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The idea of the work is psychological transformation—the
transformation of oneself.

Transformation means the changing of a thing into a different thing.

Chemistry studies the possible transformation of matter. There are
well known  transformations of matter. For example,  sugar  can  be
transformed into alcohol, and alcohol into vinegar by the action of
ferments: this is the transformation of one molecular substance into another
molecular substance. In the new chemistry of the atoms and elements,
radium slowly transforms itself into lead. As you know, the transformation
of base metal into gold has always been dreamed of as possible by the
alchemists of the past. But this idea did not always have a literal meaning,
because the language of alchemy was sometimes used by secret schools of
teaching as referring to the possibility of the transformation of man into a
new kind of man. Man as he is—that is, mechanical  man  serving  nature
and  grounded  in  violence—was represented as base metal and the
transformation of base metal into gold referred to this possible
transformation latent in him. In the Gospels, the idea of mechanical man as
a seed capable of growing has the same significance, as has also the idea of
re-birth, of a man being born again.

As you know, in this system of teaching, man is regarded as a three-
storey factory, taking in three foods—ordinary food on the lower floor of
the factory, air on the second floor, and impressions on the third floor.

The food we eat undergoes successive transformations. The process
of life is transformation. Every living thing lives by transforming one thing
into another. A plant transforms air, water and salts from the earth into
new substances—into what we call potatoes, beans, peas, nuts, fruit, and so
on—by the action of sunlight and ferments. The sensitive living film spread



over the earth, which conducts force from the universe—that is, organic
life—is a vast transforming organ.

When we eat food it is transformed successively, stage by stage, into
all the substances necessary for our existence. This is done by that mind
called instinctive centre, which controls the inner work of the organism and
of course knows far more than we do about it. We can understand  that
when  food  is  taken,  digestion  begins.  Digestion  is transformation. The
food is changed into something different in the stomach. This is only the
first stage of the transformation of food and is designated in the work as
the passage of Do 768 to Re 384. It will be sufficient to use this first stage as
an example without going further. It is a stage everyone can understand
without difficulty. Everyone can see that the food taken into the lowest
compartment of the three-storey factory—namely,  the  meals  we eat—
undergoes  transformation. Now suppose the food passed into the stomach
and nothing happened : what then? The body, which is like a huge town,
will make no contact with it. How can an undigested piece of meat or a
potato enter the blood stream and supply the necessary fine substance, say,
to the brain?

This situation is more or less the case, however, in regard to the third
food, the food of impressions. They enter and remain undigested—that is,
there is no transformation here. Impressions come in as Do 48 and stop.
Save for a very small amount of transformation, nothing takes place. There
is no adequate transformation of impressions. It is not necessary for the
purpose of nature that man should transform impressions. But a man can
transform his impressions himself, if he has sufficient knowledge and
understands why it is necessary.

Most people think that external life will give them what they crave
and seek. Life comes in as impressions, as Do 48. The first realization of the
meaning of this work is to understand that life, coming in as impressions,
must be transformed. There is no such thing as "external life". What all the
time you are receiving is impressions. You see a person you dislike—that is,
you get impressions of this nature. You see a person you like—that is, you
get impressions once more. Life is impressions, not a solid material thing



such as you suppose and believe is reality. Your reality is your impressions.
I know this idea is very difficult to grasp. It forms a very difficult crossing-
place. You are, perhaps, sure that life exists as such, and not as your
impressions. The person you see sitting in a chair wearing a blue suit,
smiling and talking, you think is real. No, it is your impressions of him that
are real for you. If you had no sight, you would not see him. If you had no
ears, you would not hear him. Life comes in as impressions and it is here
that it is possible to work on oneself—but only if you realize that what you
are working on is not external life but the impressions you are receiving.
Unless you can grasp this, you will never understand the meaning of what
in the work is called the First Conscious Shock. This shock relates to these
impressions which are all we know of the outer world, that we are taking
in, that we take as actual things, actual people. No one can transform
external life. But everyone can transform his impressions, namely, the third
and highest food taken in by the three-storey factory. For this reason this
system of teaching says that it is necessary to create a transforming agency
at the point of intake of impressions. This is the meaning of the work
regarded in the light of psychological transformation and this is the point
at which work begins. It is called the First Conscious Shock because it is
something not done mechanically. It does not happen mechanically—that
is, it needs a conscious effort. A man who begins to understand what this
means, at the same time begins to be no longer a mechanical man, serving
nature, a man asleep and merely used by nature for its own purposes,
which are not in the interests of man. If you now think of the meaning of all
you are taught to do in the way of effort, beginning with self-observation,
you will see beyond any doubt that everything on the practical side of this
work relates to transforming impressions and the results of impressions.
Work on negative emotions, work on heavy moods, work on identifying,
work on considering, work on inner lying, work on imagination, work on
difficult 'I's, work on self- justifying, work on states of sleep, and so on, is
all connected with transforming impressions and the results of them. So
you will agree that in a sense work on oneself is comparable to digestion in
the sense that digestion is transformation. Some transforming agency must
be formed at the place of the intake of impressions. This is the First



Conscious Shock and it is given the general description ‘remembering
oneself’. If you can, through the understanding of the work, take life as
work, then you are in a state of self-remembering. This state of
consciousness leads to the transformation of impressions—and so of life as
regards yourself. That is, life no longer acts on you in the old way. You
begin to think, and to understand, in a new way. And this is the beginning
of your own transformation. For as long as we think in the same way we
take in life in the same way and nothing changes in us. To transform the
impressions of life is to transform oneself, and only an entirely new way of
thinking can effect this. All this work is to give you an entirely new way of
thinking. Let me give you one example. You are told in the work that if you
are negative it is always your own fault. The whole situation as recorded by
the senses must be transformed. But to understand this, it is necessary to
begin to think in an entirely new way.

You all can understand that life is continually causing us to react to it.
All these reactions form our life—our own personal life. To change one's
life is not to change outer circumstances: it is to change one's reactions. But
unless we can see that outer life comes in as impressions which cause us to
react in stereotyped ways, we cannot see where the point of possible
change comes in, where it is possible to work. If the reactions that form
your own personal life are mainly negative, then that is your life. Your life
is chiefly a mass of negative reactions to the impressions that have come in
every day. The transformation of impressions so that they do not always
provoke negative reactions is then one's task, if one wishes to work on
oneself. But for this, self-observation at the point where impressions enter
us is necessary. Then one can let the impressions fall in a negative
mechanical way, or not. If not, then that is to begin to live more
consciously. If one fails to transform impressions at the moment of their
entry, one can always work on the results of these impressions and prevent
them from having their full mechanical effect. All this requires a definite
feeling, a definite evaluation of the work, for it means that the work must
be brought forward, as it were, to that point where impressions enter and
are being distributed mechanically to their customary place in personality
to evoke the old reactions. We will speak later much more about



transformation, but it can be added that no higher level is possible of
attainment unless there is transformation, and the very idea of
transformation is based on the fact that different levels exist, and refers to
the passage from one level to another level of being.  No  one  can  reach  a
higher  level  of  development  without transformation.

Birdlip, August 14, 1941

THE IDEA OF TRANSFORMATION IN THE WORK

Part II.

The personality that we all acquire receives the impressions of life.
But it does not transform them because it is dead. If impressions fell on
essence they would be transformed because they would fall on centres.
Personality, which is the term applied to all that we acquire, (and we must
acquire personality), translates impressions from every side of life in a
limited and practically stereotyped way according to its quality and
associations. The personality in this respect is sometimes compared in the
work with a secretary who sits in the front room, dealing with everything
according to her own ideas. She has a number of dictionaries and
encyclopedias and reference books, etc. round about her and rings up the
three centres—that is, the mental, the emotional and the physical centres—
according to her limited ideas. The result is that the wrong centres are
nearly always being rung up. This means that incoming impressions are
sent to the wrong places and produce the wrong results.

A man's life depends on this secretary, who mechanically looks up
things in her reference books without any understanding of what they



really  mean  and  transmits  them  accordingly  without  caring  what
happens, but feeling only that she is doing her duty.

This is our inner situation. What is important to understand in this
allegory is that this personality which we all acquire and must acquire
begins to take charge of our lives. And it is no use imagining that this only
happens to certain people. It happens to everyone. Whoever we are, we
find ourselves, through self-observation, possessed of a certain small
number of typical ways of reacting to the manifold impressions of
incoming life. These mechanical reactions govern us.

Everyone is governed by his own set of reactions to impressions—
that is, to life—whether he is revolutionary or conservative, or good or bad
in the ordinary sense. And these reactions are his life. Mankind is
mechanical in this sense. A man has formed in him a number of reactions
which he takes as himself and his life experiences are the result of them. If
you can relax enough physically, and drop away mentally from all ideas of
yourself (which is mental relaxing) you will be able to see what I mean. You
will see that, as it were, there are a number of things below you—namely,
external to you—that you keep on taking as yourself. In such a passive state
you can see them dimly. At first sight they seem to be above you.
Immediately you tense your muscles or begin to talk you become them.
They become you or you become them, and off you go again. But you must
not try to do this exercise too much at first.

Actually they are like little grasping machines that insist on taking
charge of you and demand that you should enter them again. They are set
in motion by this "secretary"—that is, by the habitual way this secretary
responds to impressions. And the reactions which follow we take as life.
We take our typical reactions to impressions as life. We take our reactions
to a person as him or her. All life—that is, outer life, which is what we
usually think "life" is—namely, what we see and hear—is for each person
his or her reactions to the impressions coming in from it. And as I said in
the last talk, it is a great mistake to think that what is called "life" is a solid
fixed thing, the same for everyone. No one has the same impressions of life.
Life is our impressions of it and these can be transformed. But as was said,



this is a very difficult idea to reach, because the hypnotism of the senses is
so powerful. We cannot help thinking that it is only the senses that give us
reality. So our inner life—our real life of thought and feeling—remains dim
to our mental conceptions. Yet at the same time we know quite well it is
where we really live—that is, in our thoughts and feelings. To establish a
point in the work, to make it more real than life, we must observe ourselves
and make our inner life of thoughts and feelings a fact more powerful than
any "fact" given by our senses. This is the beginning of transform- ing. One
cannot transform anything in oneself if one is glued to the senses. As I said,
in the last talk, the work teaches that if you are negative it is your own
fault. The sensory point of view is that this or that person in the outer
world, that you see and hear by means of your eyes and ears, is at fault.
This person, you will say, because he or she does this or talks like that, is to
blame. But actually, if you are made negative, what you have to work on,
what you have to observe, is this negative emotion intruding itself into
your inner life—that is, into the inner invisible "place" where you really
exist. Your real being is in the inner invisible world of yourself. Do you
wish to argue this point? Well, are the thoughts and feelings and emotions
and hopes and despairs you have less real to you than the tables and chairs
in your dining-room? Do you live, as it were, in this dining-room? You may
be very much identified with your particular tables and chairs, but even so,
is it not your feeling about these tables and chairs that is real to you?
Suppose you are ill and feel perhaps death is near you, do you bother any
more about them? Of course not. And why? Because you have no longer
any feelings about them. It is your feelings and your ways of identifying
that make you regard this or that thing as important. It is not the things
that you see with your physical eyes. Let us suppose that a person notices
that he is identified, say, with his furniture: do you think that he must get
rid of his furniture in order to change? Of course not. That would be silly.
What he can change is his being identified so much. If he works on this, if
he begins to transform this reaction in himself, he can still enjoy his
furniture but he will not commit suicide if it is destroyed in a fire. Do you
see the difference ? You cannot transform life, but you can begin to
transform the way you take life. The first conscious shock means work on



yourself in general. The point of this work is to try to give oneself this
shock. Everything that is taught in this system, on the practical side,
belongs to the first conscious shock—non-identifying, non-considering, and
so on. This may lead to a real moment of self-remembering—as a reward.
Then one has insight into what one must do, and realization of the truth of
the work.

But work must be done in the spirit of the work—that is, in the sense
and feeling and valuation of the work. This must enter into every effort of
work, for no one can work for himself alone, otherwise the results go only
into false personality and so into merit. A man must work from love of the
work. This brings Hydrogen 12 up to the place of incoming impressions.
Incoming impressions are Hydrogen 48. They cannot pass to Hydrogen 24
without Hydrogen 12 as active force. If this hydrogen is present at the place
of reception of impressions— that is, at the place we are conscious—
Hydrogen 48, which comes in as passive force, passes to Hydrogen 24, the
triad being completed by the Carbon 12. Hydrogen 12 is not present
naturally at this point in the human machine. It has to be brought up to this
point. If a person takes life as usual, in the ordinary way—that is, always
receives impressions in the same mechanical way and speaks from them in
the same mechanical way and acts from them in the same mechanical
way—then nothing can change in the person. Such people cannot evolve.
They do not see where the point of working on themselves lies. They think
work is something outside them. A person must bring a very powerful
hydrogen  to  the  point  where  impressions  are  coining  in.  This  is
Hydrogen 12.



Birdlip, July 27, 1941

THE IDEA OF TRANSFORMATION IN THE WORK

Part III.

In order to continue these talks about Transformation let me take a
question of this kind : "What prevents impressions from transforming
themselves in us? Why does this not always happen?" Let us again study
this subject.

Impressions should pass on in their octave until they reach Mi 12.
You will remember that they come in as 48, but do not continue to evolve.
(See Fig. 1). Remember also that the First Conscious Shock is to make
impressions pass on in their evolution, namely, to Hydrogen 24 and then to
Hydrogen 12. That is, by means of the First Conscious Shock, Do 48
becomes Re 24 and then Mi 12 (Fig. 2).

Now  two  things  must  be  borne  in  mind  and  clearly  understood:

(1) The First Conscious Shock does not happen to man asleep. It is a
conscious effort requiring special knowledge and self-observation and
given in connection with the incoming impressions of life and a person's
mechanical reactions to them. Roughly, it consists in seeing the object and
seeing  one's  reactions  to  it  simultaneously  and  without  being
identified. This process is sometimes put diagrammatically as follows:



(2) The First Conscious Shock to the human machine increases the
energies of the machine in the form of Hydrogen 24 and Hydrogen 12. The
result is actually to give every cell in the body different food—that is,
higher hydrogens. In regard to this second point let me remind you here
that neither the psychical nor the physical functions of man can be
understood unless it is grasped that they can both work in different states
of consciousness. If the First Conscious Shock is applied, the Third State of
Consciousness is touched, with the result that the human machine works in
a different way, owing to new energies, both as regards its psychical and its
physical functions. The Third State of Consciousness is the state of Self-
Remembering, which man should possess but which he has gradually lost
because of the wrong conditions of his life. To-day it can be said only to
occur in the form of very rare flashes. It is the creation of this Third State of
Consciousness that forms the First Conscious Shock—that is, the first object
of the work is to recover this lost state, namely, to make a man remember
himself until eventually he does not merely have rare flashes of increased
conscious- ness (over which he has no control) but can create in himself
increasing degrees of self-remembering by deliberate efforts. These efforts,
which belong to the First Conscious Shock, gradually cause the machine to
work more rightly. Many wrong functions, both in the psychic and physical
spheres, acquired by the wrong working of the machine in the two lowest
states of consciousness—that is, in darkness—then begin to disappear of
themselves.

Let us now return to the question as to what prevents Do 48 from
passing on to Re 24 and then to Mi 12. Why does not this always happen? It
does happen in childhood ; and to a certain extent Mi 12 is created in the
body in early youth. We may remember its action. But as Personality grows
more and more thickly round Essence, it happens less and less. That is,
impressions are more and more inter- cepted by Personality, which is
represented in the diagram by the double line marked X. Impressions
coming in through the senses fall, as it were, on a thick net which catches
everything (save a very small part, which passes onwards and produces a
very small amount of Mi 12).



This net is the Personality, with its strong Buffers, its fixed Attitudes,
its mechanical Associations, its Rolls automatically set in motion, and its
ideas that it knows and can do, with all its contradictory 'I's, with all the
different forms of negative emotion, which it has acquired by imitation,
with all its habits of identifying, considering, self-justifying, imagining  and
lying,  centred  in  the  False  Personality.  All  these prevent impressions
from passing on in their normal transformations. In other words,
something opaque, as it were, has formed itself at the place where
impressions enter, and closed up the way for their passage onwards.

Now from the standpoint of Triads, impressions entering as
Hydrogen 48 cannot pass to Hydrogen 24 unless Hydrogen 12 is present.
Hydrogen 12 must be brought up to the place where impressions are
entering. Personality is constructed mainly out of Hydrogen 48—the
Formatory Hydrogen—so you have impressions 48 falling on Personality
48, and since the necessary elements of a triad are therefore lacking, no
trans- formation  is  possible.  In  the  case  of  food—ordinary  food—that
is, Hydrogen 768—on being taken in, it meets with the gastric juices, and
their active ferments, belonging to the order of Hydrogens 192, and the
result is the transformation of 768 into 384. But in the case of impressions
once Personality is formed, no corresponding active "ferment" meets them
(in this case Hydrogen 12). The work itself must be brought up to the place
to act as a "ferment", for the work is to make a man think in a new way and
to awaken him.

What does this mean? How can a man bring the work up to the place
of incoming impressions? In brief, by remembering the work emotionally.
The more a man through right self-observation feels his own helplessness,
the more he realizes his ignorance, the more he sees his mechanicalness and
that he is a machine, the more he preceives his own utter nothing- ness, the
more emotional will the work become to him. The work can exist in us as
Hydrogen 48. Then it is merely in Personality, as something formatory, in
the memory. It can exist in us also in terms of Hydrogen 24. Then it is
emotional. It can also become so valuable, so important to us, that it begins
to have the intensity of meaning and significance that belong to Hydrogen
12. In that case, False Personality will begin to collapse and a man will



become "as a little child". This is one meaning of the saying : " Except ye
become as little children".

If a man's love no longer runs always into himself, into his habitual
ideas of himself, his strange vanity and esteem of himself—that is, into
False Personality—then  the direction of his will alters—that is, the
resultant of his desires alters. When the valuation of the truth of esoteric
teaching becomes stronger than self-valuation, it begins to act on a man.

He begins to take everything differently. The whole way in which he
reacts to outer life changes. (Why cannot you all understand that life is
impressions?) He no longer reacts to impressions from his mechanical
personality by always saying the same things, feeling the same things, and
so on. He begins to act from the work—that is, in quite a new way.

The work comes up to the place where life is entering him as
impressions and stands beside him. He begins to see life through the work
and instead of wasting his time in hundreds of forms of useless internal
considering or negative reactions, or of identifying, he seeks for the power
of the work to help him to change these mechanical reactions which he is
now aware of by observation and to transform his habitual ways of taking
things. He begins to live more consciously at this point where life is
entering as impressions.



Birdlip, September 12, 1941

THE IDEA OF TRANSFORMATION IN THE WORK

Part IV.

Section I.

Let us take the idea of Work on Oneself. As you all know, by now, we
take the thing which we call Oneself—that is, myself, yourself—as one
thing. We think we are ourselves.

Work on Oneself is thus made quite impossible. How can you work
on you, if you and you in each case are one and the same thing? But you
and yourself are not the same thing. If you and yourself were the same
thing, work on yourself would be impossible. Think for a moment— if you
and yourself are identical—that is, one and the same thing— how can you
observe yourself? Would it not be impossible? A thing cannot observe
itself. How could it do so? So if you take you as yourself and yourself as
you, and think that you and yourself are the same thing, then how do you
propose to begin to observe yourself? You will try to observe you—and
how can that be possible? A thing cannot observe itself. A thing identical
with itself cannot see itself, because it is the same as itself, and a thing
which is the same as itself cannot possibly have a standpoint apart from
itself, from which to observe itself.

I say all this in order to emphasize how difficult it is for people to
begin to work on themselves. The reason is that they take themselves as
themselves. If a man takes himself as himself he cannot observe himself.
Everything is himself. He says 'I' to everything. And if a man says 'I' to
everything in himself, then everything in him is 'I', and how can he observe
himself? How can 'I' observe 'I', if they are one and the same thing? At one
moment he is irritable and rude, at the next kind and polite. But he says 'I'
to it all. And so he cannot see it all. It is all one to him. He cannot see it
apart from himself and he and himself are one and the same thing to his
mind—that is, to his way of thinking. This massive stumbling-block lies



across everyone's path and long, very long overcoming of it is the task of
Work on Oneself. And how long it takes before a man can begin to see
what it all means, and what the work is always saying. I have watched
people in the work often for many years, who have not yet caught a single
flash of the meaning of self- observation—that is, people who still take
everything that takes place in them as 'I' and say 'I' to every mood, every
thought, every impulse, every feeling, every sensation, every criticism,
every feeling of anger, every negative state, every objection, every dislike,
every hate, every dejection, every depression, every whim, every
excitement, every doubt, every fear. To every train of inner talking they say
'I', to every negative monologue they say 'I', to every suspicion they say 'I',
to every hurt feeling they say 'I', to every form of imagination they say 'I', to
every movement they make they say 'I'. To everything that takes place
within them they say 'I'. In such a case the work can only be something
listened to externally, something they hear said to them, the words of
which they remember, or not, as the case may be. But they have no idea of
what work on themselves means because they have no idea as yet that
there is such a thing as " themselves". They look out of their two eyes, and
they listen with their two ears, and see and hear what is outside them.
Where, in this case, is this thing called themselves? Is not everything
outside them, save something they call 'I'? Is not life a lot of things outside,
and something they take for granted as 'I'—that is, themselves? And if this
work is not about things outside, that they can hear and see and touch,
what is it about really? For there is surely nothing else save outside things
and something that is T. At the same time they may feel the work
emotionally. They may feel that it is about something strange and genuine
and real. But they cannot see exactly what it is about. They continue to talk
as they have always talked and say 'I' to it all. They continue to feel and to
think as they have always felt and thought, and they say 'I' to it all. To all
their manifestations, to all their mechanicalness, to all their inner life, they
say T. And since everything is 'I', what is there to work on ? This is quite
true. For if everything connected with a person in outer manifestations and
in inner life is 'I', and if there is only 'I', if everything connected with him is
'I', then there is nothing to work on. For who can work on 'I' if everything is



'I'? What can observe 'I' if everything is 'I'? The answer, of course, is that
nothing can. A thing cannot observe itself. There must be something
different in it for the thing to observe itself. And in our own cases, in the
case of everyone, if there is nothing in us different from ourselves, how can
we observe ourselves, and work on ourselves? For to work on oneself, it is
necessary to begin to observe oneself. But if 'I' and 'myself are one and the
same, how can this ever be possible? I will have nothing to work on, for the
reason that I regard everything I do, everything I say, everything I feel,
everything I think, as 'I', so that if you speak to me of myself I will take it,
that you are speaking of me—of what I call 'I'—and whatever you say
about me, I will take it as myself—that is, as 'I'—for to my way of thinking
'I' and 'myself' are identical. To my way of thinking, they are one and the
same thing.



Birdlip, September 21, 1941

THE IDEA OF TRANSFORMATION IN THE WORK

Part IV.

Section II.

Last time a paper was read about the necessity of not taking
everything as 'I' in oneself. You have heard it said before that "unless a man
divides himself into two he cannot shift from where he is." This saying,
often used in the work, refers to the beginning of the process of what is
called inner separation. A man must first divide himself into two. But the
further stages of inner separation are more complex than this.

Let me give you an example. It was recently said to me by someone
that he had begun to see what self-observation and separation meant for
the first time. He said: "I have always been taking negative emotions as a
nasty bit of myself. I realize my mistake." Self-observation will shew us our
negative states. But something further is as a rule necessary than mere
observation of them and that is inner separation. And no one can separate
himself from anything he observes in himself if he regards what he
observes as being himself, for then, inevitably, the feeling of 'I' will pass
into what he observes in himself and this feeling of 'I' will increase the
strength and power of what he observes. He has to learn to say in the right
way: "This is not me—not 'I' ". Now if he takes his negative emotions as a
nasty bit of himself, he will not be able to separate himself from them. Do
you see why? He will not be able to separate himself from them because he
is taking them as himself and so giving them the validity of 'I'. And as was
said in the last talk, if we give to everything in ourselves the feeling of 'I', if
we say 'I' to everything we think or feel or say or imagine, nothing can
alter. For 'I' cannot alter 'I'. And if we practise self-observation on this basis,
everything we observe will be T. Whereas the case really is that everything
in us, practically speaking, is "It"—that is, a machine going by itself. Instead



of saying "I think", we should realize it would be far nearer the truth if we
said "It thinks". And instead of saying "I feel" it would be nearer the mark
to say "It feels".

What we call ourselves, what we say 'I' to, is actually an immense
world, larger and more varied than the outer world we behold through our
external senses. We do not say 'I' to what we see in the outer world. But we
say 'I' to everything that takes place in our inner world. This mistake takes
many years even to modify a little. But sometimes we are given the clear
light of understanding for a moment and we realize what it means and
what the work is continually telling us. If a man ascribes evil to himself he
is in the wrong position in regard to it, just as if he ascribes good to himself
and the merit of it. Every kind of thought can enter your mind; every kind
of feeling can enter your heart. But if you ascribe them to yourself and say
'I' to all of them, you fasten them to you and cannot separate internally
from them. One can avoid negative thoughts and feelings if one does not
take them as oneself— as 'I'. But if one takes them as 'I', one combines with
them—that is, one identifies oneself with them—and then one cannot avoid
them. There are inner states—states within us all—that we must avoid just
as one avoids walking into mud in the external visible world. One must not
listen to them, must not go with them, must not touch them or let them
touch you. This is inner separation. But you cannot practise inner
separation if you ascribe everything that takes place in your inner invisible
life—where you really all live—to yourselves. I have often been struck by
people asking me about themselves in regard to thoughts that plague and
worry them. For example, people who pride themselves on being what is
called "clean-minded" often find themselves tortured by indecent thoughts
and images; this is exactly what happens if a person insists on thinking that
everything in him or her is 'I'. In this connection, I remember that after we
left the Institute in France we went to Scotland, to my grandfather's house.
He had collected an immense library, among which were a great many
theological and moral volumes. They were, of course, entirely formatory.
But having nothing else to read I spent some of the long winter evenings
there in trying to understand  what  they  were  about.  There  were  the
usual  endless acrimonious arguments about the nature of the Trinity, the



nature of heresy, and so on, but I noticed that one subject of debate that
often came up was whether we are responsible for our thoughts. Some of
the most severe moralists insisted that we were, but a few of these now
long- dead theologians took the point of view that we were not. Some said
that the devil sent us our thoughts. But no one of those writers whom I read
took a psychological view of this question.

At any moment the strangest thoughts and images can enter us. If we
say 'I' to them, if we think that we thought them, they have power over us.
And if we then try to eliminate them, we find it impossible. Why? I will
repeat one of my own illustrations of this situation. Suppose you are
standing on a plank and trying to lift it and struggling as hard as you can to
do so. Will you succeed? No, because you yourself are trying to lift yourself
and this is impossible.

It requires a considerable re-orientation of one's whole conception of
oneself to be able to realize what all this means. So many buffers and forms
of pride and stupid ways of thinking prevent us from seeing what the
situation within us is really like. We imagine we are in control of ourselves.
We imagine we are conscious and always know what we are thinking and
saying and doing. We imagine we are a unity, and that we have a real
permanent 'I' and so have will, and we imagine many other things besides.
All this stands in our way and before we can practise inner separation, a
quite new feeling about oneself and about what one really is, is necessary.
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