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A NOSTALGIAfor BEING

Man remains a mystery to himself. He has a nostalgia for Being, a
longing for duration, for permanence, for absoluteness—a longing to
be. Yet everything that constitutes his life is temporary, ephemeral,
limited. He aspires to another order, another life, a world that is beyond
him. He senses that he is meant to participate in it.

He searches for an idea, an inspiration, that could move him in this
direction. It arises as a question: “Who am I—who am I in this world?”
[f this question becomes sufficiently alive, it could direct the course of
his life. He cannot answer. He has nothing with which to answer—no
knowledge of himself to face this question, no knowledge of his own.
But he feels he must welcome it. He asks himself what he is. This is the
first step on the way. He wants to open his eyes. He wants to wake up,

to awaken.
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Gurdjieft’s closest follower, this book
offers new insight on his spiritual teach-
ing—a way of gnosis or “knowledge of be-
ing” passed on from remote antiquity. It is
a complete and uniquely authoritative guide
to the great teacher’s ideas and to his meth-
ods for liberating ourselves from the state
of “waking sleep™ in which most of us live
our lives.

Gurdjieff respected traditional religious
practices, which he regarded as falling into
three general categories or “ways”: the Way
of the Fakir, related to mastery of the physi-
cal body; the Way of the Monk, based on
faith and feeling; and the Way of the Yogi,
which focuses on development of the mind.
He presented his teaching as a Fourth Way
that integrated these three aspects into a
single path of self-knowledge. Progress in
the Fourth Way comes through conscious
effort toward a quality of thinking and feel-
ing that brings a new capacity to see clearly

and to love.
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Salzmann, aSwell-known Russian painter,
in 1911 and returned to his home in Tiflis
in the Caucasus mountain region of south-
ern Russia. She met Gurdjieff in 1919 in
Tiflis, became committed to his work, and
remained close to him until his death in
Paris thirty years later.

Before he died Gurdjieft charged Mme.
de Salzmann to live to be “over 100" In
order to establish his teaching. He lett her
all his rights with respect to his writings
and dance exercises called the “Movements.”
During the next forty years she arranged
for publication of his books and preserva-
tion of the Movements, and established
Gurdjieff centers to practice the teaching
in Paris, New York, and London, as well as
Caracas, Venezuela.

Mme. de Salzmann died at the age of 101

in Paris in 1990.
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Foreword

GEORGE IvanoviTcH GURDJIEFF (1866-1949) regarded knowl-
edge of reality—what he called true “knowledge of being”—as a stream
flowing from remote antiquity, passed on from age to age, from people
to people, from race to race. He viewed this knowledge as the indis-
pensable means to achieve inner freedom, liberation. For those who
seek to understand the meaning of human life in the universe, he said,
the aim of the search is to break through to this stream, to find it. Then
there remains only “to know” in order “to be.” But in order to know, he
taught, it is necessary to find out “how to know.”

Gurdjieff respected traditional religions and practices concerned
with spiritual transformation, and pointed out that their different ap-
proaches could be subsumed under one of three categories: the “way of
the fakir,” which centers on mastery of the physical body; the “way of
the monk,” based on faith and religious feeling; and the “way of the
yogi,” which concentrates on developing the mind. He presented his
teaching as a “Fourth Way” that requires work on all three aspects at
the same time. Instead of discipline, faith or meditation, this way calls
for the awakening of another intelligence—knowing and understand-
ing. His personal wish, he once said, was to live and teach so that there
should be a new conception of God in the world, a change in the very
meaning of the word.

The first demand on the Fourth Way is “Know thyself,” a principle
that Gurdjieff reminded us is far more ancient than Socrates. Spiritual

xiii



Xiv Foreword

progress depends on understanding, which is determined by one’s
level of being. Change in being is possible through conscious effort
toward a quality of thinking and feeling that brings a new capacity to
see and to love. Although his teaching could be called “esoteric Chris-
tianity,” Gurdjieff noted that the principles of true Christianity were
developed thousands of years before Jesus Christ. In order to open to
reality, to unity with everything in the universe, Gurdjieff called for
living the wholeness of “Presence” in the experience of “I Am.”

When Gurdjieff undertook to write All and Everything, his trilogy
on the life of man, he envisioned the last book as the Third Series titled
Life Is Real Only Then, When “I Am.” His stated aim for this book was to
bring the reader to a true vision of the “world existing in reality.” Gur-
djieff began work on it in November 1934 but stopped writing six
months later and never completed the book. Before his death in 1949,
he entrusted his writings to Jeanne de Salzmann, his closest pupil, and
charged her with doing “everything possible—even impossible—in or-
der that what I brought will have an action.”

At the time of his death, Gurdjieff’s followers were scattered across
Europe and America. Mme. de Salzmann’s first task was to call them
to work together. The second was to give the teaching a form for prac-
tical work toward consciousness. In the forty years after Gurdjieff’s
death, she arranged for the publication of his books and the preserva-
tion of his dance exercises, called the Movements. She also established
Gurdjieff centers in Paris, New York and London, as well as Caracas,
Venezuela. In these centers she organized groups and Movements
classes, whose participants referred to their collective engagement
as “the Work.” Today, through the efforts of these pupils and other
followers of the teaching, Gurdjieff’s ideas have spread throughout
the world.

In the introduction that follows, Mme. de Salzmann reveals how
she saw Gurdjieff as a spiritual “master” in the traditional sense—not
as a teacher of doctrine but as one who by his very presence awakens
and helps others in their search for consciousness. What she does not
speak about is how she herself also taught by her presence. She had a
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quality of intelligence and, in her own words, an “attitude of vigilance”
that she brought at all times and in all circumstances. For Madame, to
live the teaching was a way of being.

The respective roles of Gurdjieff and Mme. de Salzmann were very
different. As she notes, Gurdjieff created conditions for his pupils and
was the dominant influence for each person. There was, however, no
sense of an organized work together, and the seeds of knowledge that
he planted in different people could not sustain a common endeavor.
She called others to see, with the master gone, that their real guide was
the teaching he left behind and their only possibility was to live it to-
gether. Her constant demand was that they understand the teaching
and share the experience of a conscious relation. She returned again and
again to the practice necessary to have a new perception of reality and
a more stable Presence as an independent life within the body. To live
the teaching would be to awake, to die to identification with one’s ordi-
nary level of functioning, and to be reborn to the experience of another
dimension, another world.

A fundamental principle of the Fourth Way is that it is in life and
through life. Mme. de Salzmann speaks of this in the introduction,
exploring what it means that Gurdjieff came to bring a spiritual “way.”
The transmission of esoteric knowledge requires an engagement with
others, a work undertaken together in what Gurdjieff termed a
“school.” Esoteric schools share the common aim of seeing reality, but
they differ in their approach, their “way.” When Gurdjieff brought a
teaching of a way, he brought not only ideas but a particular approach—
a certain “life to be lived.”

Mme. de Salzmann’s general concept of a “school” can be dis-
cerned from the operation of the centers that she organized. It is im-
portant to understand that she is talking about a collective practice of
the teaching rather than an institution for acquiring conceptual knowl-
edge. These centers are not exclusive and have no formal admission
requirements or grades of achievement. Indeed, there are no teachers.
For a certain time, participants work in a group with a leader who an-
swers questions. Later, in more senior groups, they exchange among



Xxvi Foreword

themselves. The Fourth Way is a way of understanding, not of faith or
obedience to a charismatic leader. As Mme. de Salzmann wrote, “The
teaching is the guide, and only he who questions more deeply can be
responsible to serve.”

Mme. de Salzmann was constantly reflecting on the reality of being and
writing down her thoughts in her notebooks. This deep questioning
was basic to her approach to others, in which every encounter was to be
lived as wholly as possible. She carefully prepared by pondering and
writing down what she wished to bring to meetings. She kept these
notebooks, like diaries, up to her last years. Taken together, they pro-
vide a forty-year chronicle of her life’s work reflecting on reality and
bringing Gurdjieff’s teaching to others. At ninety-one she remarked:

I am writing a book on how to be in life, on the path to take in
order to live on two levels. It will show how to find a balance, to
go from one to the other, or rather to find the way in between.
We have to see beyond, and through, our ordinary thinking in
order to open to another mind. Otherwise, we remain at the
threshold in front of the door, and the door does not open.

When she died ten years later, she left the notebooks intact, care-
fully preserved. To those closest to her, this was a clear sign of the
legacy she intended for this material: to help complete Gurdjieft’s writ-
ing on a true vision of reality and fulfill his mission to bring a lost sys-
tem of knowledge to the modern world.

Mme. de Salzmann was wholehearted in her devotion to Gurdjieff
and his work, dedicating her own contributions as “in homage” to
him. She was also unrelenting in her call to others to live the teaching.
These qualities are reflected in this book. She often echoed, and some-
times repeated, his exact words. Examples include the text on the oc-
tave in section 85, which she said came from him, and the exercise of
divided attention in section 92, which is as he wrote it in the Third

Series. She brought the teaching using his terms but with her own in-
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sight. For example, “conscious work” for her required simultaneous
participation of the separate brains or “centers” governing the think-
ing, feeling and moving functions in order to experience a unified
Presence; this required a certain “struggle” that was not directed
against automatic functioning as much as it was for the positive aim of
remaining present; it was important to maintain an inner “look,” to
“stay in front” in an “act of seeing”; and one had to experience Presence
as a “second body” in order to have a stability and independence that
could be free from outside influences.

At the same time, Mme. de Salzmann developed her own language
and way of speaking, strong and direct. Like Gurdjieff, she cared little
about conventions of grammar and vocabulary, much less metaphoric
consistency. She also was unconcerned about conforming to accepted
concepts of science. For her, the paramount concern was clarity of mean-
ing in the experience of consciousness, even where it was necessary to be
imprecise.

Readers should be forewarned about certain unusual characteristics
of this book. There is almost no description or explanation of either the
reality of being or Gurdjieff’s teaching on how to live it. Indeed, like him
in his later years, Mme. de Salzmann consistently refused to discuss the
teaching in terms of ideas. When asked a theoretical question, she would
invarjably demur, saying “You have to see for yourself.” For her the idea
alone, the concept without experience, was not enough—truth could
not be thought. Indeed, the knowledge of the thinking mind, especially
thoughts about “who we are,” was an obstacle, a veil hiding reality. So,
instead of presenting a vision of the ultimate destination, this book is
more like an account of an actual journey, including routes traveled and
landmarks encountered along the way.

Jeanne de Salzmann had her own way of speaking, and not only her
distinctive choice of words and capacity to shock. Listening to her, one
had the impression that she knew precisely what she wished to say and
how she would say it. This is confirmed by the notebooks, which show
a remarkable clarity and consistency in her thinking over forty years.

Yet what she expressed in the moment was more than mere words.
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Mme. de Salzmann says in her introduction that Gurdjieff taught by his
Presence, and later writes that knowledge of a higher level can be passed
on through ideas and words only by one who knows from his own expe-
rience and can express the life contained in them. This expression re-
quired speaking from a conscious state—in effect, showing the direction
in the moment for those who could follow. This way of teaching was
highly concentrated, as reflected in this book. It would have been impos-
sible to take in more than one of these texts at a time, or even to listen to
one presentation after the other.

Like every experiential account, the inner journey Mme. de Salz-
mann describes can really be understood only to the extent the reader
himself can live the experience—that is, has eyes to see and ears to
hear. In this respect this book follows in the line of Gurdjieft’s Third
Series, which he foretold would be accessible only to those capable of
understanding it. Nevertheless, each person reading or hearing these
texts will be able to recognize what he or she knows and, perhaps more
important, what he or she does not know, thereby opening to a sense
of the unknown that Mme. de Salzmann would call the threshold to
reality.

This book was edited by a small group of Jeanne de Salzmann’s
family and followers. Its contents are entirely from her notebooks ex-
cept a few passages from other, recorded statements. No attempt has
been made to identify isolated excerpts taken by her from Gurdjieff or
other writers. The chapters have been compiled according to themes
that emerged from the material, and arranged in an order correspond-
ing generally to stages of inner work. Although the sequence is not
chronological, most of the material in chapters I-IV originated from
the first decade after Gurdjieff’s death. Then and later, listeners would
have already been familiar with his ideas from reading the published
works listed in the biographical note at the back of this book, including
the Law of Three and the Law of Seven summarized in the note.
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Introduction

WHEN I MET George Ivanovitch Gurdjieff I was thirty years old and
living in the Caucasus mountain region of what was then southern Rus-
sia. At the time [ had a deep need to understand the meaning of life
but was dissatisfied with explanations that seemed theoretical, not re-
ally useful. The first impression of Gurdjieff was very strong, unfor-
gettable. He had an expression I had never seen, and an intelligence, a
force, that was different, not the usual intelligence of the thinking
mind but a vision that could see everything. He was, at the same time,
both kind and very, very demanding. You felt he would see you and
show you what you were in a way you would never forget in your
whole life.

It was impossible really to know Gurdjieff. The impression he gave
of himself was never the same. With some people who did not know
him, he played the role of a spiritual master, behaving as they expected,
and then let them go away. But if he saw they were looking for some-
thing higher, he might take them to dinner and speak about interest-
ing subjects, amuse them, make them laugh. This behavior seemed to
be more spontaneous, more “free.” But was it really freer, or did it only
seem so because he intended to appear like that? You might think you
knew Gurdjieff very well, but then he would act quite differently and
you would see that you did not really know him. He was like an irre-
sistible force, not dependent on any one form but continually giving
birth to forms.



2 Introduction

Gurdjieff brought us a knowledge of consciousness, a science that
shows what we are and our potential capacity, what needs to be devel-
oped. It is a real understanding of the energies in us, of their relation in
ourselves and with everything around us. He came to bring a teach-
ing, show a way toward consciousness. What is a “way”? And what is a
teaching of a way?

Esoteric knowledge is the science of man’s relation with God and
the universe. Its transmission requires an engagement with others—
so-called “schools”—because a certain energy can only be produced in
conditions where people work together. Schools may differ in their
knowledge and their approach—their way—but they have the same
aim in common: to see reality. The knowledge is passed on theoreti-
cally and through direct experience, that is, by living a drama which
follows the particular way of the school. This creates a relation, the
link without which it would not be possible to live in two worlds of
different levels at the same time.

Gurdjieff’s teaching speaks to contemporary man, thatis, to some-
one who no longer knows how to recognize the truth revealed in
different forms since earliest times, someone with a deep sense of dis-
satisfaction, who feels isolated, meaningless. But how to awaken an
intelligence that can distinguish the real from the illusory?

According to Gurdjieff, the truth can be approached only if all the
parts that make up the human being—the thought, the feeling and the
body—are touched with the same force and in the particular way ap-
propriate to each of them. Otherwise, development will inevitably be
one-sided and, sooner or later, come to a stop. Without an effective
understanding of this principle, all work on oneself'is certain to deviate
from the aim. The essential conditions will be wrongly understood,
and there will be a mechanical repetition of forms of effort that never
go beyond a quite ordinary level.

Gurdjieff knew how to make use of every life circumstance to
have people feel the truth. I saw him at work, attentive to the possi-
bilities of understanding in his different groups and also to the sub-
jective difficulties of each pupil. I saw him deliberately putting the
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accent on a particular aspect of knowing, then on another aspect, ac-
cording to a very definite plan. He worked at times with a thought
that stimulated the intellect and opened up an entirely new vision, at
times with a feeling that required giving up all artifice in favor of an
immediate and complete sincerity, at times with the awakening and
putting in motion of a body that responded freely to whatever it was
asked to serve.

It was a way that did not isolate his pupils from life but engaged
them through life, a way that took into account the yes and the no, the
oppositions, all the contrary forces, a way that made them understand
the necessity of struggling to rise above the battle while at the same
time taking part in it. One was brought to a threshold to be crossed,
and for the first time one felt that complete sincerity was required.
Passing over might appear to be difficult, but what was being left be-
hind no longer had the old attraction. In front of certain hesitations,
the picture Gurdjieff gave of himself provided a measure of what it was
necessary to give and of what had to be given up in order not to take a
wrong turn. Then it was no longer the teaching of doctrine but the
incarnate action of knowledge—the action of a master. In Gurdjieff’s
own Presence, and because of his Presence, one knew a moment of
truth and was capable of sacrificing everything for it. This was like a
miracle. It was a miracle. It was a miracle—something of a force from
a dimension above what we know.

What Gurdjieff brought us was the possibility of approaching a
higher level of being. By his words, by the relations he established with
us, by his Presence alone, he made us feel human qualities that awak-
ened in us the wish to go in this direction. He drew us toward him,
toward another level. At the same time, he made us suffer terribly by
making us see our actual state, the way we really were. Most of the
misunderstandings and disagreements about Gurdjieff’s methods and
behavior come from the fact that he worked at the same time on our
two natures.

On the one hand, Gurdjieff worked on our essence. He listened to
our inner need with tireless patience and kindness, which hurt because
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we always felt unworthy. He took an interest in our difficulties. He
gave practical help to take the next step. With unbelievable exactness
he indicated the definite inner act that each had to carry out at the
givenmoment to free himself further from his automatism. Here there
was on Gurdjieff’s part never any acting, and no pressure. This was
truly a gift from above, which left the impression of love and of com-
passion for the human condition. He made us feel our possibilities, our
potential and, with the means he gave, he brought the hope of seeing
them grow.

On the other hand, Gurdjieff worked on our functions in a relent-
less way—continual pressure, greater and greater demands, putting us
in horrible situations, shocks of all kinds. Not only did he not attract us
but, in pushing us to extreme limits, he forced us to resist him, to react
against him. And he did this without mercy. By his Presence he obliged
us to come to a decision, to know what we wanted. One could always
refuse and go away.

Here was the grandeur of Gurdjieff. The first way, work on our
essence, was outside life, wholly concentrated on inner action. The sec-
ond, work on our functions, was in life itself and through life. With one
hand he called us; with the other he beat us, showing us our slavery to
our functions. Very few people had the chance to experience both sides.
Yetit is impossible to understand Gurdjieff’s methods or behavior with-
out having received material of both these aspects of his work.

Without Gurdjieff, the master, we do not have the possibility of
working in those special conditions. Yet his teaching remains—to de-
velop our inner being. For this, we have to understand the teaching
and submit to its principles. And this we cannot do alone. We cannot
come to anything alone. Our way is to live these ideas in order to un-
derstand them, and to pass on the teaching to others if and to the ex-
tent we are able to live it with them. Sowing ideas without living them
is sowing ideas that are empty. Gurdjieff left us not only words and
ideas to be transmitted, but a certain life to be lived, a drama to be
played out with others around us, without which the work will remain
imaginary.
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We have therefore a responsibility. Ideas have been brought by
Gurdjieff as part of a science that we need to know well. But the idea
alone is not enough. If it is not lived by all the parts of myself, I will
remain as | am—passive and wholly at the disposition of surrounding
forces. On a cosmic scale, man plays an important role on the earth.
Without him certain forces cannot act and cannot maintain an equilib-
rium. But we do not see this, we do not know it and consequently we
do not produce the force that could create a relation with other cosmic
energies in ourselves.

What is necessary, in us and around us, is the creation of a certain
level of energy, an attention that resists surrounding influences and
does not let itself deteriorate. Then it has to receive a force that is more
active, that will allow it not only to resist but to have an action and find
a stable place between two currents of different levels. This possibility
of equilibrium is the continuing challenge, the interval to be faced at
every moment in the work for consciousness.



A CALL TO
CONSCIOUSNESS



The child wants to have, the adult wants to be.
The wish to be is behind all my manifestations.
To learn to see is the first initiation into self- knowledge.

We struggle not against something, we struggle for
something,.

I believe I need to pay attention when, in fact, I need to
see and know my inattention.

When I begin to see, I begin to love what I see.

Where our attention is, God 1is.




I AM ASLEEP

1 Anostalgia for Being

Man remains a mystery to himself. He has a nostalgia for Being, a
longing for duration, for permanence, for absoluteness—a longing to be.
Yet everything that constitutes his life is temporary, ephemeral, lim-
ited. He aspires to another order, another life, a world that is beyond
him. He senses that he is meant to participate in it.

He searches for an idea, an inspiration, that could move him in this
direction. It arises as a question: “Who am [—who am I in this world?”
If this question becomes sufficiently alive, it could direct the course of
his life. He cannot answer. He has nothing with which to answer—no
knowledge of himself to face this question, no knowledge of his own.
But he feels he must welcome it. He asks himself what he is. This is the
firststep on the way. He wants to open his eyes. He wants to wake up,
to awaken.

¢ 3 Thelifeforce

We wish to live, to be in life. From the moment we are born, some-
thing in us seeks to affirmitself in the outside world. I want to be heard

and seen, to devour the world. At the same time, I do not want to be
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devoured. I want to be first, always. But all too soon I encounter the
resistance of the world, and the basic impulse of self-affirmation has
to take others into account. My affirming often assumes curious,
even though common, forms such as self-pity or a refusal to express
oneself.

I wish to live, I agree with life. I do everything to live, and this
same force maintains the life of my body. I wish for something or to
do something, and when the wish appears, this force is here. It impels
me toward manifestation. Throughout my life, in everything I do, I
seek to affirm this force. There is no act, however small, that is not an
affirmation. If I speak to someone or write a letter, I affirm this force,
I affirm my intelligence. Even if I merely look at someone, it is this
force. If I hang up my coat, it is this force. Behind this unbridled af-
firmation, there is surely something true. This force in me is irre-
pressible. At the same time, I do not know what the affirmation is
based on. I believe I am affirming myself. I identify with this force. Yet
even though it is in me, this force is not mine. And in affirming it as
my own, I do not see that I separate myself from it. In wanting to at-
tribute its power to myself, I cut off its action. I create an inner world
that is deprived of the action of this life force. My sense of “I,” of my
self, is heavy and inert.

We need to see our childishness in relating to the life force, always
wishing to have more. The child wants to have, the adult wants to be.
The constant desire for “having” creates fear and a need to be reas-
sured. We need to develop an attention in us that would relate the
whole of ourselves to a higher force.

There is only one source of energy. As soon as my energy is called
in one direction or another, a force appears. Force is energy in move-
ment. There are different directions, but the source is the same. The
life force, the force of manifestation, is always in movement. It has to
flow. And I am entirely taken by it, I am swept along. I begin to suspect
that I will always be taken if I do not also turn toward another, un-

known part of myself.



I Am Asleep II

= 3. Idonot know myself

Who am I? I need to know. IfI do not know, what meaning does my life
have? And what in me responds to life? So, I must try to answer, to see
who I am. First, my thought steps back and brings suggestions about
myself: [ am a man or woman who can do this, who has done that, who
possesses this and that. My thinking volunteers possible answers from
all that it knows. But it does not know what I am, does not really know
me in this moment. Then I turn to my feeling. It is among the centers
most capable of knowing. Can it answer? My feeling is not free. It has to
obey the “me” who wants to be the greatest, the most powerful and
who suffers all the time from not being first. So, my feeling does not
dare. It is afraid, or doubts. How can it know? Then, of course, there is
my body, the capacity to sense my body. But am I my body?

In fact, I do not know myself. I do not know what I am. I know
neither my possibilities nor my limitations. I exist, yet I do not know
how I am existing. I believe my actions are affirming my own exis-
tence. Yet I am alwaysresponding to life with only one part of myself.
I react either emotionally or intellectually or physically. And it is never
really “I” who responds. I also believe I am moving in the direction I
want to go and that I can “do.” But in fact I am acted upon, moved by
forces that I know nothing about. Everything in me takes place, every-
thing happens. The strings are pulled without my knowing. I do not
see that I am like a puppet, a machine set in motion by influences from
outside.

At the same time, I sense my life passing as if it were the life of
another person. I vaguely see myself being agitated, hoping, regret-
ting, afraid, bored . . . all without feeling that I am taking part. Most of
the time I act without knowing it and realize only afterward that I said
this or did that. It is as though my life unfolds without my conscious
participation. It unfolds while I sleep. From time to time jolts or shocks
awaken me for an instant. In the middle of an angry outburst, or grief

or danger, I suddenly open my eyes—“What ? . . . It's me, here, in this
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situation, living this.” But after the shock, I go back to sleep, and a long
time can pass before a new shock awakens me.

As my life passes, I may begin to suspect that I am not what I be-
lieve. I am a being who is asleep, a being with no consciousness of
himself. In this sleep I confuse intellect—the thought functioning in-
dependently from feeling—with intelligence, which includes the ca-
pacity to feel what is being reasoned. My functions—my thoughts,
feelings and movements—work without direction, subject to ran-
dom shocks and habits. It is the lowest state of being for man. I live in
my own narrow, limited world commanded by associations from
all my subjective impressions. This is a prison to which I always
return—my prison.

The search for myselfbegins with questioning where “I” am. I have
to feel the absence, the habitual absence, of “I.” I must know the feeling
of emptiness and see the lie in always affirming an image of myself, the
false “I.” We are all the time saying “I,” though we do not really believe
init. In fact, we have nothing else in which we can believe. It is the wish
to be that pushes me to say “I.” It is behind all my manifestations. But
this is not a conscious impulse. Usually I look to the attitude of others in
order to be convinced of my being. If they reject or ignore me, I doubt
myself. If they accept me, I believe in myself.

Am I only this image that I affirm? Is there really no “I” who could
be present? In order to respond, I need to know myself, to have a direct
experience of knowing myself. First, I have to see the obstacles that
stand in the way. I must see that I believe in my mind, my thinking—I
believe itis I. “I” wish to know, “I” have read, “I”’ have understood. All

»

this is the expression of the false “I,” my ordinary “I.” It is my ego that
prevents me from opening to consciousness, from seeing “what is” and
what “Tam.”

My effort to awaken cannot be forced. We are afraid of emptiness,
afraid to be nothing, and so we make an effort to be otherwise. But
who makes this effort? I must see that this too comes from my ordi-
nary “1” All forcing comes from the ego. I must no longer be fooled by

an image or an ideal that is imposed by the mind. I need to accept emp-



I Am Asleep 13

tiness, accept to be nothing, accept “what is.” In this state, the possibil-
ity of a new perception of myself appears.

e 4 “I”amnot here

Real “I” comes from essence. Its development depends on the wish of
essence—a wish to be and then a wish to become able to be. Essence is
formed from impressions that are assimilated in early childhood,
usually up to the age of five or six when a fissure appears between
essence and personality. In order to develop further, essence must
become active in spite of resistance from the pressure of personality.
We need to “remember ourselves” for our essence to receive impres-
sions. Only in a conscious state can we see the difference between
essence and personality.

Ordinarily impressions are received in a mechanical way. They are
received by our personality, which reacts with automatic thoughts and
feelings that depend on its conditioning. We do not assimilate impres-
sions because personality itself cannot be alive—it is dead. In order to
be assimilated and transformed, impressions have to be received by
essence. This requires a conscious effort at the moment of the impres-
sion. And it requires a definite feeling, a feeling of love for being, for
being present. We must respond to impressions no longer from the
vantage point of personality but from love for being present. This will
transform our whole way of thinking and feeling.

The first necessity is to have an impression of myself. This begins
with a shock when the question “Who am I?” arises. For an instant
there is a stop, an interval that allows my energy, my attention, to
change direction. It turns back toward me, and the question now
touches me. This energy brings a vibration, a note that did not sound
until now. It is subtle, very fine, but nevertheless communicates.
I feel it. It is an impression I receive, an impression of a life in me.
All my possibilities are here. What follows—whether I will open to
the experience of Presence—depends on the way I receive this
impression.
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We do not understand the moment of receiving animpression and
why it is so important. We need to be present because it is the shock of
the impression that drives us. If there isnobody here at the momentan
impression is received, I react automatically, blindly, passively, and I
am lost in the reaction. I refuse the impression of myself as I am. In
thinking, in reacting, in interposing my ordinary “I” in the reception
of this impression, I close myself. I am imagining what “I” am. I do not
know the reality. I am the prisoner of this imagination, the lie of my
false “I1.” Usually I try to awake by forcing, but it does not work. I can
and must learn to awake by opening consciously to the impression of
myself and seeing what I am at the very moment. This will be a shock
that awakens me, a shock brought by an impression that I receive. It
requires a freedom to be in movement, not to stop the movement.

In order to wish to be present, I must see that I am asleep. “I” am
not here. I am enclosed in a circle of petty interests and avidity in
which my “I” is lost. And it will remainlost unless I can relate to some-
thing higher. The first condition is to know in myself a different qual-
ity, higher than what I ordinarily am. Then my life will take on new
meaning. Without this condition there can be no work. I must remem-
ber there is another life and at the same time experience the life that I
am leading. This is awakening. I awake to these two realities.

I need to understand that by myself, without a relation with some-
thing higher, I am nothing, I can do nothing. By myself alone, I can
only remain lost in this circle of interests, I have no quality thatallows
me to escape. I can escape only if I feel my absolute nothingness and
begin to feel the need for help. I must feel the need to relate myself to
something higher, to open to another quality.



TO REMEMBER ONESELF

e 5. Whereour attention is

I wish to be conscious of myself. Yet, as I am at this moment, can I
know myself, can I be conscious of myself? I cannot. I am too scat-
tered. I feel nothing. ButI see that I am asleep, and I see the symptoms
of this sleep. I have forgotten the sense of my existence, I have forgot-
ten myself. And at this moment I receive a shock: I am awaking, I want
to wake up. Then, having scarcely felt the shock, I feel myself taken
again, held back by the elements of my sleep—associations that turn
around, emotions that take me, unconscious sensations. I feel myself
fall back into forgetfulness.

We donotrealize how passive we are, always pulled along by events,
people and things. We begin an activity with great interest, fully aware
of our aim. But after a certain time the impulse weakens, overcome by
inertia. Our understanding diminishes, and we feel the need for some-
thing new that will restore the interest, the life. Our inner work pro-
gresses like this in stages, and always depends on new forces. It is
determined by laws. We must get rid of the idea that progress is continu-
ous in a straight line. There are stages where the intensity diminishes
and, if we wish not to fall back, a force must appear that is more active.

The passive “man” in us, the only one we know, is the one we

trust. But as long as we remain passive, nothing new can appear. We
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must become active in relation to our inertia, the passive work of our
functions. If we wish to change, we must look for the new “man” in
ourselves, the one who is hidden. This is the one who remembers, who
has a force that can only be brought by our wish, our will, and must
grow degree by degree. It is necessary to see that a more active state, a
greater intensity, is possible.

I need to recognize that in my usual state my attention is undivided.
When I open to the outside, I am naturally interested in it. My attention
goes there. I cannot prevent myself. If my force of attention is entirely
taken, I am lost in life, identified, asleep. All my capacity to be present is
lost. I lose myself, the feeling of myself. My existence loses its meaning.
So, the first step is a separation in which my attention is divided.

Our effort must always be clear—to be present, that is, to begin to
remember myself. With the attention divided, I am present in two di-
rections, as present as I can be. My attention is engaged in two opposite
directions, and I am at the center. This is the act of self-remembering.
I wish to keep part of my attention on the awareness of belonging to a
higher level and, under this influence, try to open to the outer world. I
must make an effort to remain related, an effort of attention. I try to
know truly what I am. I struggle to stay present, at the same time with
a feeling of “I” turned toward a better quality and with an ordinary
feeling tied to my self, my person. I wish to see and not forget that I
belong to these two levels.

We must see where our attention is. Where is our attention when
we remember ourselves? Where is our attention in life? Order can be
born in us only if we enter into direct contact with disorder. We are not
in the disorder. We are the state of disorder. If I look at what I really am,
I see the disorder. And where there is a direct contact, there is an imme-
diate action. I begin to realize that my Presence is where my attention is.

e 6. The first initiation

Behind all my manifestations, there is a wish to know myself, to know
that I exist and how I exist. Butin my contacts with the world, animage
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of “I” is formed at the same time as the contact. I am attached to this
image because I take it as being me. I try to affirm and protectit. I am
the slave of thisimage. Being so attached and taken in these reactions,
I have no attention left to know that I am also something else.

As I am, I recognize nothing above me, either outside or inside
myself. Theoretically perhaps, but not actually. So I have no reference
with which to measure myself, and live exclusively according to “I
like” or “I don't like.” I value only myself and live passively according
to what pleases me. This valuing of my ordinary “I” blinds me. It is the
biggest obstacle to a new life. The first requirement for self-knowledge
is a change in my opinion of myself, which can only come from actu-
ally seeing things in myself that I have not seen before. And in order to
see, [ must learn to see. This is the first initiation into self-knowledge.

I try to see how I am in a state of identification, to experience how
I am when I am identified. I need to know the enormous power of the
force behind identification and its irresistible movement. This force,
which sustains us in life, does not want selfremembering. It drives us
toward manifestation and refuses the movement inward.

To see myselfin identification is to see what I am in life. But each
time I remember my higher possibilities, I go away, I refuse what I am
in life. And this refusal prevents me from knowing it. I must be clever
in order to catch myself without changing anything, without changing
my wish to manifest. I need to see myself as a machine driven by the
processes that appear—thoughts, desires, movements. I need to know
myself as a machine—to be present while I function as a machine.
Who am [ in life? I must experience it, have a more conscious impres-
sion of it.

In order to face the force of identification, there must be some-
thing present that attends—an attention that is stable, free and related
to another level. I wish to be present to what is taking place, to remain
conscious of myself and not lose myself. My effort is made with some-
thing that does not belong to my ordinary means. I need a certain will
and desire unknown to my ordinary self. My ordinary “I” must give up
its place. Through maintaining the attention and not forgetting to
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look, perhaps one day I will be able to see. IfI see one time, I can see a
second time, and if this repeats I will no longer be able not to see.

In order to observe, I have to struggle. My ordinary nature refuses
self-observation. I need to prepare, to organize a struggle against the
obstacle, to withdraw a little from my identification—speaking, imag-
ining, expressing negative emotions. Conscious struggle requires
choice and acceptance. It must not be my state that dictates the choice.
I must choose the struggle to be present and accept that suffering will
appear. There is no struggle without suffering. Struggle is unaccept-
able to our lower nature; struggle upsets it. This is why it is so impor-
tant always to remember what we wish—the meaning of our work and
our Presence. In going against a habit, for example, like eating or sit-
ting in a certain way, we are not struggling to change the habit. Or in
trying not to express negative emotions, we are not struggling against
the emotions themselves or struggling to do away with their expres-
sion. It is a struggle with our identification, to allow the energy other-
wise wasted to serve the work. We struggle not against something, we
struggle for something.

e 7. Can we become conscious?

The work to be present is in the direction of consciousness—that is, a
special kind of perception independent of the activity of the intellec-
tual mind, a perception of oneself: who one is, where one is and then
what one knows and does not know. In the moment of consciousness
there is the immediate impression of a direct perception. This is quite
different from what we usually call “consciousness,” which operates
more like a reflection faithfully accompanying what I experience and
representing it in my mind. When this consciousness reflects the fact
thatI think or feel something, this is asecondaction that, like a shadow,
follows the first. Without this shadow I am unconscious of and ignore
the original thought or feeling. If, for example, [ am angry and beside
myself, I only see it as long as I am aware of the reflection which, like
a witness, tells me in a whisper that I am angry. The whisper follows
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so closely upon the preceding feeling that I believe they are one and
the same. But it is not really like that.

Can we become conscious? It is all a question of energies and their
relation, with each energy always controlled by a finer one that is more
active, more animating, like a magnet. The energy used in our func-
tions—our thoughts, our emotions, our sensations—is passive, inert.
Spent in movements toward the outside, this energy suffices in quality
for our life as higher animals, but is not fine enough for an inner act of
perception, of consciousness. Nevertheless, we do have some power of
attention, at least on the surface, some capacity to point the attention
in a desired direction and hold it there. Although it is fragile, this seed
or bud of attention is consciousness emerging from deep within us. For
it to grow, we need to learn to concentrate, to develop this capacity
indispensable for preparing the ground. This is the first thing that we
do ourselves, not dependent on anyone else.

The practice of being present is self-remembering. Instead of being
taken outward, the attention of the functions is turned toward the in-
side for a moment of consciousness. I need to recognize that I can un-
derstand nothing ifI cannot remember myself. This means remember-
ing my highest possibilities, that is, remembering what I open to when
I come back to myself alone. To remember myself also means to be
present to my situation—to the place, the conditions, the way I am taken
by life. There is no room for dreaming.

Perhaps I will not come to a state that is satistying. It does not mat-
ter. What is important is the effort to be present. We cannot always find
a better state that brings a feeling of something new. We feel unable and
conclude that there is nothing permanent in us on which we can rely.
But it is not true. There is something. In a better state, we can see that
we have in us all the elements necessary to come to it. The elements are
already here. This means the possibilities are always here in us.

What is too often missing is knowing what I want. And it is this
that undermines my will to work. Without knowing what I want, I
will not make any effort. I will sleep. Without wishing for a different
quality in myself, to turn toward my higher possibilities, I will have
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nothing to lean on, nothing to support work. I must always, again and
again, come back to this question: What do I wish? It must become the
most important question of my life. Yet this wish for a different quality
has no force at all if it comes from my ordinary “I.” It must be related
to something completely different from my ordinary “I” and free from
the desire for a result. I must not forget why I wish. This must be for me
really a question oflife or death—I wish to be, to live in a certain way.

w8 Thewatchman

We do not see our state of sleep. In this state we think of working; we
think, “I wish to be present.” But the effort to be present is something
very different from thinking. It is an effort in the direction of con-
sciousness. We must come to know whether we are conscious at a
given moment, and all the degrees of this consciousness. Its presence
or absence can thus be proved by an inner act of observing.

I am in front of something I do not know. I am in front of a mys-
tery, the mystery of my Presence. I must recognize that I cannot know
this mystery with my ordinary means of knowing. But I must under-
stand, at least intellectually, what it would mean to be present—that is,
to be present not only with my head, my sensation or my feeling, but
with all these elements of my Presence together. Maybe then I still will
not be truly present, but at least I will search for a common direction.

Who is present—who is seeing? And whom? The whole problem
is here.

In order to observe ourselves we need an attention that is different
from our ordinary attention. We undertake the struggle to be vigilant,
to watch—the struggle of the watchman. We seek to have a watchman
in us who is stable. The one who watches is the one who is present.
Only the watchman is active. The rest of me is passive. The watchman
must take an impression of the inner state while trying to see every-
thing at the same time and have a sense of the whole. We must learn to
distinguish between the real “I,” which is nowhere to be seen, and the
personality, which takes over and believes it is the only one who exists.
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One has power over the other. The necessity is to reverse the roles. The
danger is that we do not see the roles change back again. I believe I need
to pay attention when, in fact, I need to see and know my inattention.

Observation of myself shows me how better to concentrate and
strengthens the attention. It makes me see that I do not remember
myself, that I do not see my state of sleep. I am fragmented, my atten-
tion is dispersed, and there is no force that is available to see. When I
awaken, I make an effort to disengage enough attention to oppose this
dispersion, and to see it. This is a state that is more voluntary. Now
there is a watchman, and this watchman is a different state of con-
sciousness. I must always remember that I do not know what I am, that
the whole problem is who is present. Self-observation by my usual
thought, with its separation between the observer and what is ob-
served, will only strengthen the illusion of my ordinary “I.”

At a certain moment we come to see two aspects, two natures, in
ourselves—a higher nature related to one world and a lower nature
related to another, a different world. What are we? We are neither one
nor the other—neither God nor animal. We participate in life with
both a divine nature and an animal nature. Man is double; he is not
one. And as such, he is only a promise of man until he can live with
both natures present in himself and not withdraw into one or the
other. If he withdraws into the higher part, he is distant from his mani-
festations and can no longer evaluate them; he no longer knows or
experiences his animal nature. If he slides into the other nature, he
forgets everything that is not animal, and there is nothing to resist it;
he is animal . . . not man. The animal always refuses the angel. The
angel turns away from the animal.

A conscious man is one who is always vigilant, always watchful,
who remembers himself in both directions and has his two natures
always confronted.
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s 9. New knowledge is necessary

Gurdjieff brought a teaching of the Fourth Way that calls for conscious
work rather than obedience. A fundamental idea is that in our ordi-
nary state everything takes place in sleep. And in sleep we can see
nothing. We cannot direct our lives by our own will. We are entirely
dependent on influences from outside and enslaved by the automatic
reactions of our functioning. It is complete slavery. There is no higher
principle, no conscious principle.

Man has the possibility to awaken from this sleep, to awaken to
the higher, to be. The means is the attention. In sleep the attention is
taken. It must be freed and turned in another direction. This is the
separation of “I” and “me.” It is the active force opposed to the passive,
the struggle between the yes and the no. This mobilization of the atten-
tion is the first step toward the possibility of self-remembering. With-
out a different attention, we are obliged to be automatic. With an
attention that is voluntarily directed, we go toward consciousness.

Dividing the attention makes it possible to begin the observation
of oneself. Self-observation must always be related to the idea of cen-
ters and of their automatic functioning, in particular, the lack ofa com-
mon direction. Our three centers—mind, body and feeling—work
with different energies, and their disposition determines the influ-
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ences that reach us. We can receive more subtle, higher influences only
if our centers are disposed in a certain way. When we are wholly under
the power of lower influences, the higher cannot reach us. Everything
depends on the quality of the influences that we obey, higher or lower.
As we are, each influence produces a kind of reaction that corresponds
to it. Negative emotions are a negation on a very low level. If our reac-
tions are on a low level, what we receive is on a low level. We need to
learn to obey the law governing higher forces, consciously to submit
our will to the higher. The moment of consciousness is a moment of
will.

New knowledge is necessary, a knowledge that can lead to a new
understanding of man and to a change in being, that is, to evolution.
The science underlying the Fourth Way is ancient, although it has been
forgotten. It is a science that studies man not just as he is but as he can
become. It regards man as having a possibility of evolving, and studies
the facts, the principles and the laws of this evolution. This is an evolu-
tion of certain qualities that cannot develop by themselves. It cannot
be mechanical. This evolution calls for conscious effort and for seeing.
Knowledge is knowledge of the whole. Yet we can only receive it in
fragments. Afterward we must connect them ourselves in order to find
their place in an understanding of the whole.

The Fourth Way is to be lived. In the work to be present I need first
to find each day a certain quality of coming back to myself. Then I
must become able to observe my identification with the life force and
find a place in myself in which at certain moments my attention can
hold itself between the two. For this, it is necessary to work with
others.

e 0. Self-observation

If1 wish to understand myself, I must above all have a mind that is ca-
pable of observing without distortion. This requires my full attention,
which appears only when there is a real need to know, when the mind
turns everything away in order to observe. I never observe myselfin
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action. I never see myself functioning mechanically, nor see that I like
to function mechanically. I need to be convinced of the detours—expe-
riences and knowledge—that prevent me from observing myself. This
kind of observation is the beginning of self-knowledge.

I wish to experience each thought and each feeling in myself, but
my attention always wanders. No thought is ever completed, no feel-
ing is ever concluded. The feeling swings from one thing to another,
ordered here and there like a slave. With this continual movement, [
cannot discover the profound meaning of these thoughts or these feel-
ings. My reactions have to slow down. But how? This cannot be im-
posed. It would create conflict and undermine the effort. Yet, when I
concentrate in order to see, by itself this act slows down the speed of
the reaction. If the attention is free of any image or word, free of knowl-
edge, my feeling slows down. There is an instant before the reaction
appears, in which I can see my thoughts and feelings arise. I see them
as facts. For the first time I understand what a “fact” is—something
that I cannot change, that I cannot avoid, something which is. This is
true! As my only interest is to see, I do not intervene and the real sig-
nificance of these thoughts and feelings is revealed. Truth becomes all-
powerful to me. In this state my knowing has stopped; the search
alone exists. How can I know a living thing? By following it. To know
the Self I must be with the Self. I must follow it.

Gurdjieff taught the necessity of self-observation, but this practice
has been mostly misunderstood. Usually when I try to observe, there
is a point from which the observation is made, and my mind projects
the idea of observing, of an observerseparate from the object observed.
But the idea of observing is not the observing. Seeing is not an idea. It
is an act, the act of seeing. Here the object is me, a living being that
needs to be recognized in order to live a certain life. This observation
is not that of a fixed observer looking at an object. It is one complete
act, an experience that can take place only if there is no separation be-
tween what sees and what is seen, no point from which the observa-
tion is made. Then there is a feeling of a special kind, a wish to know. It

is an affection that embraces everything that I see and is indifferent to
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nothing. I need to see. When I begin to see, I begin to love what I see.
No longer separate, I am in contact with it, intensely, completely. I
know, and this knowing is the result of this new condition. I wake up to
what I am and touch the source of true love, a quality of being.

The truth of what [ am can only be seen by a fine energy, an intel-
ligence in me that sees. This requires a precise relation between my
usual thinking and this seeing. One must submit to the other, or I will
be taken by the material of the thought. There can be no contradiction,
however small, in myself. Otherwise, I cannot see. A contradiction
means on one side the need to know what I am, and on the other a
head that functions for itself alone, an emotion that feels for itself
alone, and tensions that cut me off from sensation. When I see myself
lost in the dark, I feel the need for clarity, for vision. I feel the necessity
to see, a completely different feeling from wishing to change because
yesterday I had a better state. Then, little by little, the tensions in the
body let go by themselves. The mind sees without seeking a result, and
the body opens to a different quality. The energy becomes free and an
inner reality appears. There is no more contradiction. I see, just that . ..
I only see.

To observe without contradiction is like following a fast current, a
torrent, anticipating the rushing water with one’s look, seeing the
movement of each little wave. There is no time to formulate, to name
or to judge. There is no more thinking. My mind becomes quiet and
sensitive—very alive but quiet. It sees without distortion. Silent obser-
vation gives birth to understanding, but this truth must be seen. Order
is born from understanding disorder. To be disorder and, at the same
time, present to the disorder brings the knowing of a different possibil-
ity, a different order of things.

e 11. Conscious effort

Why do I begin to work? In order to know what moves me to make an
effort, I need a more conscious attention. This attention cannot be me-
chanical, because it must be constantly adjusted in order to last. There
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has to be someone vigilant who watches, and that watchman will be a
different state of consciousness.

When I withdraw from life to open to what I am, a moment some-
times comes when I feel myself belonging to a new order, a cosmic
order. I receive this impression, I become conscious of it. This impres-
sion could now become part of my Presence. It is here to help me, and
it can help me if I connect it to other similar impressions. By associat-
ing it with these other impressiens, I can make it appear consciously. I
must watch with a voluntary attention to keep the conscious impres-
sion of myself as long as possible.

We can have accidental moments of remembering due to con-
scious and unconscious impressions. These impressions recur in us, we
know not how. But they escape and are lost because they are not con-
nected, not associated voluntarily. We have no voluntary attitude
when we experience them, and consequently they are bound to lead to
blind reaction. I need to find an attitude that is more conscious with
respect to them. When I see that I am not the same from one moment
to the next, I feel the need to have a point of reference. I have to mea-
sure these differences in my state in relation to something that is al-
ways the same. All my work will then revolve around this point. For
me this reference is my actual understanding of what it is to be a con-
scious being.

There must be a sacrifice to sustain the feeling of Presence I have
at the moment of an effort. I have to accept voluntarily to give up my
ordinary will, to make it serve. Everything depends on my active par-
ticipation. In general, I put too much emphasis on not being taken, on
not losing my state. I forget at what point I need help. I trust something
that will never sustain me, and I do not pray for something higher,
something in myself that is finer. So, nothing sustains me and I am
deprived of what I need. It cannot be otherwise.

Feeling passes through phases that are linked to attention. In be-
coming active, the attention acquires a finer quality and becomes ca-
pable of grasping what is taking place on other levels, where vibrations
have a different wavelength. When I have a feeling of my Presence, I
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am connected with higher forces. At the same time, I am connected
with lower forces. I am in between. I cannot have a sense of myself
without the participation of the lower forces that work in me. A con-
scious attention means something that is between two worlds.

What is difficult to understand is that without conscious effort,
nothing is possible. Conscious effort is related to higher nature. My
lower nature alone cannot lead me to consciousness. It is blind. But
when [ wake up and I feel that I belong to a higher world, this is only
part of conscious effort. I become truly conscious only when I open to
all my possibilities, higher and lower.

There is value only in conscious effort.

e 12, The sacred manifests as nner consciousness

We are seeking to approach the unknown, to open the door to what is
hidden in us and pass beyond. It is necessary to submit entirely to an
inner voice, to a feeling of the divine, of the sacred in us, but we can do
itonly in part. The sacred manifests as inner consciousness. The divine,
God, must be found within. Truth, the only truth, is in consciousness.

Everything that exists is constituted of three forces. They can be
represented as the Father, the active force; the Son, the passive force;
and the Holy Spirit, the neutralizing force. The Father creates the Son.
The Son returns to the Father. The force that descends is the one that
wishes to return, to go back up.

In man it is the mind that is opposed to the body. The neutralizing
force is the wish that unites them, connects them. Everything comes
from the wish, the will. To represent God, it is necessary to represent
these three forces. Where the three forces are reunited, God is. Where
our attention is, God is. When two forces are opposed and a third
unites them, God is here. We can say, “Lord, have mercy on me.” We
can ask for help, to come to this in ourselves. The only help is this. Our

aim is this, to contain, to unite these three forces in us . . . to Be.
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OPENING TO PRESENCE



The moment of receiving an impression is the moment of
becoming conscious.

Consciousness is always consciousness of self.
I need to feel that this Presence forms itself in me.

It is only by working to be present that my attention
will develop.

In each event of life there is a double movement of
involution and evolution.

The effort I can make with my ordinary means, the only
effort that is incumbent on me, is one of voluntary
passivity—a conscious effort.

The attitude we take, our inner and outer posture, is at
the same time our aim and our way.




IN A PASSIVE STATE

e 13 My functions are passive

Whatever the state in which I find myself at this moment, whatever the
sense of the force I manifest, the highest possibilities are here, hidden by
the thick screen of my passivity in believing in my self-sufficiency. My
destiny begins when I feel the call of another force in me and respond
to it voluntarily. This is my first voluntary act, becoming available to a
reality that changes my purpose for living. I am here in order to hear
this force, not to expect something from it or to appropriate it. I am
here to understand the action that will create the possibility of a re-
sponsible life.

As 1 am today, I feel empty, living without meaning, without a real
aim, without purpose. I am here simply because I have been created.
And| feel my life go by without any sense of direction, all the while sug-
gestible, subject to what I hope, what I expect, what I have to do, what all
this means. My functions are passive, under the influence and at the
mercy of everything that touches them. My thinking hears words it be-
lieves it understands, and immediately has associations. My feeling, on
the lookout for what pleases or displeases me, is curious or refuses. And
my body is heavy, digesting or lounging in its torpor. I feel myself pas-
sive. When I have to manifest, to express myself, I simply react to the

31
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impression received according to the way my centers have been edu-
cated. I only see forms—things and persons—never forces. I never re-
spond from vision, from an understanding of reality. That in me which
is more truly “I"” does not appear. All inner and outer events seem like a
dream because I do not feel truly touched. What is it that impressions do
not reach? What is it in me that does not feel touched to the core?

I wish to see myself. But the energy of my looking, my seeing, is
passive. I see what I look at only through an image, an idea. So I do not
really see, I am not in direct contact with what I see. Held passive by
the idea, my attention is not free. I react to the image of what I see, and
things repeat in the same way indefinitely. My thinking reacts auto-
matically, making comparisons and obeying commands from all the
material accumulated over time. Can I have a thinking that is more
active and not continually occupied in drawing from its memory? Such
thinking would hold itself in front of a fact, sensitive and receptive,
without making any judgment or suggestion, without any thoughts. It
would hold itself simply by an urgency to know the truth. This think-
ing would be like a light. It would be able to see.

My sensing is also passive. I sense myself as a familiar form to
which I return again and again, a form that corresponds to my usual
way of thinking. Can I have a sensing that is more active, awakened
entirely to the energy it receives? This sensing, like this thinking,
would be without any motive to possess.

When I experience this more active thinking and sensing together,
I discover a new wish, a feeling of urgency to be like this. It is only at
the moment this intensity appears—of wishing to see, of wishing to
know what is—that I awake to myself and to what I am as a whole. I
awake not in order to change but to know the true, the real. What has
changed is my attitude. It is more conscious. And I see that if this active
wishing is not here, I will fall back into my dream.

My wishing to know and understand takes precedence over every-
thing. It is not just an idea in my head, or a particular sensation or emo-
tion. It asks everything of me all at once. Can I learn to listen to it?
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= 14, Ineed impressions of myself

In my state of being today there is no stability, no “I.” I do not know
myself. I begin to feel I must come to a moment of Presence that is
more complete. What I need above all is to have an impression—as
deep as possible—of myself. I never have a deep impression. My im-
pressions are superficial. They just produce associations at the surface,
which leave no memory and change nothing, transform nothing.
Gurdjieff spoke of impressions as food, but we do not understand what
it means to feed ourselves or its significance for our being.

I am poor in the material of impressions of myself. What I have is
so little, it has no weight. IfI really want to know something, to be sure
of something, I first need to be “impressed” by the knowledge. I need
this new knowledge. I must be “impressed” by it so strongly that I will
at this moment know it with all of myself, my whole being, not merely
think it with my head. If I do not have enough impressions, enough of
this being-knowledge, I can have no conviction. Without this knowl-
edge, without material, how will I value things? How will I work?
There is nothing to provide an impulse in one direction or another.
There is no possibility to act consciously. So, the very first thing I need
for conscious action is impressions of myself, both in quiet conditions
when I am more open to what I am, and in the midst oflife when I try
to see myself being lost. Until  have a certain quantity of impressions,
I cannot see further, I cannot understand more.

We think of impressions as lifeless, fixed like a photograph. But
with every impression we receive a certain amount of energy, some-
thing alive that acts on us, that animates us. I can feel this when I have
a new impression of myself, an impression entirely different from the
way I usually experience myself. I suddenly know something real in
myself in quite a new way, and I receive an energy by which I am ani-
mated. But then I lose it, I do not retain it. It goes as if taken by a thief.
And when I need it most, when I wish to be present in front of my life,

there is no support to help me and I lose myself. I begin to see that
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impressions of myself are food, that they bring an energy which must
be received and must be retained.

We need to see what is in the way, and we need to understand why
receiving an impression is so difficult. It is not because I do not wish to
receive it. It is because I am not able. I am always closed, whatever the
circumstances of life. At times, maybe for a flash I am open to an im-
pression. But almost immediately I react. The impression is automati-
cally associated with other things and the reaction comes. The button
is pushed and this or that thought, emotion or gesture must follow. I
cannot help it, first of all because I do not see it. My reaction cuts me
of f from the impression, as well as from the reality it represents. This
is the barrier, the wall. In reacting, I close.

What I do not see is that I lose all contact with reality when my ha-
bitual functions take charge. Now, for example, I turn to my body and
sense that my body is here. I sense my left arm—that is, I have an impres-
sion of my left arm. As soon as this impression reaches me, it provokes
my thought, which says, “arm . .. left arm.” And at the moment I say this
to myself, I lose the impression. In thinking of the arm, I believe I know
it. I have more trust in the thought than in the fact, the real existence of
the arm. But the thought of the arm is not the fact. And it is the same
with my own reality. I have the impression of life in myself, but as soon
as I think “It is me,” I lose it. I take my thought to be the fact itself and
believe I know it. With this credulity, this blind belief in my thought, I
no longer have any question or any interest in receiving the impression.

I am unable to take in impressions consciously. Therefore, I do not
know myself. At the same time I need this more than anything else. If
I cannot receive an impression of myself, I will never be able to remem-
ber myself and know what I am. The moment of receiving an impres-
sion is the moment of becoming conscious. It is the act of seeing.

w15, Hypnotized by my mind

An inattentive mind is filled with thoughts. In a passive state it is con-

stantly creating images and applying them to what I observe. The im-
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ages provoke pleasure or pain, which is recorded in my memory, and
illusions form around desires for satisfaction. In observing from a fixed
vantage point, this mind creates a kind of separation, an opposition, a
judge that reacts to everything with a preconception based on what
has been learned. This inner disposition is one of the greatest obstacles
to receiving impressions, any impression—judging oneself, judging
another, judging others, judging . . . no matter what. In truth, our en-
tire life is colored, even directed, by this tendency, which is stronger
than we are. Whenever and wherever it arises, this judging shows that
our ordinary “I” is involved. There is not a moment in the day when
we stop judging, even when we are alone. It keeps us in ferocious slav-
ery, enslaved by what we believe we know and what we believe our-
selves to be.

There is in me an essential energy that is the basis of all that exists.
I do not feel it because my attention is occupied by everything con-
tained in my memory—thoughts, images, desires, disappointments,
physical impressions. I do not know what I am. It seems that I am noth-
ing. Yet something tells me to look, to listen, to seek seriously and
truly. When I try to listen, I see that I am stopped by thoughts and feel-
ings of all kinds. I listen poorly; I am not quiet enough to hear, to feel.
What I wish to know is more subtle. I do not have the attention that is
required.

I have not yet seen the difference between a fixed attention coming
from only one part of myself and a free attention attached to nothing,
held back by nothing, which involves all the centers at the same time.
My usual attention is caught in one part and remains taken by the
movement, the functioning of this part. For example, I think about
what I am feeling, and my thought responds in place of me. It answers
with a knowledge that is not true, not an immediate knowing. My
thoughts are merely the expression of what is stored in my memory,
not revelations of something new. This thinking is enclosed in a nar-
row space within myself. Always preoccupied, it holds back my atten-
tion in this space, isolated from the rest of me, from my body and
feeling. With my attention continually projected from one thought to
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another, from one image to another in a flowing current, I am hypno-
tized by my mind. These thoughts—and all my desires, affections,
fears—are connected only by habits or attachments, which link each
one to the next. My attention is caught in this current because I have
never fully realized that it was given to me for another purpose.

Could my mind be silent in its perception? Could it perceive with-
out recognizing and naming, that is, without separating to be someone
who looks, judges and knows? For this, I would need an attention I do
not know, an attention never separated from what it observes, allow-
ing a total experience without excluding anything. It is only when I
exclude nothing that I am free to observe and understand myself.
When my brain can be active, sensitive, alive in a state of attentive im-
mobility, there is a movement of an extraordinary quality that does
not belong just to the thinking, the sensation or the emotion. It is a
wholly different movement that leads to truth, to what we cannot
name. The attention is total, without any distraction. . . . In this state I
wish to see if I am capable of “not knowing,” of not putting a name on
what I perceive. I have a sensation of myself, which my habitual
thought calls “body,” but I do not know what it is, I have no name for
what is here. | am aware of tensions, even the smallest, but I do not
know what tension is. Then I feel breathing, which I do not know . . .
in a body that I do not know, surrounded by people I do not know. . . .
My mind becomes quiet.

I begin to see that real knowing is possible only in the moment
when my attention is full, when consciousness fills everything. Then
there are no distinctions—one thing is not more than another. There
is pure existence. The creative act is the vision of what takes place. I
learn to watch.

w16, Whatis up tome

One feels a greater wish to know oneself. But we do not feel enough
demand, we do not feel the necessity for a conscious effort. We know
there is something to do, an effort to be made. But what effort? The
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question is not experienced. As soon as it appears, we either dismiss it
or try to answer with our ordinary means. I do not see that to face the
question I need to prepare myself. I have to gather all my force, to re-
member myself.

As I try to remember myself, I see where my wish comes from. It
is from my ordinary “1.” So long as the impulse comes from the posses-
siveness at the core of my personality, it will not bring the freedom
necessary for a perception that is direct. When I see this . . . I have the
impression of being a little freer. . . . But I wish to keep this freedom,
and the way I wish comes again from possessiveness. It is like finding
freedom from the influence only to fall back under it again, as though
following a movement inward toward the more real and then a move-
ment outward away from the real. If I am able to observe and live this,
I will see that these two movements are not separate. They are one and
the same process. And I need to feel them like the ebb and flow of a
tide, with a keen attention that does not let itself be carried away and
that, by its vision, keeps a balance.

Am I capable of distinguishing in myself a passive state from an
active state? At this moment my force is here without direction, at the
mercy of whatever may take it. It is not entirely occupied in moving
toward a desired goal. I listen, and I look in myself, but I am not active.
The energy being used to observe is not intense. My attention is not in
contact with myself, with what is. It does not have a quality of percep-
tion that can liberate, that can change my state. So, I am passive. My
body obeys nothing and my feeling is indifferent. My thought is tra-
versed by ideas and images, and has no reason to free itself from them.
In this passive state my centers are not related, they have no common
direction. I am empty. . . . Yet, as I feel a need to be present, I see that
when my thought is more voluntarily turned toward myself, a sensa-
tion appears—a sensation of myself. I experience it. . . . And then, I let
my thought wander, and I see that the sensation diminishes and disap-
pears. . .. ButI come back to myself, quietly, very attentive, . . . and the
sensation reappears. I see that the intensity of one depends on the in-
tensity of the other. And this calls forth a feeling for this relation. The
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three parts of me are engaged in the same aim, that is, to be present.
But their relation is unstable. They do not know how to listen to each
other or what it would mean to be attuned.

What is most important today is to open to this new state that I
cannot describe, to an experience of . . . Presence on which I can put no
name. When I am quiet I feel this action on me. I do nothing myself.
But my feeling is touched. There is an unknown feeling, which is not
linked to an attachment to my person. It is a feeling that knows di-
rectly. When it is here, nothing in me is isolated. I feel the wholeness of
Presence. But it only appears when my thinking is free, capable of be-
ing here without words. When the thinking changes, the feeling
changes. The body also needs to adapt, to be attuned. I do not know
how the relation comes about. When it is established, it always seems
to be miraculous, and I see it as not depending on me. But to establish
it depends very much on me. I must see what is up to me.

I need to learn first to render each part passive so as to receive a
more active force. Everything is a question of forces. Our existence,
our Presence here below, is also a question of forces. Nothing belongs
to us, nothing is ours. We are here either to transmit forces or to trans-
form them if we understand how. It is necessary first to feel these forces
in a distinct way, to feel each in itself, and then to feel them together in
order to create a new force able to confront the others, able to last, able
to be.
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e 17. Theawareness of “being here”

There is in me something very real, the self, but I am always closed to
it, demanding that everything outside prove it to me. I am always on
the surface, turned toward the outside in order to take something or to
defend myself. Yet there is perhaps another attitude, another disposi-
tion, in which I have nothing to take, I have only to receive. I need to
receive an impression that nothing outside can give me—an impres-
sion of being, of my self having a sense, a meaning. The movement of
knowing is amovement of abandon. Itis necessary to open one’s hands.

In moments of greater attention, I have an awareness of “being
here”—a look, a light, a consciousness that knows. Consciousness is
here. I cannot doubtit. And yet I do not trust it, I do not feel it as “I,” as
my essential nature. I believe I can look for consciousness, see con-
sciousness, know it. We take consciousness as an object of observation.
But we cannot see consciousness. It is consciousness that sees and that
knows. I realize this if I experience it as coming from behind my body
or from above. There is no observer, there is a knowing. Yet if I experi-
ence consciousness as in my body, it seems that the “I” is the body and
consciousness an attribute of the body.

I begin to feel what it means to be true, that is, the moment when

my thought knows itself as it is and my feeling knows itself as it is.
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Another kind of thinking appears—immobile, without words, capa-
ble of containing my usual thought—and there is a feeling of my es-
sence, a feeling that is not of my form but that can contain the form. I
have then a new thinking and a new feeling that see the fact, that see
what is.

So, the only reality for me today is in my effort to be present to
myself. Nothing else is real. Everything is distorted by the veil of my
mind, which prevents me from being in contact with the nature of
things. I must first go toward my own nature, awake to the conscious-
ness of “I,” and be attentive only to this. Consciousness is always con-
sciousness of self. We can call the Self whatever we wish—the seat of
consciousness, even God. The point is that it is the center, the very core
of our being, without which there is nothing.

I have to learn to concentrate my attention toward this center and
stay here. I need to understand this act of Presence, this active move-
ment of Presence, which is always threatened by a passive movement
in the opposite direction. I am aware of a reality that I cannot possess.
It is myself, what I am in the depth of my being. Yet I feel that to recog-
nize it requires something of me . . . I know not what. This reality be-
longs to a level of perception I have never explored. My avidity separates
me from it and prevents me from understanding my true place. I al-
ways want to get or take what is due to me, without feeling the respect
that alone will allow an unconditional opening.

I begin to realize that what I am trying to approach is not only
mine, not only in me, but immense and much more essential. In front
of this, my tensions let go one after the other until the moment I feel,
as a gift of unity, a collected Presence. This brings with it a question—a
question of existence. It is in doubt at each moment, never certain,
never assured, always so unknowable that it requires everything of
me. Now [ exist with a sense of a mysterious force that cannot be
named, which has led me to this unity. To what influence am I open-
ing? . .. I wish to know. I am here. I am not closed, imprisoned in one
part of my being. I am conscious of being a whole.
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e 18, Conscious of inner being

I exist without knowing how. My existence itself is a question to which
Iam obliged to respond, whether or not I so wish. My response is in the
way I exist at the very moment, and the kind of action in which I am
engaged. At every degree of awareness my response is strictly condi-
tioned by my state of being. The challenge in the question is always
new. It is the response that is old, creating a separation from the ques-
tion. This is because in the response the ordinary “I” is in play.

What does it mean to “remember oneself”? It is not to remember
the person I represent—my body, my position in life, my obligations. It
is to become conscious of my inner being. I wish to be whole, unified,
one, what I essentially am. When I feel this wish, it is as though my
whole orientation changes. In all the parts of myself, freely and with-
out my doing anything, a movement takes place toward a certain Pres-
ence. For this movement to follow its course I have to obey and be
wholly attuned. Its force depends entirely on the tranquillity of all my
centers and on the freedom of my attention. I need to feel that this
Presence forms itself in me.

In looking, I begin to see that I have to be in contact with all my
centers at the same time. Sometimes in one part, sometimes in an-
other, the flow of energy is too strong or too weak. If am too much in
my head, the movement does not take place. Too much in my feeling
or too much in my body, it is the same. There must be a corresponding
intensity everywhere. What is important is a conscious attention, of
a kind that I do not know. I can feel this only in quietness, in a tran-
quillity that is greater and greater. The Presence which is here acts on
me, takes charge of me. But I must wish it, will it. This is the presence
of “I.”

I learn to purify my power of seeing, not by dismissing what is
undesirable or turning away and settling on the agreeable. I learn to
see everything without refusing the details. I learn to see clearly. I see
that all things have the same importance, and I accept failure as good
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for me. I begin again a thousand times. Everything depends on this
seeing.

I am not trying to find or to do something. But I feel the weight of
the imagination of myself, the weight of this image that I feel com-
pelled to sustain all the time in a violent battle to preserve its continu-
ity. And behind it, I am aware of emptiness, a void. . . . I do not know
who I am. Yet I cannot know the emptiness because the place is occu-
pied. When I see this, the wish to know arises in me—not to know a
specific thing, but to know who is here, what I am at this very mo-
ment. The place is taken. I feel it in the tensions, in the ideas that cross
my mind without stopping, in the waves of emotions that respond. I do
not try to resist, nor to withdraw or distract myself. This is the way I
am. [ accept it. And in living it, I see it as it is, asif I see further, through
it, becoming more and more free. I see my inattention. I realize that
my being depends on this power of seeing, and that I am free not to
take one part of myself for the whole, free not to be isolated in one
part.

I need to develop an attention that is pure and sufficiently intense
not to be diverted by subjective reactions. I return tirelessly to the root
of my perception. In this movement my attention purifies itself and
little by little eliminates the elements foreign to a direct perception.
Only the impression of reality remains.

e 19, Anechoof ‘T

A right effort to be present requires a force that is conscious of the di-
rection it wishes to take and that has the will to act. The attention com-
ing from the different centers must be here in a right proportion and
remain engaged as a conscious Presence. But it is constantly threat-
ened by what draws it outside. We need to become conscious of this
attraction. There is a wish to move, a desire to create, to act. There is
also a wish to be moved, to be drawn, to obey. These two forces are
constantly here, in us. To confront them voluntarily at a given point
can produce a concentration of energy that has its own independent
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life. It is in the friction between these forces that the quality which re-
unites them can appear.

Behind all the vicissitudes oflife, behind all my cares, sorrows and
joys, there is something that is greater, something I can feel that gives
me meaning. I feel I exist in relation to this greatness. It is outside me,
but also in me. And it is in me that [ know it—this life, this vibration so
fine that I feel its grandeur because I feel its purity. I feel it as an echo,
as a feeling of “I” in the contact between my thought and my sensation.
This relation reveals that I am a unity, a whole, and that I can exist as a
whole. The echo is what I can know today of another nature in myself,
coming from another world through my higher centers. I feel it reso-
nate in the form of a fine vibration, to which I try to attune all the parts
of myself. This calls for a quality of attention that will allow it to go
toward this vibration and sustain a contact with it. I need an energy of
a very special kind, an intense energy that is active enough to remain
alive in front of my thoughts and feelings. This energy does not let
itself go down or be influenced by anything. My wish to be present
to myself includes this activity.

My thoughts and emotions are animated by energy of a different
level. In order to understand their nature, I need to see and know them
as facts. They come from another source, an influence of inertia that
holds me in its tempo. I must place myself under a more active influ-
ence if I wish to be free. That is, I have to find in myself an energy of
attention that is strong and sensitive enough to hold the movements of
inertia under its look. I must not lose sight of them; I have to live with
them. These movements are here and they are a constant attraction. If
I do not see them as they are, I give them another value. I trust them
and give myself to them, depriving them and myself of all meaning.
Therefore, in order to know myself, I must agree to enter the field of
search.

It is only by working to be present that my attention will develop.
When it has a better quality, I struggle to keep it from weakening, I try
to prevent its being taken. I try but cannot, and I try again. I begin to
understand what this requires from me even if I cannot do it. In the
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struggle where I come back and then go again toward manifestation, I
see that when my attention is completely taken, it is entirely lost to me.
But if it does not go too far, it can be pulled back, as by a magnet. In
that movement of my attention, I learn something ofits nature. I will
have to go toward manifestation, and I will always lose myself unless
my attention goes both toward life and toward the inside.

We think it is one attention divided equally, but in fact the parts
are not equal, not the same. There is a great difference that I need to
experience. IfI cannot center my effort in a certain way, I am bound to
lose myself. I must see that I cannot do it because I do not have the
quality of attention that is required. Here is my effort, here is what I
have to exercise. This is the only thing that matters.

& 20, Twocurrents

What we are in our essence—our highest possibilities—we do not
know. What we are in our person—the implacable conditioning that
defines us—we also do not know. We identify with our person, igno-
rant of the relation that should exist between it and our essence. Yet
inner development begins with the capacity to know myself, to under-
stand my entire self.

I have to know that I have a double nature, that there are two
forces in me: the descending force of manifestation and an ascending
force returning to the source. I have to experience them here at the
same time in order to know myself as a whole. There must be some
reason why I am here, something that is needed for a relation between
the two. This is the meaning of my Presence.

In each event in life—whether family, professional or inner life—
there is a double movement of involution and evolution. The action is
directed toward an aim, toward manifestation, but behind it is some-
thing that has no aim, that does not project itself but returns to the
source. These two currents are indispensable to each other.

We know in theory that the two currents exist, but we are not re-
ally conscious of them. I do not know enough the ascending current. I
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do not have in myself, at the time I wish, the elements that would al-
low me to feel its life, to feel my life. The other current I do not know
either, because I am blindly immersed in it. Yet without the vision of
the two currents, the wish to be present at a given place and a given
time has no sense. I need a constant vision of them in order to see the
point of application of the attention and of the will, the will not to lose
myself.

With my attention today I cannot be aware at the same time of
two movements going in opposite directions. [ am taken by one move-
ment and ignore or oppose the other. Nevertheless, I have to accept
that the two currents determine my life, and that I have two natures in
myself. I must learn to see the lower nature and at the same time re-
member the higher. The struggle is in living the two together. I need
to have a conscious impression of these two aspects of myself, at first
independently of each other, then simultaneously. One nature must
serve the other. But what does it mean to serve? I must find my real
place and accept it. Itis I who is called to be here. I must see thatifI am
not present, I serve only my ordinary self and go toward the destruc-
tion of what I truly am. So between these two currents then there is
nothing, there is nobody.

What is important is that the two currents be established in me,
having a definite relation that is maintained. Until now the descending
current alone has been the master of my Presence, without being con-
fronted. The ascending current has its source in the will to be—not
“will” in the usual sense but in the sense of the “wish to be.” It is neces-
sary above all to disengage this will, to make room for it. I must accept
being passive, really passive in order that an active vibration can be
perceived by my feeling. The effort I can make with my ordinary
means, the only effort that is incumbent on me, is one of voluntary
passivity—a conscious effort.
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e 21 A new way of functioning

The state of my being today is conditioned by my way of thinking, feel-
ing and sensing, which takes all my attention and restricts me to a nar-
row part of myself. In order for me to go beyond this, there must
appear in me a new way of functioning. I have to discover the total
ineffectiveness, the insufficiency, of my thoughts and feelings as a
means to approach the true nature of myself. The automatic function-
ing of my thought and feeling comes between the world as it is—what
I really am—and the perception I have of it. The state in which Ilive is
without order, vision or aim. I am here without knowing why or what
I serve.

Each of my functions responds to impressions as though it were
alone, from its point of view based on what it knows. But the functions
cannot separately perceive reality, which includes a much higher en-
ergy. Their force is too passive. For understanding in the light of con-
sciousness, the functions must all be attuned and united in a single
movement of availability. If there is any distance between them, the
common aim is lost and the blind function acts according to its habit.
Thus the first thing to understand is this availability of my thought,
my body and my feeling to receive together, at the same time, an im-
pression that they cannot know in advance. Everything they know is
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not the immediate perception of what is here, now, when they are
quiet. And I must pass through the disappointment of seeing that their
intervention, in which I always believe, only brings images of the
known instead of direct experience. Then perhaps I will begin to un-
derstand why this teaching places such importance on the fact that our
centers work without any relation with each other. So long as a relation
is not made, I cannot go beyond my habitual state of consciousness.

Can this relation be made? Do I feel as a fact, in a real way, that
there is a lack of relation? Do I feel at this very moment my lack of in-
telligence to know my own truth and the truth of what is in front of
me? Do I see that I am held back by words, ideas and emotions, full of
doubt, belief and fear? I need to realize by experience what this discon-
nection of my centers means. [ have a certain sensation of myself, and
my thought is on the sensation. But one or the other isalways stronger.
I am not one, not a unity.

This accord of my centers of energy and their functioning cannot
be brought about by forcing. There must be a quieting, a letting go of
their movement, in order for a balance of energy to appear between
them. But something is missing. I feel I am always too passive. So the
need for an energy appears, an attention that will stay free and not
become fixed on anything. It is an attention that will contain every-
thing and refuse nothing, that will not take sides or demand anything.
It will be without possessiveness, without avidity, but always with a
sincerity that comes from the need to remain free in order to know.

¢ 23 Awakeningto a new force

We wish to become conscious of the state and movement of energy in
ourselves. This can only be done in the present moment. I need to be
more active inside. I practice trying to be present, to awake. But every
activity that I have not yet mastered provokes tension. I wish, and [ am
not capable. So I tense, and in this way create an obstacle to realizing
my aim. [ come up against this obstacle again and again until I become
convinced of the falseness of my conception of effort—that is, as a
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movement toward a result. Then I feel relieved, a letting go that is a
clear sign of my own Presence.

The practice of observation is not easy to understand. Usually I
wish to see and know myself as an object. I am separated from what I
am observing. I try to know it with my different centers. I see myself
trying to use one function, then another. I have an awareness of their
efforts, each one separate, and their agitation. And then I see that all
these efforts are fruitless. I am trying to know, to see, with a passive
energy, with a quality of attention that is not more active than what is
perceived. It provides insufficient power to know. I am trying to know
one center with another center, both of the same quality. This inevita-
bly brings conflict. So I cannot observe. I see nothing. I have an impres-
sion of dispersion and disorder.

But where, then, does knowledge come from? How can I see my-
self? I do not know. . . . And since I do not know, I become still. There
is a movement of availability, an awakening of a new force in me. It
appears only when I see that all the other impulses are useless and do
not relate me with real fact, with what [ am. I want to become con-
scious of the reality of life. There is in me something mysterious that
nothing is able to grasp, something that no thought or feeling can help
me know. It appears only when I am not caught in the web of my
thoughts and emotions. It is the unknown, which cannot be grasped
with what I know.

In order to come to the total stillness in which I will be free to
know, I must abandon both the pretension that I am able and my belief
in what I know. I must see myself blindly believing, again and again, in
what my thinking or my emotion tells me. I need to see myself always
fooled until I feel the uselessness of it all, until I feel how poor I really
am. Then a calm appears and perhaps I learn something new. In any
case, it is like a door opening. All I can do is leave it open. What will
follow I cannot foresee.

The quality of influence that reaches me depends on the quality of
my Presence. And the quality of my Presence depends on the relation
of my thought, my feeling and my sensation. In order to be attuned to
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a more subtle force, the attention of each part needs to concentrate, to
become charged with a new meaning and power to relate voluntarily.
In this way the thinking purifies itself, as do the feeling and the sensa-
tion. Each plays its own role and functions in concert with the others
for the same goal of being attuned with a more subtle Presence. This
Presence needs to shine, to animate my body. It has an intelligence, a
vision that is like a light in the darkness and thickness of my sleep.

As I am today, directed by my ego, I cannot know the very essence
of my Being. I am not prepared for this. A greater abandon, a greater
magnetization toward my real “I,” toward my “divine” nature, must
take place. [ feel the need for it, and [ awaken to this wish, this life. I feel
this intelligence awaken.

e 33 The attitude we take

The attitude we take, our inner and outer posture, is at the same time
our aim and our way.

At any moment we each have a particular posture, an attitude we
cannot avoid. The postures assumed by the body are always the same
and provoke corresponding postures or attitudes in the mind and the
feeling that are also the same. I am enclosed in a subjective world of
habitual attitudes. But I do not see this. I am not even aware of which
parts are tense or relaxed. The body has its repertoire of postures that
imprison me. I have to find a position, inner and outer, that will free
me from my attitudes and allow me to emerge from sleep, to open to
another dimension, another world.

In the work in the quiet, the position of the body is very important.
It must be precise in order to allow a field of energy to be established. At
the same time, I must feel an ease, a well-being, a kind of stability that
allows my mind to come to a state of total availability, to empty itselfin
a natural way, to let go of the agitation of thoughts. With a right posture
my centers come together and can be related. This requires close and
continual cooperation between my thought, my feeling and my body.
As soon as they separate, the posture is no longer held.
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We are seeking stability. What is always essential is the position of
the spine, which should be at the same time free and straight. When it
is not straight, there cannot be a right relation between sensation and
thought, or thought and feeling. Each part remains isolated without a
real connection with the others. But if the spine is straight, we feel that
the energy contained in the body has an action on the body. Its density
changes. There is no longer a form and a Presence—they are one and
the same.

My posture will be more stable if I am seated on the floor, on a
cushion so that the knees are lower than the hips. One foot is placed, if
possible, on the thigh or calf of the other leg. Crossing the legs checks
the active impulse and allows the deepest level of quietude. The hands
rest in the lap, the favored hand supporting the other, with palms up
and thumbs touching. I sit absolutely straight, with the ears and shoul-
ders in a vertical line. The eyes are slightly open or may be closed. If
unable to siton the floor, I can use a stool or chair provided I sit straight,
with the knees lower than the hips. Maintaining the spine vertical frees
pressure so that the upper part of the body feels no weight.

When beginning the work in the quiet, I try to find the exact posi-
tion for the pelvis that does not draw my body either forward or back-
ward. If my spine is vertical, like an axis, this also maintains my head in
aright position. Then a letting go comes by itself. As tensions fall away,
I feel a movement of energy toward the abdomen and, at the same time,
a movement toward the higher. The rigor in my attitude comes exclu-
sively from one imperative necessity—not to impede at any point the
movement toward unity that is required for opening to the higher cen-
ters. This attitude is not easy to come to. It is not to be taken once and
for all, but has to be renewed from moment to moment. This calls for
an intelligence that must always remain present. Without a voluntary
attention, my spine will not maintain its position and the whole mean-
ing of this attitude in front of life will be lost. I need to see that, as soon
as the effort stops, my attitude can be an immediate hindrance to con-
sciousness. And the effort lasts only for a flash.
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= 24 Coming together

Attention is the conscious force, the force of consciousness. It is a di-
vine force. The search is for contact with an energy coming from the
higher parts of our centers. At times we have an intuition of it that is
less strong or more strong. This intuition is the action on us of higher
centers from which we are separated by our attachment to our func-
tions. When this action is felt, it affects the body which then receives
more subtle and alive sensations. It affects the thought, which becomes
capable of holding under its look what is immediately present. It affects
the emotions, giving rise to a new feeling.

But this action, coming from the higher centers, is not to be sought
from outside or brought about forcibly by some function of the lower
centers. In order for this action to be felt by my body, mind and feeling,
there must be a certain state of availability. Here is the obstacle, the
barrier. The quality of energy of the lower centers must correspond to
the vibrations of the higher centers. Otherwise, the relation is not
made and the lower centers do not express the action of the higher on
the level oflife. They do not serve as intermediaries, they are not called
to serve. As aresult, they do not have any conscious activity and do not
feel any need to be purified.

Why does this relation with the higher centers not appear? Is it so
difficult? The reason is that between the lower centers there is no rela-
tion, no common aim, no common interest. They do not feel any need
for coming together. This is because we do not see, and we do not experi-
ence, their isolation and what it means. Nevertheless, in order for trans-
formation to take place, there must be a total attention, that is, an
attention coming from all the parts of me. In order for a certain blending
to occur, my thinking, my feeling and my sensation must be together.

At the beginning, in the Absolute, there are three forces that come
together to know each other and form a whole. They remain united
and never separate. It is in this coming together that something new
can appear. From the Absolute, however, there is a projection that,
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without unity, creates mechanical movements and division. In man
everything is separate, isolated. We exist as a machine. Nevertheless,
we have the possibility to exist unified as a Presence. When a relative
unity can be felt, it is possible to say “I—I am.” To maintain this unity,
there must be a sustained movement, and it is this movement that I
lose all the time.

The laws governing the universe are here and act in us. The aim is
that all the forces, which are within ourselves, turn toward a center
and again form a whole. It is this movement in an ascending direction
that we must learn. But everything that is below holds us back. It must
all be purified. In this coming together, the energy acquires a different
quality. The aim of this reuniting is the power to be.
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Am I convinced of the uselessness of everything I believe
I know?

Truth cannot be thought.

Not knowing, discarding everything, is the highest form
of thinking,

Sensation is an instrument of knowledge, of contact
with myself.

I need to feel the presence of the spiritual in me. The spirit
penetrates matter and transforms it. [ need this act
itself, to be spiritualized.

Relation is contact, a direct contact on the same level with
the same intensity.

Feeling is the essential instrument of knowing.




A FREE THOUGHT

e 5. The functioning of the mind

What does it mean to be present, to be here now? I have the sensation
that I am present. I think it, I feel it. The three centers are present with
the same force, with an intensity that comes from the same degree of
activity. I feel an energy that circulates more freely between them,
which is not held more in one place than another. This energy is nour-
ished voluntarily by the three parts. There is a common direction,
bringing the possibility of a conscious action in which the impulse
comes from the three centers at the same time. [ wish to know with all
the parts of myself.

In order to be present, I must understand the working of my think-
ing mind, that its function is to situate and explain, but not to experi-
ence. Thought is made up of accumulated knowledge in the form of
images and associations, and it seizes an experience only to make it fit
into categories of the known. Although it can entertain the new when
it is quiet, the thinking immediately transforms it into something old,
with an image that has already been the object of an experience. The
image awakens an immediate reaction. This always repeats, so that
there is never anything new.

Can I say today that I know what I am? Does the attitude of my
mind allow me to truly confront this question? This is more important
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than I think. Am I convinced of my ignorance and of the uselessness of
everything I believe I know? I may say so, but do not really feel it. I
value my knowledge, and I always want to bring an answer or reach a
conclusion. I am conditioned by this. Everything [ know limits my per-
ception and conditions my mind. All that I know is a mass of memories
that impel me to accumulate, repeating the same kind of experiences.

I need to see that my mind is always moved by the demands of my
ordinary “L” by its associations and reactions. This corrupts it. A
thought that is moved by associations is not free. The pathways it trav-
els are strewn with obstacles in the form of images, fixed ideas and
experiences. They immobilize it or change its course while all the time
giving an impression of continuity. Yet continuity resides, not in the
material that occupies the thought but in the energy itself. Believing in
the material holds the energy imprisoned in the circle of thoughts. The
energy loses all its mobility and acuity, and becomes more and more
feeble; the thought becomes petty and narrow-minded. We notice this
in the constant tensions in the head, face and neck.

A mind that is subject to the ordinary “I” cannot be still. But tran-
quillity, a quiet mind, will not come by turning away or struggling
against the condition. This will not lead to liberation. Freeing myself
from this conditioning can come only by seeing it, without ignoring or
denying it, thereby creating a new conditioning. I need to see and to
understand the functioning of the mind. The mind is the source and
center of my ordinary “I,” the ego. This “I” seeks security. It is afraid
and identifies in order to find security. This is a perpetual battle. My
usual consciousness consists entirely in judging—in accepting or re-
fusing. This is not real consciousness. Indeed, in this state, without a
quiet mind, nothing real can be revealed to me.

< 26. Notknowing

To see myself as | am would be to perceive what is real, a direct percep-
tion that is possible only in a state free of all conditioning. I believe that
I search. But I do not see that my very search is paralyzed by what mo-
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tivates it. | am seeking a way not to be confined by the conditioning of
my thought, of my memory, of what I believe I know. I seek to go be-
yond it. I try: I make efforts to work, to be present. But in this I am
taken—I am taken all along, during the entire course of my effort. The
first thought that impedes me is that “I work.” I do not see who is
working, I do not see that the mind is an obstacle. I put a word or idea
on what I am seeking, and so I project an image and set out from a feel-
ing of lack to go toward the objective. I believe it is necessary to know
what I am looking for. The representation becomes more important
than the search for the truth.

My relation with my thinking mind must change. I have to see its
conditioning and lose all illusion of its capacity to perceive directly
what is beyond its functioning. Truth simply cannot be thought. It can-
not be looked for by the thinking alone, or by the wish to acquire or to
become. Truth does not become—it is. I need to see that my thought is
held back by the stubbornness of an idea or the attachment to a form.
In the very moment I see this, the mind is freed from the idea or form,
and anew perception can take place. To have a direct perception would
mean to discover something entirely new, something unknown that
my mind can never bring.

Why is it that my mind never discovers anything new? I am a pris-
oner of all the impressions deposited in me. I am conditioned by the
reservoir of my memory, the result engraved in me of the influences
that have touched me. It is all that I have to answer with in life. Little
by little, I unconsciously accept this state of conditioning, and the en-
ergy of my mind deteriorates. My mind is sapped in its vitality and
strength. It simply accumulates more and more information. I can dis-
cipline my mind, polish my knowledge. It can even become brilliant.
But I remain in the realm of the known. How could I go beyond this
way of thinking so that something new could appear?

I need to be free enough to discard everything and to question
without expecting an answer. [ understand that not knowing, discard-
ing everything, is the highest form of thinking, and that if an answer
comes, it will be false. I have to stay without answering and learn to
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see, to see without judging, without a thought, without a word. To see
is an extraordinary act which requires an attention that is unknown to
me. This is the factor that liberates, that brings a new thought, a new
mind. Attention is the essential energy in man. And this energy can
only appear when one is constantly occupied in seeing, in listening, in
questioning—never in knowing with my thinking mind. We must
give our complete attention to the question in front of us. The atten-
tion will not be total if we seek an answer. Total attention is the process
of meditation.

By vigilance and meditation, the nature of thought may be re-
vealed to me, the way it acts. IfI recognize with all of myself that “I do
notknow,” I am no longer relying on my memory to find an answer. At
this moment, and only at this moment, I become free of my condition-
ing, the prison of my memory, and can have a direct perception of
what is beyond it. I see the role of the thought as a factor for remember-
ing, only a factor for remembering.

e 27, Anew thinking

Our thoughts and emotions constitute a subjective world, a world that
enslaves us. Like cowards, we accept being dominated by the currents
oflow quality in which we bathe. And it will be like this so long as we
do not feel nostalgia for another current.

I take my thinking, my thought, as being “I” in the same way I
take my body as “I1.” I am always ready to be the victim of my thoughts
because I have never disassociated myself from them. I have still not
realized what an enormous obstacle they are to the consciousness I
seek. I must understand that I am not my thinking and that I do not
have to welcome whatever thought arises in me and expect something
from it.

I have to see that the thought “I” is the greatest obstacle to con-
sciousness of myself. Everything I know through my senses has a
name. [ am encumbered by names, which become more important
than the things themselves. I name myself “I,” and in doing it as if I
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knew myself, I am accepting a thought that keeps me inignorance. If1
learn to separate myself from names, from thoughts, little by little I
will come to know the nature of the mind and lift the veil it casts over
me. I will see both what it means to be enslaved by the thinking and
the possibility of being free from this tyrant.

At the same time, my mind must not turn away, because wishing
to turn away creates fear; not facing the fact creates fear. My mind
needs to see itself, to see its functioning and not be taken by words.
This requires an extraordinary precision of thought, an attention that
does not deviate. When the words have disappeared, what remains?
One comes to the door of perception. The mind understands that it is
alone. Then it approaches the meaning, the importance of a word—
whether a word creates feeling. In seeing the word as a fact, the mind
will be free of its influence.

I need to see that my thought is almost never directed on knowing
myself as I am in this moment . . . and again in this moment. It is dif-
ficult for the thought to remain on what is, because it is based on mem-
ory and is constantly visualizing the possibility of becoming. How to
resist the desire to become in favor of simply what is? It is dif ficult for my
thought to stay in front of the unknown. This means abandoning be-
lief in everything it knows, even the trace of the preceding moment.

To stay in front of the unknown, my mind must be profoundly si-
lent. This is a silence that is not obtained by suppressing or by sacrifice. I
do not make the silence. It appears, when the mind sees that by itself
alone, it cannot be in contact with something it cannot measure, some-
thing higher. Then the mind no longer seeks, it does not try to become.

I need to see that there is never any stillness and that all this think-
ing of the known prevents me from having an experience of reality.
Then stillness and silence take on meaning for me. There is the possi-
bility of a quiet mind. I no longer seek the known. I no longer seek se-
curity or to become. I feel myself freer, more open. The thought
becomes free, moment after moment, and there is then an understand-
ing of truth at each moment. This is the only way to know. True think-
ing has no conclusion. It always begins anew.
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=7 28, Beyond our usual consciousness

We seek something that is beyond the world of our usual conscious-
ness, our usual thoughts and feelings. We think of truth, of reality, as
if it were fixed, a point that we should find a way to approach. But real-
ity is not fixed. It is alive. It cannot be measured by anything we know.
It can be approached only by a thought that is entirely free—free of
everything, every expectation, every fear—a thought without move-
ment, completely silent, a thought that knows only itself. The thought
that knows only itself lives in the present moment. In this moment,
here, now, it has nothing to expect, nothing to lose. It is “consciousness
of being”—not being like this or like that—only of being. It is.

Here we discover the source of thinking. We see that the division
between the observer and the observed is at the origin of our thought.
The observer is grounded in memory, that which knows from past
experience. It looks, thinks and acts from memory. This separation
into observer and observed does not touch reality, it consolidates the
ego. But when the observer is the observed—when the thinking is the
experience—then there is no more thought. There is a state of tran-
quillity in which an impression can be received as new, as with little
children. The eyes clearly receive the image from outside, but there is
no observer perceiving, no mental processing.

In order to experience this unified state without an observer, it is
necessary to pass through my usual state and to see that it is not
enough. So long as my thought tracks what I am doing and experienc-
ing, judging it in one way or another, I remain in the realm of my lim-
ited consciousness. I remain under the influence of my ordinary “1.”
What is important is to see this division between observer and ob-
served, to see the thought creating the separation. It is in seeing this
that I become free of its authority and open to another reality.

Who am I? The question eludes me because I am separate from it.
It is in front of me, but outside. So long as it is separate and I am not
completely united with it, the question remains beyond understand-
ing. To see the impossibility of understanding brings a suffering. When



A Free Thought 61

this suffering is real, there is no more separation and the thinking sub-
sides. Only silence remains.

Yet the moment of being present is short. As soon as I come back to
myself, the impression makes me think, and in thinking I become sep-
arate again. [ go away from myself and no longer live in the present.
Then, if I see it, the impression of being lost brings me back to myself.
This coming back and going away is a normal movement that I need to
accept. The feeling of living, of existing, depends on it. My thoughts
never stop. When one has passed, another is here, followed by another.
I am attached to all of them. But if for a moment a space appears in the
thinking, then there is nothing for me to be attached to. I am free. In
the silence, the mind can be conscious of each movement ofthe think-
ing. This perception is free from reaction, and the energy that results
is not mechanical, not the product of thought. It is the energy that
spiritual seekers have been looking for throughout the ages.



AN INNER SENSATION

¢ 29. Aninstrument of contact

I wish to experience the fact that I exist, not merely as a body, an ani-
mal, or as a machine, but as a human being. My thoughts and feelings
are on the level of an animal. When I do turn my attention toward
myself, I find I am never aware, never awake. I do not know that I exist
or how I exist. I just forget about it. All my life passes without my ex-
periencing the most important thing.

By attempting to turn my attention toward myself, I see that it is
difficult, and in fact I almost never even try. My attention always goes
to something that is not me. Everything is important except me. I can
think about the world but not about me, about who I am. So the first
step is to think “I exist,” the fact of existing. Without this thought, I
will never remember my existence. Yet this thought alone is insuffi-
cient, it is not an experience. Only my thought is present. In order to
remember my existing, I also have to wish. But I have no wish, I do not
care. | have no interest in the fact that I exist. If I really see this, it is a
shock. I begin to understand that my feeling does not obey me. I have
absolutely no power over it.

I take my existing for granted, but I do not know it. I do not know
what it means to exist as a human being. Yet unless I realize that I exist,
I will never know why, and I will never know how, I exist. I have to
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experience it, to know it—my existing has to be a conscious existence
or it has no sense. What does it mean to know, to experience? I have
to see that my thinking is not enough, that I will never experience
something by thinking about it. [ have to bring more into my Pres-
ence. But how?

I need to see that what is lacking is a connection with my body.
Without a connection I am caught in thoughts or changing emotions
that give way to fantasy. And my body is either my master, a tyrant
demanding satisfaction of its appetites, or my enemy, obliged to pay for
all my thoughts and feelings. Yet my body could be the greatest sup-
port for experiencing my existence. It is on the level of the earth and
draws its strength from it. The action of our life is on this level, this
sphere, not somewhere up in the air. I have to feel the body on the
earth, the ground. I do this by sensation—sensing its weight, its mass,
and, more important, sensing that there is a force inside, an energy.
Through sensation I need to feel a connection with my body so deep it
becomes like a communion.

We will see later that there are sensations and sensations. But for
now I need to recognize that sensation is an instrument of knowledge,
an instrument of contact with myself. If I wish to know that I exist, I
have to feel the force and energy in me by contact. If, for example, I
wish to know the quality of my thinking, I have to come into touch
with it through a certain sensation. It is the same with the energy of
the body and the energy of the feeling. I need to have a sensation, not
merely of the flesh, of tensions, but an inner sensation of the energy, a
sensation that my body is alive.

It is difficult to have a voluntary sensation. In life nothing brings
an inner sensation except a rare blow like great sorrow or danger. If
nothing forces me, I have no sensation of my existence. When there is
no pain init, I forget I have a stomach. But in order to know the state
of energies in myself, I have to have a sensation that is voluntary. A
conscious man would have a permanent sensation of himself and al-
ways know how he was inside. So our first aim is to develop an inner
sensation.
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= 30. Obeying the attraction of the earth

The body obeys the attraction of the earth, from which it draws its
energy. The subtle force, a finer energy in me, obeys another attrac-
tion. When the body conforms to the attraction of the earth, the subtle
force is freer, as if the two movements complement each other. This is
what allows man to hold himself upright. Always and in all circum-
stances, I must accept this law from which my equilibrium comes, and
let these forces act freely in me. When I obey the earth’s attraction in a
conscious way, the subtle force is liberated and my ordinary “I,” my
ego, finds its place, its purpose. The poles are related. I obey this law
and find my place in a world of forces that has made me what I am. But
thinking it does not help. I must live it.

Tension and relaxation have great importance for the way in which
we manifest and relate to the world around us. We tense toward life in
order to take, to oppose, to master. All our affirmation is in tensions.
But these tensions separate us from a subtle energy, a more essential
reality. We are imprisoned by tensions, and our possibilities are not
developed. Our attention can never have an action if there is a tense
resistance in the body. It is retained on the surface, unable to penetrate
deeper levels in ourselves.

I have access to myself only through sensation. But there are dif-
ferent kinds of sensation. The one we usually know comes from un-
controlled tension, however slight, which appears when my thought is
directed on one part of my body. It is a sensation that is static, fixed on
a particular part; it can be studied only if we stop moving. This sensa-
tion awakens an energy that is superficial. There is a depth that is not
attained. In order for me to receive a deeper sensation, a sensation of
reality, there must be a letting go in which I am entirely free and avail-
able. Instead of seeking sensation, I need to open and receive the im-
pression of a finer vibration. For this a new feeling needs to appear that
allows the vibration to spread. This is why Gurdjieff had us say, “Lord,
have mercy,” which opens us to a feeling of our nothingness and awak-
ens a deeper energy.
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The quality of my sensation depends on the state of my body. In
being attentive to my usual state, I discover that relaxing and tensing
are a constant action. Either there is an exaggerated tension where I
affirm myself with violence, with pride, or there is a letting go where I
give up out of weakness. When I see that this action is directed by my
ego, I begin to feel the need to dissolve its hard coating so that life can
spread in me. Then I may experience a descending movement, a letting
go of the force held in my tensions. Once in movement, this force by
itself submits to the attraction of the earth and obeys. At the same
time, I feel an ascending force appear that allows all the centers to be
integrated in a whole Presence.

The possibility of receiving a more subtle vibration arises only at
the moment when [ know my incapacity and my refusal. Because I
know it, there is an opening to vibrations of a different density, as if
passing a threshold. By an action that comes from an immediate un-
derstanding of being insufficient, the body as a whole lets go in order
to be attuned to this Presence. I begin to see that there are infinite de-
grees of sensation which represent an unknown world.

I need stillness and great sensitivity to have a sensation of a Pres-
ence in my body. This sensation comes not from tension but from a
contact that is revealed to me. My body is centered, not tensing in any
direction. It does not tend upward; this is not its nature. It does not pull
me. I do not pull it. There is no tension. I feel free. My totality is no
longer threatened. I see that sensation is like an act of obedience to this

Presence. The need to open is what we call prayer.

e 31 A global sensation

It will be a long time before I understand the significance of my ten-
sions. But I can see that they are here and that the energy in me is not
free. Thoughts are tensions, emotions also. The energy is stopped by
vibrations of inertia, which keep me in the lower parts of my being. I
am held by my tensions, as though attached, engaged in satisfying the
specific needs of one part without taking account of the whole. My
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energyisnot free to pursue the unobstructed movement thatis the life
of a whole. I need, above all, to experience an energy that is liberated.

Usually I experience the energy in myself in a degraded form that
is not contained. Nevertheless, I can perhaps know it in a form that is
more pure, more still, and thus experience what I am. For this I must
agree to have no tension. I must be able to remain without judging,
without expecting anything, without hoping, entirely in the aware-
ness of what is. I will then perhaps come to the perception of a living
Presence in me, a global sensation of the life of the whole. My vision
embraces my entire body, it sees the movements of the whole. Al-
though I can intentionally put the accent on one part, on an arm or leg
or the head, I must not lose the sense of the whole. As soon as I am
stopped by the idea of a part, my sensation is distorted and my vision
loses its meaning.

Seeking a balance between tension and relaxation opens me to the
struggle with the ordinary “I.” When I am relaxed and have a sensa-
tion of all of myself, I am not separated from my inner being. I am one.
In my true being, already I am, and I am free. I canlive this aslongas|
keep a right attitude, a right inner posture, a balance of tension and
relaxation. I feel centered, with a global sensation of myself. And yetI
see the tendency again to become partial, to return toward tensions
that are always the same and that preserve my ordinary “I.” I feel the
need for a letting go that liberates me from them.

This is the struggle to be what I am, a struggle between the subjec-
tive “I” incarnate in my tensions and the unknown life in me. Either I
am imprisoned by my ordinary sense of “I,” which prevents any con-
tact with my real self, or  have a nostalgia for the “divine” that I feel at
the root of my being, which shows me what I must serve. My entire life
is shaped by this struggle, and I must understand it if I wish this life to
be conscious. My tensions form the web of my life. They are always
here, my mind drawn toward an aim and my body tensed toward what
the mind imposes upon me. Even when I have no pressing aim, there
are tensions crystallized in me. And in each tension, the whole of me is
engaged.
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In seeking to open to a sensation of myself, I see that I am still filled
with tensions. The only sensation I have is of these contractions, like a
wall that separates me from myself. My attention does not reach the
Presence in me that lives another life. I feel the lack. The sense of this
lack is the greatest truth I can approach today, the star that shows me
the way. Aslong as I am conscious of this lack, purely attentive without
interference from my thought or feeling, I see the limits of the world of
the known, of form, which I have to abandon in order to face the
unknown.

e 32 Tobespiritualized

Today the forces that move us have limited power to vivify. Their
waves, their vibrations, quickly diminish. These are vibrations of iner-
tia. The energy put in movement is little charged with will, with a
“will to be,” and is incapable of transmitting this will.

A callfrom the depths of oneself is always here. It becomes more and
more insistent, as if a different energy were wanting to be heard, seeking
arelation. In a state of immobility, in stillness, the relation can be better
established, but this requires opening to a different inner density, to an-
otherquality of vibration. Sensation is the perception of this new quality.
I need to feel the Presence of the spiritual in me. The spirit penetrates
matter and transforms it. I need this act itself, to be spiritualized.

The creative action of the life force appears only where there is no
tension, that is, only in the void. IfI wish to develop my being, I must
come to this point of no tension, which I feel as a void, as unknown. It
is void of my ego . . . something I do not know—my essence. I perceive
emptiness because the fineness of vibrations is beyond the density in
myself that I usually know. At this moment I touch on the wish to be,
the will to be what I am beyond form and time. I become conscious of
the void by the change in my sensation, which becomes finer as ten-
sions are dissolved.

I begin to understand what is meant by a pure sensation, which ap-
pears when my thought is free, seeing without any image. Under this
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vision my body lets go. Relaxation comes by itself, progressing with the
clarity of my seeing. This sensation is the first sign of obedience to
something greater. It can be conscious only if I am voluntarily passive.
It is not my ordinary “I” that does this, it is not this “I” that seeks to
manifest its force. My force is of another kind. If this is not true for me—
if I do not sincerely know it at the moment I work—I will not be able to
liberate myself. I need to recognize a higher force, a master, and feel
its authority. This recognition comes when the ordinary “I,” the ego,
ceases to create its own movements. Then an energy of a very special
quality appears, which is irresistible, all-powerful, as long as it is recog-
nized and obeyed. It is this energy to which, along with all the tradi-
tions, we could give the name “love” if we knew what love meant.
Conscious sensation is the first step toward this force.

To go toward a conscious sensation, a sensation of what is, I need a
new thinking, a thought that is free of all knowing and believing, free
even of past experience. This thought sees at once all the contradictions
and disorder, and at the same time is able to remain absolutely still,
tranquil. Then I may feel my body entirely passive, as though it no lon-
ger existed. To maintain this state of passivity is my first power over the
body. It indicates that a new energy participates in my Presence. I no
longer let myself be taken by any tension—any contraction, thought or
feeling. I have only one aim in which all my centers participate: to per-
ceive the fine vibrations to the extent I am able to discern their quality.

A conscious sensation of ourselves signifies and is proper to incar-
nation, in which the spirit materializes and takes on a definite density,
becomes flesh. Experiencing a pure sensation within the physical body
can lead to a spiritual experience. We penetrate the world of vibra-
tions, of fine substances. Here is my body and here is energy, a life that
is in me. Yet I feel them as one and the same. Is it possible? In front of
this question, I can neither deny nor affirm, and there arises a feeling
of truth, of the real.
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e 33 [ blindly trust my feelings

In facing life, I am driven by the force of my ordinary “I,” whose very
possibility of existing depends on the world that surrounds it. This “I”
has a deep fear of being nothing and is afraid of not having security,
power, possessions. It is thin-skinned and easily wounded, always ea-
ger to be recognized, easily discouraged, rebellious against others, full
of self-pity. There is almost constant fear—not a particular but a gen-
eral fear—of being insecure or incapable, or some other vulnerability.
And there is always avidity. I want to obtain, I want to change, I want
to become.

My usual emotional state is negative, always reacting to people
and events from my selfish, ego-centered point of view—what pleases
or displeases me, what I like or what I do not like. There is a perpetual
closing, in which I harden, imprisoned in an ego that cries “I.” The be-
ing, the whole being, is forgotten. At the same time there is a need to
give, to love. But I cannot love outside consciousness. Love is a quality
of consciousness.

If I wish to know what is, I have to realize that neither words nor
the feelings that accompany them are perceptions of reality. The word
is not the fact, the feeling is not the fact. They are both the reaction of

my conditioning to impressions, to everything that impresses me. But
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I blindly trust my feelings. I never doubt them. I believe they express a
pure vision and do not see that they really reflect implacable condition-
ing. Because of this I do not see the absolute necessity to observe
them—that is, to remain in front of them without reacting, to be mer-
ciless toward my desire to react. My wish to know my feelings must be
stronger, without either excusing or rejecting them. My thought has to
be keen and precise in order to be free from their effect, and my atten-
tion must not weaken or deviate if I am to see their meaning and the
extent of their influence on my life. I need, at the very moment, to be
able to open to the intelligence of silence, in which alone understand-
ing could appear.

In order to enter into this search, I have to observe a feeling that
generally occupies a great part of my attention—fear, for example, or
anger or envy. I always avoid looking at these feelings. But if I wish to
see them, I have to face them, living with them from moment to mo-
ment. | am entirely attentive with my whole Presence to the move-
ments of my feeling. The attention is pure, with no subjective ambitious
aim, and has to remain pure in order to see. It is a higher energy, more
powerful and intelligent than the feelings that agitate me. Only by
working in this way will I measure the strength of my attachment to
them.

I need to experience what keeps my thought and my feeling in a
certain sphere—the repeated contacts with an order of ideas to which
the thought submits. I need to see the hypnosis of this contact. In order
to aspire to other contacts, to other impressions, I become more sensi-
tive to a finer energy belonging to a more rarefied level. More frequent
contact with this energy brings new possibilities.

e 34 Feeling allows relation

All the possibilities are in me, but I can pass my life without any real
change. The highest energy, which gives birth to all others, is in me. It
is part of me. The question is not to make it appear but to allow it to
appear, to submit to its action. The more I try, the more the way is



A New Feeling 71

restricted . . . nothing gets through. I must learn to submit voluntarily
to its influence. The active force and the passive force are always pres-
ent in us. But two forces alone are not enough. They are not related. A
third, reconciling force needs to appear, a certain feeling that allows a
relation and thus transforms everything.

If we could see the action of this law of forces, we would under-
stand better why it is so difficult to be present to oneself and to remain
here. I need to be present to two parts of myself at the same time, and
to experience the necessity of a reconciling force between them. A new
feeling must then appear—a feeling of “I” that is turned toward a
greater reality in which I participate and, at the same time, drawn by
the world in which I live. The call of these two worlds requires me to
be present, understanding that they cannot exist without each other
and that one should be spiritualized by the other. A conscious relation
must appear.

Relation is contact, a direct contact on the same level with the
same intensity. There are different kinds of contact: one time I feel,
another time I have a sensation, at another moment [ see. When the
intensity is the same in all three centers, there is consciousness. But a
conscious relation cannot come from the old thinking, which clings to
words and images. It has no power to see the unknown. Another di-
mension cannot appear as long as the old thinking is active.

I begin to discover that the highest energy in me is not free, that
my thought fashions the state in which I find myself. When I see my
suggestibility to the least of my thoughts, my interest awakens. But I
must go much further, to the source, and see the thoughts arise. With
precaution, without presupposing or taking anything for granted, I si-
lently observe the motives and reactions of my thought. It is a difficult
effort, requiring patience. It leads me to discard everything. With a
deep wish to know, to know truth—whatever it may be, though not
what I expect—I discover something new. In the quality of attention
that is here to face the fact as it is, there is a light, an intelligence—I
hesitate to say a “feeling,” because we think we know what feeling is.
It is an entirely new quality that has the capacity to know. When it
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appears, my thought abandons its authority, and my body, released
from this influence, relaxes. The liberated energy finds its own move-
ment, and my body submits in order to find a right relation toward it.
This feeling for what I am brings together what is seen and what sees.
There is no longer an object and an observer. I am both the one who
sees and the one who is seen.

When I open entirely to my Presence, when “I Am,” I enter a dif-
ferent world where neither time nor space exists. I am one, a whole.
Thoughts cease and reason disappears. I feel the “I.” Feeling is the es-
sential instrument of knowing.

wse 350 ] feel “Tam”

Do you see that the problem before us is a question of feeling? We
begin to see the poverty of all our feelings and the need for a feeling
that is more pure, more penetrating. But we do not reach the depth in
ourselves where a transformation could take place. I do not abandon
my idols. A wish arises to be more myself, to open to a very high part
of myself and experience an emotional force that knows. I need to
hear it. For this it is necessary to reach a depth of silence where my
feeling is no longer attached to my usual egoism. Only in silence is
this possible.

I wish to be present, to remain present. But I feel powerless, that I
cannot wish, cannot be. I do not have a strong desire, a strong will. I
need help, a force of another quality. Help appears in the form of a
more active feeling, with more conviction, a feeling that comes from
the higher emotional center. In this moment I know a new possibility
of being present which situates me differently in relation to what sur-
rounds me and gives meaning to my Presence.

ButI only receive this help ifI feel a compelling need for it. The call
comes from the vision, the experience of my powerlessness as I am.
Then there is something right, true in my awareness of my situation,
and [ can wish for the help of this force, for another possibility of being.



A New Feeling 73

Wishing to submit to its law, I make room for this force, attentive so
that the attitude of all my parts conforms to receive it. So long as the
force is primary for me, I can receive its help. But this feeling of power-
lessness is too fleeting. Again I believe that I can “do,” as I am, and re-
turn to my imagination of “I,” to my blindness.

How to understand the experience of feeling? We know what sens-
ing is, an inner touch. Feeling requires another quality. It has nothing
to do with “like” or “dislike,” and yet it is emotion. I feel sorrow or joy.
Feeling is always rising up. Like fire it flares up, then dies away. And I
feel “1 am.” Pure feeling has no object. I can understand it only if  am
capable of seeing without an idea, word or image, able to be in contact
with what is.

I begin to see that the world in which I live is a world of fictions. It
is not real. The vision I have of myselfis not a vision of my own real-
ity. I see myself through the thinking, lost in my imagination of “I.”
For short moments only, I touch on something real in myself—I have
afeeling “I am.” The feeling I have of myself makes me know my real-
ity. At this moment, and only at this moment, I know that I am. I am
at the source. I now have a measure of my reality, which is reality it-
self rather than my usual state with my ordinary perception. This re-
ality is always here. It needs to become the center of attraction for my
feeling.

Gurdjieff gave us the exercise “I am” to work on feeling. In a col-
lected state I come to the feeling “I.” I direct it into my right arm—
“I"—and then have a sensation in my right leg—"am.” Thereafter, I
have a feeling, right leg; sensing, left leg; feeling, left leg; sensing, left
arm; feeling, left arm; sensing, right arm. I do this three times, each
time feeling “I” and sensing “am.” Then when I have done it three
times, I feel the whole body —“I"—and sense the whole body—"am.” I
experience “I” always as feeling, “am” as sensing. Feeling is a more in-
tense quality of sensing. This exercise can also be practiced beginning
successively with the right leg, left leg and so on. The words “I am” can
be replaced by the words “Lord . . . have mercy.”
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= 36, Loveof being

If I feel the energy that animates my body, there is a link between my
mind and body, but it is not enough. A kind of balance is established,
but so long as my feeling does not open, it is not truly alive.

I begin to have a wish to be and to feel myself as a whole, but I am
all the time confronted by the force of my automatism. On one side
there is a movement of unity that opens me to new perception, and on
the other an inexorable movement of dispersion. This confrontation
calls forth in me a force that I did not suspect, an attention that other-
wise would never need to appear.

The attention that leads to the moment of consciousness is the fire
which brings about a blending of forces, a transformation. To become
conscious simultaneously of both these movements requires a greater
activity of my attention. The effort awakens it, awakens a force that
was asleep. My attention is entirely mobilized, including at the same
time the higher centers and the lower centers, the functioning of my
whole Presence. This depends on a new feeling that appears, the feel-
ing of being. Remembering oneself is above all remembering this other
possibility, the search for a force in myself that is more active. I wish to
know, I wish to be.

I need to understand what is required for a change in being, and to
understand that without the help of the higher centers I can come to
nothing. In our usual state we have recourse only to our ordinary
mind, which does not have the necessary energy. We would under-
stand more if we could be more emotional about our state, about the
fact that we do not hear the call of the higher centers, we do not listen
to it. In order for my being to change, I must understand my state
emotionally.

I think I understand my state, but my feeling is not touched. This
thinking is passive, and does not see. There is no vision that could pen-
etrate and allow a perception of the real fact, no energy capable of com-
ingin contact with it. So, either I try to avoid my thoughts and emotions,
or I go against what imprisons me without being able to escape. I do not
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understand my reality as a whole, and the fact has no action on me. I
think, I feel, I sense, or, instead, my attention abruptly withdraws and I
am calm, reassured. But I do not realize I have become passive. What
follows comes not from the act of knowing but from the desire to hold
on to what I feel and what I affirm or deny. I do not see the need for an
energy that is uncontaminated by my thought and feeling, an energy
capable of penetrating the nature of what opposes it.

The only force that could change something appears when the
need becomes conscious. I am dissatisfied, I have nothing in myself
that knows. It is not an anxiety but a fact that I see: the lack of accord
between my centers. I am touched by this fact. I have a new feeling, a
sense of urgency, a caring, a love of being. I engage myself—to see—
and in this act of seeing, an energy appears. It belongs to the act of
seeing and is here as long as the act is pure. It is the appearance of “1.”

To be conscious of self is to be conscious of the impression that is
received. In the moment of this consciousness, that which sees and that
which is seen blend into a single entity. The whole being is changed. A
pure feeling is born, an uncontaminated energy that is absolutely nec-
essary for me to go further. Without it I will never know what is true,

never enter a world entirely new.
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THE WORK TO
BE PRESENT



What do I understand today, and what do I need to
understand?

Understanding depends on my state of being, on my state
of Presence.

It is absurd to pretend in my sleep that I wish to work,
while all the time dreaming that I can.

Our efforts to work in life are, first of all, to discover how
far we are from our highest possibilities.

At the center of our work is the wish to live in a more
real way.

My lie is affirming myself without having the taste of
truth, the taste of reality.

We can be either an unconscious slave or a conscious
servant.




IN AQUIET STATE

s 37 Awayof understanding

The Fourth Way is a way of understanding that is to be lived. How we
exist, our way of living, is a fact that reflects in exact measure our un-
derstanding. I cannot say that I understand what it is to be present.
This simply is not true, because I do not live it. When I live without
being present, it means there is something I do not understand as I am.
And 1 will never, as I am, understand unless a question about it arises
in me.

What is the effort that we call “working”? What are we trying to
obtain? What do I understand today, and what do I need to understand?
We always wish to change something in ourselves because we do not
like it. This is not the right starting point. It is not based on understand-
ing. It does not come from understanding and cannot be trusted. I am
able to commit myself only to the extent of my understanding.

Understanding is based on conscious impressions and depends on
my state of being, on my state of Presence. What I know in a moment
of awareness is what I understand. As soon as my state changes and
consciousness diminishes, this understanding is lost. It is immediately
taken by the associative thinking and automatic feeling, my ordinary
means, which steal it and pretend it belongs to them. We have to know
this tendency as a fact, so that we are not fooled. Understanding is a
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precious treasure that must enter as a living element in my effort. If it
enters with clarity, it can give an impetus that will be right and will
lead to a conscious impression, a new understanding. We have to be
careful not to allow this new impression to be defiled by our ordinary
means and to be accompanied by undesirable associations.

In our usual state of sleep, of identification, we can know nothing.
When I am wholly identified, I am completely absent. There is nobody
here to see, to know. There is not one particle of attention free to see.
In my state of sleep I wish to work, and I try in one way or another. But
this is impossible. It is absurd to pretend in my sleep that I wish to
work, while all the time dreaming that I can. I need to put in doubt my
illusion of myself, my habitual affirmation. The first effort is to awake,
in order to see.

We do not give enough importance to the moment of awaking, the
moment we see ourselves as we are in our sleep. We believe that to
awake is to enter into an entirely different life, which will have noth-
ing in common with the one we lead. But, in fact, awaking means,
above all, to awake to ourselves as we are, to see and feel the sleep, the
identification. The moment itself when we emerge and see the identi-
fication is the only moment from which an impetus could come. Only
then do I have a chance to wake up. Afterward, in the next instant, I
justify, I lie. During the moment of the impression, I realize that the
level of my state is very low. I am concerned and wish to get free. Then
I wish to be present. In seeing myself taken by my imagination, sud-
denly I am awakened, as though by a light. I wake up by becoming
aware of my dream. I recognize a great possibility: I can awake when I
am not entirely taken.

Although we could wake up, most of the time we refuse this pos-
sibility. We could awake to our own Presence but do not. And when
we do, we see that we cannot remain present. I was awake, now I find
myself asleep. I was present, and again I am not here. Most of the time
I am absent but do not know it. And if I do not discover the way I am
taken, I will remain caughtin a circle with no way out. To see, to know,
becomes the most important aim. It is necessary to understand that I
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can be able and I can wish, that I can work to be present. I need to wish
to stay present and to be able to stay present.

The way in which I question myself, in which I try to know what I
need, is very important. I can no longer begin from a vague wish that
I take for granted. I have to know why I work and what effort I am
making.

s 38 Eachday

We need constantly to redefine our aim. This is because the very sense
of our work, of a right effort, gets lost along the way. We forget that
what is necessary is to recognize and relate two different levels in our-
selves. We do not see the simultaneous movements outward toward
manifestation and inward toward a reality at the source, two kinds of
vibrations. Always I nourish the feeling of my ordinary “I,” clinging
blindly to the first movement, the vibration that draws me outward. I
am taken by my activity of the moment, and believe that in this vibra-
tion lies the affirmation of myself. In this identification [ am lost in one
or another part of myself, unconscious of the whole. So, my effort is to
remember myself.

We are subject to identification under the laws of this world, but
because we do not recognize it and do not know another possibility,
we submit and are taken by it. We cannot escape unless we see that it
is a state of sleep and we awake to another life in ourselves, a higher
reality in ourselves. For this we must first know a state that is of a dif-
ferent quality than what we experience all the time. This is possible
only in work in the quiet, in conditions that are free from the demands
of outer life.

In order to concentrate, my thought engages solely with the ques-
tion of “I,” and all my parts are attentive to knowing my existence. Only
one thing counts: “I exist.” I know I exist. I can exist, I wish to exist.
Nothing else matters. Because I know I exist, I know that everything
around me exists. Everything rises and falls, appears and disappears.
Yet behind these movements something remains still, unchanging. I
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must become conscious of it, not staying on the surface but concentrat-
ing as deeply as possible at a level I can hardly penetrate, much less re-
main. I wish for this knowledge, I have a wish for what I can know here.
It is stronger than everything else. It is a conscious wish to hear the
sound that is “I,” to hear it resonate in myself.

Each day I have to give as much time as it takes—sometimes more,
sometimes less—to come to a clear perception of an inner Presence, a
life in me that is much higher than my body. I need to know this Pres-
ence as something really existing, not merely a possibility that I some-
times touch. I can come to it if I am actively passive, quiet enough for
an energy of another quality to appear, to be contained in me. This is
a state of deep letting go where the functions are maintained in passiv-
ity. I let my functions come into my Presence. I do not go into them;
they come into me. Only the attention is active, an attention coming
from all the centers. I need to find this Presence again and again until
I know it as a reality that I cannot doubt.

This certain reality will become the foundation on which I can
base my work. IfI return each day to something absolutely sure, which
I understand and of which I am convinced, I will see the way, the direc-
tion that will allow me to know how I am living. I will see myself en-
closed in the narrow circle of my wishes and interests, taken by life.
Yet by experiencing myself each day in another state, outside this cir-
cle, I will recognize that in reality I can escape, and I may even see that
the circle does not exist.

w39 Thewayup

What is required to come to an inner sensation, an inner feeling of
reality? We need to know the way, the process, accepting that as we
are today we have no means to open to reality amid the activity of
life. I must know the road I am traveling—the way up and the way
down. I learn first to withdraw from activity in order to find this
Presence, something real in me. Afterward, I will again go toward
manifestation.
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In turning toward the perception of another quality, I see that my
usual thinking, feeling and sensation cannot help, and I give up my
ordinary attitude and my illusion about myself. I can “do” nothing.
Nevertheless, I can become conscious of how things take place in me,
and I can find an attitude, an inner posture, that will allow opening to
a higher energy. To be conscious would mean that all the parts of my-
self have this knowledge. Going toward this opening would require
each part to become passive, available to receive this energy, in a con-
scious movement of remembering myself. The opening would depend
on the attention being of equal intensity in all the centers, as though all
theparts were attuned. It would be like forming a world in which each
part voluntarily took its place.

The principal obstacle to consciousness is the wandering mind.
Everything that distracts from my concentration is my enemy. Yet I do
not have to fight the distractions. I need to ignore them and not nour-
ish them with my energy, my attention. My thinking is too unstable,
moved by every shock because I naively expect something from it.
This thinking is agitated by ever-present thoughts, by their vibrations,
which invade my brain. Nevertheless, my mind has the capacity to
concentrate on certain thoughts that, in communicating their vibra-
tion, can prevent other thoughts from passing through the door of con-
sciousness. Thus the mind can be the cause of my slavery or a factor for
liberation.

In working in the quiet, I learn to separate myself from the multi-
tude of thoughts and come to the sole vibration of a single question:
“Who am I?” As I try to attune myself to it, a silent, continuing percep-
tion of “I” appears behind the waves of thoughts. Then I am no longer
agitated by their vibrations, and remain indifferent, expecting nothing
from them. Who am I? I stay with the shock of the question until all
other thoughts come to submission. It is not easy, but I do not allow
myself to be discouraged or afraid. Nor do I cling to the idea of becom-
ing conscious of myself. The aim of concentrating on this one question
is to lead me to consciousness. Any other idea which is added—even

that of consciousness—is useless, harmful. If another thought comes, I
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recognize it for what it is and do not entertain it. My mind becomes
still and takes on strength, with a power to know without participation
of the thought.

Because my mind is still, the sensation of a more subtle energy ap-
pears, of a living Presence in me. I feel it comes from my head, a vibra-
tion behind my associations, and circulates in my body—a current of
energy within the muscles. The current required for an intense sensa-
tion of myself is highly charged as compared with the current for man-
ifestation. I extend the reach of my attention so that it penetrates
everywhere, becoming like a net or filter that can accumulate the
higher current in its mesh. The innermost, smallest muscles are re-
laxed but only up to a certain point. They keep the precise tautness
required to hold the current—neither too much, which cuts me off
from my body, nor too little, which allows the current to escape. The
larger muscles are supple and without tension, ready to be animated by
the other current necessary for manifestation. Regulating the balance
between tension and relaxation, the overall “tonus,” affects the arising
of thoughts, the rhythm, and as a result can bring a kind of mastery
over the associations. I feel a stillness, an inner sense of reality.

Remembering oneself begins to be more complete as my attention
is divided and feeling participates. When I am concerned with both the
mind and the body, it is impossible for the feeling not to come in—it
cannot remain indifferent. My feeling has to be touched either by the
quality of my state or by the lack of accord. The particular energy nec-
essary for self-remembering can only be produced at a moment of
strong feeling. Before this, it is only preparation.

e 40. Anexercise is a temporary aid

When I work in the quiet, I am not disturbed by influences that ordi-
narily act in my life and I can have a right attitude, an inner posture,
that includes my two natures. It is otherwise in everyday life, where
I am subject to influences that create very different conditions for
my effort.



In a Quiet State 85

As I experience the difference between the sensation of tension
and of letting go, I see that only in a very relaxed body can a sensation
of another Presence appear. It is as though this Presence needs to estab-
lish its order in the body. I have to understand this new order and see
that I am a part of it, that I wish for it, and that in it | am more essen-
tially myself.

In coming back to myself, there are exercises that I may undertake
to clarify the experience of Presence. An exercise is always a tempo-
rary aid, a means to help me take a step that I need to take, to see my
situation better and to understand the effort I have to make. It can be a
help only at the moment when I need it and understand its sense. Oth-
erwise, an exercise will in no way help and, on the contrary, may pre-
vent further understanding. This is why it is important never to
experiment blindly with an exercise or do an exercise that was given
for others.

In undertaking an exercise, I must first ask myself why I am doing
it and ifI really want to do it. Otherwise, the exercise will be done pas-
sively and, because passivity never brings understanding, it will not
help me. In doing the exercise, I pay special attention to work always
with three centers. If I see that I am working only with one or two,
I can be sure that the effort is mechanical or merely half-conscious.
There is real consciousness only when I work with the same intensity
in all three parts. If the initiative comes from only one of them—for
example, if the center of gravity is first in the head and then passes to
the solar plexus—this is weakness, an imaginary work that can only
lead to self-deception. And if I relax in a general way, this is also weak-
ness. Without consciousness it has no value. In order to engage wholly,
my head needs to be vigilant like a watchman, my body so sensitive to
the energy filling it that there is no involuntary tension, and the feeling
always aware of the truth of what I am living. Then, I can feel the pres-
ence of a fine energy that circulates in my body.

Because it is difficult to have a sensation of the whole—of what I
really am—I may begin by sensing different parts of the body. I feel this

energy more particularly in my right arm, alive and fluid. It circulates
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from my right arm to my right leg, then to my left leg and then to my
left arm. And I go around the four limbs, beginning each time with the
next limb in turn. Then I feel the energy alive in my back . . . in my head
...inmy solar plexus . . . in my body as a whole. “I am.” I may intensify
the exercise by counting with the sensation of each limb—for example,
1,2,3,4...4,3,2,1;2,3,4,5...5,4,3,2;3,4,5,6...6,54,3 ...Up to
9,10, I1, 12 . . . I2, II, 10, 9; recommencing at I.

In doing an exercise, I try not to get carried away by the experi-
ence. It is a serious moment. I feel the gravity of it. My work depends
on what I am going to know now. If each part maintains the initiative,
the taste of truth is reinforced and the experience “I am” has a support,
a vibration that comes from this conscious effort. But this will more or
less quickly disappear. In order for it to remain longer, a certain volun-
tary thought is necessary. In the quiet state at the end of the exercise, I
resolve to myself that something will remain with me until the next
time, and that the next time it will be more.
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s 41. Onlyineverydaylife

I must be present to my life if I wish to know what I am. When I open
to forces of a higher level, I am able to participate at that moment, but
staying there is not'my role, my place. I cannot maintain myself in this
relation, and after a certain time I only imagine it. When I return to
life, it is with my ordinary “I” that I respond. I fall back into my ordi-
nary thinking and my ordinary feeling, and forget the other possibility
that I had approached. It is far, very far from me—a huge distance. I no
longer believe in it and in manifesting, no longer obey it. I obey the
force of my reactions and am lost, identified in my subjective feelings.
Ibelieve that by myself I am something, that I need nothing more. I am
deaf to the call of a higher force.

As 1 am, I cannot keep from being lost in life. This is because I
do not believe that I become lost and do not see that I like being
taken. I do not know what it means “to be taken.” I do not see it be-
cause I do not see myself in my manifestations and do not really
know either my yes or my no. I have no strong impressions to sup-
port my effort to be present. So, my first conscious act is to know my
mechanicalness, to see myselfblindly obeying an automatic force of

attraction or repulsion, and to realize my own passivity, my inertia
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inthe face of it. My automatismisa prison. Solongas I believe myself
free, I will not get out. In order to make the necessary effort, I must
understand that I am imprisoned. I have to see myself being a ma-
chine, to know myself as a machine, and to be here while function-
ing as a machine. My aim is to experience being mechanical and
never forget it.

What is put to the test at the moment of manifesting is the feeling
I have of myself. All our identifications are animated by an essential
force. It is this that we have to confront. The forms that the identifica-
tion takes are nothing. They are not the heart of the problem. We have
to come back to this essential source, to see that it is behind each of our
masks. It is really our own force that is stolen from us by the affirma-
tion of our individual self. We say “I” all day long. When we are alone,
when we speak with others, we say “I,” “I,” “1.” We believe in our indi-
viduality, and this illusion supports our sense of existence. We are con-
stantly striving to be something we are not, because we are afraid of
being nothing.

At the same time, we are bearers of higher possibilities. In better
moments we each feel ourselves as a particle of something greater. We
carry in us a seed of this greatness. This is our value as human beings.
We must become conscious of these possibilities in order to put them
in contact with our life force, to make them participate in our life force.
It is through this consciousness that my real self and my ordinary “T”
can come to know each other and establish a relation.

Ordinary life opposes my knowing higher possibilities hidden in
me. It does this in a natural and implacable manner, which subjects me
to being the way I am today. But when I see in myself the opposition of
two lives, two different levels subject to different laws, I feel the ne-
cessity of a way, a direction. Without this opposition I would not feel
it, and I would not learn to see myself as I am. Only in the conditions
of my everyday life can I study where my force and where my weak-
ness lie. Afterward, when [ know these, I will also know if it is neces-
sary to change.
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= 42, Thesource of manifestation

The life force is always present in us and is a continual source of mani-
festation. But we have no contact, no relation with it. We do not feel
engaged. We do not know our life force. In order to know it, we have
to be present to our identification. We must accept going toward mani-
festation, at the same time making an effort to see ourselves taken by
the life force and to follow the changes that take place in our state. We
must come to feel engaged voluntarily—a conscious engagement that
we make by choice, by taking a decision.

We have to accept that a force in us will always be in activity,
always wish to express itself, to manifest. My thought will always
go on, my feeling will always go on, my body will always move.
There is a hunger for activity, a kind of avidity, which will always be
here. How do I participate in it? What is my relation to it? Here is
the root of the problem—I do not see the ego behind all my manifes-
tations, I do not know it. I do not see the impulse that provokes this
avidity in myself—this thought “I,” “I” “I,” which arises with all
my emotions, all my movements . . . this constant thought “I.” This
impulse is a part of me, I cannot deny it. But I do not know my rela-
tion to it, what place it should have. I do not even know what in it is
good or bad, or what attitude I should have in the face of it. There
is nothing conscious. I cannot even stay in front of it to try to
understand.

In order to see my identification, I have to accept as a fact my pow-
erlessness to remain present. I have to experience it, and seek again and
again to know it. In order to know a force, I have to resist it. So I resist
being identified in order to know the force with which I am identified.
But what does it mean to “resist”? What is the work of consciously
separating two forces in order to become conscious of them both? In
the movement to free my attention, I see that attitude is important. In
order to stay present, I need to see when my attitude changes and not
give in to the force that takes me.
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Inmy ordinary state of identification, I blindly adhere to the move-
ment of manifestation. I am lost in one part of myself, taken in the ac-
tivity of the moment, unconscious of the whole. This nourishes the
feeling of my ordinary “I,” which I believe to be the affirmation of my-
self. Nevertheless, there is in me a finer energy that is quicker, more
intense. IfI could become conscious of it,  would be able to affirm an-
other quality of myself.

The moment of manifestation tests the feeling I have of myself. I
know that the feeling of Presence is not strong. It quickly goes away. It
is bound to go because I cannot sustain the effort. But I can repeat, and
I can again find the same force, the same taste of something real. Then
I struggle not to disappear so quickly in the activity, and I try to see
what is required to be present. What do I sacrifice in a moment of
work? What is needed for me to have “will”? Who wills, who wishes?
If there is a feeling of self, of what self? Who is here? I have to see how
I agree to disappear.

e 43 Ameasure from above

Our efforts to work in life are, first of all, to discover how far we are
from our highest possibilities. Little by little we come to know the dif
ferences in our state; our knowledge is a knowledge of differences.
There is a difference between the state we experience in the quiet and
our state in the activity of life. The state in life is very changeable. We
are not the same here as there, now and one hour later, or even five
minutes later. Even when we see that our state changes, this has no
meaning if we merely register the differences on one level. We have to
measure them in relation to something higher which is always the
same, that is, an inner seeing that never changes. We measure the
lower with a higher part of ourselves.

Atthe center of our work is the wish to live in a more real way. But
as soon as we begin, all the resistance is here, which makes us lie and

deny our wish. We do not have a sensation of ourselves or a feeling of



In the Activity of Life 91

2

ourselves. So, in saying and thinking “I,” what we affirm is not some-
thing we recognize as real. Here is my lie—affirming myself without
having the taste of truth, the taste of reality. But I cannot hold on to a
lie and the truth at the same time. To know what I am, | have to make
room, to give up my lie for the feeling of truth. My struggle is a con-
stant effort to be free of this lie and find again what is true at the center
of my work. For this I need to have a point of reference, a certain feel-
ing in myself that is always here, always the same—my actual under-
standing of what it is to be a conscious being. Each time I work, I have
to make contact with this feeling. This contact, which may be less or
more, is a relation that depends on a voluntary attention. It is my mea-
sure, the measure both of my capacity and of the quality of my mo-
ment of work.

In order to come back to myself, I have to become free from words
and images, and from emotions, so that I may turn toward the sensa-
tion of a more subtle, higher energy. To receive it I must be present,
with all my centers available for an act of consciousness. IfI find a bal-
ance, I may feel the presence of this different energy, the contact with
a force of another level. Nevertheless, to feel this contact with a higher
world is only one part of the conscious effort to know myself in life. In
this I only know one aspect of myself.

In a moment of work, I first take back part of the attention lost in
identification and relate it to the most intimate reality in myself. My
attention changes by virtue of being turned toward another possibil-
ity. But in order to be present, I have then to turn again toward life
with this new attention. One part of it remains aware of my reality,
the other is directed toward life with all the risks of identification.
There is a conscious effort to be related at the same time with both
higher forces and lower forces. I am in the middle, between two
worlds. My attention is entirely mobilized in two directions at the
same time, and remains active in order not to allow myself either to
be carried away or to withdraw from the action. I see the fluctuations
of mylevel of being.
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=T 44 Theway down

I must know the road I am traveling—the way up and the way down. After
withdrawing to find something real in myself, I learn to go more con-
sciously toward manifestation, to open to reality amid the activity oflife.

When I awaken in life by chance, I see that I am not prepared. My
engagement is not by conscious choice and my attention is scattered.
In order for me to be present, there must be a certain wish or will, a
certain quality, that does not come from my ordinary person. My ef-
fort has to be made with something beyond my ordinary means, be-
yond my ordinary “1.”

ForthisI have to take a decision. I decide to remember myselfand to
remain related in two directions at a predetermined moment in a specific
circumstance. Usually, my moments of work are isolated and uncon-
nected. When I remember myself alone in the quiet, I go away from what
I am in life. I refuse what I am in life and cannot know it. Then, when I
try in life, I have nothing prepared in advance, nothing on which my ef-
fort can be based. My effort is therefore weak, slack. So I need to connect
the moments when I work in the quiet with the moments of work in life.
I need to connect them consciously by a decision. Something of what I
experience in life must enter my work apart, and something of my work
apart must come into my work in life. In my work in the quiet, I try to find
again the impression of what I am in life, feeling also the resistance. If I
am then able to project a strong impression of both aspects of myself on a
future moment of work, my decision to be present can be voluntary. The
relation accepted ahead of time can be made at the desired moment, pro-
vided my effort is clear. But taking a decision to work is very difficult be-
cause the decision has to touch these two aspects of myself at the same
time. My incapacity reflects my limited power to do.

Our entire Presence must be here at the moment of this decision,
including our ordinary “I.” Even if we regard it as illusory and disap-
pointing from the point of view of consciousness, this “I” is the provi-
sional center of initiative that supports our life. It must agree with the
decision so that all the forces in me will be present when it is carried
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out. Of course, my “I” does not want this, is not interested in carrying
out the decision. But it has to feel and accept that there is something
more urgent, something greater. In taking the decision, it resists but at
the same time accepts—it accepts the struggle. At the chosen moment
of work, when we remember our decision, we need to have a feeling of
obedience, of submission to something greater. My ordinary initiative
accepts carrying out the decision in the name of something higher.
Thus it is our life force, transformed, that is at the center of our action.
I have to be shrewd in order to see what I am in life. I must not change
in my desire to manifest. I have to catch myselfby surprise and at the
same moment divide my attention. It is almost impossible.

In taking a decision, we must “take our measure” in order to be able
to make a right effort. This means to measure the forces. To conduct a
more conscious struggle, I need to know my capacity—what I am able
and what I am unable to do—and I need to anticipate the resistance.
There are obstacles that I must understand, including both the illusion
of my ordinary “I” and the recurring doubts about my capacity. My pas-
sivity does not wish to give up and is a very cunning beast. It will tell
me that it cannot decide or carry out a decision. This is true—it cannot.
But something else can. I need to listen to that, and not to the doubt
brought by my passivity. At the same time, I cannot today be present in
just any circumstance. It is important to choose an activity that corre-
sponds to my measure, to my capacity to be present. I need to see that I
am unable to open to Presence even in the simplest activity.

When I have achieved something, there is always the tendency to
become satisfied and to stop working. I forget the strength of my inertia
when there is a complete standstill, and how difficult it is to start again.
I must learn how always to make new impulses for work, conditions that
are hard enough, yet not too hard. If they are not hard enough, they will
not serve as an impulse. If too hard, they will create such resistance that
I cannot go on. Do not make a promise to yourself that you cannot be
sure you are able to keep. If you undertake a task, you must feel it as a
strong necessity from the beginning of the day. In order to bring a strug-
gle, the demand must have the force of a strong identification.
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e 45 To “know myself”

Two kinds of movement share my Presence: a movement toward the
source and a movement toward life. I need to see and remember that I
belong to two levels. I can become conscious only when I feel a reality
that is higher than myself, when I recognize that without it I am noth-
ing and have no force to resist being taken by identification. Then I can
open to this reality and consciously receive its action, be nourished by
it. But this requires an attitude that I cannot maintain. AlwaysI return
to the feeling of my ordinary “I,” which does not understand that it
must serve. This “I” is blind. It believes itself free and always returns to
its slavery.

When I see my situation, I begin to understand this illusion of “I,”
which is fed by my life force, and to feel the need for a new attitude
toward myself. The initial effort is to free my attention from identifica-
tion. But there is no solidity, no stability. I need to find the effort that
will allow the formation of a central core, a more stable center of grav-
ity of my attention. In order for me to remain related to the two levels,
my attention must be entirely mobilized and maintained in two direc-
tions at the same time. The power of divided energy is my power of
attention.

We do not value enough the short moments when we are situated
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between two forces. At each step in remembering ourselves, we en-
counter doubt. I doubt myself, I doubt a more real part of me, I doubt
that I can find help—possibilities higher than what I know. It is here
that I need to be true in the face of the lie present even in my best mo-
ments. I have to struggle with doubt until something gives up. Then
help appears which calls me to remain true to maintaining the relation
with a higher energy. It is not necessary to come always to an exalted
state, only to a level at which I can stay present a little longer. Simply
remaining above the level of sleep—a little higher but in a way that has
some stability—is itself extraordinary. It constantly jars something in
us that awakens. We need to know what we are—either an uncon-
scious slave or a conscious servant.

Our attention has no center of gravity. It is not magnetized by a
force that has some authority, some power over it, and continues to
run wherever it is called. Perhaps here I see that I am not available be-
cause my attention is not available. I am unable to be more collected in
myself, more inside, and at the same time to be more outside. So, what
is required? The inner reality is the source of my life, but I have also an
absolute need to project myself outside. If I can see this inner reality as
actinglike a magnet, I will see the outside as an opposing attraction,
another magnet. Then maybe I will understand what attention means.
It is an energy that connects me both with the source and with the
outside world, and permits me to receive knowledge, that is, to know.

We use the word “know” so much that it does not mean anything.
But when we say “I wish to know myself,” we are not speaking about
acquiring conceptual knowledge, something learned once and for all,
then recalled passively. We are speaking of a very intense and active ac-
tion. After the first shock of Presence, of awaking and coming back to
myself, there is a struggle to stay in front of two movements, two levels
in myself. With the need for this Presence to last, there is a second
shock, the awakening of a new feeling, a new wish, a will. In order to
continue knowing myself and not disappear, I will this Presence to last.

The result of effort is always foreordained. It is determined, has to
come as a consequence of laws. What occurs is not always what we
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might expect. This means the effort was not as it should have been.
With a right effort, the result will always come, in due course.

e 46. Only contact, only relation

There is something too passive in the way I try to be present to myself.
I forget that my effort is to become conscious of how the forces sharing
my Presence are related to each other, and to find my place in this rela-
tion. After trying for a short time, I experience no more than the form
in which the effort is being attempted, and I tense in order to keep this
form. I no longer see the necessity to know the relation of the forces. I
forget that my role is to see and not abandon this vision. Passive, I cling
to a form in which nothing more can take place.

There will always be an energy that exists in a state of intense con-
centration. And there will always be another energy, a dispersed en-
ergy that has less power and flows outward. The sense of my life is in
the consciousness I have of these forces. This is not in order to prevent
them from being what they are, but to know their relation. For this a
purer attention is needed, so that I am not carried away by movements
provoking tension toward the outside. This relation of forces, this con-
stant awareness of forces, is the very sense of my effort of conscious-
ness. But I forget this and believe it is sufficient to consider one force
alone, for example, when I impose relaxation on my body and inwardly
fall asleep. The form of the effort becomes the aim, as though to relax
is to be present. I need to realize and guard against this constant dan-
ger. The sense of my search lies in questioning from moment to mo-
ment. The question “Who am I?” is always here—who am I in the
middle of these forces that share my Presence?

To see requires an attention that is active, not simply one produced
by the shock of an impression. We need to realize that our usual atten-
tion is not in contact with what it is perceiving, and as a result we do
not really see. For this contact, the attention must become active. We
need to face its passivity, to realize our insufficiency, our nothingness,
and to stay in front. This brings the activation.
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Everything always repeats. We need to stay in front of this repeti-
tion in order to go toward the new, the unknown. With our ordinary
mind, we cannot. We always expect a result, and so our thought is
never free. We delight in change, and do not truly want to know. In
order topassbeyond this point, there must be an opening to conscious-
ness beyond the usual functioning, to a consciousness that does not
judge but sees. Is it better to wish to change what appears and have a
passing experience? Or to stay in front, without leaving, in order to
know what I am? I learn to see, and again to see, to remain in front of
my lack of will, the lack of desire to face what is. To stay in front of
what I do not know is a very great thing—and I am an unknown to
myself. I begin to understand that only contact, only relation, brings
real change, brings consciousness.

With my usual awareness, the higher centers cannot act on me.
They are prevented by the dispersed and discordant state in which I
constantly find myself. Here is a law: I can do nothing. Is it possible to
see this dispersion, to understand it? Because so long as I have not seen
it, nothing can change for me. There will be no new impulse, no
change of direction or quality in the movement of my energy. The pas-
sage toward a better quality, coming from the higher centers, takes
place through opening—that is, with the appearance of an attention
that was not here before. This comes about at the moment when, inca-
pable of understanding, of receiving, I stop. And in this stop the atten-
tion, which was engaged, captive, unconscious of itself, suddenly
becomes free. Once free, it is able to stay in front, conscious of itself.
This opening to another level puts in question what I am.

e 47 Thestruggle for being

When we are mechanical, we are acting with only one center, and our
energy is spent without our seeing it, used up in associations, emotions
and movements. We must see our mechanicalness, and we can only see
it by resisting it. We resist being identified in order to know the force
with which we identify. When we resist, a different quality of energy, of
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Presence, appears with a different taste—a momentary center of grav-
ity. But what does it mean to resist?

Where am I when I am not present? I need to see my complete
submission to suggestions, my willing slavery. I like to obey, I accept
being cowardly. I cannot even understand what it would mean to wish
to free myself. I have never thought that the sense of an independent
existence is to be found in the struggle to know my slavery. I have
never tried to stay present in life by struggling not to give in so quickly.

My wish to struggle is not strong enough. Otherwise, I would
watch. When I begin, I want to withdraw just enough to be able to
struggle to stay present. But I forget my wish and prefer to withdraw
completely. If I understood that my only possibility to be present is in
the struggle, I would not seek to situate myself outside it or avoid it by
withdrawing and escaping identification. Seeing my identification
would be connected to the struggle. It would be part of my struggle.
Conscious effort does not mean staying in one place without changing,
but continuing the effort. We always dream of reaching a place in order
to remain there permanently. Yet permanence can only be found in
movement. We are not seeking something static, but the power of a
mobile attention, a conscious attention that can follow the entire
movement in manifestation, whatever the circumstance.

We need to remember that the struggle is for and not against some-
thing, particularly in relation to what we call “desire”—the wish for
pleasure or some other satisfaction. The illusion of desire arises from
images recorded in the memory with pleasure or pain. Although the
desire leads to fragmentation, it is not getting satisfaction that is bad
but the fact that I am absent, unable really to satisfy or not to satisfy it.
At one moment, for example, I may experience a wish to indulge a
pleasure like smoking or eating. Either I immediately give in to the
idea and have no contact with the desire, or I refuse and create conflict,
again without contact because I have dismissed the desire. And every-
thing that arises in me proceeds like this. The desire is life itself in me,
extraordinarily beautiful, but because I do not know it and do not un-

derstand it, I experience frustration, a certain pain, in giving in or in
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repressing it. So, the struggle is to live with the desire, not refusing it
or losing myself in it, until the mechanism of the thinking no longer
has an action on me, and the attention is free.

In this struggle, everything is in the attention. A single moment of
inattention and all is lost. I must find in myself something real. It is al-
ways here. I need to put my trust in it. Without this, there is no support
when I have to manifest. So inevitably I will be taken, I will be lost. This
is why I have to return to this reality which I recognize in myself—
which I belong to. I know that I will be able to be only when I can re-
member what is real for me at the moment and not forget it going into
life. I must have this need, this feeling that I need it. This is my wish to
be. I need it because without it I am nothing, I really am absolutely lost.

At the same time, I have to expect setbacks. The search for “I” is a
lifelong journey. I take a step, I fall. I take two steps, I fall. In falling I
come to know the obstacles, and when I begin again I am forewarned.
I know one obstacle, then a second. We would like to ascend without
falling but do not see the danger. It would be terrible if we were to
reach the very next-to-last step, fall back to the bottom, and have no
more time to climb again. So, we have to accept discontinuity. In evo-
lution each step or note in the octave contains the obstacles of the one
that preceded it.

e 48 Playingarole

To be present requires dividing the attention. Three-quarters must be
kept inside and only one-quarter allowed to support the movement
toward manifestation. This is a law that cannot be avoided. In order to
be, we have to “play a role.”

My need is to reconcile the aspiration toward the higher with the
attraction to affirm myself in the functions. I want to unite both forces
in order to be conscious of myself as a whole and to remain conscious
of myself, actively present to my situation. IfI do not remain present, I
will be passive, taken by one or the other force. Here I need to see my
limitation, to see that my centers are not related. My attention has to
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stay in front of this fact and not go away until the feeling of “I” appears.
It is in trying to stay here longer that this feeling appears at the very
heart of the struggle. I alone can resolve the issue . . . if I wish, if T will.
But in order to will, it is necessary to continue staying in front with an
active attention. This produces a force that acts on my passivity, and a
change takes place in the relation between the centers.

When I see that my energy is entirely drawn outward, I feel a need
to come to a different state. This requires an absolute quietness in which
I can feel the disconnection between the centers and experience the
need to have them in accord. I live this lack of connection, this fact, and
see that the energies of the mind and the body are not related. As I stay
in front, the two come to the same intensity. But I see that this is not
enough. A new feeling must appear, the feeling of being. This is a new
energy, a conscious force that needs to be present if I am not to be re-
taken by my automatism.

We can be related to our inner reality when we withdraw into a
quiet state, but everything disappears when we manifest in life. Our
ordinary “I,” our ego, takes over. We do not even see the change. The
key to staying here is service, provided this “I” can serve our ideal. This
is what Gurdjieff meant by “playing a role,” a practice so often misun-
derstood. Inside we have to recognize our own nothingness and iden-
tify with nothing, and outside we play a role. One supports the other. If
we do not outwardly play a role, it is impossible not to be identified.
Without being strong inside, it is not possible to be strong outside.
Without being strong outside, we cannot be strong inside. The aim is to
obtain inner freedom by doing not what we like but what the other
person likes. If he likes me to sit on his right, I do it. If at another mo-
ment he prefers the opposite, I do that. In this way I get used to carrying
out obligations, a potential attribute of a free man. We have to submit
to the forces we wish to serve and at the same time exercise will in our
functions.

We seek to be presentin everything we do. Ordinarily welivein our
functions without consciousness or we withdraw toward consciousness
without a relation with our functions. But if our effort is clear, we can
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also function with consciousness. For example, right now. If am asleep
in myself and I hand you this box, itis not really “I” who gives it. But if I
am present in myself and I wish, I will, to give you the box, then I know
what I am doing. I am here. “I” give you the box. I know, I am present.

We want to be true to ourselves, to not lose entirely our wish for
the higher and yet be able to answer to life. It is my life that I will have
to live. To be true would mean to ask myself how much I can face this
situation. Always more than I think, more than I do. I can be more ac-
tive. I can begin again and again.
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WITH OTHERS



The Work is a special current sustained by a source of
energy that can only be touched by a person who
is whole.

Others are as necessary for us as the teaching itself.
Life is relation and working together, cooperation.

The work with others is a condition for living this
teaching.

The teaching is the guide, and only he who questions more
deeply can be responsible to serve.

A group creates a possibility of consciousness in which
what we engage is more important than what we wish
to take.

The Movements are a way of living the idea of Presence.



A SPECIAL CURRENT

e 49 Wesay we are “in the Work”

We say that we are “in the Work.” What does it mean? The Work is a
special current sustained by a source of energy that can only be touched
by a person who is whole. This current consists of a certain energy of
thought, of feeling, of action. Its life depends on the individuals enter-
ing it, who are each and all together responsible for what gives it qual-
ity, lucidity. A work together is necessary, cooperation to produce
something—like a chain of beings seeking to be more conscious, whose
efforts assist one another. Each person joining the chain has to find his
place, a place that is determined by his usefulness. Then, by his attitude
and actions, he either maintains and vivifies the chain at the place where
he is the link, or he falls away and no longer participates in it.

The force of life is always here with its continuous action on me.
The higher force is also here, but I am not ready to receive it. It is dif-
ficult by myself to sustain the effort needed to have the required inten-
sity in the different centers. This is the reason a group is necessary. A
common work is necessary in order to come to a greater intensity to-
gether. A concentration toward a higher level by a certain number of
beings produces a common vibration. The life that comes from this
vibration can be a center of attraction, a powerful magnet, which
draws others to its movement. This is the force of monasteries and
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churches, temples and holy places. The more the concentration is con-
scious, the greater the force of attraction. But in a group, as in oneself,
the elements that participate in this concentration must be of a quality
that can come to a certain balance. Otherwise the center and the den-
sity will be weak, as will the resonance of the unifying shock.

Each action taken in the name of the Work adds or removes a pos-
sibility for the common undertaking. To be related to the Work means
to be related to those who feel responsible in front of it. This relation
brings an obligation. The first step is to recognize that there is no con-
scious relation among us and that we must go toward this relation. If we
cannot come to relate ourselves consciously, there will be no Work,
none at all. Each step we take now, however small, will either strengthen
our relation or take us in the opposite direction. Until today we have
received the fruits of the efforts and energy of those who came before.
Now the life of the Work depends on us. The Work will not live without
us, without our sharing in the responsibility. This requires a total en-
gagement, with all our intelligence, all our willingness.

The Work could play its role in the world if we understood the
way, the form that is needed to correspond to the state of things today.
We will encounter resistance, inner and outer opposition, but we need
this. Such resistance can help us find our place, our responsibility, at
times in agreement, at times without any relation. Everything depends
both on an essential movement in a certain number of people, a cre-
ative movement within oneself that opens new possibilities, and on
another movement that allows an exchange with a larger group. The
force and quality of the current we call the Work will depend on what
can be lived and what can be received.

s 0. Why together?

Why do we come to work together? We feel that if we do not participate
in certain conditions, we will be taken by habits and life circumstances

in which we will be lost. Perhaps here, together, it will be possible to
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experience conditions in which a higher energy can appear in us and
around us. We will then become responsible together to serve it.

We must understand the necessity of working with others, that
others are as necessary for us as the teaching itself. At difficult mo-
ments we think it would be easier to work alone . . . not with these
people here, not in these conditions. This shows a total lack of under-
standing of our way, of the need to see and free ourselves from our
self-will, which has nothing to do with real will. We have to step out of
the narrow circle of thoughts and feelings in which we are enclosed.
We have to escape in order to have the possibility to approach another
world and exist in a different way. For this, efforts are necessary.

We come together because we each feel the necessity to become
conscious of ourselves. So long as I am what I am—that is, think as I
think and feel as I feel—I will know nothing true, nothing real. I need
to become conscious of my way of thinking and feeling, which condi-
tions all my actions. Only the perception of truth unites. Real work
together, cooperation, comes from a common understanding of truth,
from the fact that we each see the truth and feel the necessity to put it
into action together. The basis of this Work is not a special approach, a
special method or special conditions. It lies, above all, in opening to
another order in oneself and in others. Life is relation and working to-
gether, cooperation, seeing things together, feeling together, living to-
gether. This relation requires the same intensity at the same level and
at the same time, or it is not “together.”

Each of us is alone and in our self must be alone—alone in front of
our understanding, in front of the call of the divine and the fact of our
human person. I become linked with others when I begin to recognize
my original nature and see that we all have the same difficulty realiz-
ing it with the whole of ourselves. This brings a special energy, which
allows the action of a finer, more subtle nature. The energy has the
power to call and to irresistibly attract. This represents the true help
that we canbring to each other. It is the only help, the only true relation.
Every other relation disappoints. But this relation has to be accepted and
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maintained. It requires sincerity and rigor at every moment. Everyone
is dependent on one another, responsible for one another. What one
brings of his work the others receive as help, and what another brings
of his inertia or opposition pulls in another direction. I may under-
stand the effort less than others, and some may be groping more than
others, but it does not matter. The common direction in which we go
is recognized.

On a deeper level, the work with others is a condition for living
this teaching, for playing out the drama Gurdjieff left for us. The way
toward inner rebirth requires vigilance, first of all to counteract the lie
in the affirmation of ourselves. It is a decisive test. There must be no
compromise with truth. This is why the most important condition, the
necessary condition, is to work with others of comparable experience
and understanding, who are capable of upending the completely false
scale of values established by personality. We need to see that at the
center of everything is this monstrous proliferation of our vanity and
our egotism, which takes all the room. To work together sincerely
would be to understand our nothingness and what a real human rela-
tion would be.

¥« 51 Toorganize

Our work needs to be organized. Efforts that are accidental and anar-
chical will lead to nothing. My efforts need to be disciplined and sub-
ject to rules, to laws of another order above the ordinary level. So long
as I do not see the imperative necessity of submitting to this order, I
believe in my ordinary “I” and do not really work, do not advance to-
ward my aim. I have to recognize this necessity. I need to put myself to
the test—put my ordinary “I” to the test—in a circle of life where the
principal interest is to awaken. For this, at certain moments it is neces-
sary to belong to an organization, to a center where people workin the
same direction.

To organize means to create an organ, an organism with a pre-
scribed aim. Like every organism, it has to contain in itself the cause
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for its appearance, and manifest this cause in the details of its organiza-
tion and in all its results. The effects in all its branches, its centers
should project something of the quality of its cause. He who under-
stands the cause perceives it in all its traces. The organization must
contain a sense of the sacred. This dimension should never be absent.
Behind what is visible there must be an intensity that is not perceived
from the outside. It is this that produces the miracle, and an organism
from which the miracle is excluded is not a living organism.

The first requirement of a living organization is to come together,
to unite. We can attain nothing unless the conditions of “coming to-
gether” are right. Without impatience, without intellectuality, without
sentimentality, an event must take place. I need to be called and I need
to call. The cause is the same. I need to listen and to hear the call, and
I need to bring the call in a way that will be received. What is needed
is a conscious relation sustained by vigilance and the giving up of my
ordinary will in order to work together. I accept or I do not accept this
relation with the others. At a certain point there are no leaders and no
followers, only those who both question and listen. The teaching is the
guide, and only he who questions more deeply can be responsible to
serve. What each of us understands depends on his level of being. I
must learn to know my own limitations and to recognize when others
understand more.

When I think of myself and the rest, the others, I realize that oth-
ers please me, make me afraid, threaten me. But I need them. It is by
my reactions that I can see both myself and the others, not just me. In
order to know what I really am, I must go from discovery to discovery.
Liberation is not to be found in judging the “bad” or the “good.” It is in
the disappearance of the ego and the union with everything and every-
one. The only bad is ignorance, the only good, awakening. Yet every-
one wants to direct or be directed as he likes, to judge and criticize
before seeking to understand. This attitude is fundamentally false.
What we have to seek is not to impose an order, but to enter into an
order, an order that existed long before us. It is the order that is impor-
tant, not the organization.
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We must understand that our organization exists in life on two
levels. One level, which alone gives true meaning, is that of the work,
our search, with all the conditions it requires. The other is the official
or outer aspect, which is only a cover, nothing more, but which can
help us pursue our work without disturbance. This distinction seems
easy to understand but in fact is not. I have seen that this official side,
organized to meet the image and routine required by life, always re-
claims its rights and tends to impose its structure on the work, that is,

to impose a form that responds in no way to its true order of values.

e 52 Aschoolofthe Fourth Way

A house of work is like a school based on the principles of this way, this
teaching. It is here for a limited time during which certain things need
to be accomplished. The house plays its role according to the level of
the people who participate there. It may have those who understand
that they are not what they should be, but are not convinced that they
wish to change their being and do not yet understand the necessity of
effort. The house may also have people who are already disappointed
with themselves, who no longer believe in their ordinary “I” and
know that their life will take on meaning only when they can make a
precise effort to awaken and see their situation. And there can be
houses where some have gone still further. Each time the role of the
house in the whole of the Work is different, depending on the level of
the people who participate. Yet we need to understand that the Work
will never go very far without a center organized to bring the neces-
sary conditions, without a life subject to the principles of the teaching
we follow. A school requires both understanding of its principles of
work and discipline based on them. We have to pay for what we
receive.

This house is like a world within another world. I seek to know
and to be what I am. For this my attention is always turned toward
myself, toward the perception of my true nature, which is not the ex-

pression of my person, my ego. I see my ego expressing itself in my
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thoughts, my desires, my movements. And I try not to be taken by
them. I measure myself constantly. Because of this, because I am al-
waysin question, I do not judge the others. Ilearn to see, to understand
without judging. There is no “me” and “you.” There is only manifesta-
tion. I learn to see the laws of the world in which we are living, the
laws of manifestation.

Abasic principle of this school is always to do more than what ordi-
narily we can do. Only this will lead to change. If we do merely what is
possible, we stay as we are. It is necessary to do the impossible. This is
the difference from ordinary life, in which one only does what is possi-
ble. Another principle is that we intentionally do not rely on a precise
form given in advance, so that an active and more conscious search can
take place. Our aim is to free ourselves from everything that keeps us
attached to an activity, and to develop a kind of vigilance that will allow
us to go further. When a form of work is brought, we first receive it as
new but afterward repeat it as given. In this repetition we have less and
less understanding of the principles that are behind the form. For a form
to remain alive, we need always to return to the source, to the truth.
Below the Absolute, at all levels, there is remembering and a thirst to
turn toward the greater, toward what is. But, as we descend the ladder
of involution, forgetting appears and becomes deeper and deeper.

Truth of another level can be brought through ideas. This requires
knowledge and understanding based on being. There must be knowl-
edge of the ideas, both of their overall structure and of the place of
each idea within it. Equally important is to have understanding based
on personal experience of the truth contained in the ideas. We have to
ourselves be able to live the idea so that what is communicated is its
life, not a dead form. The idea is the creator of everything. It has an
extraordinary force that could live in us. We need to understand how
to be awakened and enlivened by the ideas, and how to be responsible
for the life that is lost when we let them die in us. We have received a
lot of ideas, but we are very poor in ideas.

This Work is a school for developing a new center of gravity. Until
now the center of gravity around which our life has turned—whether
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we accept it or not—has been our ordinary “1.” And itis still this “T”
that hopes, that evaluates, that judges . . . and all this even in the name
of the Work. So long as my entire psyche turns around this “L,” every-
thing that is manifested—whether I wish it or not—will reflect the
authority of this “I” Our aim in a school of the Fourth Way is to be-
come different, to change our being from the level of man number
one, two, three to that of man number four with a new center of grav-
ity, and from the level of man number four to that of man number five
with an indivisible “I.”



EXCHANGE IN A GROUP?P

e 53 A special condition for exchange

Our independent efforts, each by ourselves, are insufficient. A group is
the beginning of everything, a group of people seeking to live in a
more conscious way. A group can succeed better to maintain the ef-
fort. Some of us are more vigilant, more responsible. We help one an-
other. But the appearance of this form has to be recognized, not
imposed. We have to feel the need for coming together, to be present
with others to share a relation of reciprocal attention. To have a basis
for a conscious relation, each member must know and accept himself.
Each must feel the need for the group, for a world traversed by a cer-
tain current of thought and feeling. He has to know that he needs it,
and must not forget that he needs it.

We are, of course, speaking of a group formed for work on one-
self that is not on the level of ordinary life. It is animated by thoughts
that are different from those of ordinary life, and also by different
feelings. Its existence has to be marked by events that are essentially
different from those of ordinary life. The firstevent is the active and
committed search for a center of gravity of vigilance in oneself. A
centered attention may be drawn in different directions, but it always
returns to the center. When we are dispersed we can learn nothing
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new. This is the “old man,” the automaton who pretends to know,
who mouths useless words about ideas that are supposedly under-
stood. The one whose attention is centered seeks to express only the
essential about his search and his observations. He is different, a
“new man.”

We are in a group because we need help to find a quality in our-
selves, a state in which we can experience something real. We need
higher influences that are inaccessible when we work alone with our
ordinary means. Without the group we cannot come to the necessary
intensity. The group is thus a special condition for exchange and a kind
of conduit for higher influences, ideas from a higher level of life. But
we must be wholly present. We receive these ideas in the exact mea-
sure that we are present.

What then is our responsibility? We have an obligation to ex-
change, and to accept and help each one to play his role in the group
so that consciousness, the measure of our actual awareness, deter-
mines everything we do. In becoming conscious of ourselves as a
group, we experience the truth of our work. It is not right if I only do
what I wish in my own way, independent, unwilling to be tested.
This shows I am incapable of confronting myself and of relating to
the work of another. It means my work has stopped. If the group does
not become conscious of itself as a group, it cannot know its place
and obligations in the Work. It cannot serve, cannot play its role in
the Work. ’

The group, the fact that we are together, creates a possibility of
consciousness. What we engage, what we give, is more important than
what we wish to take. Each time the possibility is renewed, we have
the opportunity to engage our attention and to serve. This possibility
is something great that we must strive to maintain. We have to look at
it as precious, as sacred.

[ am not alone in my work. When I decide something for myself, I
have to feel my belonging to the group. Its life is greater than my own,
and it represents something more on the scale of higher Being.
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= 54 Ineedtospeak

We always begin far away from the essential. Even if we repeat and
repeat, we have to think of the meaning of what we are doing, of the
meaning of our work and our Presence. It should never be forgotten,
but we all the time forget. We lose the meaning and have to come
back. We must not pretend and take for granted that the meaning is
understood. It is not true. Each time we meet together, the meaning
has to be again renewed for oneself. Each time has to be a moment of
acute questioning. If I don’t know for myself now what I am doing,
what is at stake, what is in question—if I don’t know it each time—
something different will happen that goes in the opposite direction.
My effort has to be clear, what I am looking for has to be clear. Every-
one, together, has to make this Presence appear in himself at the same
time. This Presence must become a reality, our common connection
above the personal, a reality that we serve and obey.

The life of a group depends on our state and on our questions. We
ask whatever we wish about our own work. What are my difficulties
now? What do I need to understand, what do I wish to know? What
seems important to speak about in my work? When we come together,
I must be prepared to speak. I must constantly reflect on my work and
not come in a passive state. If I come without being prepared, it has not
much sense. If I have no definite aim, we have nothing to speak about.
How can we have an exchange? It is impossible.

One of our greatest obstacles is our concept of question and an-
swer, that is, of the transmission of knowledge sought and passed from
one person to another. We think that the questioner is less knowledge-
able and is in effect asking for an answer to dispel his ignorance. And
in life, where everyone relies on what is known, it is like this. Butin a
group the direction is toward the unknown. The questioner is open-
ing the door to the unknown, and the listener is called to an exchange
that flows between them, a movement in two directions. Real change
of understanding would mean that, with the listener also questioning
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and the questioner really listening, the level of both participants would
change.

To begin with, if] am in the position of listener, a change is needed
in my state. If I am searching for a more active attention, freer to listen,
freer from associations and reactions, there can be a greater possibility
to explore the question, to go into it more deeply without being caught
in the outer formulation. If my attention is more actively engaged,
there can be a participation that permits the exchange to flow in two
directions and activates the “hearer” in both questioner and listener.
But if this active attention is not being searched for, if I receive the
question with my ordinary attention—that is, passively—I respond
passively and nothing is exchanged, no matter how clever my words or
how strong my emotional force. Instead of a new quality of attention
and receptivity, permitting the flow of new knowledge in both direc-
tions, there is a one-sided relationship of dependence, already existing
and now strengthened. This attitude of dependence, which is mutually
harmful, will become more and more fixed, and will not allow the ac-
tivity and freedom necessary for a real exchange. . . .

Once I have come to a more concentrated state, I need to speak
about my work and my questions, to exchange, always working to be
present. My thought is necessary, but only on what I am saying, not on
something I have already said or something I will say. Only on what I
say at the very moment.

s 55 Realexchange

The current practice of questions and answers is exterior, outside one-
self, both for the questioner and the listener. It is, of course, necessary
that a question appear, but also silence. The question is the opening to
silence, the gateway to the unknown. What is the new inner condition
brought by the question?

A false attitude develops in the groups between those who put
questions and those who respond. This in effect becomes questions-
with-answers or answers-to-questions, not a moment of presence to-
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gether in pursuit of a new understanding, a new way of thinking and
feeling. Here questioner and listener are relying on some knowledge,
and there is an event that does not take place. This is not because noth-
ing could take place—the elements are here—but because what is put
forward is not the right material.

When I exchange in a group, I need to know to what I am calling
the other person, to what participation. At the very moment of speak-
ing, I may be awkward or insufficient. I do not know what to trust and
I agree too easily to lie in affirming a false image of myself. Neverthe-
less, I need to know the nature of the cooperative effort in which I am
engaged. How can I stay in front of what is in question? How can I
understand the other, understand his question and relate it to my own
in order to have a real exchange? The most important thing is for me
to open to my question and to remain open. We wish to learn together,
to open to the unknown.

There is an attitude that we must not allow in ourselves, which
ruins our work and that of others. We are here with the others to see
our nothingness, which otherwise is too difficult to perceive, and to
open to the possibilities in ourselves and with others. This requires a
desperate effort to find again our measure between these two things.
Instead of this, either with our questions or in our responses, we affirm
our ordinary “I” and even presume to teach the others.

Nobody can teach. We can only work. And before working we
must have taken our measure in order to be convinced of the effort we
have to make. Nobody can ask us to be more than we are. But we have
no right in the name of the Work to pretend in front of others to some-
thing that is not true. Above all I need to work myself, to take my
measure. When the others bring questions, it is I who must put a ques-
tion to myself as well as to them. If I am able to respond a little to the
question, it is to myself that I am responding.

We need to exchange what we have received in order that this ma-
terial remain alive in us. If it is not exchanged, it will not live. But an
exchange cannot be unilateral. At the moment of exchange, I need to be

in question myself, open to my inquiry, truly living it, sensitive to all
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my own reactions and to those of the others sharing my experience. In
this moment, thirsting to be free enough to obey the law of the highest
force and aware of my incessant reactions, I know what I am. I know
my weakness. Yet if I see that the sense of my life is here, only here, I
have a constant direction for my effort, an effort to be a responsible in-
dividual. All the rest—for example, that I know more than others—isin
the realm of dreams.

e 56 This form

We begin to understand better that this work requires certain condi-
tions, depends on certain conditions. One of these is that we unite our
efforts. We depend on other human beings who either feel the problem
of existing more deeply than we do, or who are questioning on the
same level as ourselves.

The need we each have depends on the truth of our work. In fact,
we depend tremendously on one another. We can do nothing without
one another. The exchange we can have together is more necessary
than our daily bread. We make efforts alone—we struggle alone, suf-
fer alone, respond alone. But a moment comes when exchange is indis-
pensable, when we need to nourish one another with the fruits of our
efforts. And without this exchange, we cannot go further. The more
we value our existence, the more the question of relation appears.

Only in the beginning is it necessary to create groups artificially
with a leader answering questions. For a definite time, a work of pen-
etration can only take place in coming together in this way. Later the
organism forms itself naturally among those of the same level who
together feel the need. As we go further, the need for conscious ex-
change becomes more urgent. We may work separately, each making
efforts alone. Yet at certain moments it is imperative to come together
to verify and exchange, and in order, by a certain common effort, for
truth to emerge more strongly.

There is a time for everything. I speak of the form that our work
today has taken, of groups, and of the possibility that has been created.
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If this possibility is not sufficiently realized, this form will degenerate
by itself and will never give birth to a new, more inner form, with a
new possibility. Forms do not invent themselves. They arise from the
need to work together that certain elements feel is necessary to pre-
serve their existence.

How much more time should this form last? This depends on the
depth of work of a certain number of people, and the relation estab-
lished between them—the quality of their exchange. I need to collabo-
rate in a common effort of ascent. If I do not, whether or not I wish it,
I am responsible for the stone I do not bring to the edifice. So, we have
to reflect deeply on our work together, which little by little must mani-
fest itself in our lives. We must reflect on our relation, on the form of
our life together, and, above all, on our exchange.
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ws 7. Adouble aim

In man, as in the universe, everything is in movement. Nothing stays
still or remains the same. Nothing lasts forever or ends completely. All
that lives evolves or declines in an endless movement of energy. The
laws underlying this universal process were known to ancient science,
which assigned man his proper place in the cosmic order. According to
Gurdjieff, sacred dances, handed down over the centuries, embodied
the principles of this knowledge, allowing it to be approached in a dy-
namic and direct way.

All the manifestations of life in man are expressed in forms by
movements and attitudes, that is, postures. From the most ordinary to
the highest level, each possible manifestation has its own movement
and its own attitude. A thought has a movement and a form that is
proper to it. A feeling has a movement and a form proper to it. For an
action it is the same. Our entire education consists precisely in learning
a whole repertoire of attitudes of thinking and feeling, and attitudes of
moving. This repertoire constitutes our automatism. But we do not
know it. And there is a language here that we do not understand.

We believe that we are conscious and that our movements are free.
We do not see that each movement is a response, a response to the
shock of an impression. Scarcely has the impression reached us than
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the answering movement is set off, usually long before we are aware of
it. The awareness comes afterward. This whole event takes place sud-
denly, and nothing in us is quick or sensitive enough to perceive it at
the very moment it happens. Whatever the answering movement may
be, wherever it comes from, it has inevitably been conditioned by the
automatism of our associations, by all the habits and clichés engraved
in our memory. We have nothing else with which to respond. So our
life is an endless repetition of accumulated memories. But as we remain
unaware of this, our movements appear to us to be free.

In fact, we are prisoners of our attitudes of thinking, feeling and
moving, as though caught in a magic circle from which we cannot es-
cape. In order to get out, I would need to be able to take a new attitude—
to think otherwise, to feel otherwise, to act otherwise, all at the same
time. But, without my knowing it, these three are interconnected and, as
soon as I try to change one, the others intervene and I cannot escape. My
automatism keeps me on a very ordinary level of thinking and feeling.

The Gurdjieff Movements represent notes of an octave on a differ-
ent level than that on which we live automatically. They lead the en-
ergy of our functions in an ascending direction, to a quality of
vibrations of equal intensity in all the centers. A certain succession of
movementshas been foreseen to demand a special attention of thought,
of the mind. Without this attention the process will not be able to con-
tinue. Thus the thought must be maintained with a certain quality, a
certain intensity. But it is the body that performs the movement. To
execute it and express its life fully, the body needs a great freedom. It
needs to adapt itself entirely. The least resistance of the body will pre-
vent the thought from following the order of the movement. If this
quality in the thought and body cannot be maintained, the movement
will not follow the necessary direction. It will be broken, purposeless.
In front of the demand, the feeling awakens. The appearance of the
feeling brings a new intensity, a unification that creates in us a particu-
lar current, a new octave.

These Movements have a double aim. By requiring a quality of at-
tention maintained on several parts at the same time, they help us to
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get out of the narrow circle of our automatism. And through a strict
succession of attitudes, they lead us to a new possibility of thinking,
feeling and action. If we could truly perceive their meaning and speak
their language, the Movements would reveal to us another level of
understanding.

e 8 Why Movements?

We do not ask ourselves why Gurdjieff introduced the Movements as
one of the most important practices for living his teaching. Why
Movements? Some embodied a very high knowledge, representing
laws. Others were given simply because his pupils needed to work in
a certain way. For some periods Gurdjieff devoted several hours each
day to Movements, adapting them to correspond to the phase of the
work. For example, at times it was the sensation of the body that was
not developed, and the attention could not remain on the body. At
other times, it was the thought that was not free and could not be
open to a subtle energy. The exercises required the attention to be
turned in a certain way and to follow a certain path. This brought an
experience of a different quality, which allowed the pupil to under-
stand better and see how to find this quality in life. At the same time,
work on Movements allowed a direct experience of the laws govern-
ing the transformation of energy. This included the symbol of the En-
neagram, which Gurdjieff said was almost impossible to understand
without the feeling brought by participating in the Movements that
are based on it.

The universe consists of energies that pass through us. Each move-
ment inside and outside us is a passage of energy. The energy goes
where it is called. We cannot prevent it. We are subject to the forces
that surround us. Either we are related to an energy that is a little
higher, or we are taken by an energy that is lower. We are not a unity,
we are not one. Our energy needs to be contained in a closed circuit, in
which it could be transformed. This would allow it to enter into con-
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tact with energies of the same quality to form a new circuit, a new
current. So long as a current of higher energy is not established in me,
I have no freedom.

There is an energy that comes from a higher part of the mind. But
we are not open to it. It is a conscious force. The attention is a part of
this force that must be developed. Without this force I am taken, and
my movements are automatic. The head may understand but not the
body. Yet it is the body that must feel this force. Then it will obey, ten-
sions will fall away, and the movements can be free. I will not be taken
and the movements will not be merely automatic.

Consciousness of movement requires total attention. The quality
of this attention calls us to experience a whole Presence. This perfect
attention is a possibility given by Nature. At the moment of a particu-
lar movement we no longer think of the movement past or the move-
ment to come. We are not trying to express the form of a movement,
an attitude that we make ourselves assume. We are entirely attentive
to an energy that needs to be free to remain contained in the body in a
certain way. One can know it only in subjecting oneself to it.

The Movements can show us how to be in life, how to experience
Presence and at the same time have a freer movement in manifesta-
tion. Instead of endless reactions—the conditioned responses of our
automatism—there is the possibility of action coming from vision,
from a conscious force that is higher. The Movements are a way of liv-
ing the idea of Presence. The idea alone is not enough. There needs to
be an action that brings the energy we are talking about. Through the
Movements, when all the energies within us are related, a new energy
is produced. We can feel it. It has another quality, another force, and a
consciousness that ordinarily we do not have. This energy comes from
my mind, from a higher part of my mind where there is an intelli-
gence, a capacity of seeing. I need to be in relation with this part of my
mind. Then I will have a vision that is absolutely clear. I see myself. I
see other people. I see what is, very clearly, without reaction. I see my-
self as I am.
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= 59. Part of the teaching

The Movements are part, only a part, of the teaching about the possible
transformation of energies in us and the sense of human life. They ex-
press the teaching in a language where each gesture, each attitude, each
sequence has a specific role and meaning. We cannot understand the
Movements apart from the teaching, and we cannot rightly practice
them with our automatic thinking and feeling. They call for the partici-
pation of my whole Presence. I must open to an energy that could have
its own life in me. Then it is the body of energy, the Presence, that is in
movement. Unless this Presence is here, the Movements are done auto-
matically. Even if we think they are done well, they express nothing and
are meaningless. This kind of practice is a total distortion and has noth-
ing to do with the Movements as they were created.

Those who accept the responsibility to bring the Movements to
others are in a difficult position. We repeat certain Movements and try
to maintain an interest. But we do not really know what we are doing.
We cling to a form that is empty of meaning. We need an experience
that we have not lived, an experience of Presence, and of Presence in
movement. In fact, we have a very limited understanding of both the
teaching and the language of the Movements. It will require years in
order to develop the necessary attention. Then, what would be a right
attitude today if we wish to serve the Work?

What is required to bring a Movement to others? First, we our-
selves need to have done the Movement and we need to know both its
structure—the succession of attitudes—and its rhythm, its life. Then
we demand, of ourselves and others, correct attitudes and a clear vi-
sion of their succession. The positions must be exact. Without preci-
sion our work is superficial. Finally, we have to see in ourselves what
the attitudes correspond to and find the right tempo to make the Move-
ment alive. Of course, there are always questions. Is it necessary to
simplify this Movement and learn one limb after the other? Do we
need to begin with an exercise that introduces aspects of the Move-
ment? What will have the most effect on the attention? What sort of
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demand must be brought, and how? Should something extra be said,
remembering always that words provoke thinking and encourage the
head to “do” the Movement? And always, what is this Movement, to
what does it call? Each time, before beginning a class, we must take a
moment for ourselves to remember what we wish to serve, in what we
place our trust. The most important thing is my state. I need a con-
scious attention that is stronger than the automatism. Without vision,
without seeing, it is just the ego that brings or does the Movement.

In each Movement there is a succession of attitudes composing a
whole, which has to be carried out without mistake. The whole Move-
ment needs to be foreseen simultaneously by our functions during a
definite time when everything in us is still. The succession of attitudes
reflects the line of developing forces and the state of relation between
the centers of energy. Simply repeating a Movement reinforces the au-
tomatism and our tendency to rely on the body without the engage-
ment of the thought. So, exercises and concentrating on parts of a
Movement are important not only to introduce the Movement but to
work on aspects of the attention that need to be developed. At the same
time, because each Movement expresses a whole—has its meaning as
a whole—we need also to allow the class to experience the Movement
in its entirety.

We need to see that different positions and tempos represent differ-
ent states of energy. For example, when the right arm makes a circle,
the continuity expresses a quality of thought that is quiet and does not
move; if the left arm maintains a rhythm with a series of positions, it
has a different tempo and represents a different energy in the body. We
also have to learn how different attitudes affect the disposition of en-
ergy in us. When I have taken a certain attitude to allow the energy to
circulate freely the length of the spine, a change in the attitude alters
the disposition because the direction of the energy changes. If I lower
my head, for example, the current no longer passes in the same wayj; it
goes back down. IfI put my hand on the chest,  keep the current in this
area. IfI raise the head, I receive the energy from above. If put my arm
forward, I stop the flow. If I then raise the forearm, keeping the elbow
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in the same position, I am ready to receive the influx of energy. And ifl
put the arm down, the energy is received and stored in the body. We
have to be very careful in changing the Movements, particularly the
order of attitudes that expresses a law. Each attitude, each gesture, has
its place, its length, its proper weight. If there is a mistake or if some-
thing new is introduced, the whole meaning can be distorted.

We have a tendency to imagine, to let senseless ideas, images and
emotions come into our attitudes. But what may take place is more seri-
ous, that is, the experience of the flow of energy producing the state
intended by the one who created the Movement. It is a science, a knowl-
edge—the most fundamental of all—which can only be obtained by
stages, beginning with the relation between centers in action. It has to

be decoded and studied in place, in giving oneself to the practice.

s 6o. Onlywithastable Presence

We are not going to “do” Movements. We are going to try to under-
stand movement. What is movement? How do we put ourselves in
movement? From where do our movements come?

We understand movement in a static way, one attitude followed by
another, seeing only the outcome without being able to follow the
movement itself. We never feel the movement. We see the image of a
position and begin to move in this direction. But the movement is me-
chanical. The position is taken without our knowing how, totally di-
rected by our automatism. And we take each position separately instead
of passing from one to another as with notes in a line of music. Never-
theless, what we are is energy in movement, a continuous movement
that never stops. We need to feel the energy and follow the movement,
letting it flow without the thought intervening in any way. We have to
feel this energy as a Presence that must not go away. Then the move-
ment is being done under a vision. It is still automatic, but the vision has
an action. The movement is freer.

Before beginning any Movement, I must find this energy, this state
in which there is a relation between the mind and the body. The feel-
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ing comes by itself. The movement is an expression of this state. With-
out this state, from where will my movement come? At first, I try to
open to an energy that comes from a little higher than my head, and
that passes in me. This allows a consciousness that I otherwise do not
know. I need to keep it within me, while at the same time my body is
in movement. The two need to be absolutely together. This energy is
more important than anything else. I am in movement, but the energy
remains the same and is stronger than the movement. In order to stay
related to this energy, I need to be in a rhythm of a certain intensity
and strength. I am “in a rhythm”—what does it mean? Not that one
partis in one rhythm and another in another, nor that I do one position
in the rhythm but not the next. The energy is everywhere the same.

We do not accept that there is no relation between the thought and
the body. The thought turns around and goes its own way. The body
does not care and waits for something to be asked of it. For a relation
to appear, there needs to be a movement from one toward the other.
The relation creates a new energy, which needs to become a Presence
that is stable, like a second body. The work has different stages. But for
now the whole work is in this, although there will be another stage
after the second body has been formed. In order to have this relation, I
need to develop an attention that I do not now have, a voluntary atten-
tion. If I will, I can—if I truly will. When this attention, this vision, is
developed, my body will obey because it feels a force that is greater,
and that will bring it something greater. The effort of relation between
the centers, which the Movement requires, brings the energy neces-
sary for the formation ofhigher bodies. The Movements thus bring the
element of shock in a right way. It is this that may allow us to pass the
interval between si and do, which otherwise may never be passed.
Only if we have a Presence that is stable, a second body, will we be able
really to do the Movements as they were intended.
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TO BE CENTERED




We have to find a way toward unity.

Our aim is to be centered in the sense of a concentration of
our energies and of finding the center of our being.

In order to become whole, a unity, I must be centered.

For my being to emerge, there must be a quality in my
sensation that is equal everywhere, a unity of
vibrations, so that a state without waves appears.

The center of gravity is the seat of unity.
I participate in life through breathing.

The perceptible breath is not the true breath, that is, the
current which animates inhalation and exhalation.




A SENSE OF THE WHOLE

¢ 61 Theaim of my effort

We are divided between a movement inward of coming back to our-
selves, to our essential nature, and a movement toward the outside.
We are engaged sometimes with one, sometimes with the other, and
do not succeed in living the two simultaneously. This becomes a kind
of opposition, a contradiction, and we spend our lives seeking a way of
livingin which this tension could be resolved. We need a new approach
to this problem, one that does not risk the totality of our being. We
have to find a way toward unity. This would include all the centers and
functions at the service of the one life force. It would mean that on
both sides something is undertaken, something is recognized. These
two movements are indispensable to each other. The life force cannot
act without me, but I have to give up all pretense of being anything
whatsoever by myself, of being able to act independently without it.
Our lives always revolve around a force that strives to be actual-
ized. Yet the force and what is actualized have a different meaning de-
pending on the “I” that is involved. In facing life, I am driven by the
force of my ego. I take my life as a web of relations viewed from a cen-
ter. I feel this center—it is me. I call this center “I,” and it is from here
that I think and feel. The notion of “I” takes up all the room, and comes

back even in my better moments of work. In this it is always a single
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part of me that takes over—sometimes my thought, sometimes my
emotion, perhaps my body. They never act together. There is no sense
of the whole.

To be centered means to abdicate, for each part has to renounce
the pretense that it is the whole, that it sees and directs the whole. It is
as though I submit to an order that is greater, an order on a cosmic
scale, and all my parts accept to serve it, to remain voluntarily passive
in front of it. My body, my feeling and my head let go. I feel a finer en-
ergy in me that moves downward toward its source, as if needing to
concentrate again before going back up to nourish the other centers. It
is a movement of circulation, of constant balance and relation. For this
I need my functions, but a functioning that has no roadblocks. I need
my thinking—but not just thoughts, words and images that capture
the pure energy of the thinking and make it passive. I need my feel-
ing—but not a feeling taken by images to which it is passively attached.
And I need my body, free of any tension that holds back the energy. I
see that I need the help of my functions, which otherwise will become
an insurmountable obstacle. Without their help, I cannot open to the
Presence in myself.

In my usual state, my attention is not voluntary. It is oflow quality,
without power, and flows passively toward the outside. But this atten-
tion has the possibility of being transformed, of achieving a purer qual-
ity by maintaining a direction recognized as necessary. By the force of
my attention actively turned inward, the movement of energy changes.
Instead of going outside, it concentrates within until it forms the center
of gravity of my Presence. My whole effort, my whole work, is to main-
tain this direction—to maintain a body so relaxed that the energy does
not leave, a thinking turned toward myself so vigilant that its very
presence sustains the stillness of my body, and a feeling of what wants
to be recognized, of what is here, a feeling of “I1.” It is an effort of atten-
tion coming from all the parts of myself—to purify the attention in
order to concentrate on “I” In this effort I discover a way of function-
ing that is no longer passive, a work in which the functions are called
to obey the movement of attention.
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My whole struggle, the aim of my effort, is to come to a certain
unity. I can have a more conscious state only at the moment when my
centers are balanced and the links between them are maintained by
the attention. The different parts of my Presence must learn to work
together in the same direction, engaged toward the same aim, to re-
ceive the same impression. I see that my vision and understanding, my
intelligence, depend on this state of Presence. When I am attentive to
this Presence, I feel its life, a mysterious life that relates me with every

living thing in the world. My vision of myselfis related to the whole.

e 62, Thefirst feeling of unity

Gurdjieff taught that within the physical body there are finer sub-
stances that interpenetrate one another and, under certain conditions,
can form an independent second or even third body. The physical body
works with these substances, but they do not belong to it and do not
crystallize in it. Its functions are analogous to those of the higher bod-
ies but are significantly different, specifically in the separation between
the emotional and intellectual functions. As we are, everythingis gov-
erned by the first body, which itself is governed by external influences.
In it the feelings, though dependent on accidental shocks, occupy the
place of the secondbody, and the thought corresponds to the functions
of the third body. When there are other bodies, the control emanates
from the higher body, from the consciousness of the higher body.
There is an indivisible and permanent “I,” an individuality that domi-
nates the physical body and triumphs over its resistances. And there is
consciousness instead of mechanical thinking, with will as a power is-
suing from consciousness.

Aslam, I am defenseless against influences acting on the ordinary
level because I am not centered in myself. Being passive, my different
centers are necessarily at the mercy of whatever ordinary shock makes
them vibrate. But when there is a center of gravity for my functions, an
axis, I can receive shocks from another level. So long as my attention

remains consciously fixed on this center of gravity, I am invulnerable
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to the pull of the ordinary level. The shocks from outside do not affect
me because their vibration is slower than that of my concentration. At
the same time, a vivifying shock from another level communicates to
my centers a quicker vibration, which has the effect of cohesion and
unification.

When I am quiet, I feel strongly that I am one, that I am whole.
begin to feel that behind all the movements of my ordinary “I” there is
something in me that remains stable, like an axis maintaining a certain
balance. I have an intuition of a vibration that is totally different in its
intensity. It is difficult to attune myself to its resonance, to attune the
slow and incoherent vibrations that are moving me. But I listen, and
am sensitive to these different qualities. And the more I listen and am
sensitive, the more the resonance appears like an underlying sound, a
fundamental sound as if in the background, which becomes irresist-
ible. The other vibrations undergo a change, as though the discordant
notes attune themselves and the movement quickens by itself. Here,
nothing will take place unconsciously. I can only consent and wish
consciously—will consciously—to be the site of this metamorphosis.
This is what I serve, the purpose of my life. To understand this brings
the act of letting go, a quieting of all my tensions to correspond to the
essential vibration. I need to understand what I wish. I need an awak-
ened sincerity for this blending to take place. Something has to make
room.

This opening to Presence requires an attention that is voluntary
and sustained by my whole being. I must find in myself a wish and a
power of attention, a will, that goes beyond my usual capacity. It is a
“super-effort,” a conscious effort. I have to remain conscious of being a
unity while I manifest, remaining related inside and at the same time
relating myself outside. The effort is to realize the relation between
the functions and the higher parts of the centers, which brings me the
first feeling of unity, of being a whole. It requires a voluntary attention
concentrated at the point of division of the forces, and held there. This
depends on my feeling of “I,” my feeling of Presence. I need to know
myselfas a whole and to express myself as a whole, that is, to be a whole.
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But this need for unity can only come if I have sufficiently understood
that I live partially, that I am taken all the time in one or another
part of myself. When all the ordinary functions participate in self-
remembering, there can be an opening toward the higher centers, an

opening that comes from the refinement of the attention.

< 63. Centered through consciousness

No conscious movement is possible unless we are centered in an inner
form that corresponds to our double nature. Our centers have to be
related and permeable to an essential energy that is beyond their un-
derstanding. But though we wish it, we do not have this relation or this
permeability, so our actions are never conscious. We view the world
outside in terms of our self-love, our ego, which is the center of gravity
of our state. As such, it distorts the meaning of our perceptions and
enslaves us. We do not behave like a living being, a beingalive in itself.
There is only self-love. We do not know what it is to love.

We recognize that our functions can exist without consciousness,
and we begin also to realize that consciousness can exist without func-
tions. We need always to return to our aim: to be centered in ourselves
through consciousness. This is both our possibility as human beings
and our risk. We may find our true selves, as well as fail.

I begin to see that I live torn between two realities. On the one
hand, there is the reality of my existence on the earth, which limits me
in time and space, with all its threats and opportunities for satisfaction.
On the other hand, there is a reality of being that is beyond this exis-
tence, a reality for which I have a nostalgia. It calls to our conscious-
ness, across all the disappointments and misfortunes, to lead us to
serve Being, to serve the “divine” in ourselves. If my life is lived only
to subsist, the essential being is veiled, obscured. Even if1 subsist in an
intelligent, reasonable way, I do not see the true sense of my life—I
have no direction. I am entirely drawn toward outer existence and thus
prevented from becoming conscious of my authentic being. On the
other hand, if I feel another reality, under the force of this impression
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I forget my life and withdraw into isolation. Thus the world claims
me without caring about inner life, and my being calls me without
caring about the demands of worldly existence. These are two poles
of one larger Self, one same Being. I need to find a state in which I am
more and more open and obedient to an essential force in me, and at
the same time able to express this force and let it do its work in the
world.

If I consider my state right now, I see that I have no real center of
gravity, no real “I.” I have a habit of calling my body and my other func-
tions “I” or “me.” But I do not have an “I” that is true and always the
same, that does not change, an “I” that could will—not desire, not hope,
but will. The different parts of me are not related to each other. My feel-
ing does not experience what my head thinks, and my head does not
think what my body senses. Their intensity is different, and they do not
have a common aim. They are occupied personally, each for itself with
its own desire.

My thoughts, emotions and sensations never stop. Considering
them as real, I give my attention to them. I am taken and cut off. At
times I touch another reality, a reality felt as a void, empty of my ordi-
nary “I1.” Then I feel a wish to know, to be free to enter into contact with
this reality. I feel the need for coming together. And as soon as I feel this,
letting go takes place in me, a liberation. It is as though a space opens,
and in this space the energy comes together to form a whole. Suddenly
I feel myself as another being. This moment of unity is a complete
change in my consciousness of myself. Nothing remains of my usual
way of thinking and feeling.

The possibility of inner growth is of opening to a new functioning
that can connect the different centers. The thought needs to become
independent in order to keep the idea of selfremembering, a remem-
bering that passes to the moving center, then to the emotional center,
and from there connects with the higher centers. For this there must

be an inner center of gravity. I need to see what this requires.
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e 64. Ourvital center

To awake to myself, to what I am, would mean to find the center of
gravity and source of my energies, the root of my being. I always forget
my origin. And because of this, all my notions of what I am are dis-
torted. The first necessity is to see that I am always losing contact with
this source. So long as my essential need is other than to know and to
love this source more than anything else, it is my ego that is directing
my life and my force. It does this without my even noticing, and all my
endeavors, whatever they may be, are conditioned by its appetites,
even what I call my “work.”

Right work on oneself, according to Gurdjieff, begins with the cre-
ation of a permanent center of gravity. This distinguishes the stage of
being that he called man number four. This is someone who awakes to
himself and asks, “Who am I?” He sees that he does not know he ex-
ists, nor how he exists. He sees he is living in a dream and feels a need
to know his own reality. He begins to separate things in himself, the
real from the imaginary, the conscious from the automatic. Unlike
man number one, two or three, he sees with a certain clarity, he knows
his situation. The forces in him begin to take a direction, the direction
of a center of gravity of attention. To know himself has become the
most important aim, the center of gravity of his thought and interest. He

137



138 TO BE CENTERED

wishes to see himself as he is. His center of gravity is a question, a ques-
tion that does not let him sleep. And in order to know himself, he strug-
gles to bring his attention to the point where he can divide it between a
Presence that he tries to sustain and a manifestation in which he is lost.
This requires a vigilance that can be maintained only if all the centers
work with the same intensity. He must sense, think and feel at the same
time, with no one center having dominance. If the balance is broken, the
effort toward consciousness stops. Man number four is one who strug-
gles to be able to establish a link between his essence and his functions.

Our aim is to be centered, centered both in the sense of concentrat-
ing our energies and in the sense of finding the center of our being, the
vital center of our force. We first concentrate the energy, and then see
why this center is necessary. From here I can maintain a right relation
with all the parts of myself and follow their movements without being
lost in them. When I am centered, it is possible to have a contact with
the source of my life that is constantly renewed. I do not have to make
this contact. I have to allow it to be revealed to me, with an attitude
that is never sure of itself and that always makes room for the inner
being. I make room in experiencing a sense of emptiness, of occupying
another space.

In order to be “individual,” one must be present at the source itself,
at the center where the force has not yet taken a direction, where it has
no form. If I could come to this point where my attention is awake
before the mobilization of my energy, a new understanding and a new
power would perhaps appear. Today I cannot. My ordinary, passive at-
tention only perceives my energy when it is disintegrated, engaged in
some reaction or other. The energy is far from its source, and there is
no use struggling not to lose it. Nevertheless, I can understand this
situation and accept it as my present reality.

s 65 Situating the center of gravity

We need to find a balance between tension and letting go. I do not suc-
ceed in knowing myself because I try to know myself as immobile,
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static. But I am energy that is constantly moving, either toward the
inside or toward the outside. The movements come from my different
centers. When the movements go toward the outside, the relation with
the inside is broken and there is no inner support, no center of gravity.
There is tension that seems like a wall. When the movements go to-
wardthe inside, the tension disappears but makes room for a slackness
that very often ends up in passivity.

I do not know how to engage outside, and I do not know how to
live inside. I do not know the laws of life. The engagement and return
of my energy—the tensing and letting go—take place without sense,
order or verification. There is no balance between them and no aim.
Inside, my attention, my will, is always passive. At the same time, my
body and my functions are active. So long as this relation remains as it
is—inwardly passive, outwardly active—no new possibility will ap-
pear. I have to feel the necessity to change this relation so that my body
and my functions accept a state of voluntary passivity. This can take
place only if I actively situate the center of gravity of my attention, the
voluntary attention of my whole Presence, the echo of “I.”

A certain sensation appears and, with the need to let it spread,
there is a letting go that takes place by itself. The sensation becomes
definite. It is as if | make room for something essential, or rather an
essential Presence makes itself felt in my whole body. I see that I have
a constant tendency to interfere, to fix and hold on to this sensation,
which hardens it and takes away its life. So I must return to a level, a
depth in myself where, without interfering, the balance between the
sensation and the letting go is really possible. There is a special tempo.
Then a unity appears, not by constraint but through understanding
the forces at play. A conscious attention, coming in part from a new
feeling, relates the sensation and the letting go.

At the beginning I have a tendency to experience this sensation
predominantly in the solar plexus or in the head. But with the letting
go, the sensation expands and takes the form of a whole Presence that
is rooted in the abdomen. Gurdjieff always pointed to this place as
the center of gravity of the being, the point where the second body is
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attached to the first. I let my energy flow toward this center of gravity,
which is a support for the entire upper part of the body. It is also the
support for my thought and feeling. As soon as I am centered, I feel my
thought is free, my feeling is free. From this center, in a wholly natural
way, I can stay in contact with all the parts of myself. I am in an atti-
tude of balance. This is maintained by the sensation, which is renewed
as an act of obedience to the Presence whose law I wish to feel. My
body is entirely inhabited. It is animated by the Presence, which at this
moment is stronger than the body, stronger than the thoughts or
desires.

My Presence is as total as it can be. The usual “I” no longer judges
and evaluates. I am no longer directed by it. Another “I” appears that is
capable of opening progressively to a sense of the higher centers. I feel
more stable. In order to experience truly this Presence, I need to adopt
a precise inner and outer posture, an attitude that allows a contact
with the very source oflife from which I come.

< 66. Becoming second nature

When there is disharmony between inner force and outer form, the
true relation in oneself is missing. Either there is an excess oflife force
that drives everything outward, or an exaggerated accumulation, with
a defense of self that is overly rigid. If too much force goes to manifes-
tation, we feel that our inner form is lost and that we are without inner
order or direction. Our movements are unchecked, without coordina-
tion. If protection of the self is too strong, the movements are inhib-
ited. The force held in check seems too powerful for what contains it.
In either case, we feel the lack of an active center, a third element that
could resolve the disharmony between outer form and inner life, and
make a whole being of me. If there were a center of gravity, the outer
manifestation would express a life that would again and again reani-
mate the whole.

In order to experience a center of gravity, I have to feel a demand
at every instant and to receive the impression of the life in me. For this
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there must be submission, an acceptance ofits action. I must constantly
make room for it. This is a struggle to free a space so that the impres-
sion of this force can remain and allow me not to be subject to forces
from outside. In practicing, I develop a faculty to recognize wrong at-
titudes and to correct them. This must become an ever-present part of
my daily life. It is my submission to life. The most difficult thing to
attain is submission of the mind. Voluntary passivity always brings
suffering for the ego, which can acceptit only for very short moments.
As soon as I approach the void, a thought or emotion comes from
my self-centered “I” and cuts the state. The waves break and invade
everything.

I wish to experience this center of gravity, but I never let myself
entirely feel its weight, its density. There is always a certain tension, a
tendency to displace upward. From being relaxed and soft, I become
tense and hard. My will to do, my ego, has again taken over. I no longer
trust the living force I experience in this center of gravity. I again trust
only “me.” Even if I begin to feel the reality of this life emerging, I have
no control over either my tension or my letting go. And I cannot con-
sider them simultaneously. Either I tense or I relax. Yet there is one
complete movement. These two are the movement of life in me. Ten-
sion is not opposed to relaxation, and relaxation is not opposed to ten-
sion. They follow a rhythm whose purpose is to preserve the living
form I seek. What is difficult to understand is the attitude I need in
order to let go, the respect that alone will allow an opening that is un-
conditional. I always want to take or receive what is owed me, instead of
letting go in order to feel the Presence of being, a divine Presence. I do
not let this Presence act on me.

Only ifI have struggled for unity over along time can I understand
how difficult it is to redress the adverse effects of these tensions. This
is because they involve the whole of myself. In each tension, however
small, the whole is engaged. And if the tension has become fixed, ac-
cess to my being is blocked. Nevertheless, true letting go will appear
when I am able to feel the secret source of energy in myself, the source

from which my “I” will grow without my intervention. It will hold me
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ina new form, very different from that of my habitual tensions, an in-
ner form in which all the parts of myself are integrated. It will give me
a sense of myself, of my true individuality.

My aim is to become whole, a unity. Only then can I know what is
necessary for the whole. For this I must be centered. Tirelessly I turn
again and again toward my center of gravity. What is only occasional
today must become second nature. Without tension, the energy is lib-
erated in a downward movement ofletting go. The totality is no longer
threatened. I discover a law under whose influence I wish to remain.
This is the Law of Three, which can make a new being of me.

e 67 Mytrue form

We have to find an inner order, an inner form. For this the attitude of
the body must be controlled. In a body whose form is controlled, the
inner form can be established. When I work in the quiet, I do not let
myself begin without an order being established around my center of
gravity. I hold myself straight and in balance, supple and without ten-
sion. It is not physical relaxation I seek, but to abandon my persistent
ego, which is always eager for authority and has not yet recognized its
master. | must be seated not only in a different posture, I must be
seated as a different person. When I am situated in my center of grav-
ity, there is no ego that imprisons me. What is necessary to under-
stand, above all, is a movement downward to become immersed again
in the source, the wellspring of my life. I need constantly to return and
submit to the force of life, the one true life, of which I am a part. I need
to let the reality of Being emerge, to let the unity of what I am be cre-
ated in me.

I repeat the letting go of my tensions, of my ordinary “I,” which is
in constant motion and does not like to be part of a whole. The chest,
the shoulders . . . everything is relaxed. The concentration of force in
the abdomen sustains the whole torso. Everything is subject to the law
of this inner order. I come to silence and unity in myself. I see that for
my being to emerge, there must be a quality in my sensation that is
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equal everywhere, a unity of vibrations so that a state without waves
can appear. Then I feel raised up, liberated from the form of my habit-
ual tensions, which express the “I.” I am beyond it, aware of my inner
and outer attitude as my true form, my personal form through which
circulates my essence. I feel the force of life, free of all fear. I am no
longer afraid oflosing myself. I am. This force is irresistible. It is not my
force, but I am in it. The force and I are one, provided I obey its law.
This means a transformation in all my inner and outer attitudes. If [
cannot practice and then transform my attitudes, nothing will remain
of the impression touching my being once the experience is over, and I
will again fall under the power of my ego, my tyrant. Each tension
represents a movement away from unity and brings with it a need for
letting go, and each relaxation contains a risk of deviation and brings a
need for tension. Behind this law, the whole of me is in play, the bal-
ance in question at every moment.

WhatTI exercise is not my body, not my functions. It is the whole be-
ing. I do notlook at my body from outside with my intellect. The body
is the seat, the base of my life, inseparable from the whole. It must be
perceived from within. I wish to trust life, trust this irresistible power
centered in my abdomen. I seek an attitude, a way of being, in which my
center of gravity is imperturbable. For this, the abdomen must be filled
with the force of the whole body. If it is not full of energy, the body has
no center of gravity and is overwhelmed from the outside. It loses its
meaning as a bearer of life. The muscles below the navel are lightly
tensed. This brings a certain concentration of force at this place, which
needs to be activated by energy coming from all the parts. If my posture
is right, the base of the trunk becomes solid like a rock and the abdomen
supports the whole upper body, which remains free. There must be no
contradiction between the two. One does not deny the other. They are
indispensable to each other. The force from above descends toward the
center of gravity that supportsit. It is necessary to relax the chest and not
let it become tense. There must be no duality in the body. The neck is
important. If one holds the head badly, the head and the trunk will be
separate and will not have the same center of gravity.
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I do not try anxiously to do these things one after the other. I try
to feel the unity in this attitude, and to appreciate this sensation of
unity. Then all distinctions between subjective and objective, inner
and outer, are left behind. So long as I obey this new order and place
myself under its influence, I have a new form. I see that the center of
gravity is the seat of unity. When all my energy is concentrated here, I
open to a new sphere of consciousness.



BREATHING

e 68 Animperceptible current

I learn to distinguish two currents of vibration. One comes from
thoughts and emotions, and holds me on a lower level. The other is a
more subtle current which can awaken and animate other zones of
thinking and feeling. I cannot come to a new understanding so long as
I have not experienced over a long time the difference between these
two currents and their influence on my being. Their action on me de-
pends on the passive acquiescence I give to the first current, or, on the
contrary, the conscious vigilance I bring to the second. Through the
breathing, by opening voluntarily to a mysterious life-giving force, 1
can become conscious of this finer current, which opens me to possi-
bilities latent in myself.

I participate in life through breathing. I feel I am in my breathing.
It is the way I exist. But I do not trust it. I do not let myself breathe
naturally. I inhale but I never exhale fully. I want to intervene, unable
to accept this movement oflife as it is.

I need to observe whether I breathe from the chest or from lower
down, from the diaphragm, and see what is not right with my breath-
ing. I do not let the breathing take place freely: either I resist or I force
it to be more complete. In both cases it is an intervention. And even if
I know what is needed and try, I never succeed completely in letting it
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be. Even when I believe I am simply watching the breathing, I inter-
vene. It is my way of watching that is not right. I cannot prevent my “I”
from believing that it is more intelligent than the life force contained
in my breathing.

I do not know what I am when I breathe. I do not see that the act
of breathing is always modified by images, ideas and emotions that
come from the ego. I must learn to let my respiration take place so that
its rthythm is not modified. I have to come to a state in which my ha-
bitual “I” does not intervene. I will never succeed in this without feel-
ing the center of gravity in my abdomen. It is a real event to let the
breathing take place by itself, on its own. I participate in something
larger. I am part of this experience, which transforms me.

The perceptible breath is not the true breath, that is, the current
which animates inhalation and exhalation. We are aware of the air but
not the current, which is imperceptible. It is a kind of magnetism that
produces the action and touches the essential parts of our being. Inhal-
ing and exhaling do not proceed in a straight line. It is like a circle, a
wheel with radiations that touch all the parts of the body. We do not
see the action of the breath on the body, the radiation. In reality, this
current puts the body in contact with all the levels of being. As I come
to feel unity, I will experience a need to breathe more consciously.

e 69. Stages of breathing

In becoming conscious of the act of breathing, we will understand bet-
ter the laws governing life and how serving them brings meaning to
our existence. Real understanding of respiration comes through the
experience of different stages.

The first stage is to become conscious of the physical breathing
and to let it be. The respiration goes on by itself. If it is tight and origi-
nates in the chest rather than the diaphragm, this shows that I am
tense and confined in my ordinary “I.” I do not allow the breathing to
come and go freely. I take in the air but do not allow complete exhala-
tion, as though I were afraid of not receiving enough air. The first
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thing to learn is to let the breathing be without the intervention of my
ordinary “I.” I have to let the breathing move lower in the body, and let
the air go out entirely.

The second stage in breathing is to exercise not only the body but
oneself. I no longer place emphasis on exhaling completely, but instead
let myself go with the exhalation. I relax not only my shoulders and
chest, I relax the whole of myself. I see that my usual respiration re-
flects a false attitude of my “1.” It is not my body but “I” who is not
breathing in a right way. In working, I discover that all my manifesta-
tions and mental attitudes block the flow of the breath. It is like a resis-
tance to the fundamental rhythm of life, a fear of losing myself, a lack
of trust in life.

The third stage will be to experience that it is not I but “It,” the
universal Being, which is breathing, and to see that breathing is a fun-
damental movement of a living whole. We learn to become conscious
of life and of the Being incarnate in us, conscious of a rhythmic order
in which we are included. This is not to observe from outside, holding
ourselves apart, but to be one with the experience and be transformed
by it. Usually it cannot transform us because we cut ourselves of ffrom
reality, lost in our ordinary “I.” True consciousness is buried and plays
only a secondary role. We must let all our images and preconceived
ideas dissolve in order to become aware of its source. We have to let
consciousness emerge and play the principal role. Then one can live
according to one’s Being. This active recognition of the life within
brings a sense of obligation to listen to “consciousness,” to change and
live according to what we understand.

Finally, a man comes to submission and trust in life and the Self.
He gives himself up to the cosmic movement of ebb and flow, under-
standing with his whole being that all forms are created in the void,
in silence, and are reabsorbed once they have fulfilled their role. He
understands that he finds himself in losing himself. He becomes free
from certain subjective limits, but realizes that his Self is a responsi-
ble participant in the great life of the universe. He participates in the
Whole.
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= 0. Iliveinmy breathing

When I am very much on the surface of myself, I have no freedom of
action over letting go. When I am much deeper in myself, a moment
comes when I have no freedom of action over tensing. Yet there is a
level in me at which I can see tensions form and respond to each other
without being completely taken by them. I remain aware of something
that cannot be taken. This is directly dependent on experiencing my
center of gravity, to which I must always return. These movements of
tension and letting go are my response to life, and they affect my
breathing. When I see that my breathing is never free, the question
arises as to its significance and its relation to my thinking, feeling and
organic life.

When I am seated in the quiet, I feel constrained by countless ten-
sions, small tensions that hold me as though in a net. At the very mo-
ment I sense this, the net loosens. As the tensions give way, my inner
life appears as though emerging from a cloud, and I become freer. I
see clearly that the posture of my body allows or prevents this free-
dom. First, the position of the pelvis and legs allows the spine to be
straight. The knees must not be higher than the hips. This maintains
everything—the trunk, the abdomen, the head. I see that the inner
feeling of Presence depends on my tensions. If the solar plexus is too
open or too restricted, this life will not appear. The energy needs to
pass freely, and the slightest hindrance can prevent the current from
being established. As soon as the energy appears, I feel free. I feel my-
self existing, a new existence I did not know before. And suddenly I
am aware of the breathing. I know that I breathe. It is the movement
of life that I feel in myself.

I do not concentrate on the respiration, I do not try to relate the
thought with the breathing. I have to become one with the feeling of
breathing, sensing the inhalation and exhalation as natural and spon-
taneous, accepting everything so that there is no striving. I hold back
nothing, letting myself exhale to the end. When I succeed inlettingthe
breathing take place more freely and completely, I feel that the energy
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fills my abdomen and that it no longer has the tendency constantly to
rise. In breathing, I see thoughts appear and disperse, and I see that
behind them there is an energy, the energy of the thinking. The
thoughts are not the thinking.

In letting go more deeply, I feel that the breathing is the life of this
energy in me. Its elements could nourish this inner Presence. I feel that
the routes, the pathways it travels, are important, that they could relate
the life of one center to another. I need first to establish a contact through
sensation, to become used to feeling the pathways, without expecting
anything,

In the moment I become conscious of it, I feel that my breathing
has great importance, as if it were the very act of living. I feel it as a
living movement, the movement of the one life in which I am included.
I exist in this movement. I cannot hold myself apart, observing from
the outside, nor fix or stop the movement, appropriating it for myself.
I can only feel that I am part of it. I am nothing without it, and it can do
nothing without me. I let go, and in losing myself I find myself. I sub-
mit to this movement, in which form is created and immediately swept
away as soon as it appears. I live in my breathing.

e 71 Without fear of losing myself

There is an impression that holds me to the truth of the moment and
awakens my attention—the fact that I am breathing. My whole atten-
tion is engaged in this act of breathing. I know nothing else. I need to
give it all my care. I am one with this feeling of breathing. But I do not
try to make a particular effort in breathing. I simply feel the breath—
inhale, exhale, inhale, exhale. .. . Thoughts will appear. I observe them
as thoughts, simply passing thoughts. I do not try to get rid of them,
nor do I lose myselfin them. I see them as without reality. And I come
back to the breathing. In this state I do not seek and have no desire. I
expect nothing.

I breathe, I am this breathing. In order for me to know it, my look
must remain on the breathing. When the one is without the other,
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there is no order, no knowing. Together, they have a sense. Then the
breathing takes place without any effort or constraint, and I feel the
movement of the breath. This depends on the intelligence of my
thought, on its quality, which can bring a look held consciously with-
out words, a seeing. It requires a more complete letting go, a state freer
from my ordinary “I,” which is always ready to intervene. I try not to
direct my breathing. Ilet it be what it is.

I begin with letting go tensions in the different parts of myself.
First, the head. I feel the difference between an energy that is more still
and the disordered waves of my thoughts. As I let go, the waves sub-
side. After a certain time, when I feel the energy is freer in the head, I
pass to the face and neck, and then to the spine. I hold myself in bal-
ance, feeling a depth of sensation that I do not ordinarily experience.
My sensation is an obedience, obedience to the free vibration, the free
action of the life force in me. Then I pass to the solar plexus. Here also
the tensions let go. I obey. I do not direct the energy. It does not belong
to me, it is free. But I really know the energy only when I let it go natu-
rally into the abdomen. If there is absolutely no tension in me, if noth-
ing retains the energy anywhere, it goes freely toward its source and is
felt as a force of another dimension. I am not afraid to make room for
it and do not feel myself threatened.

Now that I feel freer, I turn to my breathing. I breathe gently, with-
out holding back, without fear of losing myself. It is as though it is my
self that I am exercising, engaging in a movement that is more than an
act of my body. I trust this movement and allow all ideas, all notions,
to dissolve. I am not afraid to exhale completely. And I discover a new
meaning, a sense of the sacred in my human self.

I see again that I trust only myself. And yet it is the active force of
the air that I should trust. When I feel more balanced, I breathe as
though through the centers and silently say “I Am.” When I say “I,” I
feel the three centers as though something stands up; and when I say
“Am,” I also feel them, but as though something sits down. When I
breathe in, I say “I” and represent to myself that the active elements of
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the air are entering. When I breathe out, I say “Am” and feel them flow
into and fill my body. I do not try to make anything more of this “I”
and “Am,” simply say the words to myself. With each breath, I follow
this order for filling: right arm, right leg, left leg, left arm, abdomen,
chest, head and then the whole body.



VII

WHO AM I»?



I always believe that I exist and that my imagination of
myself, what we call personality, does not.

This ferocious egotism is me, and I have to become
conscious of its action.

What I must explore is not beyond the self, but the very
basis from which I think and feel.

I do not know who I am. I do not know whence I came. I
do not know where I will go.

The wish to be conscious is the wish to be. It can only be
understood in silence.

The self belongs to the Absolute. I cannot exist outside the
Absolute, outside the Self of the Absolute. The true self
is like space—unattached, pure, infinite.

My true nature is consciousness. To know the Selfis to
be the Self.




EGO AND ILLUSION

¢ 73, The imagination of myself

In order to know who I am, I need to see what is real in me. The big-
gest obstacle is illusion. I accept imagination in the place of conscious-
ness, an idea of myself instead of a feeling of “I.”

In coming to work together, each of us brings something very im-
portant—his ego. I try to understand why I came. I see that it is my
ego, my person, who is here, to which I cling, and I see, if I am sincere,
that it is mixed up in large measure with what led me here. But it will
not be able to help me. To see this, and to see that I still believe myself
to be this person, makes me put the question with more feeling—
“Then, who am I?”

We are all, such as we are, under the influence of our imagination
of ourselves. This influence is all-powerful and conditions every aspect
of our lives. On the one hand, there is this imagination, this false no-
tion of myself. On the other, there is a real “I” that I do not know. I do
not see the difference. It is as though this “I” were buried under a mass
of beliefs, interests, tastes and pretensions. Everything I affirm is the
imagination of myself. What I cannot affirm—because I do not know
it—is the real “I.” It calls to be known and has a nostalgia for knowing,
longing to be active . . . to know. But today it is weak. Nevertheless, it
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islike a seed, and if my interest is sufficient, the search for this know-
ing can be the ground in which my “I” can grow.

I need to learn to recognize and separate the real “I” from the
imagination of myself. This is an arduous task because my imagined
“I” defends itself. It is opposed to the real “I,” and is exactly what “I” am
not. In thinking of myself, I always believe that I exist and that my
imagination of myself, what we call personality, does not. I have no
idea of this imagination. So long as I do not know it, I cannot know
what I am.

This imagination of “I. . . me” lies at the heart of my usual sense
of self, the ego, and all the movements of my inner life go to protect it.
And this tendency exists as much in the unconscious as in the con-
scious layers of myself. It is because we want at all costs to protect this
imagination that our experience and our knowledge have such impor-
tance for us. The things that we do are not chosen because we like to
do them but because we thereby affirm and assure our imagined “I.”
There is no thought or feeling that is not motivated by this. It is, how-
ever, so subtle that we do not see it. We are so preoccupied with what
we would ideally like to be that we do not see what we actually are
now, right now in the present moment. Perhaps behind the formation
of this idea of “I” there is the echo of a very deep wish, the wish to be,
the wish to be entirely what I am. But today the controlling influence
is the idea of myself, and this imagined “I” desires, fights, compares
and judges all the time. It wants to be the first, it wants to be recog-
nized, admired and respected, and make its force and power felt. This
complex entity has been formed over centuries by the psychological
structure of society.

Do I know this? Not just in passing, or in having noticed it one day
or another . . . but do I really see it at the moment in each action, when
I work, when I eat, when I speak with another person? Can I be aware
of my wish to be “someone” and my way of always comparing myself
to another? IfI see it, I can experience the wish to liberate myself from
it, and also see why I wish to liberate myself. So long as I have not un-
derstood that this is the essence of my search, that here is the first step
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toward knowledge of myself, I will continue to be fooled and all my
efforts, all the ways I try to change, will lead only to disappointment.
The imagined “I,” my imagination of “I,” will continue to be reinforced
even in the most unconscious layers of myself.

I must honestly accept that I really do not know this. Only in ac-
cepting this as a fact will I become interested and truly wish to know
it. Then my thoughts, feelings and actions will no longer be objects for
me to look at with indifference. They are me, expressions of my self,
which I alone am here to understand. If I wish to understand them, I
must live with them, not as a spectator but with affection, and without
judging or excusing them. It is necessary to live with my thoughts,

feelings and actions, to suffer them, from moment to moment.

<« 73. Ferocious egotism

We are not what we believe ourselves to be. Blinded by our imagina-
tion, we overestimate ourselves and lie to ourselves. We always lie to
ourselves, at every moment, all day, all our lives. If we could stop in-
wardly and observe without preconception, accepting for a time this
idea oflying, then perhaps we would see that we are not what we think
we are.

I can have moments of real tranquillity, of silence, in which I open
to another dimension, another world. What I do not see is that apart
from these moments [ am prey to conflict and contradiction, that is, to
the violence of my egotistical action, which never ceases to isolate and
divide me. Everything I do arises from this action. As I discover new
possibilities, I need to know what is at the root of this other part of my
nature. | have to see that it is not something foreign that I can put aside
when and as I wish. It is what [ am, and I cannot be otherwise. This
ferocious egotism is me, and I have to become conscious of its action.
To see this violence, I have to enter into an intimate and real contact
with myself, to observe myself without any image.

Why do we have a compelling need to prove ourselves, to actual-
ize ourselves? A profound impulse is at play: the deep fear of being
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nothing, the fear of total isolation, of emptiness, of solitude. We have
created this solitude with our minds, with self-protecting and egocen-
tric thoughts like “me” and “mine,” my name, my family, my position,
my qualities. Deep down, we feel empty and alone, living lives that are
narrow and superficial, emotionally starved and intellectually repeti-
tious. Because our petty “I” is a source of suffering, we wish—con-
sciously or unconsciously—to lose ourselves in individual or collective
stimulation or in some form of sensation. Everything in our lives—en-
tertainment, games, books, food, drink, sex—encourages stimulation
on different levels. We revel in this and seek to find a state of “happi-
ness,” to maintain a pleasure in which we can forget the “I.” All the
time our minds are busy in evasion, constantly seeking, in one way or
another, to be entirely absorbed in something outside ourselves, to be
captivated by some belief, love or work. The evasion has become more
important than the truth we cannot face.

Revolving around self-interest, our narrow mind diminishes the
challenges of life by interpreting them with its limited understanding.
As a result, our lives suffer from a lack of intense, strong feeling, a lack
of passion. It is an essential problem. When we have real passion in the
depths of ourselves, we feel strongly and are extremely sensitive to
life—to suffering, to beauty, to nature . . . to everything. We care about
life, its possibilities in work together and in relation. But without pas-
sion, life is empty, meaningless. If we do not feel deeply the beauty of
life and its challenge, then life has no sense at all. We function me-
chanically. Yet this passion is not devotion or sentimentality. As soon
as passion has a motive or preference, it becomes pleasure or pain. The
passion we need is the passion to be.

Centered in our ordinary “I,” most of us do not love and are not
loved. We have very little love in our hearts, which is why we beg for
it and seek it in substitutes. Our usual emotional state is negative, all
our feelings are reactions. In fact, we do not know what it would be to
have a positive feeling, what it would be to love. My ordinary “I,” my
ego, is always preoccupied with what pleases or displeases me, what “I
like” or “I dislike.” It always wants to receive, to be loved, and impels
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me to seek love. I give in order to receive. Perhaps this is generosity of
the mind, my “I,” but it is not generosity of the heart. I love with my
“I,” my ego, but not with my heart. Deep down, this “I” is always in
conflict with the other person and refuses to share. To live without
love is to live in perpetual contradiction, a refusal of the real, of what
is. Without love, one can never find what is true, and all human rela-
tions are painful.

If I do not know myself totally, my mind and my heart, my pain
and my avidity, I cannotlive in the present. What I must explore is not
beyond the self, but the very basis from which I think and feel. My
thought craves continuity, permanence, and its wish gives rise to my
ordinary “I.” This thinking is the source of fear, fear of loss, of suffer-
ing. If I do not know my total consciousness—unconscious as well as
conscious—I will not understand fear and my entire search will go
astray and be deformed. There will be no love, and my only interest
will be in ensuring the continuity of this “I,” even after death.

e 74. Freeof fearand illusion

Is it possible to have a mind with a quality that is always fresh, always
new, with a thinking that creates no habits and clings to no belief? For
this we must understand the total consciousness with which we live. It
functions within a limited frame that must be broken in order for it to
be free. What we seek is the state of mind that says, “I don’t know.”
Instead of trying to know what is unconscious, we have to see the false
as false. It is the negation of the false that empties the mind of the
known. Only a mind that is empty can come to a state of not knowing
and discover what is true.

What is important is to see that words and ideas enslave us in
formulas and concepts. As long as we are trapped in a net of consol-
ing belief, we lack the intensity and subtlety required for real explo-
ration. Unless I understand this, my observation will remain based
on forms, on what I know, and will not be enlivened by the spirit of
discovery, as if for the first time. And it will be egocentric, with my
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ordinary “I” interpreting everything that is presented from its self-
centered perspective.

We have to understand fear in our lives, a fundamental fact. In-
deed, so long as our total consciousness has not been liberated from
fear, we will not be able to go very far, to penetrate deeply in ourselves.
By its very nature fear is inevitably opposed to our entire search. But
what is the basis for fear in us? Does fear as such really exist? Have we
ever experienced it as a reality in itself and not simply the feeling that
precedes or follows an event? When we are truly face-to-face with the
event—for example, with danger—are we afraid? In fact, fear only
arises at the moment the thinking fixes on the past or the future. If our
attention is in the active present, to think of yesterday or of tomorrow
is simply inattention, an inattention that engenders fear. When we
give our total attention to the present, when we are wholly present,
fear does not exist. We see that we do not know, that we cannot re-
spond. In this state of complete uncertainty, we can discover that
which is true. If we wish to penetrate deeply in ourselves and see what
is here and even beyond, we must have no fear of any kind, not of fail-
ure or of suffering, and above all not fear of death.

We have never, with our whole being, inquired what death is. It is
always considered in terms of survival, as life continuing like a chain
or an endless movement. But this survival is only the survival of what
is known. In fact, our lives are a continuity of the known. We act from
the known to the known. We wish for continuity and cling to survival
without ever questioning the origin of this wish. We do not see that it
is merely a hollow projection of the thought, that it comes from the
imagined “I” created by our identifications—my family, my home, my
work achievements. When we realize this clearly, we can approach the
question of continuity without sentimentality and without our usual
ambition to affirm ourselves.

We need to see that there is no “thinker,” that this imagined “T”
which thinks “me” and “mine” is simply an illusion. In order for us to
receive truth, this must be dispelled, as well as all the other illusions of

the thinking, including those behind our desires for pleasure or satis-
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faction. Only then can we see the real nature of our ambitions, strug-
gles and sufferings. Only then can we see through them and come to a
state free of contradiction, a state of emptiness, in which we can expe-
rience love. What is important is to live with this void in which the self
is abandoned. With this abandonment arises the passion to be, a wish
beyond thought and feeling, a flame which destroys all that is false.
This energy allows the mind to penetrate the unknown.

No movement from the periphery toward the center will ever
reach the center. A surface movement trying to become deeper will
never be more than of the surface. In order to understand itself, the
mind has to be completely still, without illusion. Then with lucidity we
can see the insignificance of “me” dissolve in an immensity beyond all
measure. There is no time, only the present moment. Yet to live in the
present is wholly sufficient unto itself. At each moment one dies, one
lives, one loves, one is. Free of fear and illusion, moment after moment
we die to the known in order to enter the unknown.



TOWARD THE UNKNOWN

e 75 I donot know

In my search to see reality in myself, | may come to the door of percep-
tion. But it will not open, truth will not be revealed, so long as I cling to
what I know. I need to have empty hands to approach the unknown.

At the outset [ cannot affirm who I am. All I can do is begin to
distinguish myself from my ordinary “L,” to see that [ am not my as-
sociations, I am not my feelings, [ am not my sensations. But the ques-
tion then arises: Who am I? I need to listen, I become quiet to mobilize
all my attention and come to a more balanced state. Am I this? No, but
the direction is good. From dispersion, I go toward unity. My search
can continue. Yet I see that the energy of my thinking, moved by all
the thoughts thatseize it, has neither force nor direction. In order to go
toward the source of “I,” it must be gathered and concentrated on one
question: “Who am I?” I learn not to turn away.

I do not know who I am, and all that I know cannot be an answer.
The unknown, the mysterious, cannot be discerned by the known. On
the contrary, what I know, what [ have learned, prevents me from dis-
covering what is. The whole process of my thinking, the conditioning
of the known, encloses me in the field of my thought and prevents me
from going further. I find pleasure in this conditioning and security,
and unconsciously cling to it.
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I am unable to face the unknown. I feel it empty, like a void that
must be filled. I have a constant tendency to fill it with answers, project-
ing a false image on the screen of my mind. I am afraid I will not find
myself. And in order to resolve this uncertainty, to avoid dissatisfaction,
I constantly allow something false to be af firmed. Yet I need this uncer-
tainty, this dissatisfaction, as an indication from my feeling that shows
the way back toward myself. It shows the necessity of being more sensi-
tive to the one thing I turn away from, to accept emptiness, the void.

To approach the unknown would mean to come to the door of
perception and be able to open it, and to see. But I can see nothing as
long as I am taken by words, always putting a name on something and
recognizing the object by its name. Words create a limit, a barrier. To
enter the unknown, my mind must see this limit as a fact, without
judging it good or bad, or submitting to its influence. Can I see myself
without putting a word on what I see? I am at the door of perception
with an attention that does not turn away.

I learn to listen to the unknown in myself. I do not know, and I
listen, constantly refusing each known response. From moment to
moment, | recognize that I do not know, and I listen. The very act of
listening is a liberation. It is an action that does not flee the present, and
when I know the presentas it is, there is transformation. I go toward
the unknown until I come to a moment when no thought moves my
mind, when there is nothing outside myself. I do not know who I am.
I do not know whence I came. I do not know where I will go. I doubt
all that I know, and have nothing to rely on. All I wish is to understand
what I am. Without words, without form, the body and its density
seem to disappear. I become as if transparent to myself. Now there is
only room for purity, a quality as light as air. I feel that in the search for
myself, and only in this search, lies my liberation.

e 76. The resonance of “I am”

In order to know a living energy in myself, the memory of it is insuffi-
cient. There must be a direct perception of the unknown. But we live
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in memories, rememberings. Memory substitutes a dead image for a
living thing and prevents me from perceiving it. We impose something
unreal, something that is not, in the place of what is.

I wish to be conscious of this unknown energy that is in me. For
this I need to get rid of the idea that I know my body. I must see that
the memory of my body, of the known sensation of my body, imposes
itself as an answer at the moment of questioning who I am, the mo-
ment of incomprehension. And because this answer appears spontane-
ously, I remain passive and do not wake up and look. I must see this
constant tendency to let the memory of sensation preempt the direct
perception. I need to see that my body is also unknown.

I feel my essential “I” like an echo of a distant vibration of which 1
am barely aware. It is as though submerged in my body, and because it
is submerged, it cannot differentiate itself. I need to dissociate myself
from my thoughts, ordinary emotions and movements, my sensations.
Their vibrations of inertia, which condition me, are an obstacle to the
consciousness of “1.” Yet I have the power to ignore them and not let
them invade my consciousness if I concentrate on “L,” this echo of a
powerful vibration that could transform me.

When I feel deep anxiety and dissatisfaction, as we all do at differ-
ent times, it is because I am not listening to the finer, more subtle vi-
brations of my Presence. I do not let them animate me. I am not
available. I am always, again and again, moved entirely by the vibra-
tions of inertia of my functions. But anxiety and dissatisfaction are not
enough. I need a more conscious feeling and a more conscious thought
directed on this underlying current. I must come to understand that
behind my thought there is something, behind my emotion there is
something, behind my movement there is something . . . and I must
actively go in the direction of this “something.” As I am, my energy is
too fragmented, too passive. It is not magnetized in a direction.

I become aware that in order to go beyond my present state, a
greater concentration is necessary. When I understand this need, a
movement takes place of concentration toward what is seeking to come

into being in me. In this voluntary movement, my attention becomes
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active and refined, and the movement passes a threshold where words
are no longer necessary, where my ego is pacified and my body is still.
Who am I? In a state of questioning without words, I approach a void. I
accept putting nothing there, knowing nothing, and am wholly atten-
tive to the silence. I am entirely present to the question “Who. .. ?” asif
it were a magnet attracting all the force of perception. Behind all our
life, all our activity, the resonance of this question must be stronger
than the insistent call of the movement toward life. “Who . . . ?” I wish
to penetrate the state before thinking arises. So I observe from where
this thought comes. Gently, very quietly, I penetrate the state. Absolute
tranquillity is necessary.

Who am I? I listen to the resonance of the question. And I begin to
hear the resonance of the response, which I perceive through a sensa-
tion of life, of a current of life. It shows me that at this moment my es-
sence is touched. My work is not imaginary, not only on the surface. It
has penetrated more deeply.

I belong to this life whose echo I feel, and wish only to attune my-
self to it. I listen in myself to the resonance of “I am.” It must become
more important than everything else. This is my soul itself that is here.

w77 Silence

I have a preconceived idea that a state of silence, of peace, is deprived of
energy and oflife, a state where there is a stop, the suspension of every-
thing that generally moves me. In fact, silence is a moment of the
greatest energy, a state so intense that everything else seems quiet.

More and more I feel an attraction for the consciousness of what is,
of what I am. But I am not really open. The ego takes a long time to
give way, and there is alimit I do not pass. I feel that to receive the real,
a transformation is necessary, a break from my conditioning. To know
who I am, I need a perception of myself beyond the capacity of my
senses and functions. For this I need silence and tranquillity. The per-
ception of “I” that is revealed in the stillness must be as strongly estab-
lished as the notion of myself rooted in the body.
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To have an experience of reality, there must be a sense of space.
But the space created by our thought is restricted and narrow. We iso-
late ourselves, we measure and judge, and from this limited space we
think and act, even believing we bring something to others. Because it
is all our thought knows, we believe this space to be very important.
Our ordinary “I” clings to it out of fear of being nothing. Yet in this
small space the only feeling that appears arises from the opposition
between this “I,” this “me,” and what is not “1.” The thought cannot
open to another dimension, the vast space in which there is silence.
And a feeling without limit cannot appear.

Escape from this narrow space will not come from thinking. By
itself the thought cannot be silent. It is only when I die to all I know
and all I have learned that I can open to something new. Only then can
I really know myself—that is, know how I live from moment to mo-
ment. This action alone will take away my fear of being nothing and
bring my mind the energy required to be completely silent. Sometimes
there is a stop between two thoughts, and for a moment I sense the
space expand beyond all limits. It is only within this space, a vast space
which the ordinary “I” cannot reach, that the thinking becomes silent.
Then I no longer seek an answer and, in giving my entire attention, I
enter the unknown. I do not seek, I perceive. I do not have to seek the
good; the attention is the only good. This attention is the process of
meditation.

It is the quiet itself that is important, silence as the fact itself, not
what one obtains through it. We need to discover the nature of silence,
when thought, feeling and body are all silent. What takes place when
thought is really quiet, and also feeling? The silence . . . does it become
awake to itself? In being attentive to the nature of silence, I feel an in-
telligence awaken. What is important is its appearance, not what it il-
luminates. This intelligence is sacred and cannot be at the service of
my ego, my ambition. The silence that appears when I see myself taken
by illusion is revealing, but only if I do not wish for it. I feel the action
of reality on me, but I do not give myself up to it. I learn to let my
thought flower and thus come to an end. The field is free; I offer no
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opposition. Thinking becomes a light for itself and no longer seeks
experience. It is necessary to pass through the world of the known to
enter the unknown, the void, the real.

I begin to understand that silence does not come because I seek to
become silent. It comes when the mind sees the process of thought and
its conditioning by the known. For this it must observe as one watches
a beloved child, without comparing or condemning. One observes in
order to understand. It is only when I know this conditioning that si-
lence and tranquillity are sought not for security but for the freedom
toreceive the unknown, the truth. Then the mind becomes very quiet.
This opens the door to a state that is reality, with immense possibili-
ties. The mind is no longer an observer of the unknown. It is the un-
known itself.

The wish to be conscious is the wish to be. It can only be under-
stood in silence.

wse 78 Inner solitude

Our ordinary “I” thirsts for continuity. Our mind is never still. We
dare not remain without thinking, without doing something, face-to-
face with emptiness—a terrifying solitude. We are afraid to be alone
because we are afraid not to be, not to experience. Our lives are a con-
tinuity of the known, always acting from something known to some-
thing known, not daring to approach the unknown. But the known
cannot enter into contact with the unknown, and a thinking based on
what we know cannot commune with the unknown. We must die to
the known in order for the unknown to be revealed.

How then to confront the real in myself? I will truly meet the real
only when I understand the functioning of my ordinary “I" and its in-
cessant desire to perpetuate itself. What can this “I” experience? In
order to know myself, I need to see with clarity, tirelessly, the move-
ments of my ordinary “.” The way to this knowledge is arduous, but it
brings incomparable joy and silence. The “I” rises ceaselessly and al-
ways falls, constantly pursuing something, winning and losing. But it
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is always frustrated. It always wants “more,” and its desires are contra-
dictory. In order for me to understand this, the thought must not inter-
vene. There must be no judge who, in taking sides, would keep the
conflicts alive. There must be neither a subject nor an object of experi-
ence. Then there is a direct relation. And it is this direct relation that
gives rise to understanding. There is a silence that emerges not from
reaction but when the process of thinking is understood.

A moment comes when I experience a feeling of total solitude,
when I no longer know how to relate to what surrounds me. Every-
where, always, I feel alone. Even when I am with close friends or my
family, I am alone. I do not know my relation with them, what actually
connects us. This feeling of solitude and isolation is created by my self-
centered thought—my name, my family, my position. I need to live with
this solitude and, passing through it like a door, come to something
much greater: a deeper state of total “abandonment,” a state of “indi-
viduation.” This is no longer a state of isolation, because the isolation is
included, as well as the entire process of thinking and experiencing,
with all the provocations and responses involved. When we understand
this process on all levels of consciousness, we are free from influences
in that our thinking and feeling are no longer fashioned by outer events
or inner experience. When the mind is without provocation or re-
sponse, there is “abandonment.” Only in this state can we find the real.

To live silence, to know what is, | need to come to the sensation of
a void, empty of all my imaginary projections. I try to emerge from
this world of illusion that hides my reality, to not let myself be influ-
enced by it. I concentrate on “here . . . now.” I do not seek—as I always
do—to fill the void. I feel I am this void. Accepting that there is noth-
ing, I seek neither shelter nor guarantee. Feeling myself as an observa-
tion post that sees only emptiness, I seek silence. This inner silence
means abandon and submission. My ordinary “I” submits, and my
mind is freer in an attitude that transcends thoughts and words. This
is like meditation without mental activity.

I need to understand the feeling of real solitude, even if I feel not

seen by those around me, not understood, and experience this as sad-
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ness. Solitude from what is ordinary, imaginary and false is something
very great. It means that for the first time I know that “I am.” It is a soli-
tude from all the known and from all that is not right now, in the pres-
ent moment outside of time. This solitude appears as a void. But it is
not a void of despair. It is a complete transformation of the quality of
my thinking. When the mind is free of all talking, fears, desires and
pettiness, it is silent. Then comes a sense of complete nothingness, the
very essence of humility. At the same time, there is a feeling of truly
entering another world, a world that seems more real. I am a particle
of a greater reality. I experience solitude not because something is
missing but because there is everything—everything is here.



MY TRUE NATURE

s 79. Theveil over my reality

The belief that I am my body casts a veil over my reality. I cling to
the form and always take the object as real, hypnotized by the at-
traction toward matter. In my effort to be present, I always want to
have a sensation of a form, a new form, but nonetheless a form. My
ordinary functioning and the way I sense my body prevent me from
becoming conscious of what I am in my true nature. A knowledge
beyond my usual imagination, a new knowledge, will be revealed
only when the notion I have of myself is no longer rooted in my
body.

I need sincerely to accept that I am not my body, my mind or my
emotions. My real “I” is not temporary. My thoughts, my sensations,
my states are continually changing, but the “I” is always here. Some-
thing does not change. All these states are like phenomena appearing
on the surface of my being. They are in perpetual movement. Yet
something remains immobile, unaffected by the movement. My real
“I” remains silent, as though submerged in my body. Nevertheless, it
seeks to know itself. And the more the “I” seeks to know itself, the less
it participates in the body in which it is submerged and the more it
participates in consciousness. The question “Who am I?” then sounds
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like an echo, coming from another world through my higher centers in
order to resonate in the lower centers. This echo is what I can know
today of another nature in myself.

I ask this question and concentrate, but not in order to obtain con-
sciousness, the real “1.” I concentrate in order to lift the veil of thoughts
that stands in its way. We are under the domination of our thinking
mind. This is our slavery. So long as this mind dominates me, I believe
that I am my thought, that I am my body, and I cannot know con-
sciousness, my true nature. So long as there is not consciousness, I am
obliged to ask who I am. In the moment of consciousness the question
does not appear.

More and more, I feel the need for stillness and silence. Behind the
forms of my continual thoughts and emotions, there exists a very fine
energy that is not to be projected outside. It allows me to know whatI
am in my essence. But to come to the emptiness in which this living
energy can be felt is difficult. This is because even the wish to be, which
appears in me as a wish to know and is pure in its origin, is betrayed by
the form it takes. Can I trust, entirely, what is in this emptiness? Or do
I reserve the right to judge, to calculate, to remain a cold observer in
front of an energy in which I do not recognize myself? How to go
toward awareness of this subtle energy, ateach step seeing the trap of
making it conform to some design or oflimiting it by ascribing aknown
meaning?

I am seated here. Who am I? I want to answer. And I see that I can-
not answer, that nothing in me can answer. I can only listen, in order
to hear better. Silence emerges . . . silence, stillness. And as I sense this,
it is as though my entire being wished to enter this silence, to allow it
to be established. At the same time, it is not I who can impose the si-
lence. It is here. This silence is in me, it is me. It is as though a door
were opening, allowing me to feel a vibration that the usual noises
prevent. This is no longer “I” as I know myself. I feel something to
which I did not know I was called. I discover in myself another dimen-
sion that requires a new way of being.
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< 80. What I reallyam

To know oneself means to know one’s true nature. In asking who I am,
I want to know my true nature. I am in front of a mystery. Something
more myself than all I know is calling to be recognized. It is as though
I were going to be born to myself. I want to be able to see what I really
am. This depends on me, depends on the truth of my wish. I need to
hold myself under a look that calls me to be what I am. None of my
usual perceptions will help me to approach this experience. I must go
beyond them all in order to come to a perception impossible to foresee
in advance. There can be no words, words imprison me; no memories,
memories imprison me; no formulated wish, formulations imprison
me. [ recognize all this is useless and let it go. One thing alone brings
me closer to what I really am—the concern, above all, to be true.

I have accepted the idea that I do not know what I am. But it is just
an idea, a theory, and I do not understand what it means. In my usual
state of consciousness, what I can perceive is limited by the functions
that govern these perceptions. I perceive things with my thought, feel-
ing and sensation, and with these try to become conscious. But the
functions work on a level that is very ordinary, automatic. They are
functions of the lower centers in me. What I wish to know is much
higher, more pure, endowed with qualities that these functions cannot
perceive. I want to know what I really am in my true nature, my very
essence, in which all my possibilities are contained. I wish to return to
the source of what is, of the only reality, of the “self.” The self belongs
to the Absolute. I cannot exist outside the Absolute, outside the Self of
the Absolute. And yet I consider myself as outside the Absolute, and I
address it as outside me. I confuse the true self with the body and its
functions. But the true self is like space—unattached, pure, infinite.

I feel a greater and greater need to come to a state of quiet and
peace. Yet this state has nothing passive in it. | am actively conscious of
this peace, a state in which my centers are in balance. This is how I ex-
perience it. And I understand what Gurdjieff meant in Beelzebub’s Tales
to His Grandson when he wrote that, before beginning to meditate,
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Ashiata Shiemash brought himself (by all sorts of methods) to the state
of “all-brained-balanced-being-perceptiveness.” I perceive a state of life,
of a kind of vibration that nothing else can equal, the vibrations of my
Being. From this source, this living material, come waves of vibrations
of another kind—my thoughts, my desires. . . . But this is like the ocean
and the waves that rise and fall. They are one and the same. What is
essential is the life that animates it, a life that is permanent.

we 81 WhoamI?

Who am I? The question sounds in me. Itis a call from Above, from
higher than what is moving in me. I hear it poorly and wish to listen,
to hear it not only with what is more or less available at this moment . . .
my thought, my ordinary sensing. I wish to hear it with my whole be-
ing. I wish, I will, because my wish, my will, alone can bring this. It
becomes serious for me. I wish to open in order to make room and
recognize the Presence of a life, of a force before which I must bow. I
have to feel animated by this life until the sensation of my body, of the
form of my body, is less strong than the awareness of the force vibrat-
ing in my whole being.

Usually I limit my sense of “I” to my body. There are inside and
outside, subject and object. I see my body and the things around me
separately. But I do not see this force in my body, this force that creates
both my body and the things around me. Yet I am at the same time this
force, this form and this consciousness. The consciousness unites the
whole in a single Being, the consciousness “I Am.” This is the only Be-
ing, the eternal Being. The one who sees is not outside consciousness;
he does not see himself. He Is. To Be is to realize “I Am.”

I offer myself to this realization. Nothing else exists besides this
opening. I give myself to it—now, and all the time, “I Am.” There is
not one moment when I am not. But I must submit to this reality and,
whether it appears or disappears, always be ready to open to it. This
prepares me to penetrate my true nature. There must be an uncondi-
tional submission to something whose grandeur I recognize. It is not
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enough to want the true “L,” the Self, tobe revealed because I desire it.
This means that I command the Self, that I feel in a sense more impor-
tant than it. Rather, I must await its will. I must have faith in it, not a
blind beliefbut a faith that is conscious. My sole reason to Be is to rec-
ognize the Self.

Who am I? This question resonates in my Presence as if, from a
central source, an extraordinary power were making its existence felt.
Itis as ifan underlying current were created that brings me the experi-
ence of a new life. I feel I need to become conscious of this power, to
attune myself with this source in order to be connected to it and obey
it. This wish for consciousness is like a demand for constant purifica-
tion, the center of attraction toward which the rays of my attention
converge. From all the parts of myself, my attention is activated to
concentrate on this central vibration. When my thought and feeling
are attuned to it, another knowledge of myself is revealed, and I feel
my question differently. In the experience of knowing, what takes
place is a direct movement, like an electric current. The knowing is an

experience of being because at this moment I know my state of being.

e 82, My truenatureis consciousness

There is in me a suffering in being limited. I do not accept forms lim-
ited by time or change, space or multiplicity. There is a sole, a unique
energy within which change takes place but which itself is always the
same. It takes different forms but tends to reintegrate into what in es-
sence it is—infinite, one.  have an irresistible wish to be myself, free of
all that weighs me down, all that makes me dependent. I wish the hap-
piness of being entirely myself, without any reservation. I feel it is not
to be sought outside myself, in someone or in something else. The only
source of happiness is the fact of being, without expecting any profit or
reward, just the revelation of what is. I love what is.

I hold myself here trying to see my barriers—my tensions, my
thoughts—so that, in this seeing, they can fall by themselves. I do not
judge them or wish to substitute something better. I become sensitive
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to something they hide toward which I am drawn, as by a magnet. It is
as though I pass beyond. And I have another impression of myself, an
impression of matter that is alive, of a life in which the density of my
body disappears. Then I come to a second threshold, where I feel that I
am no longer a compact mass but an infinity of living particles in
movement, in vibration. [ feel myself as participating in a Being whose
force gives me life, which I then radiate around me. It is like a kind of
cosmic breathing in which I take part.

I must never forget what gives life to the form. The form alone
does not exist. That which “is” in the form, that which has taken form,
is the essence of what is questioning in me. I seek therefore to return to
the source. The more the “T” seeks to know itself, the more it partici-
pates in consciousness and the less in the body in which it is submerged.
All thinking comes from the thought “I.” But from where does the
thought “T” come? When we look within and return to the source, the
thought “I” disappears. And when it disappears, the feeling “I am” ap-
pears by itself. Then we attain consciousness, our true nature. When
we know our true “I” something emerges from the depths of being
and takes over. It is behind the mind. It is infinite, divine, eternal. We
call it the soul.

There is no death. Life cannot die. The coatingis used up, the form
disintegrates. Death is an end—the end of everything known. It is a
fearful thing because we cling to the known. But life is. It is always
here, even if for us it is the unknown. We can know life only after we
know death. We must die to the known and enter the unknown. We
need to die voluntarily. We have to free ourselves from the known.
Once free, we can enter the unknown, the void, the complete stillness,
where there is no deterioration—the only state in which we can find
out what life is and what love is.

Which is real: what I am conscious of, or consciousness itself? Deep
down in my being I am already what I seek. This is the impetus of my
whole search. When consciousness is here, I realize that consciousness
is me. I and all that surrounds me are the same consciousness. My true
nature is consciousness.
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The search for my self becomes the quest for the Self, more and
more profound. The Creator appears as the “I,” the “Self.” Whether it
is manifest or nonmanifest is immaterial when one remains turned
toward it. There is no object to know. The Self is always the Self, and
to know the Selfis to be the Self. When the true nature is known, there

is Being without beginning or end—immortal consciousness.



VIII

TOWARD A
NEW BEING



The Fourth Way is a way of understanding that requires
the awakening of another intelligence.

The level of being is determined by what enters into one’s
Presence at a given moment, that is, the number of
centers which participate and the conscious relation
between them.

The first conscious shock—to awake to oneself—is for
coming to a more collected state that allows us to open
to our being.

It is necessary to die'to oneself in order to be born again—
that is, to die to one level of being in order to rise to
another.

The waves, the movement and the energy are one and the
same. What is important is to understand the energy
itself, the pure energy.

My wish to be is a cosmic wish, and my being needs to
situate itself in a world of forces. There is a cosmic
need for the new being that I could become.

The Fourth Way has always existed, but only within a
limited circle. Today it can renew the weakening link
between the two levels of the cosmos.



MY BEING IS WHAT I AM

s 83 Can being change?

Ordinary life is under the law of the circle of mechanical influences.
The way of development of being is opposed to everyday life. Itis based
on other principles, subject to other laws. This is the secret of its power
and its meaning. Without the help of a way, of an influence of another
order, no change of being is possible.

The Fourth Way is a way of understanding. The magnetic center
which leads one to a group following the Fourth Way is different from
that which leads toward a monastery, a school of yoga or an ashram.
This way demands another kind ofinitiative. It demands a broad mind
and discernment, that is, the ability to distinguish the mechanical
from the conscious in oneself. It requires the awakening of another
intelligence. What can be attained does not depend on obedience. The
knowledge that results is proportional to the state of awakening, of
understanding.

The Fourth Way begins from the idea of different levels of being.
But what is being? The level of being is determined by what enters into
one’s Presence at a given moment, that is, the number of centers which
participate and the conscious relation between them. The level of be-
ing determines everything in our lives, including our understanding.
My being today is not unified. It is dispersed, and therefore without
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consciousness. Can being change? Can my being become different
from what it is today? This is where the idea of evolution, of work, be-
gins. The first step is to recognize that through a certain effort I can
live a moment of more complete Presence. Then I will see that the
slightest difference in the level of being opens new possibilities to
know and to act.

My beingis whatIam. Since I do notknow myself as I am, I donot
know my being. I do not even believe I need this knowledge. But un-
less I acquire all that is possible on the level at which I am, I cannot
receive more, | cannot understand more. At the same time, I must rec-
ognize that understanding can only change little by little. A moment
of new understanding brings a certain knowledge, but this is insuffi-
cient to transform my being. Nevertheless, it can show me that in my
present state of being I am unable to receive more, and can only con-
sider the next step. If, for example, I see that I am dispersed, and not
collected, I can work on this step. Only when I have truly understood
this one will I be able, in a collected state, to see the next step toward
feeling my Presence as a whole.

Change in being comes about through transformation. In the anal-
ogy Gurdjieff used, it is like a mixture of metallic powders transformed
into a chemical compound through a process of fusion. This requires a
special kind of fire, a heat produced by “friction” in the inner struggle
between yes and no. The resulting compound corresponds to the sec-
ond body, the formation of a single “I,” whole and indivisible, which is
“individual” in that it can resist influences from outside and live its
own life. This chemical compound can then, by a certain work, un-
dergo further change.

The Fourth Way is to be lived, experienced, not simply thought or
believed. The ideas brought by Gurdjieff contain knowledge from a
higher level that we must live in order to understand. But this knowl-
edge is in code. This means that any person speaking about work, or
otherwise attempting to pass on this knowledge, may not know what
he is talking about. Unless we are able to live the ideas and decipher the
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code, this knowledge will always be deformed, be used for other ends,
and produce results contrary to its original meaning.

The demand to live the teaching implies respect for forms that
have been given, but without being afraid to modify them when that
the need is indicated by sound understanding. It also calls for a certain
attitude toward traditional teachings. We should not allow false com-
placency to close our minds to other ways. Indeed, we can find many
principles and practices in common. But comparisons can be useful
only after we have understood the way that has been transmitted to us.
We have to guard against judging with our mind before we have al-
lowed ourintuition, which is at the heart of the experience, to bring us
knowledge. Studying general themes is one thing, but following steps
on another way is very different, especially experimenting with prac-
tices of other teachings. If we truly enter this way, the experience en-
gages the energy in certain channels to produce results that depend on
understanding. In this case, to approach another teaching is a serious
matter, especially if one submits to a practice or discipline that pro-
duces a shock on the mind. If the result does not come from under-
standing, it can bring an attitude, even a crystallization, that leaves no
freedom to go further.

e 84. The intensity must increase

Everything in the universe declines or evolves in an endless movement
of energy. According to Gurdjieff, the laws underlying this universal
process were known to ancient science, which assigned man his proper
place in the cosmic order.

In our lives we never fully accomplish what we intend to do. All our
movements and actions are subject to the Law of Seven. They begin in
one direction but cannot pass the interval in the octave. We go up to the
note mi and return to do. To go further, there must be an additional
force from within and from without. Today it is mainly our head, our
thought, that is touched by the work. The body and the feeling are
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indifferent and recognize no demand so long as they are content. They
live in the moment itself and their memory is short. Yet the wish must
come from the feeling, and the power to do, the “capacity,” must come
from the body. These separate parts each have a different attention,
whose force and duration depend on the material they have received.
The part that has received more material has more attention.

We believe we can work without intensity, but this will not lead to
real change. To allow a contact with the higher centers, the intensity of
the lower centers must increase. These centers, each of which vibrates
at a different frequency, must come to the same speed. We have to
proceed, as in an octave, from level to level, learning to see the dis-
tance between energies and recognizing that they can come together
only through intensification. What is necessary in us as well as around
us is to create a more active energy that is able to resist surrounding
influences and find a stable place between two currents of different
levels.

Even without conscious effort, the body produces a very fine en-
ergy or material, the final product of the transformation of food, which
Gurdjieff called si 12. This is the material used by the sex center which,
when united with its male or female counterpart, can develop indepen-
dently as a new organism. But it can also participate in a new octave
within the body. When all the cells are permeated with this matter,
there can be a crystallization, a formation of a second body. The way
of the shrewd, the astute man—the accelerated way that Gurdjieff
called “haida yoga”"—includes the transmutation of the energy si 12 for
the development of the higher bodies. Gurdjieff never spoke of this
delicate work, or even gave explicit indications about it, but there is a
key to be found. For example, the friction within us that is necessary to
produce the substance for our “I” is identical with what takes place
externally between the masculine force and the feminine force in ac-
tion. The power of si 12 is evident in the experience of sexual union,
which is for most people the only experience that allows an opening to
a state of unity without conscious effort. The rhythms of all the func-
tions submit to this experience, and there is a fleeting moment of hap-
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piness when one feels the absence of the ordinary “I.” All too often we
seek to forget the self in this intense passion, an identification in which
we can lose ourselves completely. But immediately afterward the “T”
reclaims its rights and we return to the narrow circle of our ordinary
thoughts and feelings. Without an understanding of the forces at play,

the experience serves no purpose in the search for consciousness.

e 85, Degrees of the octave

In Gurdjieff’s teaching, work passes through the degrees of the octave,
degrees of intensity. He described the process as follows.

First, there is a note, a vibration that comes from a higher octave
and sounds as do. It is like an opening to a new vision of a quality that
was not here before, to an idea from a higher source. Then, because of
a relation between the energies, a stronger intensity begins to appear,
a vibration given by a higher octave. We have feelings, sensations, be-
longing to layers that are deeper, and pass to the level re. A new seeing
appears that brings a new understanding, a conviction. Here, there is a
certain light, but it is still insufficient. It has the power to illuminate
what surrounds it, but one feels a necessity not to project outside. The
attention must stay free. What sees appears more essential than what
is seen. We come to an intensity of perception of the idea that cannot
be more intense. We are at the note mi.

The proximity of another degree appears, a sensation of another
possible level. Nevertheless, it seems inaccessible by the same means,
without the intervention of new help. One feels that to pass to this new
degree, the vivifying power of the idea must increase. This does not
depend on the idea alone. It needs a support that will allow it to last, a
force by which it can be nourished. This is an important moment. The
thinking is no longer enough. A second center must come into play. The
whole body must voluntarily offer its participation. It must allow this
force to intensify through it, to manifest. It feels the quality of this force
and refuses its automatism in order to receive the action. The body sub-

mits consciously in order to allow the conscious manifestation of this
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force from another level. This is decisive. The struggle is between two
octaves—one must take authority and the other accept it. If this is re-
solved in favor of an inner sensation, the interval is passed—the octave
is saved. This is the note fa that sounds.

The sensation must be definite; fa needs to become established. It
must exist in my Presence as a complete sensation—stable, with all the
new ideas and feelings that accompany it—in order to pass to the de-
gree sol. Then, exactly what took place with the original idea begins
again. But this time there is no longer a force from outside. It takes
place with a force of my own. The thinking and the body are no longer
enough. A new feeling must appear—the feeling of being. I feel myself
subject to a force that is beyond me, a will that is beyond me, and I see
the process of inner transformation intensify in the fire of the wish to
be. The concentration then reaches its peak. And from the union of
these three forces appears the independence of the sensation of self, the
consciousness of self with its own individual life—a new octave.

The octaves are superposed and must not mix. Descent is obliga-
tory if one mixes with vibrations of lower notes.

e 86. Firstand second conscious shocks

In the ascending octave toward consciousness, remembering oneself
is the shock that is necessary to pass the interval between mi and fa—
the first conscious shock. It brings a force that can only come from the
wish, the will. We must make the will grow degree by degree, step
by step.

The current in which we live keeps us at a level on the earth on
which the energy is taken continually in reactions. This is because our
centers are not related. Without a relation, there are only reactions,
and the energy is not transformed. Transformation is possible only
through relation with a higher energy. A relation is indispensable, a
conscious and sustained relation. But the state in which we live, the
level of energy of our thought and of our body, does not allow us to
receive the action of this higher energy. It is as though it did not exist.
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Itis my ordinary “I” that does not allow this relation. The material
of my thought keeps its authority, and prevents the automatic move-
ment from stopping. My body is not sufficiently touched. In order to
provoke a stop, suffering is necessary so that a third force can appear.
Then the attention becomes voluntary—I wish not to be taken, I wish
to remain free. At this very moment I feel I must have the freedom to
be. I experience a will for freedom. The degree of this will of the atten-
tion produces an opening of my body to a finer energy. Everything
depends on this opening. I need to feel the energy in my mind and in
my body simultaneously with the same force. My attention needs to
last and not diminish.

Allthe centers are involved. If one reaches fa, it can draw the others
toward fa. All the centers must be in front of the interval for the inten-
sity of vibration to increase. The relation between the centers is the
shock necessary to pass the interval, which will never be passed with-
out it. In our working on this relation, a force appears, and we then feel
a vibration that opens the door to a different level.

In proceeding further with the octave, the question of the second
conscious shock can appear only when I have been consciously present
for a sufficiently long time. In this effort of Presence, my feeling warms
up and is transformed. It purifies itself, and my emotions become posi-
tive. But this does not last; my emotions fall back and again become as
usual. This shows that whatin me observes, what watches, has no will.
The interval between si and do is very difficult to pass.

I seek to be present to what [ am, but I do not feel it. It does not
touch me. I feel my incapacity: I have no feeling, no substance, that
would allow me to become conscious of myself. In this conflict a feel-
ing appears that is different from my habitual emotions. The question
of myself has a new urgency. I must be here for my functions to obey,
and for this there is a need for will. I feel that I do not have it but that I
can call it. I must will, because I am. This second shock—an emotional
shock—changes the whole character of a person.

When we can remember ourselves, be open to ourselves, for long

enough, we are put to the test by the intervention of the subjective “I”
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in the face of other people’s manifestations toward us. At the moment
the impression is received by the mind, I react. It is with this reaction
that the notion of “I” bursts forth. I identify with the form projected by
my thought. So, if]I wish to go further, I need to be shocked, shaken, by
seeing the selfish reaction of my ego, defending itself out of fear of be-
ing denied. In order to be free from this fear, I have to experience it, to
wholly live with everything it entails.

With a second conscious shock, it is possible that consciousness
opens and we see reality. This is an emotional understanding of truth.
At this moment I realize that my emotion is no longer the same. There
is no closing, no negation. I do not refuse. I do not accept. With this
vigilance, which does not choose, a new feeling appears and a new un-
derstanding, not born from opposites. This is a feeling that embraces
everything, a feeling of unity, of being. I am transformed, and in this
new state I feel a new order appear.



A COLLECTED STATE

<« 87 Repeat, repeat

The first conscious shock—to awake to oneself—is for coming to a
more collected state, a state that allows us to open to our being. When
my energy is contained, it does not serve the same aims as when it is
being eaten by all the outside influences. Because it has another qual-
ity, the energy can serve other aims, enter into other combinations.

We are in front of the absolute necessity for a change in our inner
state. As it is, our state does not allow us to remain free. There is no
unity in us, so the energy is taken. As we come to understand this,
we try to maintain a state that is more related, more collected. But
we are still not transformed, and we easily lose this state. What makes
us lose it?

The relation between my mind and my body is not strong enough.
The ego is always here. I am not animated by an energy of such inten-
sity that it could completely transform me. Today, this is not possible. I
need to pass through different stages in which the relation between the
mind and the body becomes stronger and stronger until I no longer
feel them as separate but as a single Presence. For this I need to keep a
certain intensity in myself that nothing can make me lose.

When I see myself dispersed, not collected, I do not try to bring
myselfback. This would be forcing. I remain in front of this dispersion.
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Then there is a spontaneous movement of letting go. I become con-
scious of what it means to be. Here is the secret—to see and to suffer.
There is reality and, at the same time, there is “me”—my ordinary
“I"—which pursues an attitude that will let it preserve its continuity. It
may be afraid for moments, but it is cunning and never truly shaken.
So long as I have not seen this and suffered with it, nothing new will
appear. [ must accept this.

A collected state is a state of collected attention, in which the atten-
tion is as whole as possible. This state does not come about by my
thought resolving to be collected in order to obtain something better.
It comes by seeing—through the vision of my dispersion, of the lack. In
order to see better, I collect myself. The attention which was taken is
freed to engage in a movement that is more active, more charged with
intention. In this it responds to the deepest wish in me, the wish to be
what I am. A double movement takes place: a movement of awaken-
ing, of sensitivity, of vision and a movement of letting go, of receptiv-
ity, which needs to become deeper. The two movements complement
each other. Yet, because this has to be perceived at the very moment,
and everything is continually uncertain, it requires an attention that is
always finer, more and more alert, acute. Then there is a moment
when it seems a blending takes place. A great tranquillity appears, like
a silence.

In order for me to come to a collected state, the sensation, the
thinking and the feeling have to turn inward, trying to find a common
tempo, an accord in which they do not diverge and disconnect so eas-
ily. Without this prior accord nothing can be done and no conscious
attention can appear. The better the accord, the more right the action.
There is a seeing of oneself and of the response to be expressed, which
takes the whole into account.

We must accept that the state of dispersion is normal so long as we
have a limited capacity to concentrate. We have to repeat and repeat
coming to a collected state. Only repetition will lead to shortening the
time required for preparation and increase the time available for
practice.
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There is an exercise that was specially created for coming to a col-
lected state. I begin by representing with all my attention that I am
surrounded by an atmosphere extending a yard, more or less. This at-
mosphere is displaced according to the movements of the thinking. I
concentrate all my attention to prevent the atmosphere from escaping
beyond its limits. Then I draw it in consciously, as though sucking it in.
I feel, throughout the body, the echo of “I,” and silently say “am.” I ex-
perience the total sensation of being.

e 88 My thought does not wander

All the time I need to return and deepen what Gurdjieff called the “col-
lected state” so that it becomes indispensable to me. This is a state in
which my centers try to be attuned in order to know this being, the
being that I am. When all the centers are engaged in the same ques-
tion, they awaken and come closer. When they are truly together, I can
be, and I can do something consciously. But only when they are
together.

When I am in my usual state, I am taken by the particular associa-
tions that last touched my self-love, such as vanity or envy. This is my
unconscious thinking. When I am collected, I have another quality of
thought. What determines a collected state is that my thought does not
wander. It does not leave me. With associations my thought wanders,
but when I am collected it remains in me. My feeling also does not
project itself. I am occupied with feeling “I am.” When I am collected,
my thought is conscious. But only when I am collected.

I want to learn to be in a more collected state but cannot because
my thought, my sensation and my feeling are not in accord in taking
an action. I have a sensation of my body, but my feeling is indifferent. I
think of being, but my body is occupied with something else. And yet
what I am, in fact, is a body, thought and feeling. Even though I know
this, I cannot experience them at the same time. They do not all have
the same intensity or even look in the same direction. I feel myself di-
vided, uncertain.
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Seeing my state makes certain tensions fall. I am less on the surface.
My attention is more penetrating and reaches deeper in me. I let go, not
in order to relax but because the more I let go, the stronger the move-
ment of collecting becomes, the movement of coming together. I let go
in order to feel contained in myself. I concentrate on the point where
my thoughts arrive and disappear, and I go beyond. My effort is not to
suppress the thoughts. I see that they are shadows, phantoms. I let them
float. Thoughts have no substance. The substance is in the source.

The mind is then capable of true silence, of a tranquillity that
comes when it has seen its own activity form a center separate from
the rest, which limits it. Without this tranquillity, my mind will never
be capable of knowing its own movement. And its movement is im-
mense, immeasurable. Our mind is our instrument for search—so
long as it is not influenced by ready-made answers. Can the mind be in
a state of not knowing? Can it be so in a way that is true, simply a fact,
not an affirmation? If the mind can remain in front of this, accept it as
true, feel poor in knowledge, the mind can really be in a state that is
the highest form of thinking. Then the mind is acute, profound, clear,
without limits, and can receive something new.

I am here, very still, without knowing what I am, without making
efforts to know. I see that knowledge cannot be grasped. My mind has
become quiet, without movement, related to the sensation of this still-
ness and to a feeling of this state of being. There is stillness, but it is not
empty. In this collected state, a reality begins to work in me. It is not I
who apprehends, who knows this reality. It makes itself known. I have
to let its action work. I feel the need for a letting go, and I relax natu-
rally. All my centers are more sensitive, more acute, more perceptive.
There are layers of myself that I have never penetrated. To see this
frees me.

e 89. [ feel, I sense, I watch

Our work is to understand better the collected state, a state in which I
engage in a new order. Each part of me has its place in maintaining a
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unity without which no real knowledge and no conscious action are
possible.

In order to experience this collected state, I try to understand my
presence in this body, what I am in this body. I open to a sensation, an
impression carried by the nerves to the brain. Usually when this takes
place it immediately arouses suggestions or associations with past ex-
perience, and sets in motion all that is in my memory. These get mixed
up with the impression, obscuring it so that I cannot know what is real.
All our sensations are distorted by this. So I see that a sensation of the
real in myself will depend on being less invaded by suggestions and
associations, on being freer from them. For this, their movement must
subside, slow down. It depends very much on the state of my muscles
and on my breathing. Above all, there must be a real relation between
my mind and my body.

First, I need to find a position of my body in which there is no pres-
sure or tension to hinder a pure sensation. I try to find a right posture.
Everything is still, relaxed, and yet alive. The joints, the muscles, even
the skin, need to be relaxed. I pay great attention to the skin. The sen-
sation of the body changes. I am here, I am still, with a sensation of
reality. But in order for it to be true, something more is needed. I feel
my own existence, but also sense it. The awakening of my feeling im-
mediately calls the participation of my thought. I feel . . . I sense ...
watch. And I see that, in this state, this relation must be closely fol-
lowed by the attention or it will immediately be lost. We are too ready
to lose it. Here we need to have a will that does not come from an af-
firmation, a hardening, of one of our functions—only the will to be. I
feel . . . Isense. .. Iwatch. If I am sufficiently awake, with my energy
entirely collected, I have the impression of a living Presence. I know
this Presence by the sensation I have of it. But [ know its nature, its
quality, by the feeling which is also here. Without it this quality will
not be revealed. And because there is a ray of thought which lights up
the whole, I awake to the fact that “I am.”

But I am disconcerted by this impression. I do not remain col-
lected. My attention fluctuates. Sometimes it is my sensation that takes
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me, sometimes the feeling, sometimes the thought. And in this activa-
tion they leave the general rhythm, the general tempo of my being. In
order to find it again, I need to quiet the instability, and I let go natu-
rally and deeply. I learn the true meaning of relaxing. I let go, I give up,
for the sake of collectedness. When the relaxation is deep enough and
I am more collected, I see that the state of my body has great impor-
tance for the capacity of my attention.

Regulating the global “tonus”—the overall degree of tautness of
the thinking, sensation and feeling—changes the sense of inner space
in which movements of energy take place. Once a certain stability is
established, it becomes possible to capture the energy spent in auto-
matic functioning and maintain the thought on a chosen support. By
influencing the rhythm of ideas that arise, this provides a kind of mas-
tery over the associations, making it possible to become aware of the
flow of thoughts without interference or censure. There can then be a
current of unified thought.

e go0. Howdo I listen?

We are trying to understand a state of quietness in which we could
become conscious of the reality of life. This would be without expect-
ing something, without wishing for something, and without belief or
fear. For this I need to be seated in a right posture, neither too high nor
too low, feeling that this place is my own, in this spot and in this body.
I am quiet in front of quietness itself.

I consider myself, I look at my state and what it allows, and at the
same time I look at the different parts of myself. I see they are each oc-
cupied differently. The body is passive, heavy, asleep. I sense its weight.
The head is restless, dreaming, suggesting ideas and images. I sense its
tension. I even sense in which part of the head I am tense. My feeling is
indifferent. But in my way oflooking, something is in question—my self,
what [ am. And I see that I cannot answer. In the state I am in, I cannot
know. I am not free. I am in question, so I listen. How do I listen?

My thought stops for a moment to see better, and the attention
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that is freed turns to my body. Under this look, my body awakens and
becomes sensitive, very sensitive. A contact is established between the
body and this thought. And if the thought keeps the fullness of its vi-
sion and the body the warmth of its sensitivity, this awakens another
part of myself that was beginning to be felt as missing. Their intensity
wakes up the feeling. I am touched, and I feel a current is established in
me which is like a closed circuit. I feel that I am here, that there is a
Presence with an energy which fills this body. And it is the feeling I
have for this existence, this Presence, that allows the awareness to last.
This feeling is fragile, unstable, but I am helped by the deep need I have
for it. I learn what it would be to have a sensitivity that touches every-
thing in me. It is never enough. I do not feel; I am not touched deeply
enough.

When my thought, my sensation and my feeling are turned in the
same direction with the same intensity, there is a change in the state of
consciousness that transforms me. This state cannot be easily undone
from the outside, but can be demolished in a flash simply by my inner
weakness, my passivity. I need a thousand times to experience both this
possibility and this fragility together, in order for a new wish, a new
will, to appear. I have to know what I wish, what I profoundly wish. I
have to know the need of my being.



FROM ANOTHER LEVEL

e 91 A moreintense energy appears

The energy coming from the higher centers is always here, and [ am
less or more open to it. My body and my functions are also here and
constantly expend the energy. These are two different worlds, two lev-
els of life, but between the two there is nothing. On one level the head
says “yes” and the body says “no.” Yet two opposing forces do not bring
a conscious state, a state in which there is no contradiction. A third
factor is necessary, a factor capable of situating what says “yes” and
what says “no” in a whole, a unity, which is beyond their individual
existences.

There is a movement of Presence, a passage, which I need to value.
I see that when the attention of the head turns toward the body, the
body also becomes attentive. The movement of my thinking changes
alittle, and that of the body also. At the same time, there is an interest,
a feeling, that awakens in me. But I see that it is weak, that each part
has a tendency toward separation, to return to its habitual movement.
I feel these two forces in me: the “yes” and the “no.” This duality is al-
ways here, but I do not understand it because I do not stay in front and
I accept being divided. Although a certain movement of relation, of uni-

fication, occurs, I am unable to resist my automatic movements. My
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attention is passive and is taken. I suffer, but if it serves nothing, this
suffering does not help.

In order to have a relation between my thought and my sensation,
the body needs to be touched by a thinking that comes from another
level, from a part of the mind that brings a more subtle, purer energy.
The body feels this movement of energy. It understands that it cannot
receive it in its passive state, and feels the necessity to open, to let go all
its tensions. And as soon as the thought and the body are turned toward
each other, the speed of vibration changes. The body frees itself in order
to let the energy of the thought pass. The two must have the same force.
This is the mostimportant thing. I look . . . I stay in front. I stay very still
to allow the energy to pass. If my vision remains clear, and if the force
is the same in the thought and in the body, under this look an exchange
takes place. A more intense energy, with a speed I did not know, appears
and becomes established in me. It has a new quality, a new intensity. I
need to respect this movement, to submit to it. My body opens to it, my
thinking opens—the same force, the same respect.

The relation of thought and body demands a very strong attention
to bring about a transformation of the energy. When the force coming
from a little above the head appears, I need to give myself to it. The
whole difficulty is here. I do not give myself. I need to see my resistance
and suffer from it, to see that it is the ego which resists and that the ego
needs to give up its place. This is what is called dying to oneself. Then
there is a gift, a complete relation that allows this force to act.

e 92 Exercise of divided attention

We could say that the attitude we take, our inner and outer posture, is
at the same time our aim and our way. I begin by considering my phys-
ical attitude. I see that in my habitual posture, my attention is a pris-
oner of my body’s attitude—I am not free. I adjust my posture. I ask of
my body that it free itself of tensions, that it enter into a new attitude
where there is no tension—my back very straight, the arms, the head,



196 TOWARD A NEW BEING

all without the least tension. The breathing then has more force. It is
free. Yet I feel as though the act of breathing, though essential, in itself
is insufficient. I feel a need to open more deeply.

When I turn the attention of my thought to enter into contact with
my body, my mind opens. The cells that vibrate are not the same as
those engaged in my usual thinking. It is a part of the mind that can
have a relation with a more subtle, pure energy. This is the energy of a
higher level, which, Gurdjieff explained, is constituted by the real
thought, the prayer, of certain beings. In order to have a connection
with this level, I need a conduit, like a wire that reaches as high as my
thinking allows. I can then take in, or rather suck in, the energy and let
it pass through the connection.

As an exercise, given by Gurdjieff, I divide my attention into two
equal parts. The first half I direct to sensing the process of my breath-
ing. I feel that when I inhale the air, the greater portion, after passing’
through my lungs, returns outside, while a small portion remains and
settles in me. I feel that this penetrates inside, as though spreading
through the whole organism. As only one part of my attention is oc-
cupied in observing the breathing, all the associations continue to be
noticed by the free part of my attention.

I then direct this second part to my brain, trying to observe clearly
the entire process that takes place, and I begin to feel something very
fine, almost imperceptiBle, freeing itself from the associations. I do not
know what this “something” is, but I see it appear—small, light, so
delicate that it can be felt only after practice brings the sensation of it.
Half of my attention remains occupied with the breathing, and I feel
the two at the same time.

Now I direct this second part of my attention to assist this fine
“something” in my brain to flow, or rather fly, directly toward the solar
plexus. What takes place in the brain is not important. What is impor-
tant is that what appears must flow directly to the solar plexus. Con-
sciously, I concentrate on this, and at the same time I feel that I am
breathing. I have no more associations. And I feel more fully that “I

am,” “I can,” and “I can will.” Fromthe air and from the mind, I receive



From Another Level 197

food for different bodies, and I see then with certainty the two real
sources from which the “I” can be born.

The practice of this exercise brings the possibility of an active
thought, and with active thought the “I” becomes stronger.

w93 My body needs to open

In the movement of opening there is a limit beyond which we do not
pass. To go further it is necessary to die to oneself in order to be born
again—that is, to die to one level of being in order to rise to another.
What needs to be accomplished—and always remains half done—is
the complete relation between the centers. It requires opening to a
higher force, an energy coming from a higher part of the mind. This is
the most difficult thing. I do not wish to open.

In order for the higher force to unite with the body, the body
needs to open entirely to it. I feel a movement from the brain that
descends toward the body, an energy coming from above. In order to
know it, my attention has to be very active, wholly turned toward this
movement, and must not lose its intensity. What is important is to
have the right attitude in front of this energy. I must feel the necessity
to give myself to it consciously so that it can act. Then a feeling ap-
pears, a new energy is produced that penetrates my whole body. I am
touched by the quality of this energy. It has an intensity and intelli-
gence, a vision which I do not know in my usual state. I feel that I am
free, that I am not taken.

This demands something completely new from me. What I am—
this active attention—needs to find its place between two levels so
that this energy can last. I am open to this force, and at the same time
I need to act on the level of life through my automatism. Without
me—without “I” being here—this will not be done. The attention has
to remain continually conscious both of this higher energy and of the
body, of the force that makes it live. | am inhabited by these two move-
ments of energy at the same time. IfI lose one, I am no longer able to
act in the world. If I lose the other, I am taken by my reactions, my
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automatism. I must learn to act and at the same time receive impres-
sions without losing the opening to this energy from above.

I begin to see what I habitually call “I” and to recognize that by
myself] am nothing. At the heart of this humility there is a feeling that
comes from the higher parts of myself and appears like a light, an intel-
ligence, and with it confidence. Then I see I wanted to change some-
thing that was not mine to change. Now I can serve. I no longer
intervene, and a silence comes by itself. In this silence an unknown
energy is revealed and acts on me. Consciousness is here. It does not
need to have an object. Although it makes me aware of my body, in
these impressions it is not my body but the light of consciousness that
is perceived. It reveals what I am and what the things around me are.

When I feel a pure energy, without limit, I see that it is sufficient
unto itself. But this energy is in movement. It has waves and is always
in movement. The waves, the movement and the energy are one and
the same. And yet the wave is the movement, not the energy itself.

What is important is to understand the energy itself, the pure energy.

e 94, A cosmic scale

Each person has an ideal, an aspiration for something higher. It takes
one form or another, but what matters is the call to this ideal, the call
of his being. Listening to the call is the state of prayer. While in this
state, a man produces an energy, a special emanation, which religious
feeling alone can bring. These emanations concentrate in the atmo-
sphere just above the place where they are produced. The air every-
where contains them. The question is how to enter into contact with
these emanations. By our call we can create a connection, like a tele-
graph wire, which links us, and take in this material in order to let it
accumulate and crystallize in us. We then have the possibility to mani-
fest its quality and help others understand—that is, to give it back..
True prayer is establishing this contact and being nourished by it
nourished by this special material, which is called Grace. As an exer-
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cise for this, we breathe in air, thinking of Christ or Buddha or Mo-
hammed, and keep the active elements that have been accumulated.

We need to understand the idea of a cosmic scale, that there is a
link connecting humanity with a higher influence. Our lives, the pur-
pose of being alive, can only be understood in relation to forces whose
scale and grandeur go beyond ourselves. I am here to obey, to obey an
authority that I recognize as greater because I am a particle ofit. It calls
to be recognized, to be served and to shine through me. There is a
need to put myself under this higher influence and a need to relate to it
in submitting to its service. I do not realize at the outset that my wish
to be is a cosmic wish and that my being needs to situate itself and find
its place in a world of forces. I consider it my subjective property, some-
thing I can make use of for personal profit. My search is organized on
the scale of this subjectivity in which everything is measured from a
subjective point of view—me and God. Yet at a certain point I must
realize that the origin of the need I feel is not in me alone. There is a
cosmic need for the new being that I could become. Humanity—a cer-
tain portion of humanity—needs it. And I also have a need, with their
help, to capture the influence that is just above me.

We feel that without this relation with a higher energy, life has not
much meaning. But by ourselves alone, we will not have the force to
achieve it. A certain current, a certain magnetism, needs to be created
in which each person finds his place, that is, the place which will per-
mit the current to be better established. Our whole responsibility is
here. The traditional ways all recognized and served this aim in a man-
ner that corresponded to the development of people in a given place
and period. Today we need to find again the contact with this energy.

This is why Gurdjieff brought the help of a Fourth Way, which
excludes nothing and takes account of the development of the different
functions in contemporary people. This way is not new. It has always
existed, but only within a limited circle. Today it can renew the weak-
ening link between the two levels of the cosmos. This calls for a great
work. The first step is to establish centers where we seek to live this
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way with others. The experience proceeds with ups and downs, with
responsibility more or less assumed, in a play of forces through which
a certain liberation can emerge. But it still involves only a limited num-

ber of people, and this force needs to be felt on a much larger scale of
humanity.



[X

IN A STATE
OF UNITY



There is only one great life. I can enter into the experience
only if I have first come to unity in myself; only if
I have come to be a whole.

I am able to see a form, but I cannot know through my
senses the true nature of what it is. My thinking knows
forms but cannot grasp the reality behind them.

Seeing does not come from thinking.

Attention is the conscious force, the force of consciousness.
It is a divine force.

The wall of tensions is the wall of my ego.

Sensation is the essential experience on the road to
consciousness.

I have to maintain a continual sensation in all the
activities of my daily life.




THE ACT OF SEEING

e 95 Another vision

I seek what I am, to be what I am. I have a habit of thinking of “body,”
on the one hand, and of “spirit or energy” on the other. But nothing
exists separately. There is a unity of life. I wish to live it, and I seek it
through a movement of return toward myself. I say there is an outer
life and an inner life. I say this because I feel myself as distinct, as exist-
ing apart from life. There is, however, only one great life. I cannot feel
separate from it, outside it, and at the same time know it. I must feel
myselfa part of this life. But it is not enough to desire this or to seek an
intense sensation of it. I can enter into the experience only ifI have first
come to unity in myself, only if I have come to be a whole.

There are two movements in me: a movement of energy from
above which, if I am free enough to listen to it, penetrates and acts
through me; and another movement, dispersed and without order,
which animates my body, my thought and my feeling. The two are
very different, and I cannot bring them into accord. Something is miss-
ing. My attention is unable to follow them at the same time. Some-
times it settles on the void, the infinite, on emptiness; sometimes on
the form. When the attention settles on emptiness, it is the form that
dissolves. When the attention is on the form, the sense of the void dis-
appears. It is necessary to pay the price.

203
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Can I be free enough to receive what is unknown, behind all my
avid movements toward the outside? This unknown, which is behind
and beyond, cannot be perceived by my senses. I am able to see a form,
but I cannot know through my senses the true nature of whatit is. My
thinking knows forms but cannot grasp the reality behind them, the
reality of what I am, which appears just before and after each thought
or feeling. What we experience—sounds, forms, colors, thoughts—
cannot exist without a background. But this background cannot be
perceived by my senses. It remains unseen, not experienced. The forms
and the reality are parts of a single whole, but they exist in different
dimensions. The real is not affected by the material of my thinking and
cannot absorb it. Reality is on another level. Yet the material of my
thought absorbs the real and constructs illusions based on forms. The
form acts as a veil hiding the reality. When the reality of myself is not
felt, I cannot help but believe in this illusion and call it “I.” Neverthe-
less, the illusion is only a mirage which dissolves the moment silence is
established.

I have to see that there is a space between thoughts, a void that is
reality, and I need to remain as long as possible in this space. Then an-
other kind of thinking appears, clear and intelligent, a thought of an-
other level, another dimension. I see that the usual thought, which is
limited and measurable, can never understand that which is beyond
measure. With my usual vision I see the physical aspect of the world.
With this other vision I see another dimension in which the immea-
surable has its own movement. If my centers are absolutely still, with-
out any movement, the energy can pass through them. I see what I did
not see before. I see what is. In this seeing there is light, a light that is
not ordinary. Things appear and disappear in the void but are illumi-
nated, and I am no longer so taken by them. In this seeing I can under-
stand my true nature and the true nature of things around me.

It is not a matter of fighting indifference or lethargy or anger. The
real problem is vision—to see. But this seeing is only possible if we re-
turn to the source, to the reality in us. We need another quality of see-
ing, alook that penetrates and goes immediately to the root of myself.
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If we look at ourselves from outside, we cannot penetrate and go
deeper because we see only the body, the form of the seed, its material-
ity. Reality is here, only I have never put my attention on it. I live with
my back turned to myself.

=& 96. Seeingisan act

The question is not what to do but how to see. Seeing is the most impor-
tant thing—the act of seeing. I need to realize that it is truly an act, an
action that brings something entirely new, a new possibility of vision,
certainty and knowledge. This possibility appears during the act itself
and disappears as soon as the seeing stops. It is only in this act of seeing
that I will find a certain freedom.

So long as I have not seen the nature and movement of the mind,
there is little sense in believing that I could be free of it.  am a slave to
my mechanical thoughts. This is a fact. It is not the thoughts them-
selves that enslave me but my attachment to them. In order to under-
stand this, I must not seek to free myself before having known what
the slavery is. I need to see the illusion of words and ideas, and the fear
of my thinking mind to be alone and empty without the support of
anything known. It is necessary to live this slavery as a fact, moment
after moment, without escaping from it. Then I will begin to perceive
anew way of seeing. Can I accept not knowing who I am, being hidden
behind an impostor? Can I accept not knowing my name?

Seeing does not come from thinking. It comes from the shock at
the moment when, feeling an urgency to know whatis true, I suddenly
realize that my thinking mind cannot perceive reality. To understand
what I really am at this moment, I need sincerity and humility, and an
unmasked exposure that I do not know. This would mean to refuse
nothing, exclude nothing, and enterinto the experience of discovering
what I think, what [ sense, what I wish, all at this very moment.

Our conditioned thought always wants an answer. What is impor-
tant is to develop another thinking, a vision. For this we have to liberate
a certain energy that is beyond our usual thought. I need to experience
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“Ido not know” without seeking an answer, to abandon everything to
enter the unknown. Then it is no longer the same mind. My mind en-
gages in a new way. I see without any preconceived idea, without choice.
In relaxing, for example, I no longer choose to relax before knowing
why. I learn to purify my power of vision, not by turning away from
the undesirable or toward what is agreeable. I learn to stay in front and
see clearly. All things have the same importance, and I become fixed
on nothing. Everything depends on this vision, on a look that comes
not from any command of my thought but from a feeling of urgency to
know.

Perception, real vision, comes in the interval between the old re-
sponse and the new response to the reception of an impression. The
old response is based on material inscribed in our memory. With the
new response, free from the past, the brain remains open, receptive, in
an attitude of respect. It is a new brain which functions, that s, differ-
ent cells and a new intelligence. When I see that my thought is inca-
pable of understanding, that its movement brings nothing, I am open

to the sense of the cosmic, beyond the realm of human perception.

s 97. Beyond my usual perception

I believe I understand unity. But ifI really knew what unity was, there
would be an irresistible wish to live my life in this state. I could no
longer accept feeling dismembered and seeing these parts, whose ma-
terial encumbers my Presence, remain isolated, taking me away from
the consciousness of my reality. Nevertheless, I begin to be drawn to
the difference between what I am in a state of unity and whatIamin a
state of dispersion. I become especially interested in the energy that
constitutes the vibrating link between the centers. When it is here, this
energy brings a strong acceleration of my functions, together with
something like an empty space in which a new force can appear.
There is an energy in me, a life that is always in movement but
does not project outside. To feel this requires a certain tranquillity, a
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certain silence. It is only in the void that another reality can appear. At
the same time, there is also in me an energy that is projected outward
by my functions, taken by their inexhaustible reactions to impressions
coming from both outside and inside. I do not have the attention nec-
essary to confront all these impressions and reactions. But I am shocked
when I see the speed with which I unknowingly react. Is it possible to
receive impressions without reacting so quickly, to let the impression
penetrate and act on me? For this I would need a pure perception of
what is here, a perception not mixed with a reaction. In my ordinary
state, my attention goes no further than noticing what is present. The
moment is very short, too short for me to grasp the nature of the
thing as it is. Yet this is the moment of knowing. We are generally not
interested by an impartial perception of things “as they are.” We al-
ways judge them or treat them from the point of view of our personal
interest. With every perception we instantly attach a label that dis-
torts the vision. Afterward these labels determine our actions and
reactions.

I feel the need to go beyond the limits of my usual perception. I
need a new perception, an attention that like a sixth sense could re-
ceive impressions apart from the thinking mind. This kind of attention
would be fluid, all-inclusive. It is very difficult to find in myself, first of
all because I do not feel the necessity. I always seek in the same way.
believe that I can touch something real in affirming it—for example,
that I can deepen sensation by trying to know it better and better. But
if I wish to have a new perception, I cannot look for something posi-
tive. There is only my ignorance. If I feel this complete ignorance,
there will be a break, a rupture that unidoes the bonds that imprison
me. It will bring something like an inner expansion, and my attention
will pass beyond the limit of known impressions. There is no stairway
to climb. I have to leap. To become conscious I must let go of all that is
known. Really knowing is a state in which everything is observed, ex-
perienced, understood and—because it is unable to serve in the follow-
ing moment—abandoned as useless.
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X7 98. The most important thing

What we have learned—all our words and memories—gives the im-
pression of continuity, the illusion of my ordinary “I.” But, on the scale
of energies in us, this material is not very high. What allows the pas-
sage to a higherlevel at every degree is the intensity and quality of the
attention. It is attention that gives the capacity to see. Attention is the
conscious force, the force of consciousness. It is a divine force.

Vision, inner vision, is the liberation of an energy that is beyond
thinking. It is a total awareness of life because to see is to embrace to-
tality at the very moment. We cannot see part by part, little by little,
over time. We have to see the whole. It is an act of perception of what
is true without interpreting what s seen. If I am distracted by anything
whatsoever, my conditioning is such that I cannot see freely. My
thoughts are mechanical. They are a mechanical response to a ques-
tion or an impression. The response may take time and come after an
interval that is more or less long, but it is still mechanical. Vision, on
the other hand, is observation without thought, without the security
of words or names. In a state of pure perception, there is no more aim
and no attempt to respond. One simply lives the fact.

The act of seeing is an act of deliverance. When I see what is real,
the real fact, the very perception, is deliverance from it. I need to dis-
engage from the all-powerful value I give to knowledge, to my opin-
ions and theories. The very act of seeing something as a fact has an
extraordinary effect by itself without the participation of the thinking.
If I can remain in front of the reality without reacting, a source of en-
ergy appears that is not the thought. The attention becomes charged
with a special energy that is liberated in the act of perception. But this
state of observation can come only when there is an urgency to under-
stand and to see, and my mind gives up everything in order to observe.
Then there is a new kind of observation, without any knowledge,
without belief or fear, with an attention that remains firm and stays in
front in order to know. Itis an attention that neither denies the fact nor
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accepts it. The attention simply sees—going from fact to fact with the
same pure energy. This act of pure seeing is an act of transformation.

We need to understand the role of conscious attention. In the play
of forces, either energies are taken or they serve to create a relation
that produces a higher vision, a freer energy. Conscious attention re-
quires a relation between the centers. But it is difficult to come to this
relation because their vibrations are not of the same frequency. How
could the centers be related? What would “reconciling” mean? This
would require an energy that would contain everything and be con-
scious of it. This energy must do nothing other than contain. As soon
as it takes sides, it ceases containing and is degraded.

I listen, sensing vibrations of another intensity, wishing to be at-
tuned in order to know them. To be attuned requires the appearance
of attention as a third force—a vigilance, a look without expectation, a
capacity of seeing that is much stronger than before. It cannot appear
unless the thought and the body have the same intensity. This seeing is
the most important thing. It maintains the relation between two cen-
ters and allows a new energy to be formed.
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s 99, Lifeisinme

We begin to realize that in fact we hold nothing under our look, under
our attention. I am here, attentive to myself. Yet I do not perceive my-
self entirely, as a whole. I am drawn to feeling one part more than an-
other, and I do not have a complete sensation of the whole of myself, a
sensation that is everywhere the same. The essential characteristic of
voluntary thought is to fix on something in order to know it. But I am
still unable to hold any object under my look, unable really to see. This
act of seeing is difficult to understand.

Through sensation I could be aware of being here, through the
organic experience of sensing. But my sensations are generally mechan-
ical. I receive them and respond without knowing how. The awareness
I have of sensations is poor and fleeting. The knowledge they bring
does not go far. I do not know what value to give them. Because I do
not hold them under my look, I can be completely misled about their
meaning.

In the beginning, sensation is almost the only instrument for self-
knowledge. It can give a power to watch over many things and to re-
peat experiences that we can then identify. This creates an inner world.
Later, consciousness will have to become deeper, more interior. Yet
the impulse to look into the depth of oneself is an indispensable step
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in the evolution of consciousness. Nothing is either certain or pure
without this.

I need to attune my centers in order to hear the vibration of an
energy that is not yet degraded. I listen to its resonance in myself. This
is what takes place in praying, in meditating, in reading sacred texts, in
repeating sacred words. But I need to understand the step I am taking,
and not go beyond what I understand. My contact, my communion,
with the difficulty will liberate me through knowing. So I listen with
my own substance to the vibrations of an unknown energy in me.

I see that I never allow an experience to take place in myself. I al-
ways resist the full experience. This is because I want to lead it. I do not
trust the experience, I trust only me. Because of this, it does not trans-
form me. When I begin to perceive a subtle Presence in myself, I feel it
as something alive that calls for its action to be felt. But I cannot feel its
action deeply because I am separated from it by a wall of tensions, that
is, of my mental reactions. The unknown in this Presence provokes
suggestions and impressions that give a shock to my mind. The mind
reacts by presenting a form, and with this reaction the notion of “L,”
egoism, springs forth. This is not the real “I,” which is behind it and
which alone has intelligence. This is the ordinary “I,” my ego, which
believes it is affirming itself in the reaction. The wall of tensions is the
wall of my ego.

More and more I feel the need to experience certain impressions.
This need is very strong, as though I could not live without these im-
pressions . . . and, in fact, I cannot participate in a certain life without
them. Indeed, the need is so strong that, for lack of impressions, I seek
outside myself the shock that has to come from within. Life is in me,
but I cannot feel its vibrations. They are too fine, too subtle for what I
am now. Even my desire to be penetrated by these vibrations, to absorb
them, brings duality and a tension that holds back the energy. With
this tension I cannot become conscious of the nature of this energy. Its
vibrations do not reach me. I feel this, I feel my incapacity. I am unable
to be transformed. In my tension I feel my refusal. Life is here, very
near, but my “I” is still closed, turned in on itself.
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< 100. An inner stillness

Until now I have not understood my relation with my body. For me to
become conscious, my body has to accept and understand its role, not
because it is forced but through real interest. In order for unity to ap-
pear, my body has to participate consciously, voluntarily. For this it
must find the attitude in which it is free, without tension.

In the opening to Presence, there are two steps to be understood:
first, the seeing, that is, the moment when I hold myself entirely under
my look; and second, the letting go toward which the look has led me,
the release that follows the shock when I see. In order for me to have a
real perception, an act of knowing, I need an attention that is as total
and as even as possible, an impartial all-embracing look that does not
take one side or the other. The most important thing is to discover
whether I am capable of such a look. When my attention becomes
truly active and my mind acquires the clarity of this look, there is a
letting go both in the head and in the rest of the body, which becomes
still. At this moment I can experience a Presence that has no need to
project outwardly and is maintained under this look. I have the im-
pression that this letting go takes place from top to bottom, and that
my inner volume changes, as though no longer confined to my body.
Here I approach the meaning of relaxation, not an artificial letting go
but one that appears as I understand the act of seeing.

At the moment [ see, there is a shock, a stop in which the finer en-
ergy in me becomes free to follow its proper direction. I do not force it
to change course; it changes by itself. Then I know an inner stillness, a
state without waves, without ripples. There is no movement. Yet I rec-
ognize this letting go as an action, an act that does not depend on me
but that transforms me. At this moment I know what this energy is, an
energy that does not take me. It is what “I am.” If my attention remains
whole, if the look on myselflights everything, an openingappears that
Iexperience as something given—a filling out, an opening in the abdo-

men. With this perception, I have a moment of knowing. I discover
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something real and see a direction for study in which I can only pro-
ceed step by step.

Knowledge of opening to Presence requires the passage in me
from one density of vibrations to another, a movement inward through
sensation. For this there must be an empty place free of tensions, felt as
a void, void of my ordinary “I" which no longer affirms itself. Then I
can penetrate the world of finer vibrations. Sensation is the perception
of these vibrations. The more I feel the life in my body, the more I rec-
ognize that the sense of Being would not touch me without its partici-
pation. I feel it through my body. But it is not I who grasps this, it is the
life force making itself known. This is a very different inner movement
that brings a deep letting go, which I can sometimes also experience
alone in nature.

e 101 A conscious posture

Sensation is the essential experience on the road to consciousness. I
need to understand what it would be to have a conscious sensation.

We wish to know who we are. Each of us knows the difficulty. I
come to a quiet state with a little more stillness and silence, but as soon
as I emerge to respond to life, I am the same as before. Nothing has
changed. What responds is not really “1.” Something in me has not
been shaken. I never have the feeling of being at the root of myself, of
reaching my essence. And I am never entirely touched. There are al-
ways hidden parts that refuse.

My body is the first to refuse. It knows nothing of my wish and
lives a life ofits own. Nevertheless, it could participate in the process of
knowing. Itis the receptacle, the vehicle for the energy in us. If we look
within ourselves, we see that the energy is concentrated either in the
head or in the solar plexus. Perhaps there is a little in the spine, but
nothing in comparison with the other centers. And there is nothing in
the lower part of the body. It is as though the body had no real impor-
tance. Yet it is only in and through the body that the energy can act.
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I feel this energy beginning to appear. In order for it to act through
me, I need to see my automatism and to recognize that if it becomes
stronger than the conscious movement, the energy falls back to its
lower level and once again I am taken. The position of the body is very
important. My automatic posture holds back the energy and condi-
tions my thinking and feeling. I need to see this, to live it, so that a
conscious suffering appears which calls for a new posture, a conscious
posture that, like an electromagnetic field, allows the action of this
energy on the body. Its position must therefore be precise, and be
maintained by a close and continual cooperation between my think-
ing, my feeling and my body. I need to feel at ease, with a sense of well-
being and stability. Then the position itself can allow the mind to come
to a state of total availability, naturally becoming empty of agitated
thoughts. In the right posture, all my centers come together and are
related. I find a balance, an order in which my ordinary “I” is no longer
the master but finds its place. The thought is freer and also my feeling,
which now is purer, less avid. It respects something.

Asllet myself open to this energy, there is absorption without judg-
ment, without conclusion, and my attention maintains itself patiently
without effort and silently penetrates beyond what I know. This is like
an inner expansion. I feel a greater unity between my body and what
animates it. A center of gravity, my vital center of energy, has formed by
itself. There is no more contradiction in me, no more refusal. I have
found in myself this primordial center of energy, and have passed be-
yond the struggle, the duality between my body and my psyche. The
more | experience this state, the more my essence is touched. But as
soon as I lose contact with this center of gravity, the energy surges back
toward the head or the solar plexus, and the false notion of “I” returns.
I believe this contact is easy to maintain. Yet even the idea of maintain-
ing it is false. This center of gravity must become second nature to me,
my measure and my guide. I must feel its weight in everything I do.
Otherwise an opening to the higher centers cannot take place.

When I experience being this living Presence, conscious of itself, I
feel that it is the Presence that is breathing. The freedom of my center
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of gravity depends on the freedom of the breathing. When I let the
breathing take place without interfering, another reality appears, a re-
ality I did not know. I need to see that this experience is my essential
food and must return to this state as often as possible.

102, Inaquietbody I breathein

I have a new impression of myself but it is fragile. I am not sufficiently
steeped in the sensation of being a living Presence, and the feeling re-
vealed here is still too weak. Tensions reappear. I feel them. But I know
what they separate me from, and because I know it, they fall away. This
is a movement of ebb and flow in which my feeling becomes stronger.
It loses its negative and aggressive elements, and opens more and more
to a sense of the subtle, the higher, a sense of life itself. My intelligence
has to understand the meaning of my tensions, and something in me
needs to leave more and more space—not out of obligation but from
necessity, a necessity of my being. I seek to understand this state-
without-tension which brings me closer to the void, to my essence.

I become aware of a world of finer vibrations. I feel them, [ have
the sensation of them, as if certain parts of me were irrigated, vivified,
spiritualized by them. Yet I am still not entirely under the influence of
these vibrations. I realize this. But I feel an ever greater need not to
resist them. My usual “I” has lost its authority and, as another author-
ity makes itself felt, I see that my life has meaning only if I am attuned
to it. In working for this accord, I feel as though situated in a closed
circuit and that, if I could remain here long enough, the miracle of my
transformation would take place.

In order to feel these fine vibrations, I must come to a real stillness
of the body, a state without any tension where the thought is simply a
witness which without comment sees all that happens. I will then un-
derstand what it means to have a pure sensation—a sensation with no
intervening image. My body is under this vision with no tension. Re-
laxation appears by itself as my seeing becomes clear, and with it I feel
that separate islands of energy in me need to be more deeply related.
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This fine sensation is a sign of incarnation, the moment of penetration
when the spirit materializes and takes on a definite density.

In a more objective state, where an order is established, my breath-
ing can take on new meaning. Only in this state am I capable of receiv-
ing the finer elements of the air and of absorbing them. I feel the energy
circulate freely in my body, with nothing stopping or deflecting it,
nothing projecting it outside or fixing it inside. It flows in a kind of
circular movement, which takes place without my intervening. I feel it
as a movement in which I exist. I discover my breathing—the absorp-
tion and discharge of energy.

I breathe in. . . . I breathe out.
I know that I breathe in. . . . I know that I breathe out.
In a quiet bodyI breathe in. . . . In a quiet body I breathe out.

Slowly I breathe in. . . . Slowly I breathe out.

I am awake to this breathing that is taking place in me. I am awake to
my body. I do not separate them from each other.

In a light body, I breathe in. . . . In a light body, I breathe out.

The body feels lighter. I let myself exhale completely, all the way to
the end.

Without avidity, I breathe in. . . . Without avidity, I breathe out.

I feel the impermanence of the movement. I do not seek to hold back
anything whatsoever.

Feeling free, I breathe in. . . . Feeling free, I breathe out.

Words and forms lose their power of attraction. A kind of clarity lights
the state I am in. I become deeply quiet in order to awaken to what I am.
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e 103. The feeling of lack

In us there is a force that descends from above and a force that ascends
from below. These energies are not related. This relation is something
that Nature did not provide for in human beings, even though we are
here to play a cosmic role. Man has to relate himself to the higher
force that is in him. For this, he must see his incapacity and his re-
fusal, and at the same time feel the wish to be related in the depths of
himself.

When the energy of attention has a different movement in each
of the centers, there is no force capable of its own will. So I need
another attention, a purer attention less burdened with the material
of my thoughts and capable of having an action on the centers. This
kind of attention does not come because it is made captive, nor by
forcing—I cannot make it appear, just as I cannot force love to appear.
Attention comes when it is needed, when it is called by a feeling of
necessity. If I really see that I do not understand, that I have lost the
direction and the meaning of my life, then at that very moment my
attention is called to be here. Without it, I will never be able to be
what I am. I do not have the necessary energy. But when I feel this

absolute necessity, the attention appears. So I have to come to the
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feeling of lack, of not understanding, not knowing, a feeling of being
insufficient.

I can daydream as I walk along a road. But when I have to walk on
ice, on a slippery frozen path, I cannot dream. I need all my attention
not to fall down. It is the same inside myself. If I have no real interest
in myself—if I keep thinking I can answer everything, and pretend
that I am able—I will continue dreaming and the attention will never
appear.

I have to experience my nothingness in this moment and my inca-
pacity to be present. I have also to feel my lack of interest, my lack of
wish. It is an important moment, an interval where the intensity weak-
ens and there is insufficient force to go further. I see my slavery to my
functions. Perhaps I also see that a force from another level is here. But
if this force is not engaged, if I am not related to it, my functions will
take the energy, and I will be even more enslaved than before. There
must be voluntary submission, a voluntary obedience. I wish to stay in
front of this insufficiency. I do not see it enough, I do not feel it enough,
I do not suffer from it enough. To feel this lack calls a more active atten-
tion. It is as if a door opens to a much finer energy. This energy passes
through the head and descends in me, provided the space is free. My
whole work consists in allowing this passage so that the energy can
circulate. Everything depends on my attention. If it weakens, the func-
tions reassert their power and reclaim the energy.

This circulation requires a voluntary attention, which I never
needed before. I see that a certain will is necessary. I say, “I wish to be.”
With “I,” I open to this force that passes through my head, through my
thought; with “wish,” I experience a strong feeling that allows the en-
ergy to pass in the body; with “to be,” I sense myself as a whole. And I
feel that there is a Presence in me.

More and more I realize I need will, a wish to be that comes from
deeper in myself, a force that gives me a sense of existing. This shows
me my true place and awakens me to an order, to a relation, that will
otherwise not appear.
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=" 104. Obedience and will

Two opposite poles act on my Presence and communicate entirely dif-
ferent vibrations. I know their action by my sensation of them. I am
sensitive to the attraction of the earth; I obey it. And I am sensitive to
the attraction coming from higher spheres, and I also obey it. But I do
not realize this; I am too passive. Here are two forces, two currents,
two densities withouta relation with each other. In order for the higher
force to be absorbed and influence the heavier matter, there must be a
current of intermediate intensity, another voltage that could galvanize
the whole. This would be a purer emotional current in which the ma-
terial of my usual subjective emotions does not enter. This current ap-
pears when I awaken to the vision of these two forces acting at the
same time. As soon as [ awaken to this vision, I am seized by a will, a
wish that is the essence of the feeling of “I” in all its purity. It is the will
to be what I am, awakening to my true nature—"“I Am.”

Today something is open that calls me toward a relation with the
higher, but this does not come about by itself. I feel I have to obey a
higher energy, an authority, which I recognize as the sole authority
because I am a particle of it. And I need to serve it in order not to lose
my relation with it. There are two kinds of obedience. If I try to obey
in my passive state, unconsciously, I lose myself and cannot serve. But
if I come to a more active state, I can voluntarily obey in submitting.
This requires a state of conscious passivity in which only the attention
is active and the functions are intentionally maintained in a passive
state. | have to silence all my usual activity, disengaging and quieting
my thought, emotion and sensation. My attention, now voluntary, can
then be turned toward knowing “what is” and what “I am,” knowing
how much I am true. Only a voluntary force can liberate me from the
power of an involuntary force. All the parts of myself are related in a
total attention that leaves nothing outside its look. In the act of being
present, I voluntarily obey and submit, renouncing my own will and at
the same time asserting a different will over the functions.
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The first sign of obedience to something greater is conscious sen-
sation. And I can have a conscious sensation only if I am voluntarily
passive. When I feel my insufficiency, when I feel the lack, I see the
need for change and suffer a hunger, a need to be nourished. My
thought is called toward a deep sensation, which awakens a feeling.
But this feeling is weak, and I am afraid. I do not yet believe it, and the
feeling disappears. The ego reasserts itself and everything disperses. I
need to see that to begin again requires humility, sincerity. I must
look again for a deep sensation. I obey either the current that brings
me force or the one that takes it away. If the attention is not placed
consciously on something, it must be taken. This is a law from which
I cannot escape. It is no longer enough that two energies are turned
toward each other. There must be a movement toward one another
that is active enough to provoke a new inner movement that calls the
feeling.

I begin to see that my whole struggle, my possibility or impossibil-
ity, is a question of attention. One force calls my attention in order to act
on me, and another force takes it and disperses it through my functions.
But there is no one present in the middle to know what I want, nobody
who feels responsible. The sensation oflack, of what is truly missing, is
the most important thing. I alone can resolve the question . . . if T will.

A2 1] Developing conscious force

Real observation of oneselfis the function of the master. As we are, we
have a limited capacity of attention, only that of the body, the head or
the feeling. With the will of man number one, two or three, using all
our concentration, we can control only one center. We cannot obey
voluntarily, consciously. Nevertheless, we can make an effort of self-
observation, a practice that strengthens the attention and shows us
how better to concentrate. We can begin to remember ourselves and,
if we work conscientiously, see what is needed.

For us, there is the possibility of two kinds of actions: those that
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are automatic and those taken voluntarily, according to “wish.” To
wish, to will, is the most important and powerful thing in the world
because it allows us to take an action that is not automatic. We can, for
example, choose something we wish to do, something we are not ordi-
narily capable of, and make it our aim, letting nothing interfere. It is
our sole aim. If we wish, if we will, we can do it. Without will, we can-
not. With conscious will, everything can be obtained.

I need to develop a voluntary attention—that is, a conscious atten-
tion—which is stronger than my automatism. I must feel the lack of
relation between my mind and my body, and see that this relation re-
quires a voluntary attention maintained on both parts. It calls for a will
that is not my usual will, one that comes from a new and unknown
feeling. Only a conscious attention, which is the opening to a higher
force, has the power to prevail over the automatism. But for this the
attention must always be occupied voluntarily. A conscious force can-
not be automatic. The attention can be stronger or diminish, but the
moment it ceases to be voluntary, it is taken. The moment it is no
longer voluntarily turned toward this relation, the energies separate. I
become fragmented and the automatism again takes over. The open-
ing to a higher force must become constant.

In order for the conscious force to develop, I have to maintain a
continual sensation in all activities of my daily life—in walking, in
speaking, inevery kind of work. It is an attitude in which the attention
is active and the body consciously passive. My attention needs to be
wholly occupied with two things: feeling and following the sensation
of Presence, and, at the same time, dismissing the associations, that is,
not allowing them to take me. I have the sensation and feeling of my
Presence. My attention is on this sensation. And the thought is wholly
engaged in watching what I am experiencing, with no possibility of
representing anything by words or images. The seeing is the most
important thing, a higher force maintaining the relation and allowing
the energy to concentrate. The body feels the quality of this force, its
master, and refuses its automatic manifestation. It submits in order
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to receive the action of this force and let it intensify. There is a strug-
gle: one energy must take authority, the other accept it. Everything
that is usually dispersed concentrates. An atmosphere collects by itself.
There is a definite sensation and at a certain moment I feel animated by
a new energy, a feeling of being.



X

A PRESENCE WITH
I TS OWN LIFE



We can know God only through sensation. Pure sensation
is the name of God—pure, burning sensation.

A relation between the three lower centers is absolutely
necessary for opening to a new energy.

I begin to feel this Presence almost like another body.
To stay in front is voluntary suffering.

I awake in order to be whole, to become conscious with a
will to be.

I create a struggle between the “yes” and the “no” for my
being. Only at this moment does the work begin.

A conscious man no longer suffers—in consciousness one
is happy. But suffering thus prepared is indispensable
for transformation.




A PURE ENERGY

2 106. A particle of the highest

We live in two worlds. The reaction of our functions to impressions is
our contact with the world below. Our perception of the fine energy in
us represents the contact with the world above. We are also inhabited
by two simultaneous but opposite movements—one toward the out-
side, the other toward the inside. In our organism, certain cells multi-
ply in order to create and maintain the body. Others, germinating,
contract and concentrate, saving energy for later creation. In manifest-
ing in life we believe that we are creating, but real creation takes place
through drawing in, through absorption. The role of our Presence is in
connecting the two worlds.

There is a life force in me that I do not feel, do not hear, do not
serve. All my energy is constantly called outside by thoughts and de-
sires, aimed only at satisfying my avidity. When I see this useless ex-
penditure, I feel the need for greater tranquillity, for a state of stillness
in which I awaken to a pure, free energy in me. I need to come to a dif-
ferent inner density, a different quality of vibrations. This is, in fact, a
spiritualization in which the spirit penetrates matter and transforms it.
I'must have a strong and deep experience of passing from one material-
ity to another. My sensation becomes more and more subtle as the at-
tention purifies and concentrates, penetrating the body and permeating
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everything that surrounds me. There is no other way. For this I learn
to come to solitude in which this internalizing, this concentration, is
possible.

In order to know this subtle sensation, I assume a right posture
and find an attitude in which the body and mind become one. My
mind is lucid, clear at each moment, entirely attentive. A movement of
deep abandon, a letting go, takes place, a door opening toward inner
freedom. I learn what tranquillity is, and that it can only be attained
through sensation, which becomes finer as tensions are reabsorbed.
The sensation is subtle and penetrating only where there is no tension.
This is a layer in me, beyond mental forms, that is never reached by my
usual consciousness. I feel it as a void, an unknown essence, empty of
my ego. The fineness of vibrations in what I perceive as emptiness is
beyond what I know of my usual density, the usual form of my being.

In this state my thought and feeling include the forms. My thought,
immobile and without words, is capable of containing words and im-
ages. My feeling, the feeling of my essence and not of my form, is able
to contain the form. Knowledge of what is true appears by inclusion.
My thinking remains free in order to penetrate, not reacting or choos-
ing, without clinging to security. In front of the necessity to see, my
ego ceases to affirm at all costs its identity, its form. It gives way to the
feeling of essence, to the will to be what I am, which depends on neither
form nor time. I have an impression of an expansion taking place well
beyond the limits of my body. I do not lose the sense of my body, and
even have the impression of containing it. There is a sensation of a very
special energy, which I feel is life itself. My mind is still, embracing the
whole. I can experience this so long as this seeing is the need of my
whole being. If I give myself to it, this energy could be the beginning
of a new order in me.

I am a particle of the highest. Through sensation I can know this.
We can know God only through sensation. Pure sensation is the name
of God—pure, burning sensation. The body is the instrument for expe-
riencing this.
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=" 107. Feeling this Presence as alive

Our separate centers of energy receive impressions and respond from
material previously recorded. Each center responds from its own point
of view. Each has energy of a certain quality and can only know what
corresponds to it. But there is in us an energy of a much higher quality
than that of these centers. This reality cannot be perceived by them
separately. They are too passive. In order to open and be permeable to
this higher quality, they have to unite and become more active so that
their vibrations intensify. The work is to increase the intensity of the
lower centers in order to allow a contact with the higher centers.

When [ come to a quiet state, free of all tension, I discover a very
fine vibration, a reality I could not perceive before. It comes from an-
other level to which I am usually closed, from a higher center that can-
not come into play unless the other centers let go, become quiet. I can
be related to the highest energy if I accept voluntarily opening to it.
But this openingis difficult. The state, the level of energy of my thought
and my body, does not allow it. The thinking remains captive to its
own material, and its automatic movement cannot stop. The body is
not touched enough. The ordinary “I,” keeping its force, does not per-
mit the relation with the higher energy. It is as though the energy were
not here. For the relation to appear, suffering is necessary. Through
suffering the attention becomes voluntary, and the intensity of its will
can produce an opening of the body to the finer energy. Everything
depends on this opening. Then a force from above, from another part
of the mind, can act. . . . My state is transformed.

I need to understand that a relation between the three lower cen-
ters is absolutely necessary for opening to a new energy. The opening
can be sustained only if the relation is stable. This energy needs to be-
come a Presence. [ have to feel it as alive, with its own density, its own
rhythm, a Presence that has a separate life that I need to preserve. The
sensation of it cannot be held too tight or it will lose its sense, and it

cannot be too subtle because then, as I am today, I will be unable to
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attune myselftoit. This energy has to fill the whole of my body. And I
must have the impression that it is from this energy that I move. Every-
thing has to be subordinated to it. I must let it take over.

In opening to this new energy, I experience an inner order in which
this Presence, experienced as a whole, can see all the parts. It can act
through them, provided my attention remains active with the same in-
tensity everywhere. This inner order requires a total attention. The
new current of energy, which all the rest must obey, needs to take on
force and become permanent. The connection between my inner Pres-

ence and my body is the connection between this Presence and life.

< 108. Fromahigher part of the mind

There is an energy that comes from a higher part of the mind, but we
are not open to it. It is a conscious force. It needs to appear, to pass in
our body, to act on us. It cannot pass in us or act on us today because
there is no relation between the mind and the body. When I am subject
to the automatism, there is too great a difference in vibrations between
higher and lower. The attention, which is part of this force, needs to be
developed.

I am sitting here, now. From where could I try to have a relation
with my body? From where could I see the way I am? . . . Itis from a
part of my mind to which I am not open. To relate to my body, I have
to open my mind, quiet my mind. It must not think about all sorts of
things. It has to remain motionless in the stop between two thoughts
until it becomes more sensitive and perceptive, more alive than what is
seen, what is under its look. When my attention is more active, my
thinking is freer and I begin to see. This seeing is a direct contact with
the higher energy in me. Another intelligence appears, and a relation
with my body becomes possible.

This force coming from a higher part of the mind needs to pass in
the body and find a place that is free in order to act on the other cen-

ters. There must be room so that a vibration can be produced. The
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slightest tension makes it impossible. In order to receive this life in me,
I must have a state with no tension . . . nowhere. I become still. And
when real stillness is possible, I can be open to an energy that fills the
body. All trace oflimitation disappears. I feel light, as though transpar-
ent. My Presence seems more alive than my body, more intense in vi-
brations. One force needs to take authority, the other to accept it.

Even when a relation appears between the mind and the body, it is
not enough. It does not last. For a moment the relation is here and then
... an instant later, the two parts are not together. So, there is some-
thing more that is necessary. A force needs to be developed, a con-
scious attention that can last. This depends on me. Either I can abandon
the effort or, if I wish, if I will, I can be more attentive. I am responsi-
ble. My responsibility is precisely in the act of seeing.

e 109. To become avessel

My attention is not free. It has no conscious direction. When I am in
front ofthis, I feel it and I feel the need to open. Because I see it, I1et go
deeply and my body opens. My mind also. There is a movement of
coming together. My attention increases. I allow the movement to take
on force. Suddenly I feel a new energy appear, which comes from a
much higher level and passes through me. I feel that I am the instru-
ment through which it can act. Yet I do not let it act on me. I am too
tense and I still want to act myself. At the same time, there is a wish to
pass beyond the limits of my ordinary “I,” to know myself animated by
the life force in me. For this all my centers of energy must have no
other aim than to become a single whole, united with this current
coming from the higher centers. All the energy in me is then contained
asin a closed circuit, not by an effort of constraint but through the rela-
tion of my different parts. I need first to become a vessel and later to
know the channels by which this life passes in me.

In order for a force from above to be absorbed and influence the
heavier matter in me, there must be a new circuit, one with a higher
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intensity capable of electrifying the whole. This requires a current of
purer feeling, free from my usual subjective emotions, an intense state
of attention that can appear only when I sincerely see that I do not
know, that I really know nothing. When I recognize this and this state
appears, my automatism slows down. For a second I see what it is hid-
ing, and I see the automatism itself. I see the subjective circle within
which my thoughts and feelings turn, and I see beyond it. I feel myself
the center of a double movement: one movement of coming together
which allows access to a purer force, and another ofletting go in which
this force can be absorbed. These two movements complement each
other in the fluidity of life. There is a moment of greater stillness in
which life makes me feel its action on me. Then, through my sensa-
tion, I perceive vibrations of another quality and penetrate a world of
fine matter. This produces somethinglike a magnetic field that reflects
the energy needed for higher consciousness, bringing energy of a dif-
ferent emotional order.

The sense of my life today is to be entirely available to the imma-
terial Presence in me through a state in which I will be completely
passive and yet very awake. This requires a balance between the in-
tensity of presence and a greater and greater relaxation. It is as though
I felt another body living in me. To come to this state, I need a right
posture, an attitude in which I am grounded, maintaining an inner
center of gravity. [ have to open to this vital center where contact is
made with the life force, to feel the wellspring from which this force
naturally flows out and returns. The sensation of my Presence opens
and expands freely when the energy descends and accumulates in
the abdomen, but this sensation weakens when the energy, accord-
ing to its tendency, disperses and rises again toward the solar plexus
and the head. My center of gravity is the central point between a
descending and an ascending movement. It is neither my heart nor
my head, but it gives them such freedom that it allows a blending
with the higher centers.

A right attitude also requires right breathing and a right tone of
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the muscles, in which the energy can circulate without constraint.
When there is a balance between tension and letting go, I have the
impression that the energy flows in channels that I did not know. Yet I
feel that the movement of coming together is governed by a kind of

respiration in which energies blend and are dissolved in the body.
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e 110. This immaterial Presence in me

What in us corresponds to the role of organic life for the earth? Special
organs of perception, the higher parts of the centers, receive a direct
impression of a finer energy. This is perception beyond mechanical
functioning, a more conscious perception. It requires the formation of
a kind of net or filter that maintains within its mesh a substance that
could be experienced as a second body. My Presence has to become like
a second body in order to receive this finer energy and let it show
through. For this I need to accumulate active elements that begin to
live their own life, to create their own nature within the physical body,
their own world and events.

I am here. I feel a need to see myself. My body needs to open to
a force to which it is closed, a force that comes from above, from a
little higher than my head. My thought does not allow me to open to
it. My body also does not allow me to open. I see that my body needs
a conscious state, a state of absolute unity. I take a very straight pos-
ture, and am aware of my whole body having the same energy ev-
erywhere. It is not the body that is important, it is this energy that
fills it. The force has a greater intensity than the body if the body lets
it act. The force comes from above my head and passes through my
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body if there is no tension. It passes down the back, between the legs
and ascends again by the abdomen, the chest and the head. This is
a force that has its own movement and needs to have its own life
in me.

I then feel a movement of relation taking place. It is not I who does
this, but I need to make room in order for the movement to proceed. It
becomes stronger, quicker and I feel a transformation in me, the pres-
ence of an energy with its own life. My body becomes quiet in order to
let the energy from above pass in and unite with it. This union creates
a new force, more intense, a more intelligent energy. It forms some-
thing like an inner body, which is undone as soon as the relation is
undone. Our work is to bring about this relation, and to stay vigilantin
order to sustain it. To recognize the truth of this immaterial Presence
in me, I need to be entirely, totally available to it.

I begin to feel this Presence almost like another body. I do not
try to imagine it, but I do not reject this impression when it comes
to me. This Presence may seem at first to be contained in my body
and then, through an opening or expansion, as though it contains
my body. In any case, I feel that it exists with its own functions. This
other body has its own thought, not an associative thinking, but see-
ing. It has vision, a capacity to see, as one of its properties. Words,
images and ideas appear, but are as though contained in the vision.
Words are not of its nature. The vision is not affected by them; nei-
ther does it affect them. There is no tension. This other body has
feeling, not emotions but a power of relation, of love. Emotions are
nearby, ready to appear, but they are contained in this feeling. Emo-
tions are not of its nature. It is not affected by them; neither does it
affect them. I can experience the Presence in this way so long as the
axis of my energies is maintained, so long as there is a center of grav-
ity. The right sensation provides the key, a sensation that obeys this
Presence whose law I wish to feel. It is the sensation of a quality, a
fineness, which is like the birth of being. This second body is “I” in
relation to my body.
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<111 A mass of energy

I wish to become conscious of my existence. If my attention is as usual,
dispersed, I feel myself as a form, as matter, a person. When my atten-
tion becomes finer and my perception keener, I feel myself as a mass of
energy in movement, a body of energy. Currents of moving particles
pass through me, whose movement does not stop. I sense myself no
longer as matter with a solid form, but as energy animated by vibra-
tions that never cease.

I feel this energy as if it were magnetized, drawn toward unknown
ends. I try to observe this attraction pulling in different directions. I
feel that there is no current that is my thought, nor any current that is
my feeling, or my sensation, my movement. There is no such thing as
each person’s thought, each person’s feeling. Rather, there is a current
of force maintained in a certain sphere by what attracts it and makes it
gravitate there. It is necessary to pass beyond.

According to the sphere in which it is maintained, the thought is
more pure or less pure. It is the same for the feeling. What holds my
thought and my feeling in a particular sphere is the repeated contact
with a certain order of ideas to which the thought submits, the hyp-
notic effect. My centers react to the least shock from the disordered
vibrations invading my Presence. Without a relation with a more con-
scious force, the centers are prey to all the large and small shocks that
shake them. If I am not related to an energy of a higher level, I am
bound to be taken.

Toknow what “I Am,” my whole being needs to quieten in an act
of total attention. When there is no wave, no ripple on the surface, I
can see if there is something real in the depths. Then I will see if there
is a Presence like a second body, which I will know by its density, its
own movement, which I will feel as distinct. I cannot act on it, but it
can act on me. This Presence is as though independent of my body, but
for now seems attached to it. Nothing in me—not my body, not my
thought or my feeling—as yet recognizes it. The centers do not realize
that a relation with it is not only possible but indispensable. In order to
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maintain a contact with this Presence, I must have a center of gravity
that relates my ordinary “I” and my essential being. This sphere of
force keeps me in balance and, by excluding conflicting influences,
brings tranquillity. It gives power over the sexual energy and, in open-
ing an inner door, allows it a new creative role.

This Presence, this body of another density, needs to have an ac-
tion on me. I must have a close relation with it. For finer energy to
penetrate and be absorbed, a kind of space must appear in which reac-
tions do not arise, a zone of silence that allows this Presence, this sec-
ond body, to expand with its subtle vibration. I need a circulation of
energy that is free, that is stopped nowhere. I do not intervene. The
energy is distributed according to an order beyond my understanding.
This free circulation takes place through the breathing, which nour-
ishes this Presence by the air, bringing active elements we are not
aware of. This breathing is a participation in the forces of the universe.
But it is not just any kind of breathing. It is very light and subtle . . . as
if this Presence were breathing.

¢ 112, Anexercise for opening

There is an exercise that Gurdjieff considered most important for
opening to a different state of being. It is an exercise one cannot under-
take without being prepared. And I am prepared only when I truly feel
the necessity for it.

I like my body and will do everything to save it, to make it com-
fortable, to give it food, to anticipate its desires. I have not yet mea-
sured the strength of my attachment to it. I also like my thought, my
mind, and will do all I can to maintain its continuity. I do not yet see
how crucial it is for the thought to preserve this continuity, which is
part of my idea of myself. But I can know my real nature only through
feeling, through a feeling of participation, a movement of communica-
tion, of communion. It is not our body or mind, although each plays its
role, but our feeling that is at issue in the immediate possibility of know-
ing what we are.
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My work has brought me to recognize and to feel a Presence in
myself. I am afraid of not knowing how to be in front of this. It poses a
question to me, a question that I do not face. I do not know what atti-
tude to have, and I cannot know in advance. It is the life of the question
that can show me the way.

This exercise begins with the consciousness that I am here. I say to
myself, “Lord, have mercy,” each time with a sensation in the four limbs,
successively—right arm, rightleg, left leg, left arm. I do this three times,
and rest for one or two breaths. Then I breathe consciously, saying “I
Am”: with “1,” I take in the active elements of the air and mix them with
the result obtained in the four limbs, and with “Am,” I exhale and distrib-
ute this into the sexual region. I repeat this second step three times.

I then recover the result from the sexual region and send it to the
spine, exhaling with “Am.” I begin again the filling of the four limbs,
remix with the active elements of air, recharge the sexual region, re-
cover from the sexual region and send it to fill the solar plexus. And I
do the same to fill the head. Then I feel the whole Presence “I Am”
throughout the body.

I nourish this Presence by taking the active elements from inhal-
ing and sending them into the legs and the abdomen, then in succes-
sion the chest, the rightarm, the left arm and the head. I make an inner
act of engagement, saying to myself, “I wish to be. I wish and I can be.
I will do everything to make this last for a specific time. I will take all
necessary measures to crystallize in myself this result for being. I will
do everything to be.”

e 113, Thesubstance of “I”

Once again I recognize this substance, this force, crystallized in me by
everything I truly live of this work. I feel it. This force is behind all my
movements, like a subtle Presence. It could allow me to participate in
life in another way and bring a different relation with other beings.
But, even in feeling this force present in me, I do not respect it. I give
nothing of myselfto it. I wish for it, I ask its help, but I do not give what
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it needs to have its own life in me, its own form. My center of gravity
has not changed.

If I wish to find in myself this “will to be,” the will to hold this Pres-
ence as the very meaning of my life, I need to see what I serve . . . not
think about it, believe it or desire it, but see it from moment to mo-
ment. For this I first need to establish a relation between my body and
the material that Gurdjieff calls the “substance of ‘I This substance is
scattered in the body. I practice recapturing it through the mind in or-
der to let it melt and be dissolved in the whole organism, so that it is
not fixed anywhere. I say “I” to myself, and it is as though I breathe in
this material as I see it melt. Then I say “me,” letting this more subtle
substance spread evenly in the whole organism, so that a second body
can be formed. I repeat this a number of times. In order to see that all
the material is distributed evenly, I experience a look from above, a
sense of “I” above the head. My body then seems a small thing among
everything else, like a drop of water in a glass. I see especially that the
“I” is really the intelligence, the master of “me,” which is content to be
under its look. To have two bodies is the greatest luxury.

When I become aware of the movement of breathing in and redis-
tributing this fine material in me, I realize that I can, by my attitude,
allow it to take shape according to pathways and centers of gravity
particular to it. I become sensitive to feeling this attitude, and in prac-
ticing this I see that a very close relation is created between my body
and this fine material. I can feel this substance of “I” in the body. It is of
another order. But for now it is without its own force, powerless, with-
out material. I need to have a more lasting awareness of it as a totality.
Later, crystallized, it will have power over my manifestations.

The work has different stages. At this point, the formation of this
new body, the astral body, is the basis for our work. After it has been
formed, there will be another.



VOLUNTARY SUFFERING

ws  114. Tostayinfront

How do we open to a higher level? When there remains even a residue
of conceptual or intellectual meaning, there can be no pure awareness.
The finest and highest energy I could know does not animate me. It is
not here. I need to feel this, to feel that my force is taken and I cannot
be transformed. I am not open to a higher level, a higher thinking. I
have to suffer this lack, to stay resolutely in front of it. Little by little
this will become more important than anything else. But it requires
giving all of myself. And the ego always reasserts its dominance. To
stay in front is voluntary suffering.

We need to reconsider the question of an inner attitude that could
lead to transformation of our consciousness. What we are today no
longer corresponds to what we were some years ago. What has
changed? And what has not—what, in fact, has become even more
fixed? The more real part of our being is hidden because it is beyond
our usual consciousness. Nevertheless, we can see the force with which
it insists on appearing in order to give a form to our lives. It is stronger
or less strong, more accepted or less accepted, but this reality is a fact.
And this fact means that we are no longer the same. Something has
changed in us. But what has not changed is that we assume no respon-
sibility in front of this reality. We have no conscious attitude in front of
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it, no way of being. We do not take our state seriously, and do not see
the danger.

We are in front of a real question. There are two possibilities: on
the one hand, contact and unity with the essential energy of our Being,
and, on the other, the refusal of our ordinary “1,” which is afraid of suf-
fering and of being eliminated. In front of this situation we are cow-
ardly. We postpone, we discuss, we complain, and we do not become
independent. Nevertheless, we are at least ready to face this. We are at
a turning point that offers us an opportunity. But it also presents peril,
for nothing is easier, as we are, than to fail. My aspiration is stronger
and stronger for this essential force. At the same time, Ilive with a con-
tinual concern for my own well-being, the desire to satisfy all the avid-
ity of my ordinary “I.” This contradiction leaves a taste of remorse.

I am not free. I am not available. Questioning this, I become aware
of what, in my unconscious, refuses. Yet I must not oblige myself to be
available, or discipline myself. It is not a question of failing or succeed-
ing, but of seeing whether I wish to be open to this essential energy.
This brings about a deep letting go in a right and natural way, and al-
lows a certain freedom. I pass beyond the recriminations of my ordi-
nary “I.” My entire being depends on the feeling I have for this energy
and my capacity to communicate it to all my centers. If they become
integrated with it, a unity will be created that is maintained by their
sharing the same life. This letting go is never assured and needs con-
stantly to be verified. This movement comes not from a right of posses-
sion, but reflects an act of love.

My centers feel this energy, feel my attitude. I leave room, I allow
amovement toward a unity that has its own balance, its own form. But
the centers do not yet understand their purpose, what they must serve.
In each part there always appears, underneath, the automatic habitual
movement that draws the energy outside. I need to stay in front, to
experience a confrontation between these two movements, which de-
pends on the relating force of my attention. I am in front of a law.
There is in me the possibility of a new state of being. But I know only
its fluctuations because, even when [ have an intimation of this reality
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and am touched by it, I do not truly appreciate it. I do not truly wish for
this reality. I do not love it.

e 5. 1 must live the insufficiency

In order to have a contact with the higher centers, it is necessary to
increase the intensity of the lower centers. Their vibrations have to
intensify through seeing and suffering the lack, a conscious suffering.
“Yes,” we think to ourselves, “I know. My mind and my body must be
together.” But what does it mean? Do I feel, do I have a sensation of the
energy that is in my mind, the energy that is in my body, the energy
that is in my feeling? Can I see their movements? How do I understand
the change that needs to take place in the centers?

Energies cannot remain isolated—either they are taken or they
act. I cannot help but be taken if I am not related to an energy of a
higher level. I need to be in contact with an energy whose quality frees
my attention from the action of other energies. But the connection is
difficult to establish. I am attached to all my actions. There is a feeling
that has not appeared. I need a conscious relation that keeps me from
being taken right and left, and a feeling that allows the relation to last.
For this [ must stay in front, I must live the insufficiency. Above all, I
have to see that in this effort the intensity is never the same in the head
and in the body. So the relation is never real.

Throughout the course of our work we encounter resistance in our-
selves. At each moment there is negation of whatever is affirmed, some-
times with violence. Yet without this negation we might not have the
possibility to evolve. Our energy would not be transformed. When, for
example, energy is freed for a deeper sensation, there is a refusal that
appears—doubt, fear, some negative emotion. And instead of helping to
make the sensation stronger or more alive, the energy passes to the
emotional and intellectual centers, which then vibrate in a coarse and
brutal way. Without being transformed, the energy is projected in outer
movements, in talk or actions that leave us weakened. Nevertheless, if
at the moment the opposing force appears I see in what the negation
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consists, I can wish to stay between the two thresholds and, by a special
effort, come to separate the elements that feed off this negative emo-
tion. If my effort is sincere and if it is sufficient, a contact may be made
with another kind of feeling, with another emotional current. For that
I have to be present at the moment of friction. I have to live this without
taking sides in order for a finer energy to be produced.

In trying to let this energy circulate freely in me, animate me—
that is, be my master—I come to know the limits within which this is
possible. I feel places, always the same, which are knots of contraction,
where an attitude of my ego persists that I have great difficulty undo-
ing. Itis a grimace of my face, a stiffness of my neck, a smug movement
in raising my head, or a turning away without accepting. I need to
know these points where my refusal hides, where my ego protects it-
self and is not touched.

I suffer from my lack, my incapacity. I am closed, the passage is not
free. I suffer this, that is, I stay in front, accepting the friction between
the “yes” and the “no.” I see the resistance, the passivity, and I see my-
self give up, abdicate my wish to be, in order to go toward sleep. I strug-
gle to stay in front, not to prevail but to observe the constant changes
in myself. With this staying, an energy of a higher quality develops, a
more conscious attention. There is a constant demand for a conscious
sensation. The thinking and the sensation intensify through the active
force of this attention, which maintains a relation between them. A
new feeling appears when the conditions of suffering are accepted,
even wished for. I accept my powerlessness and I suffer. In this staying
in front of my insufficiency, the energy intensifies and becomes an ac-
tive force that obliges the passive force to obey.

e 116, Conscious struggle

We wish to be conscious of the inner Presence as a second body in us
that must live its own life. It needs to have an action on our physical
body and not be demolished as the body also lives its own life. For the
moment, what is important is to let this energy grow in us, to take on
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force. We must feel that it needs a connection with a higher energy.
The question is how to allow this new body to develop, how to absorb
subtle vibrations until they saturate my Presence.

Our work is to be vigilant, to see what can sustain this body. This
requires an attitude, consciously maintained, in which the largest part
of my attention is held within, engaged in this desired penetration.
This practice, which conserves energy, is an act of creation. The vision
of what takes place in us is the most important thing. The result comes
from this seeing and from the friction between opening to the un-
known and the response of our functions. This is the beginning of a
“crystallization,” the formation of something indivisible, individual
and permanent—will, consciousness, “1.” I awake in order to be whole,
to become conscious with a will to be.

The second body has as its substance a finer intelligence, a sensitiv-
ity. Like the physical body it requires food for its development. A strug-
gle, a conscious confrontation, is necessary to call an energy that would
not otherwise appear. When our attention is strongly concentrated in
front of the various movements of our thinking, feeling and body, this
produces a substance similar to electricity. It is necessary to accumu-
late this material for a second body to be formed. The way is long, but
the substance can be created in us by conscious effort and voluntary
suffering. The new body will then have a possibility of action on the
physical body. What is important is the continual struggle between
our head and our “animal,” between our individuality and our func-
tions, because we need the substance that this conscious confrontation
produces. It requires effort again and again, and we must not be dis-
couraged because the result of our work comes slowly.

There is in us naturally a permanent conflict between the psyche
and the organic body. They have different natures—one wishes, the
other does not wish. There is a confrontation that we must reinforce
voluntarily by our work, by our will, so that a new possibility of being
can be born. It is for this that we undertake a task, something precise
that reinforces this struggle. For example, my organism has the habit
of eating or sitting in a certain way. This is its conditioning, but I refuse
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to obey it. There is a struggle, a conscious voluntary struggle between
a “yes” and a “no” that calls the third force, the “I” that is the master
who can reconcile.

The body is an animal, the psyche a child. It is necessary to edu-
cate both, to put each in its place. I have to make the body understand
that it must obey, not command. For this I must see what takes place
in me. I must know myself. Then I can take a task that corresponds to
my possibilities and exercise a conscious will. I create a struggle be-
tween the “yes” and the “no” for my being. Only at this moment does
the work begin.

Our experience of suffering is never voluntary. It is mechanical, a
reaction of the machine. What is voluntary is to place oneself in condi-
tions that bring about suffering and to stay in front. A conscious man
no longer suffers—in consciousness one is happy. But suffering thus
prepared is indispensable for transformation.



XI

THE ESSENTIAL BEING



Our essential nature is immobility, the great force of life in
which all movements appear.

I see the world beyond my form and, through this vision,
I see the world of form.

The essential effort is always consciousness of “I.”
Everything is related to this—touching my essence.

Faith is the lived certitude of having gone beyond the
limits of my ordinary “I.”

In seeing my ego and the real “I,” I liberate myself. This is
the death of my ordinary “I.”

The ordinary “I” is a phantom, a projection of my self.
In fact, everything I take as manifestation is not
something separate, but a projection of the essential.

Reality has no continuity. It is beyond time, outside
duration.




RECOGNIZING A
FALSE ATTITUDE

e 117. Stages of work

Our essential nature is immobility, the great force of life in which all
movements appear. Yet, at the same time, we are energy in movement,
a continual movement that never stops. If our functions could be at
rest—even for one, two or three seconds—we would come to a new
knowledge of our true self.

Change in our being comes about through transformation of en-
ergy, a work that takes place in successive stages over time. First, there
is a state of observation, of “critical watching,” in which I become aware
of a false attitude in myself. This is not a mental representation but an
inner awareness of the body that reveals all the flaws of imbalance
from the functioning of one center alone. Second, as the false is recog-
nized and felt, there is a letting go of what impedes me. This is a state
of “trust,” the opposite of wanting “to do.” It is a dissolving of what has
become fixed, abandoning a way of thinking that transforms every-
thing into an object. This means accepting what takes place without
relying on any mental representation. The predominance of “I” shows
in the body. The accent in my breathing passes from inhalation to
exhalation.

The third stage is marked by becoming conscious of the essential
Being. The form of “I” becomes permeable. Everything that was
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hardenedis dissolved and reconstituted for the formation of the second
body. In the fourth stage there is trust in the essential, admitting the
formless without classifying or naming. This requires the courage to
endure the state of no longer understanding, that is, to be under the
radiance of Being and to stay there, taking the risk again and again of
dropping my deeply rooted attitudes and convictions.

In transformation the question is not how to achieve a more open
state but how to allow it. The energy is here. Our role is not to make
this energy appear in us, to make it pass in us, but to let it pass in us. If
I do not submit to its action, the passage will not take place. In fact, the
more | “try,” the more the way is blocked. Nothing gets through. The
active force and the passive force are always present in us. What tries
to be active—my thought, which always wants something—needs to
remain passive. Then the attention is active. A feeling appears, a feel-
ing that transforms everything because it allows a relation.

In me, in what I am, there is a Presence that is pure, a thought that
is pure. It consists of innumerable waves, but in its nature it is pure,
vast and without limits. It is wholly sufficient unto itself. The waves
are simply waves, not the energy itself. It is I who produces them. If I
see the waves and do not try to stop them, they will subside by them-
selves and not disturb me. They will become quiet, and I will feel the
pure nature of my mind, my thought. The waves are one and the same
as the energy, but I take them for something else, something they are
not. The energy always has waves, always a movement. But both the
wave and the energy are in reality the same. What is important is to
know the energy itself, the pure energy. If I were truly present, there
would be no waves, no movements in me.

w18, Aflagrant contradiction

We are not what we believe ourselves to be. I always say that I seek, but
in reality I am sought. I do not know this enough. Something I could
believe in is missing, something absolutely true that would be like new
knowledge, a force that would prevail over my inertia.
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I need to have a force in me coming from a higherlevel of the cos-
mos. It must become part of what I am. It should emanate and radiate
in me. But the state of my being, my consciousness, does not allow me
to feel it. I am separated from reality by the mirage of my reaction at
the moment of receiving an impression. This prevents me from re-
maining open to the totality of what I am perceiving. There are always
words, subjective emotions and tensions, and this movement does not
stop. I do not know this movement and cannot rightly evaluate it, and
so a new order, a sign of my transformation, does not appear. I have a
way of taking myself as an object, always thinking of “me,” always
with a complaint. This way of being preoccupied with myself is false
and can teach me nothing.

I wish to be conscious of what I am, who I am, and I see myself
respond: “Iam here. Itis L” At the same time, I feel this is not true, it is
not really “1.” Yet this is the way I think. And when I say “I,” I feel my-
self as the center of everything. I affirm myself. Things only exist in
relation to me: Ilike them, I do not like them; this is good for me, that
is bad for me. I am separate, distinct from everything. Even my wish to
know myself can come from this self-centered attitude, from my ordi-
nary “1” I am always ready to defend and support this “I,” this center
of gravity which, deep down, is not really what I am. Alongside the
affirmation of this “I,” there is something that does not affirm, that
does not demand—something that is. At each moment of affirmation I
refuse myself and I refuse others.

We are not what we believe ourselves to be. There is in us an es-
sential impulse toward consciousness that comes from an innate need
to realize the totality of our being, a wish leading toward the transfor-
mation of ourselves. We know this wish is in us, and at certain mo-
ments we are touched by it. But it is still not a fact for us, and our
self-centered consciousness is not transformed. In fact, we are exactly
like all those around us whom we find petty, stupid, mean, envious
and so on. Like them, we are not aware of the impulses that move us
and create the current in which we live. We continue to compare our-
selves with others and believe in our superiority, hiding behind ideas
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and hopes. But we do not want to see this. We believe that we will suc-
ceed in knowing what is beyond our habitual state without taking into
account what prevents us, without even understanding the fabric of
our thoughts, feelings and actions. This creates in us a certain hypoc-
risy. We have not yet seen the flagrant contradiction between our
wish for a larger consciousness and the impulses driving our habitual
behavior. We have not accepted that in order to find the truth, we
have to understand the source of our thought and our action—the
ordinary “1.”

We always hope that something will come about all by itself, but
transformation takes place only if, little by little, I give myself to it en-
tirely. We have to pay with the effort of self-remembering and the ef-
fort of self-observation, giving up the lie of believing in ourselves for a
moment of reality. This will bring a new attitude toward ourselves.
The most difficult thing is to learn how to pay. We receive exactly as
much as we pay. In order to feel the authority of a subtle Presence, we
have to pass beyond the wall of our ego, the wall of our mental reac-
tions from which springs the notion of “1.” It is necessary to pay. With-
out paying, we have nothing.

119, The affirmation of myself

The movement of energy in us is continuous. It never stops. Rather it
passes through phases of intense projection which we call tension, and
phases of returning to oneself which we call letting go, relaxing. There
cannot be continuous tension and there cannot be continuous relax-
ation. These two aspects are the very life of the movement of energy,
the expression of our life. From its source in us, energy is projected
outward through the channel of our functions toward an aim. In this
movement the functions create a kind of center that we call “I,” and we
believe that this projecting outward is the affirmation of our self. This
“I,” around which our thoughts and emotions revolve, cannot let go. It
lives in tension, is nourished by tensions.

This ordinary “I,” our ego, isalways preoccupied with whatpleases
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or displeases it—what “I” like or what “I” dislike—in a perpetual clos-
ing that becomes fixed. It desires, fights, defends itself, compares and
judges all the time. It wants to be the first, to be admired and to make
its force, its power, felt. This “I” is a center of possession in which all
the experiences inscribed in our memory are accumulated. And it is
from this center that I wish “to do”"—to change, to have more, to im-
prove. want to become this, to acquire that. This “I"” always wants to
possess more. With ambition, avidity, it always has to become some-
thing better. Why does the “I” have this exaggerated need to be some-
thing, to make sure of it, and to express this at every moment? It has a
fear of being nothing. Is not identification, at its core, based on fear?

This “I” constantly seeks to establish permanence, to find security.
So we identify with all kinds of knowledge and belief. The experience
of identifying is all that we know, all that we value. But we will not
achieve permanence by identification. This process can only lead to
conflict because of the limitations of our thinking mind. It deals only
with form in time, with something finite. This mind cannot imagine
something beyond—in the realm of what is—and it cannot bring any-
thing new. Yet real security does not come by escaping from this mind.
It is possible only when the thinking is truly quiet, when the accumu-
lating action of ambition and desire comes to an end.

In order to see what is,  have to recognize that my state cannot be
permanent. It changes from moment to moment. This state of imper-
manence is my truth. I must not seek to avoid it or place my hope in a
rigidity that seems to help. I have to live, to experience this state of
impermanence, and proceed from there. For this, I have to listen. Yet if
I only listen to what I wish to hear, I will never be free. I have to listen
to whatever appears, and in order to really listen, I must not resist.
This act of listening, of being present, is a true liberation. I am aware
of my reactions to everything that takes place in me. I cannot avoid
reacting, but for reactions not to stop me, I must be able to go beyond
them. I have to continue until I see that it is everything I know that
keeps me from approaching the real, the unknown. I must feel all the
conditioning of the known in order to be free from it. Then my search
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for silence, for tranquillity, will be a quest not for security, but for free-
dom to receive the unknown.

When the mind is freer and truly quiet, there is a sense of insecu-
rity, but within it there is complete security because the ordinary “I” is
absent. My mind is no longer moved by the wish “to do” on the part of
my “I” by its demands, by its ambitions, even for my own inner
growth. In this tranquillity all the responses, reactions and move-
ments of this “I” are left behind. My mind is at rest, stilled by the vision
of what is. An order is established that I cannot institute myself but to
which I need actively to submit. I feel a kind of respect, and suddenly I
see thatitis trust. [ have confidence in this order, in this law, more than

in myself. I entrust myself to it with my whole being.

e 120, My attitude expresses what I am

There are in us two different centers of gravity around which we re-
volve. Our ordinary “I” is always responding to defend its existence.
The other center is the real substance that we are, the reality that seeks
to appear in us and be expressed through us. One cannot exist without
the other. They need each other. How can there be a relation between
them? What attitude on my part would allow a new unity to appear?

I need to watch in order to see that my attitude is false. My ordi-
nary “T" tenses, even if I merely hope for consciousness to appear. So I
need to trust this other center of my being, this core that needs me. I
believe that I trust it, that I am not relying on my ordinary “I,” which
can “do” something. Yet even the way in which I trust reflects a “do-
ing.” It is not that this “I” is in itself bad, but that it turns away from
what is beyond it. I need to see this until it brings me a shock.

The way I am in my body can either signify distortion or reflect an
inner form that develops in a right way when there is no forcing. The
authenticity of what I am is expressed by the combination of the atti-
tude of my body, the quality and relation of tension and letting go, and
the breathing that takes place in me. It is something I need to experi-
ence constantly. For this I need to watch. If I watch, I can glimpse the
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movement of concentration of my energy in my head or solar plexus,
which upsets the balance of unity in me. I feel wrongly situated in my-
self. This is a moment of becoming conscious of a false attitude. Then
I need to feel strongly what a right attitude would be, with a new cen-
ter of gravity. I need to have a real impression of it, so that afterward I
will wish to find it again. If I become sensitive to this center of my es-
sence, I will see that right away a letting go takes place. It takes place at
the same time as the right attitude appears. Can I trust it? Can I stay
and not intervene?

It is in my attitude that I express what I am, here, at this moment.
My ordinary “T" expresses itself through constant tension in the body
above the waist. This is a habitual form that I trust but one in which
the reality of what I am cannot appear. I can only see this false attitude
when the chaotic movements of my thoughts and feelings come to a
stop. In this stop a space appears . . . silence. I feel alive . . . more alive.
I am conscious of being here, of existing, fully and completely. This
awareness goes beyond and contains everything. It includes my body,
without which it would not be possible. My body is like a mirror re-
flecting the light. I see the world beyond my form and, through this
vision, I see the world of form. I feel a wish to be, a consciousness, which
brings me to the heart of these two realities and allows them to play
their role. There is a sense of a real “I,” of “I Am,” and my ordinary “I”
no longer turns away, no longer fears being annihilated. It knows why
it is here. It has found its place, its purpose.



A REALITY IN ME

< 121. Awhollydifferent vibration

Forces from all worlds pass through me, from the lowest to the high-
est, the most pure. And I do not know it. I do not feel them, I do not
serve them. For this to be possible, the barriers that separate me from
my essential being must fall, and I have to become conscious of myself
as a whole.

There is in me a sense of insufficiency, of dissatisfaction that is not
understood. It sets in without any real questioning about its source,
and without the feeling of self being engaged. Instead of a perception
of the real fact, which could call a new attention, there is a reaction. My
mind remains passive, judging, demanding what it does not bring it-
self. I do not understand either the nature of the dissatisfaction or the
nature of the reaction. The reaction is not put in doubt, and my feeling
does not change. It cannot change because the being, my being, is not
concerned as a whole. And this dissatisfaction, which in fact reflects
the need of consciousness to grow, is appropriated by the ego.

When I am touched by an event on a larger scale, I realize that
there is a reality beyond the reach of my habitual way of being, an elu-
sive energy beyond my known tension and relaxation. I see that I vacil-
late between tensions of all kinds and the relaxation, voluntary and
involuntary, that follows them. Yet I never see the tension—intellec-
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tual, emotional or physical—in the moment itself as tension. I see only
the result: the word, the image, the form it produces, the emotion in
reacting for or against. The tension itself, the movement of energy, I do
not see, and so I am subject to it. Since tension and relaxation make up
what we call our life, giving us the impression of living, we are avidly
attached to them. It seems that everything would collapse without
them. But these movements hide something more real, something that
I do not see because my attention is caught. How can I know this?

When our attention is placed on ourselves, we become aware of
tensions within our whole body, which we feel as a hardening of mat-
ter. Yet they could be felt as vibrations of different kinds, each having
its own speed, its own density, its own sound. A movement, a tension,
could be felt as sound or as light, producing a current that is more mag-
netic or less magnetic. These vibrations are chaotic and keep our atten-
tion dispersed, in the dark. I feel myself taken by them, unable to
disengage. Nevertheless, from behind the chaos, I may feel the action
of a vibration that is wholly different in its intensity. This vibration is
more subtle, and it is difficult to attune the slower vibrations that hold
me back, which are too incoherent. But there is something that re-
sponds. I feel an influence more luminous, more intelligent than my
usual awareness. And I feel a wish to obey this influence, to serve it. In
order to attune myself, I become more sensitive. Now my tensions
seem useless, even bothersome, and fall away by themselves. I become
permeable, as though each and all the parts of me were attuned to the
wavelength of this subtle vibration.

The essential effort is always consciousness of “1.” Everything is
related to this—touching my essence. What contains the energy is
temporary. The energy is permanent. I recognize this in stillness
when, with a pure attention, a kind of sixth sense, I disengage myself
from associations and reactions that distort my vision of the real. I
need a conscious attitude, an impulse coming from all three centers, in
order to touch my essence, the current oflife in me. At this point, I see
my reaction in receiving an impression and I am not wholly lost in it.

This experience is what could be stable, forming a new center of gravity
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inme. Itis here that I need to hold myself. Here is the only work, an
engagement from which can be born the substance that becomes the
material of the second body.

& 122, Sincerity

To know myself is not an idea, not a hope, nor a duty. It is an irresist-
ible feeling, yet I do not know in advance where it is leading. I wish to
find something that is truly me. I open to questioning. I see that my
thinking is full of itself and knows only its own activity. But seeing
this frees me from the thought, frees the energy. I can see, and I feel
the wish to be.

In order to approach the threshold of reality, the unknown, I need
uncompromising sincerity. Everything I know is known through the
conditioning of my thinking mind. In order to know my true nature, I
have to pass beyond the activity of the mind. This does not mean to
deny it, to wish to change it or to oppose it. Rather, I have to under-
stand its functioning and see how it conditions me. Then there is an
acceptance, with a certain clarity and peace, and an attitude that al-
lows my first contact with the unknown. My mind itself is seen as part
of the unknown, and the knowing that constitutes its functioning, its
way of bringing its memory, appears in another light. I see that, in
seeking security in the mind, I lose myself in it, I give myself to it. If I
wish to know myself, I have to see this conditioning at each moment
and not be fooled by it.

A time may come when I see that I do not know, when my mind is
emptied of the contents of memory—I do not know what I am beyond
my usual consciousness, and I have nothing in me that could know. So
long as I have not lived this fact, the experience I have of myself re-
mains superficial. My sensation belongs to the state maintained by the
known, which does not allow me to penetrate the deeperlayers of my-
self, unknown to my usual consciousness.

My different centers will be related not by forcing but by under-
standing in the very moment their lack of relation and the limitation
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that this implies. It is possible to become more aware of the sensation
and, through letting go, to have a deeper impression of the energy in
me. But I see that my thought does not really blend with my sensation.
On the contrary, the sensation becomes completely disengaged from
the thought. A kind of contradiction arises between these two centers,
and the more I try, the greater it becomes. I feel the lack of something
essential, something intimate, that would reveal a new understanding.
How can I evaluate this condition in which I find myself—get to the
bottom of it?

The meaning of sincerity appears in the questioning itself, in fac-
ing the problem. At the moment the question arises there is a call to
feeling, which appears in the form of sincerity. The demand here is for
uncompromising sincerity. Without sincerity I will not know. The
more I face the real fact, the more I stay in front, the more my emotion
is purified. I am sincere. My emotion blends with the thought and the
sensation, and I feel myself different, unified. This is a transformation
of my state beyond the state of my ordinary “I,” an abdication of my
own will to correspond to the will of the void. In this voluntary passiv-
ity I live my transformation, passing from one density to another.

The wish for uncompromising sincerity makes me sensitive to lis-
ten to myself, and leads me to the threshold where I could pass from
my ordinary awareness to a wider consciousness. When my sincerity
is tested, the feeling of myself is put in question. Around what does it
revolve? I wish to leave the realm of my thoughts and emotions in or-
der to be attentive to something more true. When I approach the
threshold of an unknown reality, I observe the impulses—the thoughts
and desires—that drive my actions. There is a new attitude, a new way
ofbeing. But this is not something that is assured. I find it only at the

precise moment when I have a burning need for sincerity.

s 123 Faith

Today I ask myself the question: Do I have faith in something? When
is it that I feel faith, and when does doubt appear? Between faith and
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doubt there is a continual movement back and forth, but I am unable
to hold this under my look or understand it. What is missing?

My thoughts and my emotions, coming one after another, have a
meaning and purpose, but I cannot discover it. They are just a part, a
small part of my Presence. Behind them there is a life force that they
hide from me. When these thoughts and emotions appear, I submit to
them as though they were essential. But they are not the essential. To
accept this theoretically is one thing, but to live it, to actually experi-
ence it, is something else. Through a single part I can never feel the
whole. Yet if I understand the whole, the place and importance of the
part become clear. I know why it is here. So my mind, my thinking,
needs to see the whole. As long as I am taken by partial movements,
stopped by them, my vision will remain false. I need to feel the whole
in order to know truth, reality.

It is necessary to experience and recognize in myself a reality that
is almost impossible to grasp but which nonetheless I cannot doubt. It
must appear more real than everything I think I know of myself as es-
sential. It is at this moment that faith is touched in me. This is not a
faith that has been instilled, not a belief in an ideal. It is a moment of
actually recognizing that I have lived something beyond the percep-
tion of my senses, and that I have known it through a feeling beyond
my usual feeling of myself. At the same time, faith is not at my dis-
posal. I feel somethingin me demanding to be recognized, not because
I think it but because, wishing to listen, I feel its action on me. When I
simply think of me, I never receive the impression of myself in this
way, because to receive it requires more than my thought alone. Yet
this impression is exactly what I need most. This is what brings faith—
the lived certitude of having gone beyond the limits of my ordinary “1.”

Is this possible for me? If I enter into the experience, I see right
away that I expect something from it. But there is nothing to expect—
everything is here. Nevertheless, I continue to expect. I expect a sensa-
tion, that is, something I know through my body. I believe that my
thinking and my body must do something. When I realize this, sud-
denly I see this approach is false and I feel freer. A moment ago it
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seemed that on one side there was my body and on the other, an en-
ergy. Now, because I am no longer thinking with words, my thought
does not go to one or the other, and my attention can include the
whole. This gives me an impression of extraordinary fullness, an im-
pression of life.

Unfortunately, thoughts and words reappear. I again doubt. I no
longer understand, no longer know. Yet I wish to understand.

That I am seated, I know.

That I have a body, I know.

That I have a Presence, I know.
That I am a particle of life, I know.

This faith acts on me. I listen to it.
Faith cannot be transmitted. Not even an atom can be given by
one being to another. It comes from understanding.

& 124. Remorse of conscience

On the way toward inner rebirth, it is the true feeling of love that en-
ables one to cross the second threshold. But before pure feeling can
appear, one has to pass through faith and, from a force nourished by
hope, acquire discernment. For this it is necessary to have a renewal of
intelligence and a knowledge that reinstates an order of values in
which personality submits to the real “1.”

To believe, to hope, to love are all indispensable for evolution of
being. But they can be lived only if, at the same time, voluntary suffer-
ing allows true, higher feeling to appear. It is necessary to feel remorse
of conscience. The voluntary effort is to prepare conditions and stay in
front of my inadequacy—to suffer my insufficiency. In this way a will
develops that would not otherwise be produced, and a feeling arises
thatis not a reaction. When one is touched by a higher force, the expe-
rience of suffering is not the same.

In moments of inadequacy, unable to approach the reality of myself,
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I feel behind all my manifestations a constant suffering, as if some-
thing precious were missing. It is a sign. Until now my awareness has
not been true consciousness. I have been living only with my ordinary
functions. Now I know I can go further, I can reach a deeper level in
myself. And at certain moments I succeed in touching my essence, as
though feeling a new center of gravity. This essence is like a newborn
child that I have to nourish and strengthen. It is here that I need to
concentrate, to hold myself in my work.

More and more I feel a need for the spiritual in me, for spirit to
penetrate and transform me. Yet the passage is not free. I remain on
the surface of myself, conditioned by an inner lack of relation. Even if
have a strong feeling, I am always on the surface. So long as I do not
face this, I cannot penetrate deeper in myself. But when I see and feel
it, a kind of suffering arises, a feeling of lack, of insufficiency. Do I ac-
cept being in front of this insufficiency, or do I in fact refuse? The suf-
fering is not from my attachment to the idea of myself, my selflove,
nor from some failure in the past. It is a suffering from my own indif-
ference, my incapacity, from how I am living now. I need to feel re-
morse of conscience so that I have a vision of this insufficiency, a clear
seeing of the lack.

My deep wish is to submit entirely to an inner voice, the feeling of
the divine, of the sacred in me. I know that a higher energy—what re-
ligions call God or Lord—is within me. It will appear if the mind and
the body are truly related. God is here when two forces are opposed
and a third unites them. We can ask for help in order to unite these
forces in us. We can say, “Lord, have mercy,” in order to Be.
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e 125, The extraordinary impression of existing

I need truly to recognize in myself two states of being. I have to see the
difference between a state in which it is my ego that acts and another
state where the whole of me acts, in which I feel that I am whole. I see
more and more that everything I believe I know comes from my think-
ing, even what I take as sensations. It is all simply a projection of my
thought. But behind this there is another “I” that is beyond the think-
ing, the feeling and the body. I begin to know that this “I” exists, that
there is a separate principle of consciousness—pure thinking—which
sees and observes the ordinary “L.”

In my search for consciousness, the ego, this ordinary “I,” could be
the pivot of my efforts if it consented to serve rather than be the mas-
ter. But this is impossible when my different parts act separately and
independently, without taking account of the whole. So, instead of
serving and helping my development, my ego swells and bars the way.

Who am I? It is impossible to answer. I see I am not my body. I let
it become passive. I am not my ordinary thinking. It, too, becomes pas-
sive. In the face of this questioning, I see I am not my egotistic feeling,
which also becomes passive. Who am I? There is a letting go, a relax-
ation, whichbecomes deeper and deeper. I let go, not in order to obtain
something. I let go out of humility because I begin to see that by myself
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I am nothing, and at the heart of this humility a trust, a kind of faith,
appears. In this moment I am tranquil. [ am at peace.

In this deeper letting go, I open to the vital center of my force in
the abdomen, and a relation appears between the energies of my differ-
ent functions. This contact makes me feel that the totality of my being
is secure. Everything is integrated, everything in its place. I feel I am
part of an order that is right and involves me as a whole. My body is at
rest, not straining in any direction. There is a continuous movement of
letting go downward toward this center of gravity. From here the en-
ergy goes out as | engage in life and returns as I come back to myself.
In this movement of deep letting go, I have the impression of an energy
that has been freed, liberated without effort, without my doing any-
thing. This happens as a result. Neither my thought nor my emotion
can take charge of this energy. It does not belong to them. It is a tran-
scendental force that acts as long as I obey it. If I accept and do not resist
the experience by trying to direct it, this energy will transform me. I
need to live it and obey it consciously. This movement is the move-
ment of my being.

When my body comes to a state where there is no longer any ten-
sion, I feel the fineness of the sensation of stillness. It is like the birth of
being. And I feel the fineness of the thought, which reaches a level
where it penetrates and registers everything that takes place. I come to
the extraordinary impression of existing. And when I am quiet in this
way, immobile, totally without tension, I feel that my breathing has an
importance that I never give it, a great importance. It is by this act that
I participate in life, an act greater than myself. I exist in this move-
ment, a living movement in which I am included. It is not my body that
breathes. It is “I” who breathes.

e 126. The death of my ordinary “I”

I remember myself in the moment when I do not see myself as an ob-
ject, when consciousness leaves no room for division. It is the moment
when, feeling consciousness, I feel I am consciousness. I feel “I.” Re-
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membering oneself is the emotional shock that occurs when all the
energies in us come into contact. This emits a creative vibration that is
immediately subject to the Law of Seven. So, remembering oneself
cannot remain static.

In my habitual state my experience is vague and nebulous.
Thoughts, waves of emotions and tensions arise. The thoughts do not
come all at once; they arrive one after the other. It is the same with
the emotions. When one thought has passed, another arises. But be-
tween the two there is an interval, a stop, a space that is extremely
important. Behind the movement that has begun and finished, there
is a reality that is hidden from me. In this interval I can become aware
of what is behind the movement. No thought lasts; what appears must
disappear. The disappearing is as important as the appearing. It is part
of the same fact. And ifI can live the two, accept them both, I am be-
yond the appearance and the disappearance. I contain them. In this
moment, my centers enter into relation with each other, a relation
that comes by itself.

Opening to our essential being, the higher centers, requires a state
of unity. But, in our usual state, our center of gravity is always refused
in favor of the ego and displaced toward the upper part of the body.
This cuts us off from our true form. The separation from our essential
nature brings suffering. When it is strong, this suffering brings an
opening that allows a coming together toward unity. There must be a
decision, a determination to follow the way through which our essen-
tial being is calling us. This requires a perpetual contact with this es-
sential being if we are to become able to serve and express a force that
transcends us. We need to die to one level—as ego—in order to be re-
born on another.

I wish to open. I feel the need to risk my established position. And
I feel the need for silence, a real silence, emptiness. At the same time, |
would like to take, to have, in order to subsist in my usual way. I do not
submit, do not recognize, do not serve. I want to serve myself. And I
need to accept this fact, to live it, to suffer it rather than seek a way out.

To resolve it today would be an escape, a way of brushing aside what is
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inevitable. I feel closed, indifferent. And I feel this reality that calls me
but that, at the same time, I do not trust. I do not have faith in it.  want
it to yield to me. I am afraid, afraid of disappearing.

In order for me to pass beyond this fragmentation, this separation
from my essential being, all the energy in me needs to blend. It needs
to be entirely liberated. Do I see the necessity for this? Do [ accept it, do
I wish it? For this, an absolute tranquillity needs to appear in all the
parts of myself. This is not in order to succeed, or to receive and ap-
propriate to myself something marvelous. Rather, it is to see my noth-
ingness, my attachment, my fear of losing the meaning I attribute to
myself. Instead of always wanting to be right, I see my contradictions.
I see myself hypnotized by my imagination. I see everything together,
both my ego and the real “1.”

In so seeing, I liberate myself. For a moment I am no longer the
same. My freed attention, my consciousness, then knows what I am
essentially. This is the death of my ordinary “I.” To remember oneself
means to die to oneself, to the lie of one’s imagination. I have the taste
of understanding through awareness of the lack of understanding. In
remembering oneself, it is the letting go of the ego that allows a new
consciousness to penetrate. Then I see that the ordinary “I” is a phan-
tom, a projection of my self. In fact, everything I take as manifestation
is not something separate, but a projection of the essential. Returning
to the source, I become conscious of that which arises not to fall back,
that which is not born and does not die—the eternal Self.

s 127, I seereality

In order for me to receive and transmit energy of a higher level, there
must be an inner organism, like another body living its own life, in
which each element works toward maintaining the whole. As in the
physical body, no part can work independently for itself. This is what
ought to take place in the inner organization for all our centers. Their
functioning should assure the life of a Presence, another organism re-
lated to higher centers. A new order needs to be established. For this I
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have to separate the subtle from the coarse, not to discriminate, to
make judgments, but in order to keep them distinct, until one nature
lives its life in the other. This creates a new circuit, an emotional cur-
rent purer than the usual subjective emotions. If there is a deep letting
go, a finer energy can circulate freely in me. I then feel the Presence
like a magnetic field. And I feel the need to have a conscious sensation
and to make room for the inner being.

Knowing cannot take place when there is an image or a judgment.
It comes whenautomatic thought and subjective feeling are suspended,
and a tranquillity appears that allows the attention to be free. Because
I need to know, to see, my attention enters into contact with what is.
And in this contact there is an action that takes place, a blending that
brings a Presence with its own life, its own rhythm. I see the constant
duality, the fragmentation and contradiction preventing this blending,
preventing unity. As I see it, the energy is transformed.

When both the mind and the body are entirely still, there is nei-
ther thought nor movement . . . only fact, only what is, fact without
pleasure or pain. This experience of fact can never be mechanical. It
cannot be approached with an opinion or a judgment, because this will
then become the fact and take the place of what we wish to under-
stand. Fact teaches us. In order to follow its teaching, our listening and
our observation must be intense. The intensity of attention disappears
if there is a motive for listening or observing. Our usual suffering
comes from a thought that feeds on itself, forming the ordinary “1.”
This “I” is like a machine fed by the thought and the feeling. Seeing fact
destroys this machine. Only consciousness of fact will bring under-
standing, consciousness without choice, consciousness of every thought
and feeling, of their motive and operation. No system or method will
do this. What is important is to see the constant change of facts in one-
self, more important than to seek to go beyond. Consciousness of self
as one is, without theories or conclusions, is meditation. When our
thoughts and feelings blossom and die, we enter another sphere. A
movement outside time appears, which the thinking cannot know. We
no longer seek experience and no longer ask anything from it.
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The transformation that can take place in me is transformation of
my consciousness by another kind of thinking and another kind of
feeling. This will come about only through the way of pure vision,
which changes me entirely, as though by a miracle. In seeing from mo-
ment to moment what I am, I abandon all that I pretend to be. Every-
thing is engaged in this—my emotions, my thought, my body—each
intensely active. It is under these conditions that seeing appears. An
energy is liberated that alone gives me the force to look deep in myself
and not turn away, not stop.

What is most important for me is to see, to see without the reaction
of my memory and regardless of what I see. Whatever the fact—ambi-
tion, jealousy, refusal—the act of seeing it reveals an enormous power.
As the fact itself blossoms, there is understanding not only of the fact
but of the action that seeing produces—the change in my conscious-
ness. The very act of seeing brings this change, and the truth of what I
see transforms my attitude toward life. Consciousness opens—I see. I
see reality, and this becomes all-powerful for me. I have an emotional
understanding of truth.

Reality has no continuity. It is beyond time, outside duration.
Truth must be seen instantaneously and then forgotten, unremem-
bered in the sense of memory of what has been. The perception disap-
pears, but since the mind is unencumbered it may reappear the next
day, or even the next moment.

2 128 The radiance of Presence

My being has an origin, a source that is alive, a source of life. I have a
way of thinking that distinguishes matter from energy, body from
spirit. But nothing exists separately. There is a unity oflife. I am at the
same time that which creates and that which is created, without any
division. With my help, a new body can be created through which the
one unique life force in me can make its action felt.

I always make the mistake of trying to force my way toward being,
as if] could oblige being to appear. The opposite is true. It is being that
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constantly strives toward the light of consciousness. It needs a passage
that allows it to radiate. But on the way it meets the hard crust of the
ego and is blocked by it. In order for being to have an action, a void
must appear before it in which a finer vibration can be sensed. Only in
emptiness can its vivifying power be felt, only when there are no ten-
sions or any disordered movements of the ego wanting at all costs to
prove its identity, to affirm its authority. Each tension is testimony of
my ego. In each tension the whole of me is engaged.

I now understand that conscious sensation is the first sign of obedi-
ence to something greater, the first step toward a true feeling. Here I
glimpse the possibility of a direct perception. My tyrannical “I” sub-
mits and no longer dominates, no longer trying to show its strength. I
feel another force, not a power that I possess but one in which I am. At
this moment there appears an energy coming from a higher emotional
current, irresistible so long as it is obeyed. It is this energy, a cosmic
force passing in us, that all traditions call “love.”

Asbecome empty of all pretense of knowing, my feeling becomes
more stable and purified, able to weigh opposites, that is, able to know.
When the action of being is felt as a necessity and as something I truly
wish, I become capable of communicating this feeling to all my centers
so that they are integrated into a single whole. This creates a kind of
atmosphere like a thin, sensitive layer, a filter, which is capable of cap-
turing what otherwise would be incommunicable and of letting the
most subtle elements show through. This atmosphere is not a wall—
the wall of my ego falls. It is like a filtering screen conscious of its mis-
sion. Everything depends on the fineness of the filter, whose quality
and stability can become the object of my search.

This atmosphere is necessary for the action of my being. Itis like a
new circuit of another intensity, through which I become conscious of
a current of pure feeling for the true, the real. This current is capable
of electrifying the whole but can appear only if there is a unity of atten-
tion in all my centers. I need this unity in order to know myself.

I have to escape the circle of my habitual “I,” letting my crust dis-

solve, so that life can expand in me and I can absorb the radiations of
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my being. Then there is not an independent body and a Presence for-
eign to it. They are one and the same thing—the radiance of a subtle
Presence that I experience through the contact, constantly renewed,
with the very source of life from which I come. Another “I” appears,
shows through my flesh—this Presence made of another substance.



XII

TO LIVE
THE TEACHING



The miraculous is the entry into an action of a conscious
force that knows why and how the action is performed.

In order to create, it is necessary to be liberated by
voluntary death, the death of the ego. Creative vision
only belongs to one who dares to look into the depths
of himself as far as the void.

Understanding comes only when the spirit is still.

The highest form of intelligence is meditation, an intense
vigilance that liberates the mind from its reactions.

We cannot be without relation; we always obey a
relation. Either we are related to something higher or
we are taken by the lower. It is a struggle of forces.

In my essence I rejoin the one who sees.

There is no before, no after, only life itself.




CREATIVE ACTION

s 129. “I am” inmovement

From where do our actions, our movements, come? When the centers
are not related, there can only be reaction. In our usual state the cen-
ters do not have the same associations, the same aim, the same vision.
Real action belongs to a state beyond our ordinary functioning.

There is in us a perpetual movement of energy that never stops
but that gives birth to all kinds of other movements of energy. Every
movement is a displacement from one position or attitude to another
position, another attitude. We never see both the position and the dis-
placement at the same time. Either we concentrate on the position and
ignore the movement, or we focus on the movement but lose sight of
the position. So we can foresee a movement and set it in motion, but
we cannot follow it.

To follow a movement requires a certain inner vision. Usually the
energy of my look is passive, my attention not free. I look through an
image, an idea, and consequently do not really see. I may have a sensa-
tion of my body, but I do not feel the movement of the energy that is
contained in it. In order to feel this movement, the state of the body
must change. And the state of the thought and feeling must also
change. The body has to acquire great sensitivity and apower of action
wholly unknown to it. It must recognize that it is here to serve, that it
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is the matter, the instrument, through which forces act. The body
must see that it needs to obey, and that an understanding between it
and the thinking is absolutely necessary. Then a new kind of move-
ment can appear—a free movement. It will not take place without me,
without my attention. And the more total my attention, the freer the
movement will be.

To maintain a relation between our centers, an action has to be
performed at a certain tempo, a certain speed. But we always move at
our habitual speed, which is a tempo ofinertia, a tempo without vivi-
fying attraction. The action is not lived by all of me. Either the body
does not wholly take part and the thought loses its freedom, or the
thought is not active enough and the body follows its own habits. So
our action creates nothing new, nothing alive, no “sound.”

In the Gurdjieff Movements, which can show a new quality of ac-
tion, the tempo is given and we have to submit to it. In our own work,
we ourselves need to find the right tempo and then equally submit to
it. Otherwise the work will not transform us. I need to feel that my
body and my thought have equal participation, the same force, the
same intensity. Then the sensation of the energy contained in the body
can be stronger than the sensation of the body itself. I can follow the
movement. “I am” in movement.

e 130. The miraculous in action

In coming together to practice the work to be present in practical ac-
tivities, we are drawn by an irresistible desire for the miraculous but
find ourselves working at mundane tasks like construction, cleaning,
cooking, pottery. How do we relate these two, the miraculous and life?
Through action. Without action, there is no miraculous and no life.
When we think of an action, we never think that actions can be
radically different in themselves, in their quality. We see clearly the
difference between wood and metal, and we are not mistaken. But we
do not see that, in their quality, actions can be as different from each
other as different materials. We are blind to the forces that enter into
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our actions. Of course, we know that our action is meant to reach an
aim, and we expect a result from it. We always think of the aim, of the
result, but never of the action itself. Nevertheless, the aim does not
determine the action. It is the quality of the force entering an action
that conditions it, that makes it automatic or creative. The miraculous
is the entry into an action of a conscious force that knows why and
how the action is performed.

Each act, everything we do—working with wood or stone, mak-
ing a meal or a work of art, or thinking—can be either automatic or a
creation. In my habitual state I always proceed by repetition. When I
have to produce something, the first thing I do is collect my memories
on the subject. Then I put together all my experience and all my knowl-
edge, and go forward. My head applies itself, my body follows, and at
times [ am interested. But all this is merely automatic, and something
in me knows it. There is no need for the action to be performed in one
particular way or another, and I can do it at a tempo that pleases me. I
may succeed in doing something well, but this has no power to change
me. It contains no power of action, of creation.

The situation is completely different when my action is not a rep-
etition but something new, an action that can only take place in the
present moment to respond to a need I recognize right now. Then
there is only one possible speed, and no other tempo can replace it. In
a creative action, this comes from a life force that is irresistible, recog-
nized as a truth I obey. And it is this force that sees what has to be done
and directs my thought and body. It creates an act and an object, which
contains a dynamism and intelligence that are irresistible. The word
must be said, the sound emitted.

Inorder to act in this way, I need to be free, without any image or
idea, without thought trapped in memory. Freedom is not freedom
from something, but freedom to be in the present, in a moment that
never existed before. Action is immediate, without the intervention of
thought. I never know; I learn. It is always new. In order to learn, I
must have freedom to look. The thinking is silent, entirely silent, free.

Itsees. Inthisstate, we can understand and carry outan action with all
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the parts of ourselves. We can even act together with others, provided
that, in this moment, all have the same seriousness and intensity.

An action depends on the way my energy is engaged at the very
moment I act. I have to be conscious of this at the moment of action and
feel the movement of the energy going toward its goal. Once the move-
ment has begun, it is too late to intervene. What has been launched no
longer belongs to me. Nothing can stop it from giving the results that
will follow—whether good or bad, strong or weak, pure or distorted.
Everything is thus determined by the disposition of my different cen-
ters at the moment of the action. Each act requires a certain freedom of
my body, a one-pointedness of my thought, and an interest, a warmth
for what is being done. This will bring me a new way ofliving.

e 131 Effective through being

Let us try to understand a state of creation. This is a state in which we
know what is—not what could be or what should be, not something on
which we put a name . . . but simply what is.

Can we know a state that does not reinforce our ego? Because ev-
erything that reinforces the ego brings division, isolation. This in-
cludes all the experiences we have, all the experiences we go through,
on which we put a name. We register impressions and react to what we
see and feel. And it is this process of reacting that is the experience
through which we go. We put a name on the reaction. Indeed, if we do
not name it, for us it is not an experience. But is it possible to receive
the impression and not have the experience, to be in a state of “nonex-
perience”? For it is only then, when we are completely immobile and
the ego is absent, that creation can take place.

In trying to perform any action effectively, I distinguish two kinds
of sensation—one with tension in which the energy is stopped, and
another without tension in which the energy is liberated. In working,
I can try, as I usually do, to succeed by achieving more and doing bet-
ter, or I can try in another way, becoming effective through my being.
When I undertake something unfamiliar, an object or aim to be
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achieved, there is tension. My ordinary “I” both wishes to succeed and
feels incapable. I am separate, and I want at all costs for my identity to
be recognized. My ego is in the way. The tension prevents me from
rightly carrying out what I have to do. I need to see this. The level of
tension determines whether I can be conscious of my being and of the
object of the action.

In engaging in an action, what I am seeking is not to perfect my
performance but to become effective through my being. The true rela-
tion between my being and the aim depends on carrying out the action
without the participation of the ego. To discover this has great impor-
tance. Then I need to find a feeling of unity that is not destroyed by the
agitation of my ego. I have to come to the point where there is no more
tension, no separation between me and the aim, where my ego no lon-
ger wants to be recognized.

I cannot come to total immobility, a state without ego, a state of
“nonexperience,” by forcing . . . nor by fear, nor in order to obtain a
reward. I need to know the functioning of the “I” on every level, from
its automatic movement to its deepest intelligence. I have to see that
whether the thinking turns around in the cage it has constructed or
becomes completely still, in either case, the mind has no power to cre-
ate. And when the mind is not trying to create, there can be creation.
But this is not something we can know in advance. No belief, no
knowledge, no experience can help. All of that has to disappear, to be
abandoned. It is important to be poor—poor in knowledge, poor in
beliefs . . . poor in everything that is in the realm of the ego. But I will
let this all go only if Tknow it, if I see the process of this functioning in
its entirety. I have to stay here where my thoughts, my feelings and my
actions are revealed, constantly on watch moment by moment, pas-
sive, lucid . . . immobile.

e 132 Something entirely new

A creation is the appearance of something entirely new. It is not a pro-
jection of what already exists, coming from memory, not a repetition
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of something known. Creation only appears in front of the unknown.
It is difficult, however, to act from the unknown, to accept not know-
ing. It seems that I am deprived of the capacity to “do,” that is, to prove
that my ordinary “I” is something important, superior to others.

I seek to distract myself from this feeling of not knowing. I search
my memory for something that helps me understand. But when I can
no longer escape not knowing, when I face this fact as it is and no
longer try to give it a meaning that suits me, then I am no longer sepa-
rated in my ordinary “I,” and something new is created. This fact is
truth, and truth cannot be translated. A relation appears, and this rela-
tion is an act of creation. In the face of what is unknown, what is not
understood, my mind becomes silent, and in this silence I discover
what is true. In the very act of seeing, there is an act of creation. To see
without thought is the discovery of reality.

Under the laws, a real action is determined by two poles: the void
from which it comes, and the energy and freedom of its movement. In
an act of creation, the movement of interiorizing precedes the move-
ment of exteriorization. In order for the movement inward to proceed,
there must be a place that is free and felt like a “void”—void of my ego.
Here is a world of finer vibrations, which can be penetrated through
sensation. Sensation is the perception of these vibrations. I feel the fine-
ness of this sensation in a state of immobility where there is no tension
in my body, and I feel the fineness of the psyche when the thought be-
comes passive, simply a witness that registers what happens. At this
moment a certain sensation of existing appears, a potential life without
movement. If this sensation is perceived for even a fraction of a second,
it is enough to know what happens at the moment when the “immo-
bile” becomes “mobile,” that is, at the first spontaneous vibration. This
pervading sensation of existing has its own taste and brings a certainty
that erases all doubt. It is the imperative return from nonbeing toward
Being. The inconceivable is alive . . . until the moment I realize this
and, out of fear of losing it, I give it a name and a form, and the sensa-
tion fades away.

In ordinary life we can assemble and construct with elements of
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the known. But in order to create, it is necessary to be liberated by
voluntary death, the death of the ego. Creative vision only belongs to
one who dares to look into the depths of himself as far as the void, a
matrix created by the constant movement of interiorizing and mani-
festing, in which one is face-to-face with oneself. We are the calm cen-
ter of the whirlwind of life, and the inner life is the only good. Then
everything is done without attachment, as though we have nothing to
do, living wherever it is necessary. Things arise by themselves brought
by the current oflife.

When we have a thinking that is truly free, we can face life in a
new way, including challenges like disease and poverty. Instead of ap-
proaching issues as separate from the totality of existence, we can see
them as particular aspects of the whole. If I understand the totality of
existence in a connected world, I will see that in order to transform
things outside me, I have to transform myself. As I approach a better
quality in myself, I wish to participate in something higher in this one
world. Then I can accept as a fact this life in which I find myself, volun-
tarily assuming the role given to me within it. I understand my part in
the struggle within the totality of existence.
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e 133, Meditation isnot contemplation

For thousands of years the human brain has been conditioned to act
from the center to the periphery and from the periphery to the center
by a continuous movement, going out and coming back. How could
this movement ever stop? If it ceases, an energy will appear that is
without limit, without cause, without beginning or end. To come to
this, it is first necessary to make order—to clean house—a task that
requires complete attention. The body must become very sensitive and
the mind completely empty, without any desire. Understanding comes
not by an effort to acquire or become, but only when the spirit is still.

Our true nature, an unknown that cannot be named because it has
no form, can be sensed in the stop between two thoughts or two per-
ceptions. These moments of stop constitute an opening to a Presence
that is without end, eternal. Ordinarily we cannot believe in this be-
cause we think anything without form is not real. So we let pass the
possibility of experiencing Being.

Our fear of being nothing is what pushes us to fill the void, to wish
to acquire or become. And this fear, conscious or not, leads to the de-
struction of our possibility to be. We cannot get rid of it by an act of will
or by any effort to free ourselves. Opposing one desire with another
can only engender resistance, and understanding will not come from



An Attitude of Vigilance 279

resistance. We can be liberated from this fear only by vigilance, by
becoming conscious of it. We must see clearly through the contradic-
tory desires with which we live. It is not a question of concentrating on
a single desire, but of freeing oneself from the conflict engendered by
avidity. With the dissolution of this conflict comes tranquillity. Reality
can appear.

The highest form of intelligence is meditation, an intense vigilance
that liberates the mind from its reactions, and this alone, without any
willful intervention, produces a state of tranquillity. This requires an
extraordinary energy, which can only appear when there is no conflict
in us, when all ideals have completely disappeared, all belief, hope and
fear. Then it is not contemplation that arises, but a state of attention in
which there is no longer a sense of “I,” someone present to participate
in the experience, to identify with it. So there is no experience. Under-
standing this at the deepest level is important for one who wishes to
know what truth is, what God is, what is beyond the constructions of
the human mind.

In this state of vigilance, I do nothing, but I am present. The mind
is in a state of attention in which there is lucidity, a clear observation
without choice of all that one thinks, all that one feels, all that one
does. The mind concentrates without boundaries. This state creates
tranquillity, and when the mind is perfectly quiet, without any illu-
sions, “something” comes into existence, not constructed by the mind,
that cannot be expressed in words.

e 134. Opening without fear

The mind is my instrument of knowledge, but it will not know truth
by some method or discipline, by suppressing or adding, or by chang-
ing. Allit can do is be quiet, without any intention, not even to receive
truth. This is so difficult because I always believe that I can experience
reality by doing certain things. Yet all that matters is that my mind be
free, without barriers, without conditioning. I need a state of extreme
vigilance, asking nothing, expecting nothing, living the moment itself.
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This vigilance is the proper activity of the mind, its power. We call it
attention. In this state [ become pure attention. Then truth can be re-
vealed to me.

How do we understand the teaching of Gurdjieff?

Our existence depends on the state of being in which we live, in
which our entire life is conditioned and directed by certain influences.
We are subjugated, prisoners of a certain form of thinking, feeling and
acting. When we realize the limitations of this state, we feel the need
for change. We come to the first true inner question: Is change of being
possible? This initial discernment between the true and the false itself
signifies a change in consciousness.

The possibility of conscious effort is brought by self-observation.
This involves a new attitude toward myself and requires a new relation
between my different centers, a new inner form. I cannot observe my-
self without remembering myself. In one state I can observe, in an-
other I cannot. If I have the sincerity to accept not knowing, I can
observe. But if I am fooled by the lie in saying “I,” I cannot. If I look
with an idea of myself, my thoughts and emotions revolve around this
illusion of “I.” This prevents my awareness from expanding to con-
sciousness of my whole being.

What can change in me is the awareness of myself, and self-
observation only brings results if it is related to the aim of conscious-
ness. I need to see myself living, see all of myself. This requires a
certain freedom in which I begin to feel other unknown elements of
my being as more real. The search is for a new order, a new state of
Being, in which the body and its attributes, my functions, are subject
to a higher force that animates them. It calls for a struggle between the
“yes” and the “no,” and requires the appearance of will. This can pro-
duce a second body, an inner form that will give a new form to my life.

Sometimes our work goes better, sometimes less well. We do not
understand what happens in us. We want something to take place, and
we believe it will be the result of our efforts. We believe we must force
a passage toward being. But it is just the opposite. Being is always
working in us, trying to break through the hard crust of our ego into
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the light of consciousness. The primordial impetus animating human
will is the striving of being toward this light. Thus it is not our efforts
that produce the experience of being. They simply prepare the way.
The experience is not of our doing, but a revelation of what is. If we
repeat unceasingly our efforts—and they need to be repeated—it is to
learn to let the reality of Being emerge.

We wish to try to open without fear, to open not once or twice but
constantly, until we become conscious of the power of the ego which
separates us from life. We undertake this adventure of opening in order
to know all the signs by which Being makes itself felt. We learn not to
look at ourselves as the measure of all things and as the master of our
lives. We begin to feel that we participate in a great unity, a great Whole.

e 135. Watchfulness is our real aim

We cannot change our physical, organic structure. We are conditioned
in our movements and attitudes. Our feeling and thinking are also
conditioned. In effect, we find ourselves imprisoned in a narrow circle
by our conditioning. The only thing that could change this total lack of
freedom is the act of seeing. This is the possibility of consciousness.

I can see myself with my eyes, and I can see myself with an inner
look. The possibility of becoming conscious, of knowing what I am,
depends on the inner look I learn to discover in myself. This look be-
longs to a new form, an inner body that needs to enter into relation
with my physical body. It is only when this look is present, when my
automatism is under its light, that a relation can be established. And it
is only through this relation, which appears and disappears, that I learn
what I am. This is no blind submission, but a conscious giving. There
is both a seeing without getting lost and a letting go, a withdrawal
without refusal, without hardening. This requires an attention that is
as total as possible and, for this attention to appear, a very great tran-
quillity. Yet we have to remember that we cannot be without relation;
we always obey a relation. Either we are related to something higher
or we are taken by the lower. It is a struggle of forces.
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I wish to know myselfasa whole. So I try to lookin myself and to
be watchful. Watchfulness is our real aim. If we work alone or together
without inner watchfulness, it is of no use—we will be taken by one
thing or another. I have to be watchful with an intense effort, because
everything depends on this. At the same time, I wish to go toward life
and, in so doing, to lose myself. Yes, I wish to lose myself. But I do not
know what it means. I always think that it is some evil identification
that takes me, this awful life that takes me. But it is not true. I go to-
ward it. There is something I like in it. Yet I do not know why. And I
have to see that this is an essential question—it is me after all, not
something outside. So, above all, I need this watchfulness, this way of
being here all the time. When I am really able to remain in this atti-
tude, I will become another being.

How can I live this opening to the one reality and at the same time
be in front of life and live my life? What is essential is this movement
of opening to the fact of being, of existing, without which there will be
no awakening. The obstacle is that my mind is occupied all the time. It
is not enough to notice this once and for all. I have to live it as my truth
until all my thoughts, emotions and actions can be held under my at-
tention without excluding or condemning anything. For this I need a
certain inner space and an attention that is free. It is only in a state of
free attention that true seeing can appear.

The continual vision of what takes place in us is the beginning of
a crystallization, the formation of something indivisible, individual.
The clearer the vision, the more alive the impression, and the greater the
transformation of our thought and feeling. When they are related,
the thinking is lucid and the feeling is clear and subtle. Then we can
be open and entirely under the action of a higher force. It is necessary
to feel remorse of conscience, a feeling that illuminates, that brings vi-
sion of the lack. It is only with this feeling of remorse that we begin to
see clearly.

Lucidity, observation that takes place across an inner space, dis-
solves all forms of conditioning. To be lucid is to be conscious of the
way we walk, we sit, we use our hands, and to listen to the way we
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speak and the words we use. It is to observe all our thoughts, emotions
and reactions in a state of attention that is clear and whole, that has no

limits. Lucidity is being totally conscious of oneself.

< 136. A look from Above

An attitude of vigilance leads us in the direction of a more objective
life. It is difficult to accept the idea of having both an objective life and,
at the same time, a personal life—that is, to be subjective, to let oneself
live a personal life. It is even more difficult to accept that, in a sense, we
have to pay with our personal life. Of course, we cannot be otherwise
than personal—subjective, with our own body, our likes and dislikes,
our personal feelings. This subjective life will always remain. Yet I
must know it, I must experience it. My subjective life is what I am, it is
me. At the same time, there is something in me that enables me to be
objective in relation to it. If I am also to open to what is higher, my
subjective life must be put in its place, sometimes given more, some-
times less. I cannot have new strength on top of all my weakness. I can
never come to quietude if [ do not sacrifice my agitation and my ten-
sions. I cannot have a free attention if I do not sacrifice what keeps it
enslaved. Everything I wish has to be paid for. If I wish to have a new
state, | must sacrifice the old. We never get more than we give up.
What we receive is proportional to what we sacrifice.

To live a more objective life would require an objective thought—
a look from Above that is free, that can see. Without this look upon
me, seeing me, my life is that of a blind man driven by impulse without
knowing why or how. Without this look upon me, I cannot know that
I exist.

I have the power to rise above myself and to see myself freely . . .
to be seen. My thought has the power to be free. But for this it must rid
itself of all the associations that hold it captive, passive. It must cut the
threads that bind it to the world of images, of forms. It must free itself
from the constant attraction of the feeling. It must feel its power to

resist this attraction, to see it while gradually rising above it. In this
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movement, the thought becomes active. It becomes active in purifying
itself, and acquires an aim, a unique aim: to think “I,” to realize who I
am, to enter into this mystery. This look from Above both situates me
and liberates me. In the clearest moments of self-awareness, a state is
given in which I am known. I feel the blessing of this look that comes
down to embrace me. I feel myself under its radiance.

Each time I remember, the first step is the recognition of a lack. I
feel the need for an active thought, a free thought turned toward my-
self, so that I might become truly conscious of my existence. So my
struggle is a struggle against the passivity of my ordinary thought, a
struggle to let go of the illusion of my ordinary “I.” Without this strug-
gle, a greater consciousness will not be born. Without this effort, my
thinking will fall back into a sleep filled with vague and drifting
thoughts, words, images and dreams, the thought of a man without
intelligence. It is terrible to realize suddenly that one has been living
without one’s own independent thought, living without intelligence,
without anything that sees what is real, and therefore without any rela-
tion with the world Above. Then I may understand that it is in my es-
sence that I rejoin the one who sees.

This free and impartial thought, which sees and knows, belongs to
what Gurdjieff called “individual.” Unlike feeling and sensation, which
are given by Nature, its formation requires voluntary efforts toward
consciousness. It is the seat of will. With its separation from the body,
which this thought sees as merely an empty container, there comes
freedom, detachment. And through this detachment, we join the sen-
sation of eternity.
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< 137, I mustlive the lack of relation

In working in the quiet, we can have the sensation that there is a real
Presence in us, something that is here, that really exists. It is here all
the time even though we are not in touch with it. We do not have the
attention that is required. For there to be contact with this Presence,
our attention must have the same subtle quality. And it must be active,
not the passive attention we have for our ordinary life. In my usual
state there is no contact because whenever I manifest, my attention is
taken by my functioning. The energy is chaotically and blindly taken,
I know not for what. There is nobody here to know how my force is
manifested.

This Presence in me cannot manifest. It has nothing, no specific
properties in itself, no material with which it could manifest. It is not
educated. This Presence is like a newborn child who does not know
how to walk, to eat or to do anything by himself. It needs to grow by
receiving impressions that are deposited in a new place in me. Without
impressions of this Presence, I will never feel a need to return to it, and
it will never have its own life or be able to manifest. So, first, I must
really search to experience this Presence in myself and not go away,
not forget all the time. When all my force is taken outside, the relation
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is cut, as if it did not exist. I need a capacity that I do not yet know, an
attention of a new kind, without which I will never be related.

In order to feel the need for this Presence, I have to see again and
again how I am taken in one or another part of myself and that my
centers are not related. I must understand how they could be related
and how the relation comes about. It cannot be forced. I need to under-
stand their different lives, their different needs. Each center has a dif
ferent attention whose force and duration depend on the material they
have received. The part that has received more material will have more
attention. The nonexistent relation between the centers is the most
important thing to live. I must not be satisfied with brief moments
when some relation is possible, but actually live the lack, live the inca-
pacity and the resistance.

Can I say today that my body and my feeling are as touched by the
Work as my thought is? I am interested by ideas that my body does not
live and in front of which my feeling is indifferent. I wish for a change
of being, a change in the state of my Presence. The thought can change
easily, but not the body or the feeling. Yet, as Gurdjieff said, the power
of transformation is not in the thought. It is in the body and the feeling.
And our body and feeling experience no demand so long as they are
contented. They live only in the present moment, and their memory is
short. Until now, the greatest part of our wish, of our efforts, has come
from the thought. The thought wishes to obtain, to change something.
But what has to change is the state of the feeling. The wish must come
from the feeling, and the power to do—the capacity—must come from
the body.

With my thought I remember that I wish to be present. My thought
has concluded that this would be useful and necessary for all the cen-
ters, that I should do everything I can to interest and convince the
other centers. But it must be understood that the greatest part of our
“I” is not interested in selfremembering. The other centers do not
even suspect the existence in the thought of a wish to work in this di-

rection. It is therefore necessary to try to put them into contact with
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this desire. If they can feel a wish to go in this direction, half of the
work will have been accomplished.

e 138 Conscience

It seems that something is missing in our work, something that de-
mands more on our part from us. We need a demand that would come
not from constraint, from a sense of obligation, but from our own un-
derstanding. This would bring discipline to all the parts of ourselves
solely through understanding, through the way of understanding. Since
we entered the Work, we have known the idea of self-remembering,
and we have tried to remember ourselves. We have accepted this idea.
It has a certain place in our lives, especially in our thinking. Yet it has
remained only an idea. It is not alive, it does not apply to our whole
life. We do not live the teaching. The different parts of ourselves are
not profoundly touched by this idea. They remain unengaged,
unconcerned.

Our body, for example, is not truly involved in self-remembering.
I always ignore the experience of my body on the earth, belonging to
the earth, and go off into speculations or emotions that deprive me of
all possibility of being unified, of being whole. This can be seen at each
instant. Either my energy is concentrated in my thought—in judging,
approving, disapproving, looking for arguments . . . or [ am taken by
my emotional reactions—in opposing, being afraid, envying, wishing
to dominate. In every case, my body is isolated, apart. It tries to safe-
guard its appetites, all the time paying dearly for the demands of the
other parts. Here there is no Being, only parts of Being.

When I feel a Presence in me, my body becomes secondary, fades
away as if it did not exist, because I recognize a life—something alive—
coming from a much higher level than my body. I perceive this Pres-
ence as a whole, which has its own existence and which, in a certain
way, does not need my body. At the same time, this life is the life of my
body. This real life is active and, in submitting, my body is passive.



288 TO LIVE THE TEACHING

This Presence could make it act, speak, listen, if my functions were
available, if a connection were established between this life and my
body. For example, if | were to raise an arm, I feel that this Presence
could perfectly well raise it. In animating this body, this Presence
would embrace all my functioning under its look and choose the ac-
tion necessary to accomplish what has to be done. When I see this, I
understand that being connected with this Presence is truly my work,
the meaning of my life.

Atthesametime, I need my body in order to act, to respond to the
sense of my Presence here. Without my body, the Presence cannot be
determined and defined, nor can it create a certain life on the earth.
Without my Presence, the body is only an animal, obliged to eat, sleep,
destroy and reproduce. A close relation between them, a kind of com-
munion, is necessary so that from this cooperation an unknown move-
ment can appear, creating a new force, a new life. Then I feel the
demand to maintain the relation, to avoid a separation that leads to
bestial avidity or disembodied dreams. For example, the body belong-
ing to the earth wants to eat and hungers for cakes set on a plate. It
wants one, two, a number of them. The question is not whether to re-
fuse the body the right to take what it wants. It is how many it can eat
without impairing the relation with the Presence. Perhaps one, per-
haps two, perhaps only half a cake.

When the Presence and the body are together, there is unity, with
anew vision that sees the whole, a living whole. In the absolute silence,
I can feel “ Am.” Part of my attention is turned toward a level beyond
my functions and, at the same time, I function and am related to all the
functioning oflife around me. IfI do not maintain the attention at this
depth where the energy is entirely free, I will be unable to see, to un-
derstand. I will be unable to act freely. I will be merely acted upon by
forces from outside. It is here that conscience needs to appear. Then
the work is to be as attentive as possible, as “one” as possible, and at the
same time to act—that is, to be on two levels at the same time. Con-
science awakens not by referring to a pattern, a concept, but in a way
that is independent, individual. This has nothing in common with
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what until now we have believed conscience to be. In the effort to situ-
ate myselfbetween forces in me, a true emotion appears—the emotion
of being.

e 139. Living two lives

One should think seriously before deciding on the definite goal of be-
coming conscious and developing a relation with the higher centers.
This work does not admit compromise and requires strong discipline.
One must be ready to obey laws.

I can thoroughly study the system of ideas, but if I do not realize
my mechanicalness and my powerlessness, this will not lead me very
far. Conditions can change and I can lose all possibility. The thinking
must not remain lazy. I have to understand the necessity of introduc-
ing the principles of work into my personal life. I cannot accept that
one part of myself is mechanical and at the same time hope that an-
other part is going to be conscious. I need to live the teaching with all
of myself.

It is absolutely necessary to have a continual sensation, a constant
relation between the mind and the body. Otherwise, I am taken by the
automatism. This relation depends on a voluntary, active attention.
When the relation is strong, there is a current of higher energy that
passes through the head. The attention must be engaged voluntarily in
maintaining the relation between the energies of the centers. We see
that our centers have to be in accord, and that to do anything together
they have to submit to a common master. But it is difficult for them to
submit because with a master each one could no longer do what it
pleases. Yet, when there is no master, there is no soul . . . neither soul
nor will.

In order for the relation not to be lost, I need to maintain a col-
lected state all the time. For this, I have to go against my own subjec-
tivity in daily life. For example, I can do the opposite of my habits.
What I usually take with the right hand, I take with the left. In sitting

at the table, I do not sit in my usual way. All the time, I go against
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myself. I think of this relation often during the day, remembering that
I wish to keep my attention, not lose it. I wish to keep it in myself, for
myself, consciously. What is important in our work is inner struggle.
Without it, time will pass and no change will appear. We must learn
inside not to identify, and outside to play a role. One helps the other.
While I do this, I identify with nothing. Without being strong outside,
it is impossible to be strong inside. Without being strong inside, it is
not possible to be strong outside. The struggle must be real. The more
difficult the struggle is, the more it is worth.

Playing a role requires attending to what takes place around me
and at the same time to what takes place within me. Two kinds of
events, each of a different order—two lives, one within the other. How
I live these two lives shows the extent of my power to be. As long as I
cannot play a role in this way, there are attempts, moments of more
intensity, but no power. A role is a kind of cross on which one must be
nailed in order to be able to be attentive without respite. It is like being
in a fixed frame or mold that constitutes my limit. I have to be con-
scious of this limit, to recognize it. I can then be what I am within this
frame. Without the limit of this role. no concentration of force is pos-
sible. In this way, my outer life becomes like a rite, a service, for my
inner life.

Voluntary suffering is the only active principle in us that can be
converted into higher feeling. This is necessary for the creation of the
second body. In the struggle between two octaves, the body has to
refuse its automatism in order to submit to the action of the higher.
Through the effort to stay in front, the energy intensifies and an ac-
tive force appears that makes the passive force obey. This energy
must be maintained in the face of all the situations of life. It is neces-
sary to come to a certain state again and again, to make an effort
consciously, again and again, until something has been formed that
has its own life. Afterward, it will be indestructible. We work for to-
morrow, for the future. We suffer consciously today in order to know

real joy tomorrow.
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=" 140. Toknow means o Be

To know oneself is not to look from outside but to catch oneself in a
moment of contact, a moment of fullness. In this there is no longer “I”
and “me,” or “I"” and a Presence in me—no separation, no more dual-
ity. Toknow means to Be. There is no room for anything else.

When [ come to unity in myself, I experience an energy, a force of
another sphere, which allows me to be born to my being as part of a
great Whole. I can serve. I serve this force, first by a new attitude to-
ward it in all the parts of myself, and then by a vision—ever renewed—
of what I am, of the sense of my life in the life of the Whole. This
vision includes understanding the relation between my ego and my
being. It opens for me the way toward free manifestation, and thus a
life in the world that is more true. It leads to a wish to change my or-
dinary way of being, to be responsible to express truth in my attitude
and in my life.

More and more I receive the impression of a mysterious force in
me and, at the same time, I receive impressions of the surrounding
world to which my functions respond. Is there one life and another
life? Or, is it one life, a single life force? In order to have a relation be-
tween worlds of finer and coarser materiality, there has to be a current
of intermediate intensity—an emotional current of purer feeling. The
purification of feeling, the creation in oneself of “divine being,” comes
through vigilance. There can be no purity without vigilance, an ex-
traordinary vigilance where there is no longer higher or lower, no
more struggle, no more fear. There is only consciousness, joy. For this,
in all circumstances I have to be the witness of myself, to withdraw
from the mental functioning that gives birth to reactions, and to quiet
all ambition, all avidity. Then I can see myself responding to life while
something in me, something immobile, does not respond. With this
vigilance comes a new valuing. I am touched by a wish, a will, that is
the very essence of the feeling of “I” in all its purity. It is a will to be
what I am, awakening to my true nature—"I am” and “I Am.” With
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this consciousness there is love. But this love is impersonal, like the
sun radiating energy. It illuminates, it creates, it loves. It is attached to -
nothing and yet draws everything to it.

The expansion comes not from “doing” something, from the ego,
but from love. It signifies being and becoming, with an attention that is
more and more free. This is the liberation that Gurdjieff speaks of. It is
the aim of all schools, all religions. With consciousness, [ see what is,
and in the experience “I Am,” I open to the divine, the infinite beyond
space and time, the higher force that religions call God. My being is
Being. To be one, whole in the face oflife, is all that matters.

So long as [ remain conscious of this, I feel a life within me and a
peace that nothing else can give. I am here, alive, and around me ex-
ists the entire universe. The life that is around me is in me. I feel this
universal life, the force of the universe. And I feel myself existing as
part of the world that surrounds me. Here everything helps, even the
cushion on which I sit. I am present, awakened to whatI am. And I see
that the most important thing is to be. I know it—now—and as I know
it, I feel related to everything around me. There is no before, no after,
only life itself.

I have the impression of emerging from a dream. Everything is
real. I feel free, and at peace. In this state, I do not seek, I do not wish,
I do not expect anything. There is only what “I am” in this moment. I

know now how I am here and why I am here.
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Biographical Note

George [vanovitch Gurdjieff

Gurdjieff was born in 1866 in the Caucasus on the frontier of Russia
and Turkey, the son of a Greek father and Armenian mother. From
childhood he felt he had to understand the mystery of human exis-
tence, and delved deeply into religion and science to find some expla-
nation. He found both approaches persuasive and consistent within
themselves, but bound to reach contradictory conclusions given the
different premises from which they began. He became convinced that
neither religion nor science could separately explain the meaning of
man’s life and death. At the same time, Gurdjieff felt certain that a real
and complete knowledge had existed in ancient times, and must have
been handed down orally from generation to generation. He set out to
find this knowledge over a period of some twenty years. His search led
him on expeditions through the Middle East and Central Asia to the
mountains of the Hindu Kush.

Gurdjieff eventually discovered elements of a forgotten knowl-
edge of being that reconciled the great traditional beliefs. He called it
“ancient science” but did not identify its origin, those who discovered
and preserved it. This science viewed the world of visible matter as
modern physics does, recognizing the equivalence of mass and energy,
the subjective illusion of time, the general theory of relativity. But its
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inquiry did not stop there, accepting as real only phenomena that could
be measured and proved by controlled experiment. This science also
explored the mystic’s world outside sense perception, the vision of an-
other reality, infinite beyond space and time. The aim was to under-
stand the place of man in the cosmic order, the meaning of human life
on the earth, and actually to know and experience in oneself the real-
ity of both worlds at the same time. It was a science of being.

In 1912 Gurdjieff began to gather pupils in Moscow and St. Peters-
burg. In 1917, the year of the Russian Revolution, he moved to the Cau-
casus, and eventually, in 1922, he established an institute for his work
on a larger scale near Paris. During these years he brought a compre-
hensive system of ideas to introduce his teaching and attract followers.
After a near-fatal automobile accident in 1924, Gurdjieff closed the in-
stitute and, for the next ten years, turned all his energies to writing his
trilogy on the life of man, titled All and Everything. He stopped writing
in 1935 and thereafter gave himself to intensive work with pupils prin-
cipally in Paris until his death in 1949. In his later years Gurdjieff re-
garded the study of the original system of ideas as merely a preliminary
stage of the work toward consciousness. He turned aside questions
about ideas as being theoretical and presented his teaching in terms of
a direct perception of reality.

Gurdjieff’s magnum opus, All and Everything, was published in
three series as Beelzebub’s Tales to his Grandson (1950), Meetings with Re-
markable Men (1963) and Life Is Real Only Then, When “I Am” (1975). The
system of ideas he taught from 1914 to 1924 was faithfully recorded and
published in P. D. Ouspensky’s In Search of the Miraculous (1949) and also
in notes, principally of Jeanne de Salzmann, presented in Views from the
Real World (1974). This teaching included the following fundamental
concepts:

The Law of Three Forces (the Law of Three). In Gurdjieff’s teaching
every phenomenon, on whatever scale, from molecular to cosmic in
whatever world, results from the combination of three opposing
forces—the positive (affirming), the negative (denying), and the neu-
tralizing (reconciling) force. The possibility of unity depends on a con-
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frontation between the “yes” and the “no,” and the appearance of a
third reconciling force that can relate the two. The third force is a
property of the real world—"“what is” and what “I am.”

The Law of Octaves (the Law of Seven). All matter in the universe
consists of vibrations descending toward manifestation of form (“invo-
lution™), or ascending in a return to the formless source (“evolution”).
Their development is not continuous but characterized by periodic ac-
celerations and retardations at definite intervals. The laws governing
this process are embodied in an ancient formula that divides the period
in which a vibration doubles into eight unequal steps corresponding to
the rate of increase in the vibrations. This period is called an “octave,”
that is to say, “composed of eight.” This formula lies at the basis of the
Biblical myth of the creation of the world, and our division of time into
workdays and Sundays. Applied to music, the formula is expressed in
the musical scale do-re-mi-fa-sol-la-si-do, with semitones missing at the
intervals mi-fa and si-do. The inner movement toward consciousness
requires a “conscious shock” at these two intervals in order to proceed
to a higher level, that is, a new octave.

The Enneagram. The symbol on the title page—a triangle within a
circle with nine equal parts—expresses the Law of Three Forces and
the Law of Octaves. Gurdjieff said it is a “universal symbol,” which
shows the inner laws of one octave and provides a method of cognizing
the essential nature of a thing examined in itself. The closed circle rep-
resents the isolated existence of the phenomenon, and symbolizes an
eternally returning and uninterruptedly flowing process.

Jeannede Salzmann

Jeanne de Salzmann was born in 1889 in Reims, France, the eldest of
five children of Jules Allemand and Marie-Louise Matignon, both de-
scendants of old French families. She was brought up in Geneva, Swit-
zerland, inahome dominated by the interaction of the strong Protestant
faith of her father and the devout Catholicism of her mother. She spent
childhood hours listening to priests and ministers who often came to
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dine at her parents’ home, where they debated theological questions.
This created at an early age a compelling need to understand the truth
underlying her parents’ Christian faith. Jeanne’s mother took her to
Sunday mass until, as a little girl, in the middle of the priest’s homily
she whispered loudly: “He lies!” She always felt her father understood
her independent spirit.

Jeanne’s education was concentrated on music, for which she
showed an exceptional gift as a child prodigy. She began serious study
of the piano at the age of four and conducted a full orchestra by the
time she was fifteen. During this period the Conservatory of Geneva
included famous musicians from other countries, notably Jacques Dal-
croze, an innovator widely acclaimed for his work in composition, im-
provisation and dance. At the age of seventeen, Jeanne was chosen,
together with a handful of other gifted students, to follow him to the
newly completed Dalcroze Institute at Hellerau near Dresden, Ger-
many, and give demonstrations of his work in capitals throughout Eu-
rope. It was during her years with Dalcroze that Jeanne met Alexandre
de Salzmann, a well-known Russian painter who was assisting Dal-
croze in staging and lighting his demonstrations. She married de Salz-
mann in Geneva in 1912 and returned with him to his home in Tiflis in
the Caucasus, where she began her own school of music based on the
Dalcroze method.

In 1919, Gurdjieff arrived in Tiflis with a small group of followers,
including the composer Thomas de Hartmann. It was through de
Hartmann that the de Salzmanns met Gurdjieff, a meeting that was to
change the course of their lives. Jeanne’s first impression was unforget-
table: “The presence of Gurdjieff, and especially his penetrating look,
made an extraordinary impression. You felt that you were truly seen,
exposed by a vision that left nothing in shadow, and at the same time
you were not judged or condemned. A relationship was immediately
established which removed all fear and at the same time brought you
face to face with your own reality.” In Gurdjieff and his teachingJeanne

de Salzmann found the way toward the truth she had longed for since
her childhood.
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Within less than a year the disruptions in Russia had extended to
the Caucasus, and Gurdjieff was obliged to leave Tiflis with his follow-
ers. By this time the de Salzmanns were wholly committed to him and
his work. In order to go with him, they gave up their house and other
possessions, and Jeanne left behind her school of pupils. The group
traveled first to Constantinople and then to Berlin, and finally settled
in Fontainebleau near Paris in 1922. Jeanne de Salzmann remained
close to Gurdjieff and worked at his side in groups until his death. She
was among the handful of pupils included in what he called “special
work” for a more conscious sensation.

Mme. de Salzmann played the principal role in Gurdjieff’s intro-
duction and practice of the dance exercises called the “Movements.” In
Tiflis she organized his first class with pupils from her music school. In
1923-1924 in Paris and New York she was herself a central participant in
his demonstrations. And in the 1940s she assembled a class of pupils on
her own and invited him once again to bring Movements. She later ar-
ranged the material in accordance with the aim and principles he had
taught. After his death she made a series of films to preserve the Move-
ments in their authentic form.

Before Gurdjieff died he charged Mme. de Salzmann to live to be
“over 100" in order to establish his teaching. He left her all his rights
with respect to his writings and the Movements, as well as the music
that de Hartmann had composed with him. During the next forty
years she arranged for publication of his books and preservation of
the Movements. She also published the music written to accompany
the Movements but ceded to Gurdjieff’s heirs all rights to the other
Gurdjieff / de Hartmann music because, as she explained, it was not
part of his teaching.

Mme. de Salzmann established Gurdjieff centers in Paris, New York
and London, as well as Caracas, Venezuela. There she organized groups
and Movements classes, and later introduced expanded sittings for “spe-
cial work” together.

Mme. de Salzmann died at the age of 101 in Paris in 1990.



Gurdjieff Centers

The centers organized by Mme. de Salzmann are:

The Gurdjieff Foundation, New York
The Gurdjieff Society, London
L'Institut Gurdjieff, Paris

Fundacion G. . Gurdjieff, Caracas, Venezuela

For further information contact www.Realityof Being.org.
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abandon/abandonment, 39, 49, 67, 72,
161, 168, 206, 207, 226, 266, 275

abdicate, 132

able “to be,” 13, 38

Absolute, 51, 111, 172

absorption, 225, 235, 242, 267—68

accept/acceptance, 18, 42, 45, 141

accumulate, 32, 56, 57, 198, 251

action(s), 55, 93, 123, 220-2I, 271-75

active, 15-16, 20, 22, 37-38, 48, 82, 101

affirm/affirmation, 9-10, 12, 88, 90, 91,
155, 249, 250

aim, 2, 27, 44, 49, 52, 80, 81, 115, 221,
274-75, 281-83

air, 196, 198, 216, 235, 236

angel, 21

animal, 19, 21, 62, 242, 243, 288

answer(s), 9, 11, 56, 57-58, 115, 116, 163,
164, 205—6

anxiety, 164

Ashiata Shiemash, 172

associations, 12, 15, 31, 33, 84, 121, 189,
191, 221

atmosphere, 189, 198, 222, 267

attachment, 38, 51, 57, 61, 70, 205, 235,
264

attention, 5, 20—21, 2223, 51, 58,
94-101, 132—33, 220, 292

centered, 43-44, 113
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conscious, 25-27, 208—9, 221, 229,
241
divided, 16, 2223, 44, 91, 93, 99, 134,
138
essential energy, 58
force of consciousness, 51
free, 17, 22, 35-36, 282, 292
involving all parts, 35-38, 51, 132-33
purifying, 42, 132, 280
total, 51, 58, 123, 219, 228, 234
voluntary, 127, 134, 139, 217-22, 227,
289
attitude(s), 49-50, 83, 89, 94, 120-2I,
141, 25253, 278-84
false, 147, 24753
of vigilance, 278-84
right, 66, 84, 230
attraction, 64—65, 95, 105-6, 165, 219, 234
attune, 38, 43, 48—49, 65, 134, 174, 209,
228, 255
authority, 95, 184, 215, 219, 222, 229
automatic/automatism, 22, 88,
120-22, 125, 126, 183, 214, 221, 230
availability, 46-52, 95, 164, 214
avidity, 14, 40, 69, 89, 159, 225, 251, 279,
291
awake/awaken, 14, 15, 32, 47-49, 74,
80, 95, 166, 216, 242
axis, 133-34, 233
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background, 204
balance, 37, 47, 66, 74, 106, 132, 134, 138,
139, 143, 172, 214, 235
become/becoming, 57, 59, 69, 251, 278
Beelzebub’s Tales, 173
being, 40, 74-75, 135, 179—81, 262,
280-81, 291-92
birth, 172, 233, 262
change, 74-75, 179-81, 247
essential, 239, 24568
feeling, 184
level, 179
movement, 262, 280-81
Being, 9, 147, 173, 175, 281, 292
reality, 280
scale, 114
sense, 213
two poles, 136
belief(s), 34, 35, 48, 59, 158, 159, 192, 251,
258, 275
blending, 51, 74-75, 134, 188, 230, 231,
257, 264, 265
body, 11, 36, 63, 64, 74, 164, 192, 194-95,
213-16, 226, 242, 271-72, 287—88
animal, 62, 288
astral, 237
instrument, 226, 271-72
Movements, 120-27
posture (see posture)
second (see second body)
state, 192, 232
vehicle for energy, 213, 232-33
breath, 146
breathing, 145-51, 196, 215-16, 230,
235-37, 247, 262
cosmic, 175
Presence, 214, 235
Buddha, 199

capacity, 16, 19, 93, 134, 165, 182, 192, 286
center/centered, 16, 40, 44, 52, 113—14,
131-51

center of gravity, 94-95, 111, 112,
137—44, 148, 214,230, 235
centers, 2223, 3738, 46—49, 55, 71, 83,
99-100, 131, 256—57, 289
higher (see higher centers)
change, 23, 74, 79, 88, 97, 174, 198, 266
being, 23, 74, 179-81, 280, 286
state, 187, 266, 286
channels, 181, 229, 231, 237
choice, 18, 89, 9293
Christ, 199
circuit, closed, 122, 193, 215, 229, 265
collected state, 187-93, 289
coming together, 51-52, 136, 182,
189—90, 214, 229-31
with others, 109, 113, 118
concentrate/ concentration, 19, 40, 49,
132, 138, 164—65, 184, 221-22
conclusion(s), 56, 59, 214, 265
condition(s), 33, 88, 93, 110, 116, 118
of life, 88
quiet, 33
with others, 106-8, 113-14
conditioned/ conditioning, 3, 41, 44,
56—57, 69-70, 164, 25I, 256, 281-82
confidence, 198
confrontation, 21, 242
conscience, 259—60, 282, 287-89
conscious, 15-17, 18—21, 41-42, 61,
74-75, 83, 89-90, 167, 207, 281-83,
289
man, 21, 63
of self, 15-17, 75, 88, 94, 99, 107, 234,
249, 283
consciousness, 18-19, 20-21, 25-27,
39-40, 69, 71, 74—75, 100—101, 135,
198, 291-92
essential effort, 255
I am, 262
meditation, 265
my true nature, 174-76
principal role, 147
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contact, 34, 41, 70, 71,73, 74, 97
direct, 32
disorder, 16
myself, 37, 63, 65
reality, 34, 40, 73, 136
relation is, 71
contemplation, 278-79
continuing, 98, 251
continuity, 42, 56, 159, 160, 167, 208,
235, 266
cosmos/ cosmic, s, 147, 175, 198—200,
206, 217, 249, 267
breathing, 175
order, 26, 181
create/creation, 36, 42, 225, 242, 266,
271-77
Creator, 176
crystallization/ crystallize, 182, 198,
236, 237, 242, 282
current(s), 44—45, 105—112, 123, 125,
145—46, 234
tWo, 5, 37, 44-45, 145, 182, 203, 219

death/dying, 160, 161, 166, 167, 175,

195, 197
ofego, 195, 262-64, 277

decision, 4, 89, 92-93

deliverance, 208

desire(s), 98, 160, 168, 251, 278-79

destiny, 31

differences, knowledge of, 9o

dimension(s), 3, 49, 71, 150, 157, 166,
171, 204

disappearing and appearing, 263

discard, 57, 71

discernment, 179, 259

discipline, 57, 108, 110, 239, 279, 287,
289

discovery, 57, 71, 159, 162, 205, 212, 276,
281

disharmony, 140

disorder, 16, 25, 48, 68

dispersion, 206
dissatisfaction, 2, 163, 164, 254
divine, 27, 51, 66, 107, 135, 141, 175, 260,
291-92
attention, 51, 208
nature, 21, 49
doing, 11, 73, 83, 92, 97, 125, 126, 251,
252,276, 292
doubt, 93, 95, 25759, 276
dream, 19, 32, 80, 98, 118, 137, 218, 292
duality, 143, 194, 211, 214, 265, 291

earth, 5, 63, 64—65, 232, 287, 288
effort(s), 12, 16, 21, 36, 45, 4748,
79-101, 255, 281
conscious, 11, 23, 25-27, 36, 45, 91,
98, 134, 242, 280
super, 134
to be present, 19, 2021, 40, 42
with others, 105, 107, 108, 110, 113,
117, 118
€go, 12, 56, 89, 131, 155—61, 250-5I, 261,
262—64
emanations, 198, 249
emergence, 26168
emotion(s), 219, 233, 289
negative (see negative emotions)
positive, 185
shock, 185
emptiness, 12—13, 42, 67, 138, 163, 168,
171-203
energy/ energies, 19, 25, 95, 96, 100,
181, 225-31, 23435, 264
finer, 43, 70, 75, 84, 90, 91, 197—200
in Movements, 120—26
with others, 105, 107
Enneagram, 122, 297
equilibrium, s, 64
essence, 67, 165, 171, 172, 226, 255, 260,
284
eternity, 175, 278, 284
evasion, 158
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evolution, 23, 44, 99, 180, 211, 259

exchange, 106, 113-19

exclude, 36, 205

exercise, 71, 73, 84—86, 150-51, 189,
195-97, 198—99, 235-36

exist/ existence, 15-16, 40, 41, 62—63, 81,

135, 234, 261-63, 276, 292
totality of, 177
expansion, 207, 214, 226, 233, 235, 267,
292
experience(s), 47, 55-56, 274, 279

fact(s), 24, 69, 157, 163, 208—9, 265
teaches, 265
failure, 41, 135, 160, 239, 260
faith, 174, 25759, 262, 264
Father, 27
fear, 59, 69, 157, 160-61, 186, 205, 251,
278-79
feeling, 11, 38, 39-40, 69-75, 84, 91, 121,
235, 257, 267, 286
higher, 259, 267, 290
of being, 184, 186, 222
of “1,” 132, 134, 219, 291
of urgency, 95, 100, 205-6
fictions, 73
filter, 84, 232, 267
food, 33-34, 215, 242
force(s), 10, 32, 38, 64, 88, 89, 96, 122
third, 27, 72, 184, 194, 209, 243
three, 27, 51
forcing, 12, 14, 24, 47, 51, 204, 212, 217,
248, 256, 266, 275
form(s), 40, 120, 142—44, 147, 170, 175,
203—4, 226, 253
Work, 106, 110, 111, 113, 118-19, 123,
124, 181
Fourth Way, 22-23, 79, 110-12, 17981,
199
frame, fixed, 290
freedom, 37, 59, 60—61, 94, 97, 100, 205,
273, 276-77, 283-84

friction, 43, 180, 182, 241, 242

front, stay in (see stay in front)

functions, 19, 31, 34, 46, 82, 100, 132,
133-35

fusion, 180

God, 21, 27, 40, 199, 226, 260, 279,
202

good and bad, 89, 109, 166

Grace, 198

group, 113-19

guide, teaching, 109

Gurdjieff, George Ivanovitch, 1-5,
295-97

habit(s), 12, 18, 36, 46, 121, 289—90

haida yoga, 182

happiness, 158, 174, 182—83

help, 14, 26, 27, 72-73, 74, 85, 95
others, 107-8, 113, 114

higher centers, 51, 72,74, 97, 135, 136,

194, 229-30, 289

Holy Spirit, 27

hope, 251, 252, 259

humanity, 199, 200

humility, 169, 198, 205, 220, 261-62

hypocrisy, 250

“lam,” 52, 72~73, 150-51, 169, 175, 219,
234,253, 291-92

idea(s), 4-5, 111, 114, 159, 180, 192

ideal, 198

identification/identify, 10, 17-18, 23,
80, 81, 88, 80—90, 251, 282

illusion(s), 21, 57, 80, 93, 94, 155-61,
204-5, 208, 284 ’

image(s), 12, 16-17, 32, 34-36, 42, 47,
55-56, 98

imagining/imagination, 14, 42, 80,
155-57, 264

immobility, 36, 67, 247, 275, 276

immortal, 176
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impermanence, 251
impetus, 80, 93, 175, 255, 257, 281
impressions, 13-14, 20, 26, 33-34, 42,
46, 57, 8788, 211
conscious, 17, 45, 75, 79—80
impulse. See impetus
inattention, 21, 42, 160
incapacity, 65, 185, 211, 217-18, 241, 260,
286
incarnate, 68, 147, 216
individual/individuality, 133, 138, 142,
168, 180, 282, 284, 288
inertia, 15-16, 43, 65, 67, 87, 93, 164,
infinite, 172, 174-75, 203, 292
influence(s), 11, 2223, 40, 43, 48, 114,
133, 179, 255
initiation, first, 16-17
instrument of knowing, 62—63, 72, 190,
210
body, 226
feeling, 72
mind, 190, 279
sensation, 63, 210
insufficiency, 259-60
intellect, 12, 18, 20
intelligence, 12, 25, 49, 71, 150, 166, 206,
228, 237, 279, 284
intensity, 16, 32, 37, 41, 181-83, 183-84,
208-9, 228
with others, 105, 107, 109, 121
interval, s, 13, 181, 184, 185, 206
intuition, s1
involution, 44, 111, 294
isolated/isolation, 35, 38, 42, 51-52, 136,
157, 168, 274, 287

judge/judging, 35-36, 251, 254, 265,
287

know, 22—27, 62—63, 72, 81-82, 95, 207,
265, 267, 291—-92
myself, 11, 95, 138-39, 155-76
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knowledge, 22-23, 82, 83, 90, 95, 120,
170, 174
known, the, 55, 67, 16061, 162, 167, 175

label(s), 207
lack, 100, 217-18, 221, 240—41, 256, 261,
282, 284
living, 100, 240—41, 285-87
language, 120, 122, 124
Law of Seven, 181, 263, 297
Law of Three, 142, 2906-97
leader(s), 109, 118
letting go, 47-48, 134, 136, 150, 190,
212-13, 230, 239, 261-62
level(s), 5, 81, 94-95, 182, 194—200, 238,
263, 288
of being, 179
liberation, 83, 109, 136, 163, 208, 251,
279, 292
lie/lying, 12, 14, 9091, 157, 264, 280
life force, 9-10, 88, 89, 94, 131, 146, 213,
225, 229-31
light, illuminating, 32, 39, 49, 71, 167,
183, 204
limitations, 11, 109, 241
listening, 35, 38, 163, 165, 192—93, 211,
251
look, s1, 172, 203-5, 206, 210, 212, 281
from Above, 237, 283-84
Lord, have mercy, 27, 64, 73, 236, 260
lose/lost, 34, 44, 52, 99, 101, 256, 282
love, 68, 69, 158-59, 174, 175, 267, 292
of being, 74-75, 239
lucidity, 161, 226, 279, 282-83

machine, 11, 17, 52, 87-88, 97, 126, 208,
210

magnet/ magnetized, 19, 44, 95, 105,
146, 175, 199, 234, 265

make room, 4s, 73, 91, 133, 138, 139, 141,
150, 173,239, 265

man number one, etc., 112, 137, 220
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manifestation, 10, 44, 87, 89—90, 92, 99,
111, 264
masks, 88
master, 68,220,221, 237, 241, 243, 289
meaning, 43, 44, 72, 115, 210, 237, 258,
288
measure, 26, 73, 79, 9091, 93, I1I, 117
mechanical. See machine
meditation, 58, 166, 168, 265, 278~79
memory, 35, 57-58, 59, 60, 121, 163—64,
256
mind, 18, 25, 34-36, 55—61, 83, 159,
167—69, 190, 228, 256, 279—80
miracle, 3, 38, 109, 215, 266, 272-74
Mohammed, 199
movements
inward and outward, 37, 44—45, 79,
81, 94, 96, 131, 139, 203, 225, 276
faith and doubt, 257-58
seeing and letting go, 188, 212, 230,
281
Movements, 12027, 272

name(s), 5859, 163, 205, 234
nature, double, 18, 21, 27, 44-45
consciousness, 39, 40, 43, 45, 17476
true, 46, 170—-76, 204, 219, 256, 278
necessity, 217, 235, 267
negation, 159, 24041
negative emotions, 18, 23, 69, 158,
240—41
net, 84, 232
neutralizing force, 27
“new man,” 16, 114
nostalgia, 9, 58, 66, 135, 155
nothing, being, 13, 38, 94, 198
nothingness, 14, 64, 100, 108, 169, 218,
264
notion of “1,” 131, 155, 165, 170, 186, 211,
214, 250
not knowing, 5658
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obedience, 41, 65, 68, 93, 123, 132, 218—
20, 267, 281, 289
Fourth Way, 22, 179
sensation, 140, 150
objective, 216, 283
observation, 18, 20—2I, 22, 2425,
3436, 48, 220, 280
observer and observed, 21, 24, 60
obstacle(s), 17, 35, 47, 51, 58, 93, 99,
132, 155
mind, 57, 83, 282
octave(s), 99, 121, 18184, 185,
290
opening, 3940, 65, 83, 97, 185, 197,
227-28, 232, 263, 27981
to Presence, 134, 212
order, 132, 142—44, 228, 235, 237, 249,
252, 262
cosmic, 132
disorder, 16, 25
new, 26, 85, 218, 226, 264
with others, 108-110
ordinary means, 17, 20, 37, 45, 79—80,
92
organic life, 232
organism, 108, 264
organize, 108—110
origin, 137, 266
others, with, 4-5, 123, 10527

part(s), 66, 85, 132—33, 208, 258, 261
partial, 135, 258, 261
participation, 170, 213, 235, 236, 272,
281
particle(s), 88, 169, 175, 199, 219, 226,
234
passion, 158, 161, 183
passive, 15-16, 19, 22, 31-32, 3738,
46-48, 93, 96, 139
force, 71, 248
mind, 34, 74



passivity, voluntary, 20, 45, 68, 139,
141, 219—-20, 248
pay/payment, 110, 203, 250, 283
peace, 172, 256, 262, 292
perception, 13, 19, 36, 40, 61, 82, 83,
206-7, 232
direct, 18, 42, 56-57, 163, 267
door of, 59, 162—63
sensation, 213
with others, 107
permanence, 9, 251
personality, 13, 20, 37, 108, 156
place, 45, 96
with others, 105, 114
pleasure or pain, 34-35, 98, 158, 160
poles, 64,136, 219, 276
position. See posture
possess, 32, 37, 40, 44, 47, 69, 80, 239,
251
possibilities, 19, 31, 70, 87, 88, 90, 167,
172
posture, 4950, 83, 84, 120, 140,
142—44, 192, 21315, 232
power “to be,” 52, 240
prayer/praying, 26, 65, 196, 198, 211
Presence, 13, 16, 20, 31-52, 82, 132—33,
139-40, 225-43
prison/prisoner, 12, 14, 49, 57, 64, 88,
121, 280
progress, 15
projecting, 51, 95, 163, 168, 171, 183,
206-7, 250, 264
promise, 93
purify, 41, 49, 51-52, 67-68, 132, 257,
291
purity, 43, 70, 72, 73, 75, 163, 259, 291

question/questioning, 9, 20, 81, 83, 96,
97, 109, I11, 115, 236
and answer, 36, 56, 59
quiet, work in, 79-86, 92, 142, 148
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radiate/radiations, 267-68, 292
react, 14, 34, 207, 2IT
reaction(s), 22, 23, 24, 26, 55, 123, 2II,
254
with others, 109, 116, 118
reality, 94, 142,167,169, 254—60, 266,
292
inner, 25, 48, 71, 81, 82, 84, 95, 99
ofbeing, 135, 142
rebirth, 263
reconciling, 71, 209, 243
reference, point of, 26
reflection, 18, 253
refusal, 6s, 211, 217, 240, 241
relation, 16, 19, 45, 47, 48, 71, 96-97,
126—27, 281, 291
centers, 3738, 47, 48, 286
ego-being, 44, 88, 201
mind-body, 187, 191, 228, 289
with higher, 14, 17, 51, 95, 240, 289
with others, 106—9, 113, 118-19
relaxation, 68, 212, 215, 230, 250,
254-55, 261
See also letting go
religions, 292
remember oneself, 15-21, 34, 37, 41, 74,
81, 83, 264
remorse, 239, 259-60, 282
repeat, 90, 115, 124, 125, 188, 281
repetition, 97, 111, 121, 188, 273, 275
resist, 42, 89, 97-98
resistance, 64, 90, 92—93, 106, 147, 240,
278-79
resonance, 82, 106, 134, 163—65, 211
respect, 40, 141, 206, 214, 236, 252
respond/response, 31-32, 41, 87, 120,
148, 206, 208, 291
responsibility, 5, 199, 220, 229, 238,
291
with others, 105, 106—8, 113, 124, 200
result(s), 20, 25, 48, 95—96, 97, 242, 274
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rhythm, 124, 125, 127, 146, 147, 182, 192,

227, 265
role(s), 21, 96, 106, 110, 114, 225, 235,
248, 253, 277
playing a, 99-101, 290
room, make. See make room
root of being, 137
rupture, 207

sacred, 27, 109, 114, 150, 166, 211, 260
sacrifice, 26, 90, 283
satisfaction, 35, 98, 135, 160—61
school(s), 2, 110-12, 292
science, 2, 5, 23, 120, 126, 181
search, 12, 24, 56-57, 156, 162—63, 176,
248, 280
second body, 133, 139, 182, 23237,
24143, 248, 280, 281, 290
security, 56, 59, 69, 251-52, 256
seeing, 20-21, 23-25, 32, 41-42, 72, 80,
06, 123, 188, 212, 276, 281, 284
act of, 75, 203—9, 264—66, 276, 281
first initiation, 17-18
self/Self, 24, 40, 136, 156-57, 161,
170—76, 247, 264
self-love, 135, 189, 260
self-observation. See observation
self-remembering. See remember
oneself
sensation(s), 37, 62—68, 139—40, 184,
210—16, 221, 226, 233, 262, 276
conscious, 210—16, 220, 241, 265, 267
continual, 221, 289
inner, 62—68, 82—84, 184
senses, 58, 204
separation, 21, 35, 41, 60, 203
dividing attention, 16
servant, 95
service, 4s, 51, 134, 219, 237, 239, 263,
201
Seven, Law of. See Law of Seven
sex center/energy, 182—83, 235

shock(s), 11-14, 15, 62, 83, 96, 211, 212,
252
first conscious, 95, 184—8s, 187
second conscious, 95, 127, 185-86
si, 12, 182
silence, 59, 61, 165-69, 171, 251-52, 253
sincerity, 3, 47, 134, 205, 220, 256—57, 280
with others, 108
situate, 284, 289
slave, 17, 24, 95, 205
slavery, 22, 35, 83, 94, 98, 171, 205, 218
sleep, 11-12, 15, 2021, 22, 80, 81, 95, 284
solitude, 158, 167-69, 226
Son, 27
soul, 165, 175, 289
source, 10, 44, 88, 94-95, 137-38, 141,
142, 172—73, 175, 204, 266—68
with others, 111
space, 61, 136, 138, 166, 172, 204, 206,
215, 235, 253
speak, need to, 115-16
sphere, 63, 234-35, 265, 201
spirit/ spiritualize, 67-68, 71, 215-16,
225
stability, 33, 49-50, 94, 95, 127, 192, 214
stages, 15, 126, 127, 137, 180, 187, 237,
247
breathing, 146-47
work, 247-48
stairway, 207
state, 18—21, 3738, 41, 46, 60, 79-86,
100, 180, 271
body, 65
collected, 180, 18793, 289
conscious, 194, 208—9
prayer, 198
unity, 203—22
with others, 115, 116, 125
stay in front, 94-101, 19495, 218,
238—43, 290
with others, 117
step(s), 180, 213



stillness, 59, 67, 171, 175, 212—13, 215,
230, 255, 262
struggle, 18, 22, 43-44, 66, 95, 98-99,
220—-22, 284, 290
between octaves, 184, 290
conscious, 241-43
of forces, 22, 280, 281
with ego, 91, 93
subjective, 12, 42, 58, 199, 283
submission, 141, 147, 168, 173, 218, 219
substance(s), 133, 211, 232, 236-37, 242
of “1,” 236-37
suffering, 18, 60—61, 195, 218, 227, 263
remorse, 259—60
voluntary, 238—43, 259—60, 290
suggestible/suggestion(s), 31, 32, 71,
98, 191, 211
super-effort. See effort: super
superficial, 33, 64, 124, 256
support, 20, 33, 63, 86, 87, 99

taken, 87, 197, 234, 285-86
task, 93, 242—43, 278
teach, 117
teaching(s), 107, 109, 110, 124
guide, 109
to live, 108, 111, 122, 181, 271-92
traditional, 181
tension(s), 47, 64—67, 85, 141, 150, 211,
226, 229, 267, 274-75
and letting go, 64, 85, 138—39, 141,
148, 250, 252, 254—55
thinking, 11, 21, 25, 3940, 55-61, 83,
190, 195, 210, 265 ‘
functioning of, 31-32, 34-36, 71, 256
objective, 283-84
third force. See force, third
thought. See thinking
Three, Law of. See Law of Three
time, 67, 72, 135, 161, 169, 174, 265—66,
202
tonus, 84, 192
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totality, 131, 142, 159, 208, 249, 262
of existence, 277
tranquillity, 56, 60, 165, 206, 252, 264,
279
transform, 13, 38, 71, 143, 146
transformation, 51, 72, 74, 180, 184,
247—-48, 250, 257, 266
transmission, 115
transparent, 229
true nature. See nature, true
trust, 26, 34, 99, 125, 147, 150, 209,
247—48, 252, 253, 262
truth, 24, 25, 27, 57, 60, 68, 71, 91, 186,
266
with others, 107, 108, 111, 118
trying, 37, 48, 57, 70-71, 80, 248
turn away, 41, 56, 59, 162—63, 206, 241,
251, 252-53

understanding, 25, 60, 79-81, 91,
179—-80, 186, 264, 266, 278, 287
with others, 108-111, 115, 117, 122
unity, 40, 52, 131, 136, 144, 203—222, 263,
266—67, 281, 288, 291
universe, 52, 122, 147, 181, 235, 292
unknown, the, 48, 59, 71, 97, 161,
162—69, 175,204, 251
with others, 115-17
up to me, 3638
urgency, 32, 75, 205—6, 208

veil, 40, 59, 170-71, 204
vibration(s), 13, 43, 67—68, 134, 145, 164,
173, 185, 211, 225-26, 255
with others, 105
world of, 213, 215, 276
vigilance, 20-21, 26, 58, 85, 138, 145,
186, 291
attitude of, 278-84
meditation, 279
with others, 108, 109, 111, 113
vision of oneself, 133, 291
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void, 42, 67, 163, 168, 175, 204, 226, 267,
276
voluntary, 21, 22, 26, 31, 36—38, 55, 63,
86, 92
attention (see attention: voluntary)
passivity (see passivity, voluntary)
suffering (see suffering: voluntary)
watch/watchman, 20-21, 26, 36, 85,
252, 281-83
wave(s), 42, 83, 141, 150, 198, 234, 248
wavelength, 26, 255
way(s), 2, 3, 9, 49, 110, 179, 195
of shrewd, astute man, 182
traditional, 181, 199
wholeness, 32, 38, 39-44, 51, 65—66, 69,
75, 131-36, 141-42

will, 16, 19—20, 23, 81, 90, 92, 95, 1001,
184, 218, 219—20, 22022
wish. See will
wish “to be,” 13, 45, 74, 156, 171, 199,
237, 256, 291
behind manifestation, 12
conscious, 167
word(s) 31, 59, 69, 159, 163, 233
work, 14, 15, 79-101, 105-27, 132, 227,
233, 241-43, 256
begin, 243
Work, the, 105-6, 111~12, 114, 117,
124

“yes” and “no,” 3, 22, 87, 180, 194, 243,
280, 296
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