suppose you forget or lose things. you cannot lose things on pur-
pose, you can lose them only mechanically.

Q. While performing on the piano, when | thought ‘I am here’ | did not know what | was
doing.

A. Because this is not being conscious, it is thinking about self-remembering. Then it inter-
feres with what you are doing; just as when you are writing and suddenly think ‘How is this
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word spelt? — you cannot remember. This is one function interfering with another. But rea
self-remembering is not in centres, it is above centres. It cannot interfere with the work of
centres, only one will see more, one will see one’s mistakes.

We must realize that the capacity for remembering oneself is our right. We do not have it,
but we can have it; we have al the necessary organs for it, so to speak, but we are not trained,
not accustomed to using them. It is necessary to create a certain particular energy or point,
using this word in an ordinary sense, and this can be created only at a moment of a serious
emotional stress. Everything before that is only preparation of the method. But if you find
yourself in a moment of very strong emotiona stress and try to remember yourself then, it
will remain after the stress is over, and then you will be able to remember yourself. So only
with very intense emotion is it possible to create this foundation for self-remembering. But it
cannot be done if you do not prepare yourself beforehand. Moments may come, but you will
get nothing from them. These emotional moments come from time to time, but we do not use
them, because we do not know how to use them. If you try sufficiently hard to remember
yourself during a moment of intense emotion, and if the emotional stress is strong enough, it
will leave a certain trace, and thiswill help you to remember yourself in the future.

Q. So what we are doing now is a sort of practising?

A. Now you are only studying yourselves, you can do nothing else.

Q. What isthis preparation you are speaking about?

A. Sdf-study, self-observation, self-understanding. We can change nothing yet, nor make a
single thing different. It all happens in the same way as before. But there is a difference
already, for you see many things you could not have seen before, and many things ‘ happen’
differently. It does not mean you have changed anything: they happen differently.

Q. Isour lifelong enough to attain results?

A. You come to the understanding of this point through self-remembering. When you reach
certain results in it, if it comes often — like seeing oneself in a mirror — then there comes
another form of self-remembering, remembering one's life, the time-body. This increases
possibilities. There are also other steps, but we can only speak of one step ahead, otherwise it
would be imagination. We must understand that we must not touch certain questions without
self-remembering. It is a question of perfecting our instrument of cognition. Our mind is very
limited by our state of consciousness. We can hope that certain things will become compre-
hensibleif our state of consciousness changes.

Q. Can self-consciousness give knowledge?

A. No, consciousness does not, by itself, give knowledge. Knowledge must be acquired. No
amount of consciousness can give knowledge and no amount of knowledge can give con-
sciousness. They are not parallel and cannot replace one another. But when you become
conscious you see things you have not seen before. If you keep it long enough it produces an
enormous effect. The whole world would be different if you could keep it up for, say, fifteen
minutes. But one cannot be aware of oneself for fifteen minutes without a very strong
emotional element. You must produce something that makes you emotional; you cannot do it
without the help of the emotional centre.

Q. It does not come by itself?

A. It is a question of destroying obstacles. We are not sufficiently emotional, because we
spend our energy on identification, negative emotions, critical attitude, suspicion, lying and
things like that. If we manage to stop this waste, we will be more emotional,

Q. In endeavouring to remember myself | find that | should avoid too much effort. | feel that
one can swamp the effect by excessive effort.

A. What you mean is not too much effort, but awrong kind of effort. Muscular effort will not
help you to remember yourself. It is necessary for each person to find for himself the moment
to make this particular big effort, especialy at moments when all instinctive and emotional
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tendencies go against it. This is the moment to make effort. If you manage to remember
yourself then, you will know how to do it.

Q. How can one prevent regular efforts becoming just formal; how can one stop the meaning
slipping out of them?

A. Sdf-remembering cannot become formal; if it does it means deep Sleep. Then it is
necessary to do something to wake oneself up. But you must always start with the idea of
mechanicalness and the results of mechanicalness. You are quite right. Everything sips away
and disappears, and you find yourself again with nothing. Again you start with some
conscious effort, again it slips away.

The question is how to prevent it disappearing. In our ordinary ways of thinking and feeling
there are many mechanical tendencies which always turn us in the usual way. We want to
think in another way, we want to be different, to work in another way, to feel in a new way,
but nothing happens, because there are so many old tendencies which turn us back. We must
study these tendencies and try to throw light on them. Above all, we must overcome the
inertia of mind; then, if we do, twenty-four hours will not be sufficient and life will become
very full. It isdifficult to begin —and yet it is not so difficult.

Q. How can one conquer thisinertia?

A. By effort: effort to self-remember, to observe, not to identify. Consciousnessis aforce, and
force can only be developed by overcoming obstacles. Two things can be developed in man —
consciousness and will. Both are forces. If man overcomes unconsciousness, he will possess
consciousness; if he overcomes mechanicalness he will possess will. If he understands the
nature of the powers he can attain, it will be clear to him that they cannot be given; these
powers must be developed by effort. If we were made more conscious, we would remain
conscious machines. Mr. Gurdjieff told me that in some schools they could, by some special
methods, make a sheep conscious. But it just remained a conscious sheep. | asked him what
they did with it, and he said they ateit.

The idea of the conscious sheep is this. suppose a man is made conscious by someone el se;
he will become an instrument in the hands of others. One’'s own efforts are necessary, because
otherwise, even if a man is made conscious, he will not be able to use it. It is in the very
nature of things that consciousness and will cannot be given. If someone could give them to
you, it would not be an advantage. This is the reason why one must buy everything, nothing is
given free. The most difficult thing is to learn how to pay. But if it could be explained in a
few words, there would be no need to go to school. One has to pay not only for consciousness
but for everything. Not the smallest idea can become one’ s own until one has paid for it.

Q. Self-remembering seems to be a very sad and cheerless experience. Isit a sad system?

A. There are no sad systems as far as | know; only sad people and sad attitudes, sad
understanding. And I do not understand why self-remembering should be cheerless and sad. It
is the redization of the fact that one is asleep. If one realized that one was asleep and there
was no chance of awakening, then indeed it would be a cheerless realization, | quite agree.
But the system does not say you should stop at that; it says that you should try to awake. And
this is quite another thing. | remember, when | first heard this idea, | saw many quite new
things, because it was an answer to all the questions | had when | studied psychology. So |
realized at once that psychology begins at this point. | understood that man does not
remember himself but could remember himself if he made sufficient efforts. Without self-
remembering there can be no study, no psychology. But if a man realizes and bears in mind
that he does not remember himself, and that nobody remembers, and yet there is a possibility
of self-remembering, then study begins. Thisis how it must be understood.

Certainly there can be no joy in redlizing that one is a machine and asleep. But we do not
speak about joy or suffering, we speak about control. We realize that we are machines, and we
do not want to be machines. We realize that we are asleep, and we want to awake. Real joy
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can only be connected with awakening or with something that hel ps awakening.

Q. But so many people are self-conscious in a bad sense of the word. Isn’t that a form of self-
remembering too?

A. Not at al. What is called being self-conscious in English is a form of embarrassment or
shyness, it has nothing to do with self-remembering.

As | have explained, if you are not awake you cannot make yourself awake; but you have
some control over thoughts and you must construct them in such a way as to bring you to
awakening.

Q. Is a child nearer to self-remembering than a grown-up person? One has such vivid
memories of childhood.

A. No, not quite; it is not self-remembering. Self-remembering means conscious work, | mean
intentional work. Vivid memories of childhood are due to the activity of the emotional centre.
In a child it is more active, and moments of consciousness come by themselves. But self-
remembering is a moment of consciousness that comes by your own effort. Suppose a child
has flashes of consciousness without the possibility of using these moments? It does not help
at al.

Q. Would it not help us to try to get back to those states we had in childhood?

A. How? That is the question. If we could stop identification, we would have many moments
like that, but we do not know how to begin to stop identification. If we could destroy negative
emotions, if we could remember ourselves, then those things would be in our hands, under our
control, not accidental.

Q. When well washed and carefully dressed | fedl it is much easier to self-remember.

A. ltisnot at al prohibited. Thisis not afakir way.

Q. What is the relationship between self-remembering and negative emotions?

A. When negative emotion appears, self-remembering becomes impossible. So to remember
oneself one must have a certain control of negative emotions. As a matter of fact, people are
not equal in this respect: some have more, some less control even of the expression. And not
only of the expression, for some people have more control of their emotions, some can control
only certain emotions. And certainly only those who have a certain control of negative
emotions can work on self-remembering and get good results. At the same time this control
can be attained; one can begin from different sides, and if certain self-remembering is created,
this immediately helps one to struggle with negative emotions; and struggle with negative
emotions helps self-remembering.

Q. Does it dways take a long time to awake?

A. | can only say how much time it takes to know this system, but | cannot say how much
time it takes to awake. Awakening is the result of personal work, so it is difficult to foretell. It
goes by degrees. Complete awakening means a very big change, and that needs time, because
it means acquiring new psychic functions. So we can only study degrees or steps which aman
must pass through. One can be shown the way, but one must work for oneself. By itself
learning is a small thing, for man can change himself only through the application of the
knowledge he gets. Man can become conscious of himself at a given moment. This con-
sciousness of himself is awakening — one of the attributes of another state of consciousness.

Q. Could a person wish to wake up and fail to do so?

A. Maybe for along time he will fail, but if he is capable of awakening he can awake; it is a
long process. But certainly he may fail. We have only one good feature in our situation —we
have nothing to lose. So if we fail we will be in the same position as before, but if we succeed
we gain something new.

Q. Does any great effort tend to make one more conscious at the time?

A. That depends on the effort, because if one just makes a great effort to do something in a
state of identification, one will not be more conscious.
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Q. Does sdlf-remembering automatically stop identification?

A. There is nothing automatic in self-remembering — every moment is effort. If it is
sufficiently deep and sufficiently long it is one thing, but if it isjust aflash it is not sufficient.
Also, if you remember yourself to the exclusion of everything else, it is one thing, and if you
remember yourself and at the same time remember your aim and what you are doing, it is
another thing. It depends on how much enters into self-remembering.

Q. Would you call it self-consciousness?

A. Self-consciousness is a permanent state. Self-remembering is an experiment; one day it
may be successful and another day unsuccessful. It may be deeper or less deep.

Q. Can we be told about the things that may be keeping us back?

A. We are talking about just those things. There are two things that are keeping us back —
ignorance and weakness: we do not know enough and we are not strong enough. The question
is how to know more. By self-study — that is the only method. Then comes the struggle with
identification and imagination, the chief causes of weakness. Only, in individua cases these
things take on a different colour. What looks one colour for one person looks a different
colour for another person. But the things that keep us back are more or less the same.

Q. Isthere nothing between self-awareness and identifying?

A. They are on different levels, you cannot compare them. Y ou cannot identify and be aware
of yourself; the presence of one means the absence of the other. All things are connected, not
asingle manifestation is separate; they are all connected with a certain order of things.

Q. I think I have not got the right idea about identification. Does it mean that things control us
and not that we control things?

A. ldentification is a very difficult thing to describe, because no definitions are possible. Such
as we are we are never free from identifying. If we believe that we do not identify with some-
thing, we are identified with the idea that we are not identified. You cannot describe identi-
fication in logical terms. You have to find a moment of identification, catch it, and then
compare things with that moment. Identification is everywhere, at every moment of ordinary
life. When you begin self-observation, some forms of identification already become im-
possible. But in ordinary life almost everything is identification. It is avery important psycho-
logical feature that permeates the whole of our life, and we do not notice it because we are in
it. The best way to understand it is to find some examples. For instance, if you see acat with a
rabbit or a mouse — thisis identification. Then find analogies to this picture in yourself. Only,
you must understand that it is there every moment, not only at exceptional moments. Identi-
fication is an almost permanent state in us. Y ou must be able to see this state apart from your-
self, separate it from yourself, and that can only be done by trying to become more conscious,
trying to remember yourself, to be aware of yourself. Only when you become more aware of
yourself are you able to struggle with manifestations like identification.

Q. I find when | am identified it is nearly always with things inside me.

A. Perhaps you are right; perhaps you are not right. Y ou may think you are identified with one
thing when in reality you are identified with quite a different thing. This does not matter at all;
what matters is the state of identification. In the state of identification you cannot feel right,
seeright, judge right. But the subject of identification is not important: the result is the same.
Q. So what is the way to overcome identification?

A. That is another thing. It is different in different cases. First it is necessary to see; then it is
necessary to put something against it.

Q. What do you mean by ‘put something against it’?

A. Just turn your attention to something more important. You must learn to distinguish the
important from the less important, and if you turn your attention to more important things you
become less identified with unimportant things. Y ou must realize that identification can never
help you; it only makes things more confused and more difficult. If you realize even that —
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that alone may help in some cases. People think that to be identified helps them, they do not
see that it only makes things more difficult. It has no useful energy at all, only destructive
energy.

Q. Isidentification mainly emotion?

A. It dways has an emotional element — a kind of emotional disturbance, but sometimes it
becomes a habit, so that one does not even notice the emotion.

Q. | redlize that it is important to be emotional in the right way, but when | feel something
emotionally in the work, | soon destroy the whole thing.

A. Only identification is destructive. Emotion can only give new energy, new understanding.
You take identification for emotion. You do not know emotion without identification, so, in
the beginning, you cannot visualize an emotion free from it. People often think they speak
about an emotional function when in reality they speak about identification.

Q. Isit possible for us, as we are now, to have any feeling at all without identifying?

A. Very difficult, unless we begin to watch ourselves. Then easy kinds of identification — |
mean easy individually — will respond to treatment. But everyone has his own specialities in
identification. For instance, it is easy for me not to identify with music, for another it may be
very difficult.

Q. Islove without identification possible?

A. | would say love is impossible with identification. Identification kills all emotions, except
negative emotions. With identification only the unpleasant side remains.

Q. Non-identifying does not mean aloofness?

A. On the contrary, aoofness needs identification. Non-identifying is quite a different thing.
Q. If you are identified with an idea, how can you stop it?

A. First by understanding what identification means and then by trying to remember yourself.
Begin with ssimple cases, then later you can deal with the more difficult.

Q. As you develop self-remembering do you acquire a sort of detached attitude, more free
from identification?

A. Detached attitude in the sense that you know your attitudes better; you know what is useful
to you and what is not useful. If you do not remember yourself it is easy to make a mistake
about it. For instance, one can undertake some kind of study that is really quite useless. Self-
remembering helps understanding, and understanding always means bringing everything to a
certain centre. You must have a central point in all your work, in al your attitudes, and self-
remembering is anecessary condition for that.

We must talk more about identifying if it is not clear. It will become more clear when you
find two or three good examples. It is a certain state in which you are in the power of things.
Q. If I look closely and think deeply, does it mean | have become identified?

A. No, identifying is a specia thing, it means losing oneself. As | said, it is not so much a
guestion of what one is identified with. Identification is a state. You must understand that
many things you ascribe to things outside you are really in you. Take for instance fear. Fear is
independent of things. If you are in a state of fear, you can be afraid of an ash-tray. This often
happens in pathological states, and a pathological state is only an intensified ordinary state.
You are afraid, and then you choose what to be afraid of. This fact makes it possible to
struggle with these things, because they are in you.

Q. Can we have any understanding with identification?

A. How much can you understand in deep sleep, which is what identification is? If you
remember your aim, realize your position and see the danger of sleep, it will help you to sleep
less.

Q. What is the difference between sympathy and identification?

A. It is quite another thing; it is a normal and legitimate emotion and can exist without
identification. There may be sympathy without identification and sympathy with identifica-
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tion. When sympathy is mixed with identification, it often ends in anger or another negative
emotion.

Q. You spoke of losing oneself in identification. Which self?

A. All, everything. Identifying is a very interesting idea. There are two stages in the process
of identifying. The first stage denotes the process of becoming identified, the second a state
when identification is complete.

Q. Thefirst stage is quite harmless?

A. If it attracts too much attention and occupies too much time, it leads to the second.

Q. When you desire something, can you desire it without identification?

A. Identification is not obligatory. But if you desire to hit someone, you cannot do it without
identification; if identification disappears, you do not want to any longer. It is possible not to
lose oneself; losing oneself is not anecessary element at all.

Q. Isit possible to identify with two things a once?

A With ten thousand! It is necessary to observe and observe. From one point of view
struggling with identification is not so difficult, because, if we can see it, it becomes so
ridiculous that we cannot remain identified. Other people’s identification always seems
ridiculous and ours may become so too. Laughter may be useful in this respect if we can turn
it on ourselves.

Q. | cannot see why identification is a bad thing.

A. ldentification is abad thing if you want to awake, but if you want to sleep, then it is a good
thing.

Q. Would not everything we do suffer if we kept our minds on keeping awake instead of
attending to what we are doing?

A. | have already explained that it is quite the opposite. We can do well whatever we are
doing only as much as we are awake. The more we are asleep, the worse we do the thing we
are doing — there are no exceptions. You take it academically, ssimply as a word, but between
deep slegp and compl ete awakening there are different degrees, and you pass from one degree
to another.

Q. If we feel more awake, we should not overtax these moments, should we?

A. How can we overtax them? These moments are too short even if we have glimpses. We
can only try not to forget them and act in accordance with these moments. Thisis all we can
do.

Q. Can you say that identification is being in the grip of something, not being able to shake
off someideain mind?

A. Being in the grip of things is an extreme case. There are many small identifications which
are very difficult to observe, and these are the most important because they keep us
mechanical. We must realize that we always pass from one identification to another. If a man
looks at awall, heisidentified with the wall.

Q. How does identification differ from associations?

A. Associations are quite another thing; they can be more controlled or less controlled, but
they have nothing to do with identification. Different associations are a necessary part of
thinking; we define things by associations and we do everything with the help of associations.

Q. I cannot seewhy an ‘I’ changes. Can the cause always be seen in some identification?

A. It is aways by associations. A certain number of ‘I’s try to push their way to the front, so
as soon as one loses oneself in one of them it is replaced by another. We think that ‘I’ s are just
passive, indifferent things, but emotions, associations, memories, always work. That iswhy it
is useful to stop thinking, even occasionally, as an exercise. Then you will begin to see how
difficult it isto do it. Your question simply shows that you have never tried, otherwise you
would know.

Q. Is concentration identification?
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A. Concentration is controlled action; identification controls you.
Q. Is concentration possible for us?
A. There are degrees. Intentional concentration for half an hour is impossible. If we could
concentrate without external help, we would be conscious. But everything has degrees.
Q. Isthe beginning of a new observation identification with the object you observe?
A. ldentification happens when you are repelled or attracted by something. Study or observa-
tion does not necessarily produce identification, but attraction and repulsion always does.
Also, we use too strong a language, and this automatically produces identification. We have
many automatic appliances of this sort.
Q. What can | do about identification? | feel that | aways lose myself in whatever | do. It
does not seem possible to be different.
A. No, it is possible. If you have to do something, you have to do it, but you may identify
more or identify less. There is nothing hopelessin it so long as you remember about it. Try to
observe; you do not always identify to the same extent; sometimes you identify so that you
can see nothing else, a other times you can see something. If things were always the same,
there would be no chance for us, but they always vary in degree of intensity, and that gives a
possibility of change. Everything we do, we have to learn in advance. If you want to drive a
car, you have to learn beforehand. If you work now, in time you will have more control.
Q. Why isit wrong to be completely absorbed in one' s work?
A. It will be bad work. If you are identified, you can never get good results. It is one of our
illusions to think that we must lose ourselves to get good results, for in this way we only get
poor results. When one is identified, one does not exist; only the thing exists with which one
isidentified.
Q. Isthe aim of non-identifying to free the mind from the object?
A. The aim is to awake. ldentifying is a feature of sleep; identified mind is asleep. Freedom
from identifying is one of the sides of awakening. A state where identifying does not exist is
quite possible, but we do not observe it in life and we do not notice that we are constantly
identified. Identifying cannot disappear by itself; struggleis necessary.
Q. How can anyone awake if identification is universal?
A. One can only awake as a result of effort, of struggle against it. But first one must under-
stand what to identify means. As in everything else, so in identification there are degrees. In
observing oneself one finds when one is more identified, less identified or not identified at all.
If one wants to awake, one must and can get free from identification. As we are, every
moment of our life we arelost, we are never free, because we identify.
Q. Can you give an example of identification?
A. We identify all the time, that is why it is difficult to give an example. For instance, take
likes and didlikes, they all mean identification, especially dislikes. They cannot exist without
identification and generally they are nothing but identification. Usually people imagine that
they have many more dislikes than they actually have. If they investigate and analyse them,
they will probably find that they only dislike one or two things. When | studied it, there was
only onereal dislike that | could find in myself.

But you must find your own examples; it must be verified by personal experience. If at a
moment of a strong identification you try to stop it, you will see the idea.
Q. But I still do not understand what it is!
A. Let ustry from the intellectual side. Y ou realize that you do not remember yourself? Try to
see why you cannot and you will find that identification prevents you. Then you will see what
itis. All these things are connected.
Q. Isnon-identifying the only way to know what identifying is?
A. No, as | explained, by observing it, because it is not always the same. We do not notice the
temperature of our body except when it becomes a little higher or lower than normal. In the
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same way we can notice identification when it is stronger or weaker than usua. By comparing
these degrees we can seewhat it is.

Q. In struggling with identification is it necessary to know why one is identified?

A. One is identified not for any particular reason or purpose, but in al cases because one
cannot help it. How can you know why you identify? But you must know why you struggle.
This is the thing. If you do not forget the reason why, you will be ten times more successful.
Very often we begin struggling and then forget why.

There are many forms of identification, but the first step is to see it; the second step is to
struggle with it in order to become free from it. As| said, it is a process, not a moment; we are
in it al the time. We spend our energy in the wrong way on identification and negative
emotions; they are open taps from which our energy flows out.

Q. Can one suddenly change the energy of anger into something else? One has tremendous
energy at these moments.

A. One has tremendous energy, and it works by itself, without control, and makes one act in a
certain way. Why? What is the connecting link? Identification is the link. Stop identification
and you will have this energy at your disposal. How can you do this? Not at once; it needs
practice at easier moments. When emotion is very strong you cannot do it. It is necessary to
know more, to be prepared. If you know how not to identify at the right moment, you will
have great energy at your disposal. What you do with it is another thing; you may lose it again
on something quite useless. But it needs practice. You cannot learn to swim when you fall
into the sea during a storm — you must learn in cam water. Then, if you fal in, you may
perhaps be able to swim.

| repeat again: it is impossible to be conscious if you are identified. This is one of the
difficulties that comes later, because people have some favourite identifications which they do
not want to give up, and at the same time they say they want to be conscious. The two things
cannot go together. There are many incompatible things in life, and identification and
consciousness are two of the most incompatible.

Q. How can one avoid the reaction which comes after feeling very enthusiastic? Is it due to
identification?

A. Yes, this reaction comes as a result of identification. Struggle with identification will
prevent it from happening. It is not what you call enthusiasm that produces the reaction, but
the identification. Identification is always followed by this reaction.

Q. Isabored man identified with nothing?

A. Boredom is also identification — one of the biggest. It is identification with oneself, with
something in oneself.

Q. It seems to me | cannot study a person without losing myself in him or her, yet |
understand that thisiswrong?

A. It isawrong ideathat one cannot study a person or anything else without losing oneself. If
you lose yourself in anything, you cannot study it. Identifying is dways a weakening element:
the more you identify the worse your study is and the smaller the results.

Y ou may remember that in the first lecture | said that identifying with people takes the form
of considering. There are two kinds of considering: internal and external. Internal considering
is the same as identifying. External considering needs a certain amount of self-remembering;
it means taking into account other people’s weaknesses, putting oneself in their place. Often
in life it is described by the word ‘tact’; only tact may be educated or accidental. External
considering means control. If we learn to use it conscioudly, it will give us a possibility of
control.

Internal considering is when we feel that people do not give us enough, do not appreciate us
enough. If one considers internally one misses moments of external considering. External
considering must be cultivated, internal considering must be eliminated. But first observe and
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see how often you miss moments of external considering and what an enormous role internal
considering playsin life.

Study of internal considering, of mechanicalness, of lying, of imagination, of identification
shows that they all belong to us, that we are always in these states. When you see this, you
realize the difficulty of work on oneself. Such as you are you cannot begin to get something
new; you will see that first you must scrub the machine clean; it is too covered with rust. We
think we are what we are. Unfortunately we are not what we are but what we have become;
we are not natural beings. We are too asleep, we lie too much, we live too much in
imagination, we identify too much. We think we have to do with real beings, but in reality we
have to do with imaginary beings. Almost all we know about ourselves isimaginary. Beneath
al this agglomeration man is quite different. We have many imaginary things we must throw
off before we can come to real things. So long as we live in imaginary things, we cannot see
the value of the real; and only when we come to real things in ourselves can we see what is
real outside us. We have too much accidental growth in us.

Q. If one retired from the world, surely one would overcome identification, considering and
negative emotion?

A. This question is often asked, but one cannot be at al sure that it would be easier. Besides
you can find descriptions in literature of how people attained a very high degree of develop-
ment in seclusion, but when they came in contact with other people they at once lost all they
had gained. In schools of the Fourth Way it was found that the best conditions for study and
work on oneself are aman’s ordinary conditions of life, because from one point of view these
conditions are easier and from another they are the most difficult. So if a man gets something
in these conditions he will keep it in al conditions, whereas if he gets it in special conditions
hewill loseit in other conditions.

Q. Could you, please, say again which isinternal and which external considering?

A. External considering is a form of self-remembering in relation to people. You take other
people into consideration and do, not what is pleasant to you, but what is pleasant to them. It
means you must sacrifice yourself, but it does not mean self-sacrifice. It means that in relation
to people you must not act without thinking. Y ou must think first, and then act. Y our thinking
will show you that, more often than not, if this person would prefer you to act in one manner
and not in another, it is al the same to you, so why not do what he likes? So the idea of
sacrifice does not enter into it. But if it is not the same to you, it is quite a different question.
What is better for you, what is better for them, who those people are, what you want from
them, what you want to do for them — all this must enter into it. But the ideais that in relation
to people things must not happen mechanically, without thinking. You must decide your
course of action. It means you do not walk over people without seeing them. And internal
considering means that you walk over them without noticing. We have too much internal and
not enough external considering. External considering isvery important for self-remembering.
If we have not got enough of it, we cannot remember ourselves.

Q. Isit the same as understanding people?

A. No, you can understand people only as much as you understand yourself. It is understand-
ing their difficulties, understanding what they want, watching the impression you produce on
people and trying not to produce a wrong impression.

Q. Would you say that kindness is external considering?

A. What you knew in life is not external considering. It is necessary to understand the
principle and create standards for oneself. With the help of external considering you control
the impression you wish to produce. With internal considering you wish to produce one
impression and produce a different one.

Q. External considering seemsto me very far away.

A. It must be hereto-day. If it remains far away, you remain far away yourself.
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Q. Does external considering involve the ability to play a conscious role?

A. Yes, but there are different degrees. External considering is only the beginning; to play a
conscious role means much more.

Q. And what isinternal considering?

A. Fedling that people do not pay you enough; making accounts; aways feeling cheated,
underpaid.

Q. | find it very difficult to stop inner considering. Is there any special technique to be
employed against it?

A. No, there is no special technique — only understanding and right points of view. Observe
more. Perhaps you will find moments free from considering and see how to begin struggling
with it and studying it. It is mechanical, amechanical attitude, the same as identification.

Q. Is sdlf-justification always a manifestation of internal considering?

A. It is connected with it, but it is another thing. Internal considering does not need any
justification. One must have a reason for justifying, but if oneisin internal considering, one
always justifies it. Internal considering means identification; external considering means
struggle with identification. Internal considering is mechanical; externa considering means at
least attention. So by practising non-identifying, by trying to control attention, you find many
opportunities of studying external considering and, if you find examples, perhaps you will
find methods of struggling with internal considering and transforming it into the practice of
external considering. For instance, you are talking to somebody from whom you want to get
something. Say he knows something and you want him to tell you what he knows. Then you
must speak in the way he would like, not argue, not oppose him. External considering is
aways practical.

Q. Does inner considering mean considering oneself too much?

A. It always takes the form of inner bargaining, of thinking that other people do not consider
you enough. It is very important to understand inner considering. There are so many subtle
forms of it we do not notice, and yet our lifeisfilled withit.

Q. Isdesire to be noticed considering?

A. Both desire to be and not to be noticed is considering. There are many psychological states
that ordinary psychology cannot explain or describe which depend on identifying and con-
sidering.

Q. How isit best to think of inner considering?

A. You must try in free moments to have a right mind about it. When you are considering, it
istoo late. You must think of typical cases of considering, of what produces it, and then have
aright point of view about it, realize how useless and ridiculous it is. Then compare it with
external considering, and try not to forget it. If you do this you may remember it when a
moment of considering comes, and perhaps it will not come. What is really important is to
think about considering when you are free from it, and not justify or hide it from yourself.

Q. The more | try to work, the more | seem to consider internally. It seems the most difficult
thing to deal with.

A. Considering cannot grow if you work, it only becomes more visible. And that means that it
diminishes, for it cannot be seen without it diminishing. The fact that you notice it proves that
it has become less strong. This is a natural illusion, the same as when one feels that one does
not understand whereas before one understood. This means that one begins to understand. The
first doubt about one’ s understanding already means a certain understanding.

Q. Can one think of identification as a negative state that can only be caused by negative
emotions?

A. No, not quite like that. Identification is a necessary element in every negative emotion; you
cannot have a negative emotion without identification. So the study of identification and
struggle against identification are very powerful weapons in the struggle with negative
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emotions. Sometimes you cannot struggle with a negative emotion directly, but by trying not
to identify you diminish its power, for al the power of negative emotions liesin identification
and imagination. So when you separate identification and imagination, the negative emotion
practically disappears, or at any rate changes.

Q. So to fight against negative emotions themselves we have to observe more and work
against the strong identification with emotion?

A. Yes. Later we will speak about methods of struggling with emotions themselves, because
there are many and very definite methods, different for different emotions; but first you must
struggle with negative imagination and identification. This is quite sufficient to destroy many
of the usual negative emotions — in any case, to make them much lighter. Y ou must start with
this, because it is only possible to begin using stronger methods when you can struggle with
identification to a certain extent, and when you have already stopped negative imagination.
That must be stopped completely. It is useless to study further methods until that is done.
Negative imagination you can stop; and even the study of identification will aready diminish
it. You must try to avoid identification as often as you can, not only in relation to negative
emotions but in relation to everything. If you create in yourself the capacity of not identifying,
that will affect these emotions and you will notice that they begin to disappear. Identification
is the atmosphere in which negative emotions live, and they cannot live without it.

Q. Can we have some rules or guidance to keep to in ordinary life conditions?

A. Try to remember yourself, try not to identify. This will immediately produce an effect in
ordinary life. What does life consist of? Negative emotions, identifying, considering, lying,
sleep. Thefirst point is: how to remember oneself, how to be more aware? And then you will
find that negative emotions are one of the chief factors which make us unable to remember
ourselves. So one thing cannot go without the other. Y ou cannot struggle with negative emo-
tions without remembering yourself more, and you cannot remember yourself more without
struggling with negative emations. If you remember these two things, you will understand
everything better. Try to keep these two ideas, which are connected, in mind.

Q. I had a problem which was worrying me. | tried to self-remember and for a short time | got
into a state in which it was no longer possible to worry, and a the same time my sense of
values generally changed. This state did not last long, but the problem, when it returned as
one, did not again assume the importance it had before. | find it very difficult to recapture this
state.

A. Quite right. Continue to observe and you will find that there is a place in you where you
are quiet, calm, and nothing can disturb you — only it is difficult to find the way there. But if
you do it several times you will be able to remember some of the steps, and by the same steps
you may come there again. Only you cannot do it after one experience, for you will not
remember the way. This quiet place is not ametaphor —it isavery real thing.

Q. Isit the state you get to when you self-remember, because everything seems peaceful then
and one really seems to be aware of oneself?

A. Yes, you can take it like that.

Q. | havetried to reach it again by trying to self-remember, but could not find it.

A. If you find yourself in it again, try to remember how you got there, for sometimes it
happens that one finds this place and loses the way there; then again one finds it and again
loses the way. It isvery difficult to remember the way to this place.

The above text constitutes Chapter V of The Fourth Way by P. D. Ouspensky.
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