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PREFACE

The world is ever in pain, in confusion; it has ever this
problem of struggle and sorrow. We become conscious
of this conflict, this pain, when 1t aftects us personally or
when 1t 1s immediately about us, as now. The problems
of war have existed before, but most of us have not been
concerned with them as they were remote, and not affect-
ing us personally and deeply; but now war is at our door
and that seems to dominate the minds of most people.
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CHAPTER 1

OJAI 15T PUBLIC TALK
26TH MAY, 1940

The world is ever in pain, in confusion; it has ever this problem of struggle and sor-
row. We become conscious of this conflict, this pain, when it affects us personally
or when 1t 1s immediately about us, as now. The problems of war have existed be-
fore, but most of us have not been concerned with them as they were remote, and
not affecting us personally and deeply; but now war 1s at our door and that seems

to dominate the minds of most people.

Now I am not going to answer the questions that must inevitably arise when
one 1s immediately concerned with the problems of war, what attitude and action
one should take with regard to it, and so on. But perhaps we shall talk over to-
gether a much deeper problem, for war 1s only an outward manifestation of in-
ward confusion and struggle of hate and antagonism. The problem that we should
discuss, which 1s ever present, 1s that of the individual and his relationship with an-
other, which is society. If we can understand this complex problem then perhaps
we shall be able to avoid the many causes that ultimately lead to war. War is a
symptom, however brutal and diseased, and to deal with the outer manifestation
without regard to the deeper causes of 1t, 1s futile and purposeless; in changing fun-
damentally the causes, perhaps we can bring about a peace that 1s not destroyed

by outer circumstances.

Most of us are apt to think that through legislation, through mere organiza-
tion or through leadership, the problems of war and peace and other human prob-
lems can be solved. As we do not want to be responsible, individually, for this inner
and outer turmoil in our lives, we look to authorities, groups and mass action.

Through these outward methods one may have temporary peace, but one can



have that abiding, lasting peace only when the individual understands himself and
his relationship with another, which makes society. Peace 1s within and not with-
out; there can only be peace and happiness in the world when the individual - who
1s the world - sets about definitely to alter the causes within himself which produce
confusion, sorrow, hate, and so on. I want to deal with these causes and how to

change them, deeply and lastingly.

The world about us is in constant flux, constant change; there 1s incessant
sorrow and pain. Amidst this mutation and conflict can there be lasting peace and
happiness, independent of all circumstances? This peace and happiness can be dis-
covered, hewn out of whatever circumstances the individual finds himself in. Dur-
ing these talks, I shall try to explain how to experiment with ourselves and thus
free thought from its self-imposed limitations. But each one must experiment and

live strenuously and not merely live on superficial action and phrases.

This earnest experiment must begin with ourselves, with each one of us,
and 1t 1s vain merely to alter the outward conditions without deep, inward change.
For what the individual 1s, society 1s; what his relationship 1s with another is the so-
cial structure of society. We cannot create a peaceful, intelligent society if the indi-
vidual 1s intolerant, brutal, and competitive. If the individual lacks kindliness, affec-
tion, thoughtfulness, in his relationship with another he must inevitably produce
conflict, antagonism, and confusion. Society 1s the extension of the individual; soci-
ety 1s the projection of ourselves. Until we grasp this and understand ourselves pro-
foundly and alter ourselves radically, the mere change of the outer will not create
peace in the world, nor bring to it that tranquillity that is necessary for happy so-

cial relationship.

So let us not think of only altering the environment; this will and must take
place 1f our whole attention 1s directed to the transformation of the individual, of
ourselves, and our relationship with another. How can we have brotherhood in the
world 1f we are intolerant, if we hate, if we are greedy? Surely this i1s obvious, 1sn't
1t? It each of us 1s driven by a consuming ambition, striving for success, seeking
happiness 1n things, surely we must create a society, that 1s chaotic, ruthless, and de-
structive. It all of us here understand and agree deeply on this point, that the

world 1s ourselves and what we are the world 1s, then we can proceed to think how



to bring about the necessary change in ourselves. So long as we do not agree on
this fundamental thing, but merely look to the environment for our peace and hap-
piness, it assumes that immense importance which 1t has not, for we have created
the environment, and without radical change in ourselves, it becomes an intoler-
able prison. We cling to the environment, hoping to find security and self-
identified continuity 1n 1t, and thus resist all change of thought and values. But life
1s in continual flux and so there is constant conflict between desire which must

ever become static and that reality which has no abode.

Man is the measure of all things, and 1if his vision 1s perverted, then what he
thinks and creates must inevitably lead to disaster and sorrow. Out of what he
thinks and feels, the individual builds the society. I personally feel that the world 1s
myself, that what I do creates either peace or sorrow in the world that is myself,
and as long as I do not understand myself, I cannot bring peace to the world; so
my immediate concern is myself, not selfishly, not merely to alter myself in order
to gain greater happiness, greater sensations, greater successes, for, as long as I do
not understand myself, I must live in pain and sorrow and cannot discover an en-

during peace and happiness.

'To understand ourselves, we must first be interested in the discovery of our-
selves, we must become alert about our own process of thought and feeling. With
what are our thoughts and feelings mostly concerned? They are concerned with
things, with people, and with ideas. These are the fundamental things in which we

are interested-things, people, ideas.

Now why 15 1t that things have assumed such an immense importance in our
lives? Why is 1t that things, property, houses, clothes, and so on, take such a domi-
nant place in our lives? Is it because we merely need them, or 1s it that we depend
upon them for our psychological happiness? We all need clothes, food, and shelter.
This 1s obvious. But why 1s it that they have assumed such tremendous importance,
significance? Things assume such disproportionate value and significance because
we psychologically depend on them for our well being. They feed our vanity; they
give us social prestige; they give us the means for procuring power. We use them in
order to achieve purposes other than what they in themselves signify. We need

food, clothes, shelter, which 1s natural and not perverting, but when we depend



upon things for our gratification, when things become psychological necessities,
they assume an altogether disproportionate value and importance, and hence the
struggle and conflict to possess, and the various means to hold those things upon

which we depend.

Ask yourself this question: Am I dependent on things for my psychological
happiness, satisfaction? If you earnestly seek to answer this apparently simple ques-
tion you will discover the complex process of your thought and feeling. If things
are a physical necessity, then you put an intelligent limitation on them, then they
do not assume that overwhelming importance which they have when they become
a psychological necessity. In this way you begin to understand the nature of sensa-
tion and gratification; for the mind that would understand truth must be free of
such bondages. To free the mind from sensation and satisfaction, you must begin
with those sensations with which you are familiar, and there lay the right founda-
tion for understanding. Sensation has its place, and by comprehending it, it does

not assume the stupid distortion which it has now.

Many think that it the things of the world were well-organized so that all
have enough of them, then it will be a happy and peacetul world, but I am afraid
this will not be so it individually we have not understood their true significance.
We depend on things because inwardly we are poor and we cover up that poverty
of being with things, and these outward accumulations, these superficial posses-
sions, become so vitally important that for them we are willing to lie, cheat, battle,
and destroy each other. For things are a means to power, to self-glory. Without un-
derstanding the nature of this inward poverty of being, mere change of organiza-
tion for fair distribution of things, however necessary, will create other ways and

means of gaining power and self-glory.

Most of us are concerned with things and to understand our right relation-
ship to them requires intelligence. It is not asceticism nor acquisitiveness, 1t 1S not
renunciation nor accumulation, but a free, intelligent awareness of needs without
the clawing dependence upon things. When you understand this there is not the
sorrow of giving up nor the pain of competitive struggle. Is one capable of criti-
cally examining and understanding the difference between one's needs and the psy-

chological dependence on things? You are not going to answer this question within



this hour. You will answer it only 1f you are persistently earnest, if your purpose is

unwavering and clear.

Surely we can begin to discover what 1s our relationship to things. It 1s based
on greed, 1s it not? But when does need become greed? Is it not greed when
thought, perceiving its own emptiness, its own worthlessness, proceeds to invest
things with an importance greater than their own intrinsic worth and thereby cre-
ate a dependence on them? This dependence may produce a sort of social cohe-
sion but in it there 1s always conflict, pain, disintegration. We must make our
thought process clear, and we can do this if in our daily life we become aware of
this greed with its appalling results. This awareness of need and greed will help to
lay the right foundation to our thinking. Greed in one form or another is ever the
cause of antagonism, ruthless national hatred, and subtle brutalities. If we do not
understand and grapple with greed, how can we understand, then, reality which
transcends all these forms of struggle and sorrow? We must begin with ourselves,
with our relationship to things and to people. I took things first because most of us
are concerned with them. To us they are of tremendous importance. Wars are
about things and our social and moral values are based on them. Without under-

standing the complex process of greed we shall not understand reality.

Questioner: We are in imminent danger of being involved in the war. Why

not give us some concrete suggestions of how to fight against it?

Krishnamurti: There 15 really only one war, the war within ourselves, which
produces external wars. I am only concerned with the war that is within ourselves.
If we can understand and transcend intelligently that war within us, then perhaps
there will be a peace in the world. I say perhaps, because there can be peace 1n the
world only when each one of us 1s integrally peaceful. One can have this inte-
grated peace within oneself 1f one 1s earnest and intelligently aware. The conflict
that creates this hate 1s within yourself, and that 1s your first problem. If you are in
the process of solving it, you will know what that tranquillity is, but merely to have
suggestions or instructions given by another, what you should do under this or that
circumstance, does not bring about peace. Great intelligence and deep understand-
ing, not mere assertions, not blind acceptance of any theory, but continual aware-

ness, strenuous questioning with delicacy and care, will create within us abiding



peace. So our first task 1s with ourselves, for the world 1s ourselves in extension. We
try to alter the circumference without fundamentally altering the centre; we are
concerned with the periphery without understanding the core. When there 1s

peace at the centre then there 1s a possibility of it in the world.

Questioner: Would you please explain more fully in what sense you use the

word "sensation".

Krishnamurti: The process of living 1s partly sensation; seeing, tasting, touch-
ing, thinking, and so on. If we seek pleasure through sensation or use sensation for
increasing gratification, then thought becomes a slave of desire. There is a sort of
psychological satisfaction in possessing and in being possessed. When the sensation
of possession is satisfied, then thought seeks other types of sensation and pleasure,
so desire 1s continually changing its object of gratification until reality 1s assumed
to be a form of pleasure which 1s hoped to be permeate. The constant desire for
greater and greater sensation must inevitably lead to pain and sorrow; one does
not often realize this and one craves for an enduring satistaction, a final security in
an idea, person, or things. This craving for a finality is the result of a series of satis-
factions and disappointments but the desire for permanency 1s still a form of sensa-
tion and gratification. If each one of us can understand the process of sensation
and pleasure with regard, let us say, to things, then we shall begin to be aware
when needs become the means of greater satisfaction, and the pursuit of this
greater satisfaction, we shall perceive, 1s greed. This intelligent perception or
awareness places a natural limit to sensation, without the conflict of control. So
without deeply and fully understanding the process of sensation and outgoing de-
sires, 1f we try to seek reality, peace, happiness, then what we may find, though we
may call it the eternal and so on, will only be the result of pleasure and craving

and therefore not real.

Questioner: What 1s the wisest step to take to understand oneself most unsel-
fishly? Krishnamurti: Do you think there are two ways of understanding oneself,
selfishly and unselfishly? You just understand yourself, not selfishly or unselfishly. If
you try to understand yourself selfishly, you don't understand yourself at all, be-
cause your being 1s of the self. If you say to yourself, I must unselfishly understand

myself, you are presupposing a condition; you are establishing a concept which



may be utterly false. So, to understand yourself, you must see yourself as you are,
not biased by the selfish or the unselfish thought. To understand yourself you must
create a mirror that reflects accurately what you are. We do not like to create for
ourselves such a faculty that reflects purely, without bias, for we are concerned
with judgment and alteration. Alteration depends on the background in which we
have been brought up. If we are religious persons we will change ourselves accord-
ing to our religious concepts and dogmas. If we think in social terms we will alter
ourselves according to social morality. But to understand ourselves clearly and
tully, we must perceive ourselves as we are, without prejudice, without condemna-
tion. To perceive so clearly, without bias, requires constant alertness, a peculiar,
alert passivity that needs patience and care. But this 1s difficult, as most of us are
carried away by our sensations and desires; we want to keep, store up, that which
1s pleasant in us and reject that which 1s unpleasant. The desire to hold on and the
desire to deny is not conducive to the understanding of yourself, but when you see,
yourselt clearly, without any distortion, then you begin to find out why distortion
has taken place. Then you begin to discover the cause, and that, again, requires
keen alertness, serious purpose. In the process of understanding yourself, mind
must not be burdened with craving, however subtle, for a result. If you are seeking
a result, then you are not concerned with the process of understanding yourself;
you are after gain, achievement, success, which has its own sorrow and reward. To
understand yourself, you must have a mind-heart that is clear, without fear, with-

out the entanglements of hope.
Questioner: How can one alter oneself without creating resistance?

Krishnamurti: In the very idea of altering oneself there 1s implied a precon-
ceived pattern which prevents critical understanding. If you have a preconception
of what you want to be, of what you should be, then surely your awareness of
what you are 1s not critical, as you are then only concerned with conforming or
with denying. We want to be this or that, and hence we are incapable of real criti-
cal examination of what we are, and therefore when we alter in relationship with
what we want to be, we are bound to create resistances and so fundamental

change does not take place at all.



Instead of being concerned with the change that must take place in our-
selves, let us see 1f we have preconceived 1deas of what we should be. As we have
them our attention should be turned to the inquiry of how and why they have
come into being. If we seriously inquire, we shall find that fear creates various pat-
terns, preconceived 1deas of ourselves and what we should be. Without these pre-
conceptions, what are you? And so, having concepts and images of what you
should be, you are striving after them, which only distorts your critical comprehen-
sion of yourself, thus building up resistances. But if' you are capable of looking at
yourself as you are, then there is a possibility of radical change which 1s not
brought about through comparison. All comparative change 1s a change only 1n re-

sistance.
Questioner: What about a school for children? This 1s a present need.

Krishnamurti: This is not only a present need but a need of all times. It be-
comes important and immediate when we have our own children and circum-
stances are critical. Circumstances are ever critical to the thoughttul. If the par-
ents, the guardians, are themselves in confusion, how can they establish schools in
which children shall be brought up without confusion, without hate and igno-
rance? Surely this again 1s the same old problem, is it not, that you must begin
with yourself, and because of your interest, you create or help to create schools in

which there may grow up a generation which 1s not bound by fear and hate.
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CHAPTER 2

OJAL2ND PUBLIC TALK
2ND JUNE, 1940

To those who have come here today for the first time I shall briefly explain what
we talked about last Sunday. Those of you who are earnestly following these talks
should not become impatient, for we are trying to paint in words as complete a pic-
ture of life as possible. We must understand the whole picture, the complete atti-

tude towards life, and not merely a part of it.

I was saying last week that there cannot be peace or happiness in the world
unless we as individuals cultivate that wisdom which brings forth tranquullity.
There are many who think that without considering their own inward nature, their
own clarity of purpose, their own creative understanding, by somewhat altering
the outer conditions they can bring about peace in the world. That 1s, they hope to
have brotherhood in the world though inwardly they are racked with hatred, envy,
ambition, and so on. That this peace cannot be unless the individual, who 1s the
world, brings about a radical change within himself; 1s pretty obvious to those who

think deeply.

We see chaos about us, and extraordinary brutality after centuries of preach-
ing of kindliness, brotherhood, love; we are easily caught up in this whirlpool of
hatred and antagonism, and we think that by altering the outward symptoms we
shall have human unity. Peace 1s not a thing to be brought from the outside, it can
only come from within; this requires great earnestness and concentration, not on

some single purpose, but on the understanding of the complex problem of living.

I took greed as one of the principal causes of conflict in ourselves and so in
the world, greed, with its fear, with its craving for power and domination, social as

well as intellectual and emotional. We tried to differentiate between need and
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greed. We need food, clothes, and shelter, but that need becomes greed, a driving
psychological force in our lives when we, through craving for power, social pres-
tige, and so on, give to things disproportionate value. Until we dissolve this funda-
mental cause of conflict or clash in our consciousness, mere search for peace 1s
vain. Though through legislation we may have superficial order, the craving for
power, success, and so on, will constantly disturb the cement that holds society to-
gether and destroy this social order. To bring about peace within ourselves and so
within society, this central clash in consciousness caused by craving must be under-

stood. To understand there must be action.

There are those who see that the conflict in the world is caused by greed, by
individual assertion for power and domination, through property, and so they pro-
pose that individuals shall not hold the means of acquiring power; they propose to
bring this about through revolution, through state control of property - state being
those few individuals whose hands hold the reins of power. You cannot destroy
greed through legislation. You may be able to destroy one form of greed through
compulsion but it will take inevitably another form which will again create social

chaos.

Then there are those who think greed or craving can be destroyed through
intellectual or emotional ideals, through religious dogmas and creeds; this again
cannot be, for it 1s not to be overcome through imitation, service, or love. Self-
forgetfulness 1s not a lasting remedy for the conflict of greed. Religions have of-
fered compensation for greed but reality is not a compensation. The pursuit of
compensation 18 to remove the cause of conflict which is greed, craving, to another
level, to another plane, but the clash and sorrow are still there. Individuals are
caught up in the desire to create social order or friendly human relationship be-
tween people through legislation, and to find reality which religions promise as a
compensation for the giving up of greed. But, as I pointed out, greed 1s not to be
destroyed through legislation or through compensation. To grapple anew with the
problem of greed, we must be fully aware of the fallacy of mere social legislation
against it and of the religious compensatory attitude that we have developed. If
you are no longer seeking religious compensation for greed, or if’ you are not

caught up in the false hope of legislation against it, then you will begin to under-
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stand a different process of dissolving this craving wholly but this requires strenu-

ous earnestness without emotionalism, without the deceits of the cunning intellect.

Every human being in the world needs food, clothes, and shelter, but why 1s
it that this need has become such a complex, painful problem? Is it not because we
use things for psychological purposes rather then for mere needs? Greed 1s the de-
mand for gratification, pleasure, and we use needs as a means to achieve it and
thereby give them far greater importance and worth than they have. So long as
one uses things because one needs them, without being psychologically involved in
them, there can be an intelligent limitation to needs, not based on mere gratifica-

tion.

The psychological dependence on things manifests itself as social misery
and conflict. Being poor inwardly, psychologically, spiritually, one thinks of enrich-
ing oneself through possessions, with ever increasing complex demands and prob-
lems. Without fundamentally solving the psychological poverty of being, mere so-
cial legislation or asceticism cannot solve the problem of greed, craving. How 1s
this to be overcome, fundamentally, not merely in its outward manifestation, on
the periphery? How 1s thought to be liberated from craving? We perceive the
cause of greed - desire for satisfaction, gratification - but how is it to be dissolved?
Through the exertion of will? Then what type of will? Will to overcome, the will
to refrain, the will to renounce? The problem is, 1s it not, being greedy, avaricious,

worldly, how to disentangle thought from greed?

For thought is now the product of greed, and therefore transitory, and so
cannot understand the eternal. That which can understand the immortal must
also be immortal. The permanent can be understood only through the transitory.
That 1s, thought born of greed is transient and whatever 1t creates must surely be
transient, so long as the mind 1s held within the transient, within the circle of
greed, 1t cannot transcend nor overcome itself. In its effort to overcome, it creates

further resistances and gets more and more entangled in them.

How 1s greed to be dissolved without creating further conflict if the product
of conflict is ever within the realm of desire which is transitory? You may be able

to overcome greed through the mere exertion of the will of denial, but that does
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not lead to understanding, to love, for such a will 1s the product of conflict and

therefore cannot free itself from greed. We recognize that we are greedy. There 15
satisfaction 1n possession. It fills one's being, expands it. Now why do you need to
struggle against 1t? If you are satisfied with this expansion, then you have no con-
scious problem. Can satisfaction ever be complete, 1s it not ever in a state of con-

stant flux, craving one gratification after another?

Thus thought becomes entangled in its own net of ignorance and sorrow.
We see we are caught up in greed and also we perceive, at least intellectually, the
effect of greed; how then 1s thought to extricate itself from its own self-created
cravings? Only through constant alertness, through the understanding of the proc-
ess of greed itself. Understanding is not brought about through the mere exertion
of a one-sided will but through that experimental approach which has that pecu-
liar quality of wholeness. This experimental approach lies in the actions of our
daily life; in becoming keenly aware of the process of craving and gratification
there comes into being that integral approach to life, that concentration which 1s
not the result of choice but which is completeness. If you are alert, you will ob-
serve keenly the process of craving; you will see that in this observation there 1s a
desire for choice, a desire to rationalize, but this desire 1s still part of craving. You
have to be sharply aware of the subtlety of craving and through experiment there
comes into being the wholeness of understanding which alone radically frees
thought from craving. If you are so aware, there is a different type of will or under-
standing which 1s not the will of conflict or of renunciation, but of wholeness, of
completeness that is holy. This understanding is the approach to reality which is
not the product of the will to achieve, the will of craving and conflict. Peace is of

this wholeness, of this understanding.

Questioner: Since 1t 1s as true that the individual is a product of society as
that society 1s a product of the individual who composes 1t, and since the change
in social organization affects large numbers of individuals, 1s it not as important to
stress the need for changing society as it is to emphasize the need for changing indi-
viduals, and since the major causes of catastrophe in the world arise from malfunc-

tioning social organization, 1s there not danger in over-emphasizing the need for
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the individuals to change themselves, even though the change 1s ultimately neces-
sary?

Krishnamurti: What is society? Is it not the relationship of one individual
with another? If individuals in themselves are ignorant, cruel, ambitious, and so
on, their society will reflect all that they are in themselves. The questioner seems to
suggest that the conflicting relationship of individuals which 1s society, with its
many organizations, should be changed. We all see the necessity, the importance
of social change. Wars, starvation, ruthless pursuit of power, and so on, with these
we are all familiar, and some earnestly desire to change these conditions. How are
you going to change them? By destroying the many or the few who create the dis-
harmony in the world? Who are the many or the few? You and I, aren't we? Each
one 1s involved 1n it, because we are greedy, we are possessive, we crave for power.
We want to bring order within society, but how are we to do it? Do you seriously
think there are only a few who are responsible for this social disorganization, these
wars and hatreds? How are you going to get rid of them? If you destroy them, you
use the very means they have employed and so make of yourself also an instru-
ment of hatred and brutality. Hate cannot be destroyed by hate, however much
you may like to hide your hate under pleasant sounding words. Methods deter-
mine the ends. You cannot kill in order to have peace and order; to have peace
you must create peace within yourself and thereby in your relationship with oth-

ers, which 1s society.

You say that more emphasis should be laid on changing the social organiza-
tion. Superficial reforms can, perhaps, be made, but surely radical change of last-
ing peace can be brought about only when the individual himself changes. You
may say that this will take a long time. Why are you concerned about time? In
your eagerness you want immediate results, you are concerned with results and
not with the ways and means; thus in your haste you become a plaything of empty
promises. Do you think that the present human nature which has been the product
of centuries of maltreatment, ignorance, fear, can be altered over night? A few in-
dividuals may be able to change themselves over night, but not a crystallized soci-
ety. This does not mean a postponing, but the man who thinks clearly, directly; 1s

not concerned with time.
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Social organization may be an independent mechanism but 1t has to be run
by us. We have created it and we are responsible for it, and we can be independent
of 1t only when we, as individuals, do not contribute to the general hate, greed, am-
bition, and so on. In our desire to change the world we always meet with opposi-
tion, groups are formed for and against, which only further engender antagonism,
suspicion, and competition in conversion. Agreement is almost impossible, except
when there 1s common hate or fear; all actions born of fear and hate must further
increase fear and hate. Lasting order and peace can be brought about only when
the individual voluntarily and intelligently consents to think without hate, greed,
ambition, and so on. Only 1n this way can there be creative peace within you and

therefore 1 your relationship with another, which 1s called society.

This requires strenuous and directed attention, without emotionalism, but as
most of us are lazy, we hope that through some miraculous happenings, social or-
ganization will be changed. Thus we yield to sentiment and not to clear thought.
We consider self-assertion, aggressiveness as manly, for we have made of religion a
thing of sentiment; we have denied critical, experimental thought in the most seri-
ous thing that matters, religion and reality, and then naturally we become brutal,

destructive with regard to the things of this world.
Questioner: How is emotion to be controlled?

Krishnamurti: Let us understand this problem of control. What do we
mean by control? What 1s involved in control? We see in our thinking process a
dual force at work, the desire to hold, to grasp, and also the desire not to grasp, not
to hold. Isn't that so? There 1s in thought that which 1s and also that which 1t wants
to be; the pleasant, called the good, and the unpleasant, the evil. So there 1s contin-
ual conflict between these dual processes, the one trying to overcome the other,
through discipline, assertion, denial, and so on. So 1n the 1dea of control there is
always duality. Thought, having divided itself into two processes, that which is
pleasurable, and that which 1s not pleasurable, creates conflict in 1itself, and 1t tries
to overcome this conflict, through various means, ideals, denials, concentration,
and so on. So the central point is not how to control, but why do we create and
cling to this dual process. What makes one angry first and later discover the pain

of anger which induces one to learn to control oneself? What makes one brutal,
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and then try to cultivate compassion? In becoming aware of the process of duality,
we shall awaken that understanding, wholeness, completeness, which will eliminate
the conflict of resistance. What makes our life, thought, so disjointed, so uncoordi-
nated? Why have we in our thought process created this duality, not that there 1s
not duality?

At the precise moment of anger there is no reaction of its opposite we are
merely angry. Then later on come all our reactions to it, depending on our previ-
ous conditioning, and according to this, we control ourselves, training ourselves
not to he angry, and by exerting will, we throw up resistances against anger, which
is not the dissolution of anger; we cover it up and thus duality still exists. Now why
are we angry? For many reasons. It may be that our social or financial security 1s
threatened, or it may be due to some physiological reason. Now without under-
standing fully the physiological and psychological reasons for anger, and thereby
intelligently and wholly becoming aware of them, we are only concerned deeply
with the idea of getting rid of anger. Merely to get rid of anger is comparatively
easy, but this does not completely dissolve its causes; but if you are fully aware of
the causes, physiological as well as psychological, aware without the desire to be
free from anger, then in this fullness of understanding not only the effect, anger,
but also the causes fade away, giving place to a quality that only experience can re-
veal. All overcoming 1s a form of ignorance and violence; only understanding can

free thought from bondage.

Questioner: Will you please explain more fully: "The world 1s the extension

of the individual, you are the world."

Krishnamurti: Through experimental approach one discovers that man 1s
the measure of all things; or, accepting authority, there 1s another measure, beyond
man, God or whatever you choose to call it. The world of the past is the world of
today, of the "I" and the future "I" of tomorrow. The past is the world of our an-
cestors, the previous generations, with their ignorance, fears, and so on, which
limit the present, the "I" of today and gives birth to the "I" of tomorrow, the fu-
ture. Each one of us 1s this accumulated past, with which is incorporated the pre-
sent with 1its reactions and experiences. Individuals are the result of varied forms

of influence and limitation and the relationship of one individual with another cre-
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ates the world - the world of values. The world is the social, moral, spiritual struc-
ture based on values created by us, isn't it? The social world, as well as the so-
called spiritual world, 1s created by us individuals through our fears, hopes, crav-
ings, and so on. We see the world of hate taking its harvest at the present. This
world of hate has been created by our fathers and their forefathers and by us.
Thus ignorance stretches indefinitely into the past. It has not come into being by
itself. It is the outcome of human ignorance, a historical process, 1sn't 1t? We as n-
dividuals have co-operated with our ancestors, who, with their forefathers, set go-
ing this process of hate, fear, greed, and so on. Now, as individuals, we partake of

this world of hate so long as we, individually, indulge 1n it.

The world, then, 1s an extension of yourself. If you as an individual desire to
destroy hate, then you as an individual must cease hating. To destroy hate, you
must dissociate yourself from hate in all its gross and subtle forms, and so long as
you are caught up in it you are part of that world of ignorance and fear. Then the
world 1s an extension of yourself, yourself duplicated and multiplied. The world
does not exist apart from the individual. It may exist as an idea, as a state, as a so-
cial organization, but to carry out that idea, to make that social or religious organi-
zation function, there must be the individual. His ignorance, his greed, his fear,
maintain the structure of ignorance, greed, and hate. If the individual changes,
can he affect the world, the world of hate, greed, and so on? First make sure, dou-
bly sure, that you, the individual, do not hate. Those who hate have no time for
thought; they are consumed with their own intense excitement and with its results.
They won't listen to calm, deliberate thought; they are carried away by their own
fear; and you cannot help these people, can you, unless you follow their method,
which i1s to force them to listen, but such force 1s of no avail. Ignorance has its own
sorrow. After all, you are listening to me because you are not immediately threat-
ened, but if you were, probably you would not be; you would not be thoughtful.
The world is an extension of yourself so long as you are thoughtless, caught up in
ignorance, hate, greed, but when you are earnest, thoughtful and aware, there is
not only a dissociation from those ugly causes which create pain and sorrow, but

also in that understanding there 1s a completeness, a wholeness.

18



CHAPTER 3

OJAI 3RD PUBLIC TALK
9TH JUNE, 1940

I was trying to explain last week the difference between greed and need. If we
don't understand the difference between them there will be a constant conflict of
choice. There 15 a different approach to the problem of craving and need instead
of the usual control, denial, and choice; it is to understand the process of greed, to
become aware of craving. Psychologically, inwardly, being impoverished, we want
to enrich ourselves through accumulations and possessions, and thereby give to
things a disproportionate value. In being aware, there is a deep understanding of
the causes of this psychological poverty, of this lack of creative enrichment, and so
there 1s a freedom from greed and its conflicts. In this process of awareness, in this
inward search to understand the dependence upon things for one's satistactions,
pleasures, you will perceive, it you will experiment, that there 1s a different kind of
will, not the will of conflicting resistances, but the will of understanding which 1s
whole, complete. To experiment one must become aware of craving, greed, not
theoretically, but in our daily life of relationship and action. It 1s only when we are
really inwardly free from greed, not merely in our outward relationship and ac-

tion, that there can be peace and disinterested action.

We have been trying to understand our craving for things, and now let us go
into the question of our relationship with people, and through understanding this

complex problem, the richness of life 1s revealed.

Is not all existence a question of relationship? To be is to be related. In our
relationship there is conflict, not only between individuals, but also between the in-
dividual and society. Society 1s, after all, the relationship of the individual with the

many; 1t 1s the extension, the projection, of the individual. If the individual does
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not understand his relationship with regard to things or with people he 1s immedi-
ately concerned with, his actions will produce conflict, personal as well as social.
There 1s conflict in relationship and also there 1s the desire to 1solate oneself, to
withdraw from a relationship that causes pain. This 1solation takes the form of ei-
ther accepting new and pleasant relationships instead of the old, or withdrawing
oneself into the world of 1deas. If life 1s a series of events that will ultimately pro-
duce an 1solation of the individual, then relationship 1s a means towards that end.
But one cannot withdraw, for all existence 1s a form of relationship. So until one
understands and is free from the causes of conflict within oneself, wherever one 1s,
whatever the circumstances are, there must always be conflict. The 1dea of progres-
sive 1solation which man in his conflict longs for, calling 1t reality, unity, love, and
so on, 1s an escape from reality which is to be understood only in relationship.
There 1s 1n relationship conflict, and at the same time thought 1s seeking to with-
draw from that conflict. One finds many ways of escape, but the cause of conflict
1s still there.

Why 1s there conflict between people? What is the reason of this conflict
even among those who say they love each other? Now, is not all relationship a proc-
ess of self-revelation? That is, in this process of relationship, you are being re-
vealed to yourself, you are discovering yourself, all the conditions of your being,
the ugly and the pleasant. If you are aware, relationship acts as a mirror, reflecting
more and more the various states of your thoughts and feelings. If we deeply un-
derstand that relationship is a process of self-revelation, then it has a different sig-
nificance. But we don't accept relationship to be a revealing process, for we are not
willing to be shown what we are, and hence there is constant conflict. In relation-
ship we are seeking gratification, pleasure, comfort, and if there is any deep opposi-
tion to it we try to change our relationship. So relationship instead of being a pro-
gressive action of constant awareness, tends to become a process of self-isolation.

The way of desire leads to self-isolation and limitation.

When we are seeking merely gratification in relationship, critical awareness
becomes impossible, yet it 1s only in this alert awareness any adjustment or under-
standing 1s possible. Responsibility in relationship, then, 1s not based on satistac-

tion, but on understanding and love. Not finding satisfaction in human relation-
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ship we often try to establish it in the realm of theories, beliefs, concepts. Love,
then becomes merely an emotion, a sensation, an 1deal conception, and not a real-
ity, to be understood in human relationship. Because in human relationship there

1s friction, pain, we try to 1dealize love and call it cosmic, universal, which 1s but an
escape from reality. To love wholly without fear, without possessiveness, demands
an intense awareness and understanding which can only be realized in human rela-
tionship when thought 1s freed from craving and possessiveness. Then only can
there be the love of the whole.

If we understand the cause of conflict and sorrow in our relationship, with-
out fear, there comes into being a quality of completeness which is not mere expan-
siveness nor the aggregation of many virtues. We hope to love man through the
love of God, but if we do not know how to love man, how can we love reality? To
love man is to love reality. We find that to love another is so painful, so many com-
plex problems are involved in it, that we think it is easier and more satisfying to

love an 1deal, which 1s an intellectual emotionalism, not love.

We depend on sensation for the continuance of so-called love, and when
that gratification 1s withheld we try to find it in another. So what most often we are
seeking 1s satisfaction of desire in our human relationship. Without understanding
craving, there cannot be completeness of love. This again requires constant and in-
tense awareness. 1o understand this completeness, this wholeness, we must begin
to be aware of desire as greed and possessiveness. Then we shall understand the
complex nature of desire and thus there will not only be a freedom from greed but
also completeness that transcends intellect and its resistances. I we are able to do
this with regard to things, then perhaps we shall be able to grasp a much more
complex form of craving, which exists in human relationship. We must begin not
from the heights of aspiration, hope and vision, but with things and people with
whom we are in daily contact. If we are incapable of deep understanding of
things and of people, we shall not understand reality, for reality lies in the under-
standing of the environment, things, and people. This environment 1s the product
of our relationship to things and people; it the result 1s based on craving and its
gratification, as it 1s now, to escape from it and seek reality is to create other forms

of gratification and illusion. Reality is not the product of craving; that which 1s cre-
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ated through craving 1s transient; that which 1s eternal can be understood only

through the lasting,

Questioner: Is it not sometimes very difficult to differentiate between natural
human needs and the psychological desires for satisfaction? Krishnamurti: it 1s
very difficult to differentiate. To do this, there must be clarity of perception. To be
aware of the process of all outgoing desires, and in fully understanding them, natu-
ral human needs will intelligently be regulated, without undue emphasis. But you
see, individually we are not interested in understanding the process of desire. We
are not eager enough to find out if we can differentiate between human needs and
psychological desires. One can discover this through critical awareness, through pa-
tient probing, but another's understanding of this problem is of little value to you;
you will have to understand it for yourself. If you say that you will limit yourself to
the minimum of things, you are not understanding the complex problem of de-
sire; you are then merely interested in achieving certain results, which is to seek
gratification on another level; but this does not solve the problem which desire cre-

ates.

What we are trying to do here 1s to understand the process of desire, not to
put a boundary to craving. In understanding craving there comes a natural limita-
tion of things, not a predetermined limitation brought about by the exertion of
will. 1t 1s craving that gives to things their disproportionate values. Those values
are based on psychological demands. If one is psychologically poor, one seeks satis-
faction in things; therefore, property, name, family, become urgent and important,
resulting in social chaos. As long as one has not solved this conflict of greed, mere
limitation of things cannot bring about either social order or that tranquillity of
freedom from craving. Through social legislation, greed cannot be destroyed; you
may limit its expression in certain directions but even those limitations are over-
come 1f craving is still the motive for man's action. Compensations that are offered
by religions for giving up worldly things are still forms of craving. To be free from
craving, one must patiently, tactfully, without prejudice, understand its complex

process.

Questioner: last Sunday you said that if we could find out why we are angry

instead of trying to control anger we would free ourselves from it. I find I am an-
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gry when my comfort, my opinions, my security, and so forth, are threatened; and

why am I angry when I hear of injustice that concerns someone I don't know?

Krishnamurti: We have all, I am sure, tried to subdue anger but somehow
that does not seem to dissolve it. Is there a different approach to dissipate anger?
As I said last Sunday anger may spring from physical or psychological causes. One
1s angry, perhaps, because one 1s thwarted, one's defensive reactions are being bro-
ken down, one's security which has been carefully built up is being threatened, and
so on. We are all familiar with anger. How 1s one to understand and dissolve an-
ger? If you consider that your beliefs, concepts, opinions, are of the greatest impor-
tance, then you are bound to react violently when questioned. Instead of clinging
to beliefs, opinions, if you begin to question whether they are essential to one's
comprehension of life, then through the understanding of its causes there is the
cessation of anger. Thus one begins to dissolve one's own resistances which cause
conflict and pain. This again requires earnestness. We are used to controlling our-
selves for sociological or religious reasons or for convenience but to uproot anger

requires deep awareness a constancy of intention.

You say you are angry when you hear of injustice. Is it because you love hu-
manity, because you are compassionate? Do compassion and anger dwell to-
gether? CGan there be justice when there 1s anger, hatred? You are perhaps angry at
the thought of general injustice, cruelty, but your anger does not alter injustice or
cruelty; it can only do harm. To bring about order, you yourself have to be
thoughtful, compassionate. Action born of hatred can only create further hatred.
There can be no righteousness where there 1s anger. Righteousness and anger can-
not dwell together. Anger under all circumstances is the lack of understanding and
love. It 1s always cruel and ugly. What can you do if someone else acts unjustly,
with hatred and prejudice? That act is not wiped away by your anger, by your ha-
tred.

You are really not concerned with injustice, if you were you would never be
angry; you are angry because there 1s an emotional satisfaction in hatred and an-
ger; you feel masterful through hating and being angry. If in our human relation-
ship there 1s compassion and forgiveness, generosity and kindliness, how can there

also be brutality and hatred? If we have no love, how can there be order and
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peace? We desire to reform another when we ourselves are in need of it most. It is
not another that 1s cruel, unjust, but ourselves. To understand this we have to be
aware constantly. The problem is ourselves, and not another. And I tell you that
when you look at anger in yourselt and are beginning to be aware of its causes

and expressions, then in that understanding there 1s compassion, forgiveness.

Questioner: In being completely dissociated from violence is it possible that
my action can be dissociated? For example, if I am attacked, I kill for self-
preservation as a part of violence. If I refuse to kill and let myself be killed, am I

not still a part of violence? Is dissociation a matter of attitude rather than action?

Krishnamurti: Questions about violence 1n all its various forms will be un-
derstood if we can grasp the central cause of hatred, of the desire to hurt, of
vengeance, of fear, and so on. If we can understand this then we shall know, spon-
taneously, how to deal with those who hate us, who wish to do violence to us. Our
whole attention should be directed not to what we should do with regard to vio-
lence aimed at us, but to understand the cause of our own fear, hate, arrogance, or
partisanship. In understanding this, in our daily life, the problem created by an-
other cease to have much significance. You will solve the outward problem of vio-
lence by understanding the central problem of craving, envy, through constant

critical awareness of your thought, of your relationship with another.

Questioner: To be fully aware, to be pliable, there must always be a great

feeling of love. Not by effort can one feel love, nor become tfully aware, so what
should one do?

Krishnamurti: Now what 1s the effort involved in understanding, for exam-
ple, our psychological cravings and natural needs? To understand deeply that all
psychological dependence whether on things or on people creates not only social
but personal conflict and sorrow, to understand the complex causes of conflict and
the desire to be free from it, requires not the mere will to be free, but constant
awareness 1n our daily life. If that awareness is the outcome of the desire to
achieve a certain result, then the effort to be aware only produces further resis-
tance and conflict. Awareness comes into being when there is the interest to under-

stand but interest cannot be created through mere will and control. If you give
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true value to things only in order not to have conflict, you are living in a state of
illusion, for then you do not understand the process of craving which creates con-

flict and pain.
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CHAPTER 4

OJAL 4TH PUBLIC TALK
16TH JUNE, 1940

In the last three talks I tried to explain the experimental approach to the problem
of greed, an approach that is neither denial nor control but an understanding of
the process of greed, which alone can bring lasting freedom from it. So long as

one depends on things for one's psychological satisfaction and enrichment, greed
will continue, creating social and individual conflict and disorder. Understanding
alone will free us from greed and craving which have created such havoc in the
world. We shall now consider the problem of relationship between individuals. If
we understand the cause of friction between individuals and therefore with society,
that understanding will help to bring about freedom from possessiveness. Relation-
ship 1s now based on dependence, that 1s, one depends on another for one's psycho-
logical satistaction, happiness and well-being. Generally we do not realize this but
if we do, we pretend that we are not dependent on another or try to disengage our-
selves artificially from dependence. Here again let us approach this problem experi-

mentally.

Now for most of us relationship with another 1s based on dependence, eco-
nomic or psychological. This dependence creates fear, breeds in us possessiveness,
results 1n friction, suspicion, frustration. Economic dependence on another can
perhaps be eliminated through legislation and proper organization but I am refer-
ring especially to that psychological dependence on another which 1s the outcome
of craving for personal satisfaction, happiness, and so on. One feels, in this posses-
sive relationship, enriched, creative and active; one feels one's own little flame of
being 1s increased by another and so in order not to lose this source of complete-
ness, one fears the loss of the other and so possessive fears come into being with all

their resulting problems. Thus in this relationship of psychological dependence,
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there must always be conscious or unconscious fear, suspicion, which often lies hid-
den 1n pleasant sounding words. The reaction of this fear leads one ever to search
for security and enrichment through various channels, or to 1solate oneselt 1n 1deas

and 1deals, or to seek substitutes for satisfaction.

Though one i1s dependent on another, there is yet the desire to be inviolate,
to be whole. The complex problem in relationship 1s how to love without depend-
ence, without friction and conflict; how to conquer, the desire to isolate oneself, to
withdraw from the cause of conflict. If we depend for our happiness on another,
on society or on environment, they become essential to us; we cling to them and
any alteration of these we violently oppose because we depend upon them for our
psychological security and comfort. Though, intellectually, we may perceive that
life 1s a continual process of flux, mutation, necessitating constant change, yet emo-
tionally or sentimentally we cling to the established and comforting values; hence
there 1s a constant battle between change and the desire for permanency. Is it possi-

ble to put an end to this conflict?

Life cannot be without relationship, but we have made it so agonizing and
hideous by basing it on personal and possessive love. Can one love and yet not pos-
sess? You will find the true answer not in escape, ideals, beliefs, but through the un-
derstanding of the causes of dependence and possessiveness. If one can deeply un-
derstand this problem of relationship between oneself and another then perhaps
we shall understand and solve the problems of our relationship with society, for so-
ciety 1s but the extension of ourselves. The environment which we call society 1s
created by past generations; we accept it, as it helps us to maintain our greed, pos-
sessiveness, 1llusion. In this illusion there cannot be unity or peace. Mere economic
unity brought about through compulsion and legislation cannot end war. As long
as we do not understand individual relationship, we cannot have a peaceful society.
Since our relationship is based on possessive love, we have to become aware, in
ourselves, of its birth, its causes, its action. In becoming deeply aware of the proc-
ess of possessiveness with its violence, fears, its reactions, there comes an under-
standing, that 1s whole, complete. This understanding alone frees thought from de-
pendence and possessiveness. it is within oneself that harmony in relationship can

be found, not in another, nor in environment.
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In relationship, the primary cause of friction 1s oneself, the selt that is the
centre of unified craving. If we can but realize that it 1s not how another acts that
1s of primary importance, but how each one of us acts and reacts and if that reac-
tion and action can be fundamentally, deeply understood, then relationship will un-
dergo a deep and radical change. in this relationship with another, there 1s not
only the physical problem but also that of thought and feeling on all levels, and
one can be harmonious with another only when one is harmonious integrally in
oneself. In relationship the important thing to bear in mind 15 not the other but
oneself, which does not mean that one must 1solate oneself but understand deeply
in oneself the cause of conflict and sorrow. So long as we depend on another for
our psychological well-being, intellectually or emotionally, that dependence must

inevitably create fear from which arises sorrow.

To understand the complexity of relationship there must be thoughtful pa-
tience and earnestness. Relationship is a process of self-revelation in which one dis-
covers the hidden causes of sorrow. This self-revelation is only possible in relation-

ship.

I am laying emphasis on relationship because in comprehending deeply its
complexity we are creating understanding, an understanding that transcends rea-
son and emotion. If we base our understanding merely on reason then in it there
1s 1solation, pride, and lack of love, and it we base our understanding merely on
emotion, then in it there is no depth, there 1s only a sentimentality which soon
evaporates, and no love. From this understanding only can there be completeness
of action. This understanding is impersonal and cannot be destroyed. It is no
longer at the behest of time. If we cannot bring forth understanding from the eve-
ryday problems of greed and of our relationship, then to seek such understanding

and love in other realms of consciousness 1s to live in ignorance and illusion.

Without fully understanding the process of greed, merely to cultivate kindli-
ness, generosity, 1s to perpetuate ignorance and cruelty; without integrally under-
standing relationship, merely to cultivate compassion, forgiveness, 1s to bring about
self-1solation and to indulge 1n subtle forms of pride. In understanding craving
tully, there is compassion, forgiveness. Cultivated virtues are not virtues. This un-

derstanding requires constant and alert awareness, a strenuousness that 1s pliable;
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mere control with its peculiar training has its dangers, as 1t is one-sided, incom-
plete, and therefore shallow. Interest brings its own natural, spontaneous concentra-
tion 1n which there 13 the flowering of understanding. This interest 1s awakened by

observing, questioning the actions and reactions of everyday existence.

To grasp the complex problem of life with its conflicts and sorrows one must
bring about integral understanding. This can be done only when we deeply com-

prehend the process of craving which is now the central force in our life.

Questioner: In speaking of self-revelation, do you mean revealing oneself to

oneself or to others?

Krishnamurti: One often does reveal oneself to others but what 1s impor-
tant, to see yourself as you are or to reveal yourself to another? I have been trying
to explain, that if we allow it, all relationship acts as a mirror in which to perceive
clearly that which 1s crooked and that which 1s straight. It gives the necessary focus
to see sharply, but as I explained, it we are blinded by prejudice, opinions, beliefs,
we cannot, however poignant relationship is, see clearly, without bias. Then rela-

tionship 1s not a process of self-revelation.

Our primary consideration is: What prevents us from perceiving truly? We
are not able to perceive because our opinions about ourselves, our fears, ideals, be-
liefs, hopes, traditions, all these act as veils. Without understanding the causes of
these perversions we try to alter or hold on to what is perceived and this creates fur-
ther resistances and further sorrow. Our chief consideration should be, not the al-
teration or the acceptance of what is perceived, but to become aware of the many
causes that bring about this perversion. Some may say that they have not the time
to be aware, they are so occupied, and so on, but it is not a question of time but
rather of interest. Then in whatever they are occupied with there 1s the beginning
of awareness. To seek immediate results is to destroy the possibility of complete un-

derstanding.

Questioner: You have used several times the word "training" in the past
talks. As the 1dea of training with many of us 1s associated with control leading

eventually to the possibility of rigidity and lifelessness, could you give a definition
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of this term? Is it to be understood in the sense of unflagging will, of alertness,

adaptability and constant phiability?

Krishnamurti: Do we control ourselves out of fear? Do we control in order
not to be hurt, to gain certain results and rewards? Is control the outcome of the
search for greater and more lasting satisfaction and power? If it is, then it must
lead to rigidity and lifelessness. Mere self-control does ultimately result in the steril-
ity of understanding and love. Those who have merely by the exertion of will

brought about self-control, will know of its dire results.

I am talking of understanding which transcends reason and emotion. In this
understanding there 13 a natural and creative adaptability, an alert awareness and
infinite pliability, but mere control does not create understanding. If we try to culti-
vate virtue, it 1s no longer virtue. Virtue 18 a by-product of understanding and love.
Those who are greedy may train themselves not to be greedy through the mere ex-
ertion of will, but thereby they have not deeply understood the process of greed
and so are not free from greed. They think by the aggregation of many virtues
they will come to the whole. They seek to confine the whole vast expanse of life in
virtues. To understand, there must be the clarity of purpose not established by an-
other but which comes into being when one comprehends one's relationship to
things and people. This experimental approach brings about that understanding
which 1s not the result of mere control. If this inquiry 1s earnest and constant, then
there will be a natural restraint without fear, without the will of expansive desires.
This understanding is not partial but complete. Through constant awareness of
the many obvious and subtle problems of greed there comes a definite and deli-

cate pliability which, as I said, 1s a by-product of understanding and love.
Questioner: How does one cultivate virtues?

Krishnamurti: All cultivated virtues are no longer virtues. Understanding
and love are of primary importance and virtues are of secondary importance.
Duty, courage, charity, as virtues, are in the likeness of their own opposites and
therefore, without understanding and love, they may be misused and become a
source of grave danger. Take for example duty, as a virtue. This can be and is be-

ing brutally and tragically misused. Without understanding and love, virtues can
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become the instruments of barbarity and cruelty. Most of us have been condi-
tioned by virtues, and as they are not of deep thought and understanding, those of
us who are so limited are exploited by cunning and ambitious people. Without un-
derstanding the nature of greed, merely to cultivate its opposite does not free us
from greed. What frees us from greed 1s to understand the process of craving and
in doing this we will find that virtues naturally come into being. What 1s of pri-

mary importance then is understanding, in whose wake follows compassion.
Questioner: What do you mean by self-reliance?

Krishnamurti: Organized religions have not made us self-reliant for they
have taught us to look for our salvation through another, through saviours, mas-
ters, deified personalities, through ceremonies, priests, and so on. Modern tenden-
cies also encourage us to be psychologically non-self reliant, by insisting that collec-
tive action 1s of greater importance. Psychological regeneration cannot be brought
about through the authority of tradition, group, or of another, however great;
there cannot be self-reliance which alone can help us to understand reality, if we
retain mass psychology. But there is a grave danger of this self-reliance turning
into individualistic action, each for himself. Because the present social structure
has been the result of this individualistic, aggressive action, we have its reaction in
collectivism, the worship of the state. True collective and co-operative action can
come into being only when psychologically the individual is self-reliant. As long as
the individual 1s greedy, possessive in his relationship and depends for his psycho-
logical enrichment on beliefs, dogmas, and so forth, co-operative action, urged
through economic necessity, only makes him more cunning, more subtle in his indi-

vidualistic appetites for power and achievement.

We think that self-expression 1s a form of creativeness; we have intense long-
ing to express ourselves, and so self-expression has assumed a great importance. I
am trying to explain some of the problems involved 1n self-reliance and we must
understand fully, if we can, the underlying significance 1n all this. When we rely
psychologically on another, on a group, or on a leader for our understanding, for
our hope, what takes place in us? Does it not create fear? Or being afraid do we
not depend on others for our well-being? So fear 1s engendered or continues in

both cases. But where there is fear, conscious or unconscious, intelligent under-
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standing of life becomes impossible. Fear can only breed fear and so ignorance
continues. This fear cannot be understood and dissolved except through one's own

strenuous awareness.

If you think that understanding, love, can be given to you by another, then
authority and belief become most important. Then dogma takes the place of self-
reliant understanding. Where there 1s dogma there must be narrowness of mind
and heart. The clash of dogma, belief, creates intolerance, cruelty. Self-reliance, in
the deep psychological sense, 1s denied when you are pursuing compensatory relig-
ious or worldly promises and rewards. It is only when you are completely self-
reliant, wholly independent of any saviour, master, is there serenity, wisdom, real-
ity. Likewise when you merely rely for your social well-being on a particular group
or organization, then you will become mere instruments in cunning and ambitious
hands. This does not mean that social organizations should not exist, which would
be absurd, but true co-operative social organizations of intelligent consent can ex-

ist only when there 1s deep, psychological self-reliance.

We are the result of the past, and without the critical comprehension of it,
if we merely express it, then such self-expression or action can only continue igno-
rance and conflict. The 1deas which we now have partly came from others who
thought them and partly arise through present action and reaction. They are the
result of craving, fear, possessiveness, and greed. As we are concerned with self-
expression, we must ask ourselves what it is that 1s expressing itself. If I am a
Hindu, I have certain beliefs, dogmas, social restrictions, a certain heritage, the re-
sult of my father's and my forefathers' craving, acquisitiveness, fear, and success, to
which I have added my own conditioned experiences and knowledge. If I try to ex-
press myself as originally and fully as possible, what am I expressing? surely, am I
not repeating, perhaps with modification and variations, essentially the limited

thoughts and feelings of the past which I consider to be myselt?

The expression of the self seems so vitally important to most of us. We are
tryling to express ourselves, according to space and time, and as we do not deeply
understand what it 1s that 1s expressing itself, we are bound to create confusion, sor-
row, antagonism, and competition. in other words, ignorance is expressing itself,

creating further ignorance; and if thwarted in one of its expressions, we try to over-
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come that resistance through violence, anger, or other impetuous action. In its full-
est scope and expression, the self, which is born of ignorance, must, when it acts

from itself create its own bondages and sorrow. Without understanding the full im-
plication of self-expression, self-reliance becomes merely the means to greater and

greater expression of narrow individualistic and 1gnorant action.

Until we begin to break down this vicious circle of ignorance which only cre-
ates further ignorance, self-reliance cannot bring about release from sorrow. Yet to
understand this continuity of ignorance and sorrow, each one must become utterly
self-reliant to be able to probe into craving, fear, tendencies, memories, and so on.
Mere self-expression 1s not creativeness and to be truly creative, one must under-
stand the process of the self and so be free from it. Through earnest awareness as
to what 1t 1s that 1s expressing itself, we begin to understand the limited causes of
the past which control the present and in this strenuous understanding there
comes a freedom from the cause of ignorance. True self-reliance, not the self-
reliance for the purpose of mere aggressive expression of the self, can come about
only through understanding the process of craving, with its limiting values, fears,
and hopes; then self-reliance has great significance, for through one's own strenu-

ous awareness there is a wholeness, a completeness.
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CHAPTER 5

OJAI 5TH PUBLICTALK
23RD JUNE, 1940

During the last four Sundays we have been trying to understand what we mean by
greed and some of the problems involved 1n relationship. We divided craving into
greed, possessive love, and dependence on beliefs, but in fact, there is no such divi-
sion; we did 1t to understand craving more fully. There 1s only a complex unity of
craving and its artificial division is for convenience only. We said that craving ex-
presses itself in three ways, through worldliness, through possessive love, and
through the desire for personal immortality. Perhaps some of you have thought
over 1t and have seen the significance of what I have been saying and have become
aware of how 1t expresses itself in relationship. Of course, there are many prob-
lems involved 1n 1t, such, for instance, as earning a living. To earn a livelihood 1n a
human and intelligent way seems almost impossible, as social organization 1s based
on personal gain, but we cannot hope to bring about a complete change in the sys-
tem until there 1s a complete change in our own consciousness. To bring about
that necessary change, we, as individuals, have to abandon our interest in our-
selves. For, as I tried to explain, the individual 1s the world; his activities, his
thoughts, his affections and conflicts, produce the environment which 1s but his
own reflection. As it seems almost impossible under existing conditions to earn a
livelihood humanely and honestly, the primary thing is to understand the process
of greed and thereby free thought from those psychological cravings which distort

our lives.

To transcend the conditions that limit thought and hold it in constant con-
flict, we must understand craving, expressed in our relationship with another, with
society. I explained in what manner this 1s to be done, not through mere control,

not through mere discipline or denial, but through constant awareness of the proc-
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ess of craving. This demands strenuous application, patience, and constant alert-
ness. In becoming actively aware of the process of craving, you will perceive that
craving as possessiveness of things and people, undergoes a fundamental change.
Also, I tried to explain that the expression of greed has created a society in which
great importance 18 placed on things, on property, on material and otherworldli-
ness, which 1s partly the cause for separative conflicts, racial antagonisms, and

wars.

Also, we saw how craving expresses itself in relationship as sensation, gratifi-
cation, possessiveness. Possessiveness cannot be love, it is the result of fear. Fear
and sorrow permeate our being through our unawareness of the process of crav-
ing. Craving for pleasure and gratification necessitates the possessing of the other,
thus creating and continuing fear and sorrow. Where there 1s fear there cannot be
understanding, compassion. Until we solve this individual problem of relationship,
we cannot solve our social problem, for society is but the extension of the individ-

ual, his thoughts and activities.

So, craving expresses itself through worldliness and through possessive love.
When thought is limited by greed, by that possessive desire which we call love,
surely there must be sorrow and conflict; and in order to escape from this conflict
and sorrow we invent various beliefs and hopes which we imagine will endure and
so be satistying, unaware that they are still the creation of craving and therefore

transient.

Our 1deas, beliefs, hopes, are so deeply imbedded in us that they escape our
critical observation. Yet, without the knowledge of their cause and origin there
cannot be true understanding. If our ideas and beliefs spring from ignorance and
fear, then our life and action must be limited and ever in conflict and sorrow. But

ignorance 1s difficult to eradicate.

What is the basis of our thought? What is the origin of the mind? Those of
you who have experimented with greed will have become aware of its process and
the various expressions of craving; also you will have become aware of the origin

of possessive love. Now in the same way, perhaps we can discover for ourselves
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from what source the process of our daily thought begins. Mere control of the

many expressions of thought will not reveal its true source.

What is the basis, the root, of our thought process? It is important to dis-
cover this, is it not? If the root of a tree is diseased or decayed what value 1s there
in trimming its branches? Likewise, should we not first discern the origin of our
thinking before concerning ourselves with its varied expressions and alterations? In
understanding truly the source, through deep awareness, our human thought will
become free of 1illusion and fear. Each one has to discover this source for himself,

and with vital awareness transform radically the process of thinking:

Has not our thought its source in craving? Is not what we call the mind the
result of craving? Through perception, contact, sensation, and reflection, thought
divides itself into like and dislike, hate and affection, pain and pleasure, merit and
demerit - the series of opposites, the process of conflict. It is this process which 1s
the content of our consciousness, the unconscious as well as the conscious, and
which we call the mind. Being caught up in this process and fearing uncertainty;,
cessation, death, each one craves after permanency and continuity. We seek to es-
tablish this continuity through property, name, family, race, and dubiously perceiv-
ing their insecurity, again we seek this continuity and permanency through beliefs

and hopes, through the concepts of God and soul and immortality.

Having accumulated various experiences, many memories, and achieve-
ments, we 1dentify ourselves with them, but there 1s ever within us the gnawing of
uncertainty and the apprehension of death, for everything decays, passes away,
and 15 in a continual flux. So, some begin to justify to themselves their complete
abandonment to the pleasures of this world, and their ruthless self-expansion; oth-
ers believing in continuity, become watchtful, anxious, and live their lives dreading
a future punishment or hoping for a reward in the hereafter, perhaps in heaven or

perhaps in another life on earth.

There are various forms of subtle craving for immortality, reward, and suc-
cess. Thought is deeply and actively concerned with the idea of continuity of itself
in different forms, gross and subtle. Is this not our main preoccupation in life, the

continuity of the self in possessions, in relationship, in ideas? We crave for cer-
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tainty, but craving ever creates ignorance and illusion and establishes instruments

of faith and authorities who will reward and punish. The pursuit of self 1s death.

The basis of our thinking is craving, which creates the self, and thought ex-
presses itself in worldliness, in possessive love, and in the belief of self-continuity.
What happens to a mind that is occupied with itself and its expressions, con-
sciously or unconsciously? It will limit itself and so give importance to itself.
Thought, thus occupied, must engender confusion, conflict, sorrow. Being caught
in its own net, it tries to escape into the future or into those activities that assure 1im-
mediate forgetfulness, the so-called social service, worship of state or person, racial
and social antagonism, and so on. Thus thought gets more and more entangled in
the net of its own desires and escapes. As long as thought is preoccupied with its
own personal importance and continuity, it is incapable of becoming aware of its

OWIl Process.

How are we to become aware? Alertly and disinterestedly observe the work-
ing of the mind, without immediate correction, without controlling, denying, or
judging it. The present eagerness to judge, to correct, is not from understanding; it
springs from craving, fear. There 1s a deep and fundamental transformation of the
self when there 1s understanding of the process of craving. Understanding tran-
scends mere reason or emotion. Mind-intellect 1s now the instrument of craving,
with its rationalization and expansive outgoing desires; to rely solely on either for

understanding and love 1s to continue 1n ignorance and suffering.
Questioner: What do you mean by experimenting?

Krishnamurti: If consciously or unconsciously we are merely seeking results,
we are not experimenting. Experimentation with one's own thought and feeling be-
comes impossible if we are merely adjusting ourselves to a pattern, ancient or mod-
ern. We may think we are experimenting, but if our thought 1s influenced and lim-
ited, say by a belief, then experimentation is not possible and most of us are blind
to our own limitations. True experimenting consists in understanding through our
own alert watchfulness, awareness, the causes that condition thought. Why is
thought conditioned? Being uncertain, fearful, it clings to certainties, definite re-

sults, and achievements, either those of someone whom it considers great or of its
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own assured memories. That 1s, thought moves from the known to the known,
from one certainty to another, from one assurance to another, from one substitute
to another. Reality 1s not the known. What 1s conceived cannot be the real, when
the mind 1s the instrument of craving. Craving always breeds ignorance and sor-
row follows. True experimenting consists not in trying to discover the unknown
but rather in understanding the forces, the causes, that make thought cling to the
known. in the understanding of this process, ever deeply, patiently, there comes a

new element which has transcended mere reason and emotion.
Questioner: What should my attitude be towards violence?

Krishnamurti: Does violence cease through violence, hate through hate? If
you hate me and I hate you in return, it you act violently towards me and I act like-
wise towards you, what 1s the result - more violence, more hatred, more bitterness,
1s 1t not? Is there any other consequence than this? Hate begets hate, ill will begets
ill will. Very often 1n our relationship, individual or social, this spirit of retaliation

breeds only more violence and more antagonism.

The spirit of vengeance 1s rampant in the world. Can you have any other at-
titude towards violence? We feel powerful in being violent. To use a commercial
phrase, there are larger and quicker dividends in hate. The individual has created
the existing social structure because of hatred within him, because of his desire to
retaliate and to act violently. The world about us is in this feverish condition of
hate and violence; because of its cunning and purposive strength, unless we, our-
selves, are free of hate, we are easily carried away by the brutal current. If you are
free of 1t, then the question of what attitude one should have towards the many ex-
pressions of hate does not arise. If you were deeply aware of hate itself and not
merely of its cunning expressions, you would see that hate only begets hate. If you
have hatred within you, you will respond to the hate of another, and since the
world 1s you, you are bound to react to its fears, ignorance, and greed. Surely, you
are bound to hate, to act vengetully, if your thought 1s confined to the self. Greed
and possessive love must breed 1ll will and 1t thought does not free itselt from
them, there must be the constant action of hate and violence. As I pointed out,
our beliefs and hopes are the result of craving, and when doubt is cast on them, re-

sentment and anger arise. In understanding the cause of hate, there comes into be-
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ing forgiveness, kindliness. L.ove and understanding come through being con-

stantly aware.

Questioner: Is it not natural to love the Masters, knowing instinctively with-
out analyzing it that there response to us vivifies our love because we are one? This

is not an effort to expand, for love is life itself.

Krishnamurti: There are two types of gurus, masters, or teachers: those
with whom the pupil is directly in contact on this plane of existence, and those
with whom the pupil is supposed to be in contact indirectly. The teacher with
whom the pupil is in contact directly, physically, observes the pupil while helping
and guiding him. This 15 exacting and difficult enough for the pupil. Now the
"Masters" are not in direct, physical contact with the pupil except apparently with
those who claim that they are intermediaries. in this relationship, which has its
own rewards and anxieties, the mind can deceive itself limitlessly. Now, the ques-
tioner wants to know if our love for a Master does not vivify, our love? Why do
you seek a Master to love when you don't know how to love human beings? Why
do you claim unity with Masters, and not with human beings? To love an ideal, a
Master, a God, a State, 1s easier, is it not? For they can be created in our image, ac-
cording to our hopes, fears, illusions. It is more convenient, though perhaps exact-
ing in a different way, to have an ideal, a far-off image to love, for between that
and ourselves there can be no unpleasant, personal reaction, which causes such sor-
row 1n human relationship. Such love 1is not love but an intellectual creation called
love. Not being directly in contact with a Master one must depend on either an in-
termediary, or on one's own so-called intuition. Dependence on an intermediary
destroys understanding and love and further conditions the mind; and so-called in-

tuition has its grave dangers for it may be only a self-deceiving wish.

Now, why do you want to depend on a mediator or on an intuition? To
learn not to be greedy, to have no ill will, to be compassionate? Why do you want
to look at a distant ideal when understanding and love can be awakened only
through human relationship? When we love another, our passions, our possessive
love, and jealousies are aroused; we find sorrow and conflict in this relationship,

and because we cannot resolve this ache here, we try to run away from it.
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Because we do not know how to love human beings we love Masters, 1deals,
Gods. But you might say that to love a Master 1s also to love humanity, to love the
highest 1s to love also the lowly. but this generally does not happen. Is this not odd,
complicated, and artificial? I we cannot love another without possessiveness, with-
out constant conflict and pain, with which we are all so familiar, if we don't under-
stand this, how can we hope to understand and love something else, especially,
when 1n this something there 1s a great possibility of self-deception? Where 15 love
to begin, with Gods and Masters and 1deals, or with human beings? How can
there be love when we take pride in our individual prejudices, racial antagonisms,
national hatreds, and economic conflicts? How can we love another when we are
mainly concerned with our own security, with our own growth, with our own well-
being? This so-called love of 1deals, Masters, Gods, is romantic and false; I do not
think one sees the brutality of this. The worship of Masters, 1deals, 1s 1dolatry and

destructive of understanding and love.

Love and understanding are not the products of the intellect. Love 1s not to
be divided artificially as the love of God and the love of man. If it can be so di-
vided, it 1s no longer love. Love completely, wholly, without the thought of self, and
thereby free yourself truly from fear which necessitates various forms of escape

and forgetfulness.
Questioner: What would you do 1f your child were attacked?

Krishnamurti: I have no answer to hypothetical problems. How one will re-
act instantly to violence will depend upon the conditioning of one's mind. If you
have been conditioned to meet violence with violence, then you will act violently,
but, if you have become aware of the cause and the process of violence, then you
will depend upon the depth of your awareness and the fullness of your understand-
ing and love. Our problem 1s: Can thought dissipate the centre of violence which
1s in oneself? It can, through constant awareness and understanding. Then if vio-
lence comes upon you unexpectedly you will know how to act, but mere specula-
tion of how one should act in a future 1s vain. The problem 1s not how we shall act
when violence is upon us but how can we now be free of violence in our thoughts
and feelings? most of us are unaware of our own state of being; we act thought-

lessly and sorrow overtakes us.
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Questioner: Can one be self-reliant 1n spite of frustrated selt’ expression? Is

not the process of self-revelation part of the necessary self-reliance.

Krishnamurti: We must discover for ourselves what it is in us that 1s express-
ing itself before we give such importance to self-expression. There can be no frus-
tration if we understand the nature of the self that is craving to express itself. Giv-
ing importance to self-expression causes frustration. The individual expresses him-
self through his conditioning, and that limitation which he insists 1s his self-
expression, 1s but sorrow and frustration. What 1s it that 1s constantly seeking ex-
pression in our daily action? Craving, 1s it not, in different forms, as power, success,

satisfaction?

I said relationship is a process of self-revelation. It thought allows itself, with-
out any hindrance, to perceive its own process in the action and interaction of rela-
tionship, then there 1s the beginning of understanding of the causes of conflict
and sorrow; this understanding is true self-reliance. Until one fully understands the
process of craving with its self-protective fear which is very often revealed in rela-
tionship with another or with society, self-expression only becomes a barrier be-
tween man and man. This comprehensive awareness demands strenuous interest

and discernment, which 1s true meditation.
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CHAPTER 6

OJAI 6TH PUBLICTALK
30TH JUNE, 1940

Those of you who have been to these meetings regularly will have to have a little
patience as I am going to make a short resume of what I have been saying, to the

Nnewcomers.

During the last five weeks we have been trying to understand the problem
of greed and relationship. I tried to explain that as long as one depends psychologi-
cally on things, on property, there must be greed, which creates many individual
and social problems. The natural need of man is not greed, but it is greed when
things assume a psycho- logical significance and importance. Being caught up in
greed how can thought free itself from 1t? This freedom does not come from mere
renunciation or denial but from fully understanding the process of craving. Under-
standing 1s not control or restraint but a process that transcends both reason and

emotion through discerning awareness.

After dealing with greed and its complexities, I went into the question of hu-
man, personal relationship, in which, as most of us are aware, there is constant
conflict. I tried to explain that relationship is a process of self-revelation, revelation
of oneself through contact with others. That is, if we allow it, others can help us
to see ourselves as we are, but this revelation 1s denied to us if we depend upon
them or use them for our gratification and happiness, whether physiological or psy-
chological. For, the condition of dependence 1s caused by fear which gives rise to
possessive love. In this state of fear there cannot be self revelation or the under-
standing of oneself. Relationship is deep; it needs constant adjustment which be-
comes impossible if one 1s always seeking satisfaction and certainty. If the individ-

ual does not understand his relationship with another and the causes of conflict in-
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volved 1n 1t, then his relationship with society will inevitably lead to friction and an-

tisocial action. The extension of the individual is society.

Last Sunday we saw how dependence upon ideas creates beliefs, dogmas,
creeds, and cults, which divide man against man. Gan thought ever be free from
all dependence, either of the past or the future? Dependence is an indication of
fear which prevents the understanding of the real. When thought depends for its
well-being on things, on people, there must be fear which creates illusion and sor-
row dependence on various beliefs and i1deals which one has created for oneself,
prevents the understanding of human relationship and unity of man. We see this
process ever at work in the world through social and religious divisions; each group
1s anxious to preserve at all costs its own separative identity and seeks to convert
other groups, or to overcome their resistance to its own security. Thus the world 1s
torn apart by beliefs, ideals, dogmas, and creeds. As I explained last week, thought
ever seeking security, moves from one anchorage to another; but in each anchor-
age there 1s uncertainty, yet it hopes for ultimate certainty. So it creates an ideal re-
ality, a god that is of ultimate satisfaction. Against the background of the known,
mind tries to find the unknown, thus creating duality. The mind has become a
storehouse of experiences and memories, it 1s the past with its traditions and accu-
mulative certainties, limiting the present and so the future. With this burden,
thought tries to understand the unknown. What is known 1s not reality. From what
source does our thought spring? It begins, surely, does it not, from craving, from ex-
pansive and outgoing desire? Perception, contact, sensation, give rise to reflection;
then craving generates these outgoing desires in which thought becomes entan-
gled. Then begins the conflict of the opposites, the pleasurable and the painful,
the transient and the permanent. Our consciousness 1s held in the conflict of the
opposites, of pain and pleasure, of denials and identification, of the self and the
not-self. The content of our consciousness which we regard as our whole being, is

made up of these dual and contradictory values, both mental and emotional.

Observe your own process of thinking and you will see that it springs from
some fear or other, from craving, affection, hope, from the sensation of what is
mine and not mine. In other words, thought 1s enslaved by craving. This depend-

ent thought divides itself into the high and the low, the conscious and the subcon-
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scious, and there is conflict between the two. The conscious influenced by the sub-
conscious, creates that faculty which we call the intellect, the faculty to discern, to
discriminate, to choose. Memory, tradition, value imposed by society, religion, and
personal experience, influence our discernment. Thought, in our daily life, is occu-
pied with the creation of tradition, the continuance of tradition, and the modifica-
tion of tradition. To do away with the conflict that is there, to prevent it from aris-
ing, and to create a state in which there will be no conflict; to overcome any sor-
row that 1s there, to prevent any future sorrow from arising, and to find peace that
1s enduring; this 1s the desire of most of us, 1s 1t not? The will of outgoing desires,
with 1ts conflict and pain; the will to refrain or to deny, and the will to renounce;
all these forms of will are still within the limitation of craving. If one can grasp the
tull significance of all these forms of will, and how they arise in life, in action, then
through intense and discerning awareness there 1s an understanding which 1s not
the result of mere control, denial, or renunciation. This understanding 1s the natu-
ral outcome of deep awareness of the process of craving in its different forms.
This demands keen interest out of which comes spontaneous concentration. Un-

derstanding 1s not a reward; in the very moment of awareness it 13 born.

The outgoing desires with their various layers of memories, the divisions of
the high and the low, and the different types of will, form the content of our con-
sciousness. The intellect, the faculty to discern, to choose, is influenced by the past,
and 1f we merely rely on that faculty to understand, to love, then our understand-
ing, our love, will be limited. Reality, or whatever one may choose to call it, for
most of us, 1s the product of the intellect or of the emotion and so must inevitably
be illusion. But if we can become keenly aware of the process of crav- ing, under-
standing will naturally come into being. This awareness 1s not morbid self-
introspection, but a keen, joyous perception, in which conflict of choice is no
longer taking place. The conflict of choice arises when the intellect, with its fears,
and limitations of mine and another's of merit and demerit, of failure and success,
begins to project itself into the solution of our human problems. What we have to
become aware of is craving in its different forms; this craving 1s not to be denied
or renounced, but to be understood. Through mere denial or renunciation

thought does not free itself from fear and its limitations.
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Questioner: How do we keep intelligence awakened?

Krishnamurti: Surely, this is a wrong way of putting the question, 1s it not?
Either you are awake or you are not. Is there not the subtle thought implied in this
question that you are fundamentally intelligent, that deep within you is reality or
God and that this abiding intelligence in you is guiding, shaping your life? And, at
the same time, being caught up in ignorance and sorrow, how are you to keep

awake to 1ts beauty and its promptings?

Now, where there 1s darkness there cannot be light, where there is ignorance
there cannot be understanding or love. If you are God then you are not suffering,
you are not afraid, brutal, covetous; but you are suffering, you are afraid, so that
cannot be false, and to assert that you are not suffering because you are truth or

God 1s to deceive yourself and be in illusion.

Alert and discerning awareness alone can awaken intelligence. In becoming
aware of your environment, you begin to perceive the creator of that environ-
ment, which 1s yourself; you see how you have separated yourself from it and
thereby started a dual process of conflict between the I and the not-I. But through
this awareness you begin to understand the cause of your own prejudices, your
fears, your national and racial antagonisms, your craving. In trying to understand
the environment you come upon yourself, the investigator, and you find that you
yourself are limited. Then how 1s thought to free itself from its own limitations? it
can do so only by becoming intensely aware of its own process of greed, possessive
love, and 1ts craving for its own continuity. This strenuous awareness creates its

own understanding.
Questioner: What may I hope.

Krishnamurti: Does not the questioner mean: What is there for me in the fu-
ture? One i1s seeking blessedness in the future and thereby creates imaginatively,
ideally, or romantically, a state after which one constantly aspires, with a nostalgic
feeling of otherness. Hope indicates a future. That is, having been frustrated in
one's desires and ambitions and being caught up in this world of brutal struggle
and sorrow, one hopes for a happy, peacetul future state. Is there a blessedness in

the future beyond all these transitory states?
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Time 13 the continuous past, present, and future. Hope, the outcome of the
present influenced by the past, 1s concerned with the future. Future hope implies
the postponement of the present. Looking to the future 1s a denial of the present.
When you are concerned with the future, you must have satistying theories about
it, what you will be, will not be, and so on. You must create theories that will help
you to overcome the present, with its aches and fears. So one begins to procrasti-
nate; but looking to the future 1s an avoidance of the present. Or if you do not
look to the future, then you look to the immediate alteration of the present. When
you are concerned with gaining blessedness in the present, there must be haste, a
restlessness, a quick, eager, thoughtless acceptance of assurances to gain what you
crave for. Both these aspects of time, postponement and haste, bring about illu-

S101.

To look to the future for hope or to the present for immediate fulfilment 1s to
create delusion from which sorrow arises. Blessedness is ever in the present. It can
never be in the future. Even in the future there is always the present. If you cannot
understand the present you will not understand it in the future. If we don't under-
stand now, how can we understand in the future? If we are not keenly aware now,
how can we realize it in the future? Blessedness is ever in the present, and to under-
stand 1t requires constant interest and awareness. Peace is ever in the present, but
to understand it one must not be concerned with time. Thought must free itself
from the continuous past, present, and future; in that freedom, what is, 1s immor-
tal, timeless. Blessedness 1s not a reward. One has to be alert, aware, in a state of
continual understanding, never letting one thought or one word pass by without
seeing its significance. This state of awareness which is happiness, 1s not to be con-
fused with self-introspective, morbid analysis. Blessedness is ever in the present,

and to know it one must be free of the bondage of time.
Questioner: Do you believe in karma and reincarnation?

Krishnamurti: I hear some of you groaning. Why? Do you understand the
problem of karma and reincarnation so well or are you bored with 1t, or are you
tired?

Audience: No.
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Krishnamurti: Now let us go into this question fairly thoroughly because I
think 1t 1s important to understand it, for consciously or unconsciously most of us
think in terms of rebirth, continuity, and personal immortality. Let us take first the
idea of karma. It is a Sanskrit word, its basic meaning 1s to act, to do, to work. If
thought 1s fettered, limited, then all action springing from it 1s also fettered, lim-
ited, An acorn will produce an oak tree; the seed holds the future tree. A cause
must produce a certain effect, a certain result. We experience this in our daily life.
We do something without understanding, either greedily or viciously. It brings its
own result. If you hate, the result of this 1s further hate and violence. If thought is
narrow, personal, it must always create, with modification and variation, further 1g-
norance, further limitation, and it cannot escape from its results. The result can al-
ways be changed or modified according to our understanding and the integrity of
our thought. A cause may not necessarily produce a definite, expected result, for
there are always factors and influences tending to modity or change the effect.
Thought cannot escape from its limited action and reaction until it understands

deeply and fully the cause and the process of its own bondage.

Suppose one i1s a Hindu, the thought that is expressed by him is limited by
the beliefs and traditions of a Hindu, which are the results of accumulated crav-
ing, ignorance, fear, and convenience. When this thought expresses itself in action,
then that action creates further limitation of thought. Into this very drastic and
simple reality, reward and punishment have been introduced, to deter so-called
wrong action. If one is good - the good depending upon the limitation of thought,
not upon understanding - then in the future or in the next life one will be suitably
rewarded, and if one 1s not, one will be suitably punished. This element of fear, as
reward and punishment, destroys understanding and love. If thought is influenced
by reward and punishment, gain and loss, achievement and failure, then it cannot
understand the craving that seeks reward and avoids punishment. Thought can
only understand its own process if it does not identify itself with and cling to any
of its own creations, any of its outgoing desires. To dissociate our thought from
the idea of reward and punishment requires earnest awareness and in this process

each one will discover his own particular form of conditioning. Mere discovery of
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the cause 1s not understanding; action, born of understanding alone, frees thought

from limitation.

The 1dea of reincarnation involves the rebirth of the I which is regarded as
a spiritual essence, the soul - and this implies a timeless state - or as the various
sheaths which cover up the reality in man. This I is supposed to continue being
born over and over again till it reaches perfection, reality, liberation. We are trying
to understand the 1dea; we are not condemning the theory, so please do not be on

the defensive.

If you think that you are a spiritual entity or reality, what does it mean?
Does it not imply a timeless, deathless state? If it is the eternal, then it has no
growth; for that which is capable of growth is not eternal. If the soul is spiritual es-
sence, above and beyond all physical condi- tioning, apart from this thing called
the I, then the I is of no importance. Then why do we cling to it so desperately?
Why are we caught up 1n its perpetuity, in its activities, in its ambitions and
achievements, 1n its expansive desires? So when we say there 1s a spiritual entity, in-
dependent of all influence and conditioning, surely such an idea is an illusion, 1s it
not? And also, if that spiritual entity is beyond and above and yet in us, 1f it can-
not be contaminated, 1f nothing can be added to it, then why do we exert our-
selves to understand, why do we struggle to make ourselves more perfect? If this
spiritual essence is supposed to be love, intelligence, truth, then how can it be sur-
rounded by this confusing darkness, by this violence and hate, by this feverish pur-
suit of the demands of the self? Yet it 1s. This does not mean that I am denying re-
ality which can only be comprehended through understanding illusion and not by
inventing illusions. We have accepted this idea of a spiritual entity, apart from the

I, for such an i1dea is very gratifying, comforting.

Now what 1s this I? We see continuation of character, the I being different
from another I. As I explained, conditioned thought must continue to create fur-
ther limitations for itself. The I is not only a particular, physical form with its
name, but beyond its outer appearance, there is the psychological I. What is this I?
A representative of previous influences and limitations, being. born in a certain
family, belonging to a certain group, a particular race, with its prejudices, its hates

and superstitions, fears, and so on. These fears and conditioning originate in 1igno-
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rance, 1in craving. These limitations have been transmitted from father to son right
through till I am also that father, that past.

Audience: This 1is interesting.

Krishnamurti: You say that this is interesting; if you saw the implication in
it, you would understand its real significance and not merely be intellectually inter-
ested. My father is also myself. The 1deas and the beliefs, which my forefathers had
and which have come down to me, combine with the present action and reaction
and become the I of the present. Thus character 1s preserved and continued my-
self as today being reborn as another in the future. Without sentimentality and
false emotion and prejudice, one can perceive the deep significance and reality of
what I am saying: that our ancestors, through their desires, fears, and hopes, cre-
ated a certain pattern of thought and this thought is partly continuing in us; these
ideas, in combination with the present, have created that narrow and limited
thought which 1s the I. This I, this ignorance, this myself, will go on in the future
as another. So the world, mankind, 1s myself. If I, being the world, the you, act
thoughtlessly, I must increase and perpetuate ignorance with all its effects, fears,
and hates. So what I do matters greatly; not in terms of reward and punishment.
But when I am deeply concerned about my rebirth, my immortality, the continu-
ance of my experiences of achievement and sorrow, such concern must lead to
wrong and thoughtless conclusions. The I 1s a conditioned, limited state, and so it

1s unreal. Reality 1s that state which is free from the self.

Now, most of us are apt to think that cause and eftect are cyclic. If 1t were
thus 1n the past it must be so in the present, and so in the future. But this 1s not so,
for there 1s always a continuous change taking place and thus moditying the effect.
Understanding the past influences and limitations, and discerning their effect,
thought can transform itself in the present; and need not be bound by the past.
Thought can free itself in the present from the bondages of the past through in-
tense awareness. lake, for example, a Hindu or a Christian with his social and re-
ligious background; thoughtlessly he lives in a limited state and so in sorrow, and
he attributes this sorrow to karma, to the past and not to his thoughtlessness. It 1s

indolence, a form of conceit, that makes us cling to our past. Blessedness 1s not in
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the past or in the future but in the present for those who through joyous awareness

understand and so are free from the cause of 1gnorance, which 1s craving.

If you will seriously reflect upon what I have been saying, then understand-
ing will come out of your own earnestness. Knowledge is utterly valueless if you
do not relate it to your daily life. If we are worldly, psychologically depending on
things for our personal happiness, if our love 1s possessive and our thought crip-
pled by beliefs and fears, then life becomes an increasing sorrow. In joyous and
strenuous awareness thought frees itself from its limitations; out of self-reliant, ex-

ercised understanding, there comes peace.
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CHAPTER 7

OJAIL 7TH PUBLICTALK
7TH JULY, 1940

The world, especially at the present time, 13 in a state of confusion and conflict
and 1n deep sorrow. One can create a theoretical conception of what the world
should be and try to adjust oneself to that idea but in the long run that would not
contribute to our understanding of the complex problem of life, though momen-
tarily 1t might alleviate our suffering. Intellect 1s the faculty to discern and when 1t
1s limited, as 1t is now, theoretical hopes are of little use. When so many people are
caught up 1n hate, in ruthless ambition, which 1s creating such havoc and misery,
you, at least as an individual, can liberate yourself from these causes and help to
bring about a happier and a saner world. If you have a desire to help the world,
you must begin with yourself for the world 1s yourself. The present condition of
the world has been brought about consciously or unconsciously by each one of us,
and 1n order to alter it fundamentally, we must deliberately and intelligently direct
our minds and hearts to bring about a complete change in ourselves. If we do not
deeply understand this and try to organize merely a better economic or social sys-
tem, our efforts will not, I feel, create a saner and happier world. Unless the indi-
vidual 1s harmonious in himself, he is bound to be antisocial in his relationship

with another, which is after all society.

We have been trying to understand what it 1s that creates in us and so about
us confusion and misery. The disproportionate value we give to things when we
psychologically depend upon them creates greed. Human needs do not corrupt
our thoughts and feelings, it psychologically we do not become dependent upon
things, possessions. As long as our relationship with another 1s possessive there
must be conflict, for conflict arises when there 1s physiological and psychological

dependence. I explained how the world 1s broken up and divided, through indi-
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viduals and groups depending upon beliefs, dogmas, theories, whether they be po-
litical, social, or religious. These beliefs and dogmas have their origin in the crav-
ing of each individual for security, not only economic, but also psychological and

spiritual.

Thus we are in a world divided in itself, racially, socially, economically, na-
tionally, and religiously. We are aware of this. Then what are we to do? How are
we to break through this vicious circle of greed, possessive love, and personal im-
mortality? Is it possible to break through completely and not fall into other subtle
forms of avarice, power, and possessiveness? How are we to set about removing

the cause of so much suffering and illusion?

We must become aware, thoughtful. I am going to explain what I mean by
awareness. We have to become conscious of what we are. How do we become con-
scious of what we are? By being interested. That 1s, in being interested, there is a
natural concentration which produces will. Concentration 1s the focussing of all en-
ergies on something in which we are interested. For instance, when our interest is
in making money, and in the power money gives, or when we are absorbed in a
book or in some creative activity, there 1s a natural concentration. Will is created
when there 15 interest. When there 1s no interest, there is diftusion of thought, con-
tradiction of desire. The beginning of awareness 1s the natural concentration of
interest in which there 1s no conflict of desires and choice, and therefore there 1s a
possibility of understanding different and opposing desires. If thought is seeking a
certain definite result, then there 1s exclusion or aggregation, which leads to incom-
pleteness and 1s not the awareness of which I speak. You cannot understand the
whole complex process of your being it you are seeking results or trying to achieve
a state which you think 1s peace or reality or liberation. Awareness 1s the under-
standing of the whole process of the conscious and the unconscious desire. In the
very beginning of awareness there 1s the perception of what is true; truth 1s not a
result or an achievement, but it 1s to be understood. In the very process of under-
standing, say for example, greed, there 1s the realization of what 1s true. This un-
derstanding 1s not born of mere reason or emotion but is the outcome of aware-

ness, the completeness of thought-action.
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When we are conscious, we are aware of a dual process at work in us, want
and non-want, expansive desires and refraining desires. The outgoing desires have
their own form of will. The concentration on outgoing desires, and their action,
create a world of competition and division in worldliness, of possessive love and
the craving for personal continuity. perceiving the consequences of these outgoing
desires, which cause pain and sorrow, there is the desire to refrain, with its own
type of will. So there is conflict between the outgoing will and the will to refrain.
This conflict creates either understanding or confusion and ignorance. The outgo-

ing will and the will to refrain are the cause of duality, which 1s not to be denied.

Though opposites have a similar common cause, we cannot slur over them
or put them aside; we have to understand them and so be free from the conflict of
opposites. Being envious and therefore conscious of conflict and pain, we try to cul-
tivate its opposite but there 1s no freedom from envy. The motive for cultivating
the opposite matters greatly; if it is a desire to escape from the struggle and pain
of envy, then its opposite becomes identical with itself and so there 1s no freedom
from envy. Whereas, if you consider deeply the intrinsic cause of envy and be-
come aware of its various forms, with their urges, then in that understanding there
is a freedom from envy, without creating its opposite. The concentration that
comes into being in the process of awareness 1s not the result of self-interest or of
morbid self-introspection. As I said, to be interested is to be creative which is happi-
ness. This concentration of interest comes naturally when there 1s awareness.
When there is an understanding of the process of outgoing desires, with its so-
called positive will and the will of restraint, then there comes a completeness, a
wholeness which is not the creation of the intellect. Intellect, the faculty to discern,
is the instrument of understanding and not an end in itself. Understanding tran-

scends reason and emotion.

Questioner: What is best attitude towards this terrible war in Europe? Can
we do anything by thought? I feel the horror and suffering of this war. Can I es-
cape from 1t? Can I escape from it if I dissociate myself from it? Will you consider

the present world conditions in your talk?

Krishnamurti: We often mistakenly think that the world's chaos and misery

arise from a single cause and by overcoming it we shall bring order and happiness
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to the world. Life 1s a complex process and we must have wide and deep under-
standing to grasp its vastness. War 1s the result of our daily life, of our acquisitive-
ness, of our general attitude towards our fellow men in so-called peace-time. In
our daily life we are competitive, aggressive, nationalistic, vengeful, self-seeking,
which 1nevitably culminates in war; intellectually and emotionally we are influ-
enced and limited by the past which produces the present reaction of hate, antago-
nism, and conflict. Intellectually we are incapable of clear discernment, and so we
are confused; we are incapable of critical discernment because our faculty to think
has become dulled by previous influences and limitations. Until thought is freed
from them, struggle and war, pain and sorrow, will continue. Until our own lives
are no longer aggressive and greedy, and psychologically we cease seeking security;,
and so breaking up the world into different classes, races, nationalities, religions,

there cannot be peace.

Though, superficially, there might he a cessation of this carnage, yet until
we direct our minds and hearts earnestly and strenuously to understand and so
free ourselves from those psychological causes of acquisitiveness, possessive love,
and continuity of self, struggle and misery must ever be. Peace 1s from within, not
from without. This understanding of peace requires deep thought and earnest-

1ESss.

You ask if you can escape from war if you dissociate yourself from it. How
can you dissociate yourself from war? For you are the cause of war. Why are you
associated with this war that is going on? Either because your relations are in-
volved in it or you are emotionally caught up in it. If your relations are involved in
it, such a sorrow 1s understandable, but merely to be emotionally involved in it 1s
thoughtless. If you merely dissociate yourself from this form of excitement you
will undoubtedly turn to other forms. So unless you understand why you depend
upon sensation, upon this constant search for excitement, which becomes vulgar
and degrading, you will ever find new forms of excitement, satisfaction. The cause

1s deep and you have to understand it to be free from its superficialities.

Do not think by merely wishing for peace, you will have peace, when 1n your
daily life of relationship you are aggressive, acquisitive, seeking psychological secu-

rity here or 1n the hereafter. You have to understand the central cause of conflict
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and sorrow and then dissolve it and not merely look to the outside for peace. But
you see, most of us are indolent. We are too lazy to take hold of ourselves and un-
derstand ourselves, and being lazy, which i1s really a form of conceit, we think oth-
ers will solve this problem for us and give us peace, or that we should destroy the
apparently few people that are causing wars. When the individual 1s in conflict
within himself he must mevitably create conflict without, and only he can bring

about peace within himself and so in the world, for he 1s the world.

Questioner: Should we refrain from taking on new responsibilities in order

not to have cause for new desires?

Krishnamurti: Surely that depends on how one has acquitted oneself with
regard to the old responsibilities. If one has not understood the past responsibili-
ties fully and has merely broken away from them taking on new ones is merely the

continuation of the old in a different form. Must I explain this further?
Audience: Yes, please.

Krishnamurti: What we consider new responsibilities are really the continua-
tion of the old under different conditions. So, before one takes on new responsibili-
ties, one must consider how one has fulfilled the old; if one has not, but has merely
broken away through anger, through thoughtlessness or obstinacy, then one has to
consider why one takes on the new. The assumption of the new may only be the
continuation of craving for sensation, for comfort, for the old desire has not been
fully understood and solved. Desire is ever seeking further expression and expan-
sion and merely taking on new responsibilities will not fulfil desire, for there is no
end to desire, to craving. But in understanding the process of desire, through be-
coming aware of its implications and causes, you will know for yourself whether to
take on new responsibilities or not. I cannot naturally tell you what you should do,

but you can find out for yourself definitely.
Questioner: Please tell us what is your conception of God.

Krishnamurti: Now, why do we want to know it there is God? If we can un-
derstand deeply the intention of this question we shall comprehend a great deal.
Beliet and non-belief are definite hindrances to the understanding of reality; be-

liet and 1deals are the result of fear; fear limits thought and to escape from conflict
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we turn to various forms of hopes, stimulation, illusions. Reality 1s authentic, di-
rect, experience. If we depend on the description of another, reality ceases, for
what 1s described 1s not the real. If we have never tasted salt, no description of its
taste 1s of any value. We have to taste it for ourselves to know it. Now, most of us
want to know what God 1s because we are indolent, because it 1s easier to depend
upon the experience of another than upon our own understanding: it also culti-
vates in us an irresponsible attitude, and then all we have to do 1s to imitate an-
other, mould our life after the pattern, or the experience of another, and by follow-
ing the example we think we have arrived, attained, realized. To understand the
highest, there must be liberation from time, the continuous past, present, and fu-
ture; from the fears of the unknown, of failure, and success. You are asking this
question because you want either to compare your image of God with mine and
so bolster up yourself or to condemn, which only leads to contention and wallow-

ing 1n opinions. This way does not lead to understanding;

God, Truth, or whatever you may choose to call reality, cannot be de-
scribed. That which can be described is not the real. It is vain to inquire if there is
God, for reality comes into being when thought frees itself from its limitations, its
cravings. If we are brought up in the belief of God, or in opposition to that,
thought 1s influenced, a habit is formed, from generation to generation. Both be-
lief and non-belief in God prevent the understanding of God. Being anchored in
belief, any experience that you may have in accordance with your belief can only
strengthen your previous conditioning. Mere continuation of limited thought is
not an understanding of reality. When we assert that through our own experience
there 1s or there 1s no God, we are continuing and repeating experiences influ-
enced by the past. Experiences, without our understanding the causes of bondage,
do not give us wisdom. If we continue to repeat a certain influence which we call
experience, such experience only strengthens our limitations and so does not bring
about freedom from them. The mind, as I pointed out in my talk, 1s the result of
craving and therefore transient, and when the mind conceives a theory of God or
of truth it is bound to be the product of its own conceit and so it is not real. One
has to become aware of the various forms of craving, fear, and so on, and through

constant inquiry and discernment, a new understanding comes into being which is
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not the result of the intellect or of the emotion. To understand reality, there must

be constant and earnest awareness.

Questioner: What is the significance of Christ or the problem of Christian-
ity in our present age? Krishnamurti: What 1s happening in our present age?
There 1s confusion, hate, fear, greed, war. Now, what is the answer to all this? Is
there a Christian or a Hindu or a Buddhist answer to this, or is there only one true
solution? Fach religion and each dogmatic group thinks that it alone has the key to
the solution of the present chaos. There 1s competition between religions, with
their systems and priests. The solution of the present chaos lies in yourself and not
in another. Through self-reliance you can bring about peace within yourself, and
so in the world, which is an extension of yourself. No leader can give you peace.
The important thing 1s to understand how your own thought and action create the
present chaos and misery and only through your own self-reliant and discerning

awareness can there be freedom from this ever recurring agony and confusion.
Questioner: Is there any relationship between reality and myself?

Krishnamurti: You hopefully imply, do you not, that there should be a rela-
tionship between reality and yourself? You believe that reality or God or whatever
you like to call 1t, 1s in you, but is covered over by ignorance; then you ask what 1s
the relationship between this ignorance and reality. Can there be any relationship
between ignorance and understanding? Now what are these coverings, these
sheaths, that are supposed to hide reality? What 1s the I that 1s asking this ques-
tion? Is not the I a certain form, a name, a certain bundle of qualities, memories,
that have divided themselves into the high and the low, into the spiritual and non-

spiritual, and so on? All of this 1s the I.

Now you want to know if there 1s any relationship between this I and reality.
What is reality? You don't know, but you have a hope, a longing for it. Gan there
be any relationship between the known, the I, and the unknown? You can find out
if there 1s any relationship only by understanding what you are, not by supposing
or asserting that there 1s a relationship between the I and reality. Surely, if the I 1s
transient, and it 1s transient, as we can observe it from day to day, then what 1s the

relationship between the transient and something which is not? None whatsoever.
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In thoroughly comprehending the process of the I and its transiency and being un-
attached to 1t, there 1s an understanding of reality. The I 1s this bundle of desires,
of greed, of possessive love, of craving for immortality, here or in the hereafter,
and through earnest awareness the process of craving can be transformed into

peace which is not a theoretical hope but a reality.

Questioner: You say we must be alert and watchful every moment and that
this watchfulness isn't the same as introspection. Will you please explain how they
differ? Krishnamurti: Between awareness and introspection there 1s a difference.
Introspection is a kind of self-analysis in which thought is measuring its own ac-
tion and its results, according to pleasure and pain, reward and punishment, thus
forming a judgment, a pattern. That 1s, having examined the action of the past,
thought tries to carry out what it has learned through the present action and so de-
termines how it shall act in the future. Observe what takes place as you try to ana-
lyze yourself. You are always analyzing a past action; you cannot analyze an action
that 1s being lived. If you have done something which has caused pain or conflict
you want to understand it in order not to act again in the same manner. So when
you do this you are trying to understand a past action, a dead action, with present
intention, hoping to produce a future result. That is, thought is occupied, in this in-

trospective process, with the result, with how it should act.

Now, awareness 1s different. In awareness there is only the present, that is,
being aware, you see the past process of influence which controls the present and
modifies the future. Awareness 1s an integral process, not a process of division. For
example, 1f I ask the question, do I believe in God, 1n the very process of asking, I
can observe, 1f I am aware, what it is that is making me ask that question; if I am
aware I can perceive what has been and what are the forces at work which are
compelling me to ask that question. Then, I am aware of various forms of fear,
those of my ancestors who have created a certain idea of God and have handed it
down to me, and combining their idea with my present reactions, I have modified
or changed the concept of God. If I am aware I perceive this entire process of the

past, its effect in the present and in the future, integrally, as a whole.

If one i1s aware, one sees how through fear one's concept of God arose; or

perhaps there was a person who had an original experience of reality or of God
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and communicated it to another who in his greediness made it his own, and gave
impetus to the process of imitation. Awareness 1s the process of completeness, and
introspection 1s incomplete. The result of introspection is morbid, painful, whereas

awareness 1s enthusiasm and joy.
Questioner: Do you advise meditation?

Krishnamurti: It all depends on what you call meditation. There is a great
deal involved 1n this question. Have you ever done any so-called meditation? Per-
haps some of you have in one form or another. Perhaps you have reflected deeply
when there was a pressing human problem that demanded an answer; this can be
considered to be a form of meditation. Through continual dwelling upon a certain
idea which helps to eliminate other intruding ideas, you will learn con- centration;
this also 1s considered to be a form of meditation. You want to awaken certain
powers, the so-called occult powers, because you hope by having these powers you
will find greater understanding. These practices are also considered a form of

meditation.

To be constantly alert and aware, to be thoughttul, is the beginning of medi-
tation, for without the true foundation of discernment, mere concentration and
other forms of so-called meditation become dangerous and are without any deep
significance. As I pointed out, when you are aware you will find that the mind is
seeking a result, a conclusion, desiring achievement, security. To pursue a predeter-
mined conclusion 1s no longer meditation for thought then 1s caught in its own net

of 1mages.

Let us consider the process of meditation a little more fully. It is very dith-
cult to steady the wandering and trembling thought; it moves from one object of
sensation to another, from one interest to another. In this process one becomes
aware of the extreme sensitiveness of thought. Thought wanders from one set of
ideas to another, either because of interest or merely because it 1s sluggish and in-
different. If thought merely controls itself from wandering, it becomes narrow, lim-
ited, and destructive. If thought is interested in wandering, then merely controlling
itself 1s useless because that will not reveal why it is interested in the dissipation of

its own energy. But if you are interested to find out why it is wandering then you
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are beginning to discern and be aware and there is then a natural, spontaneous
concentration. So, first you must observe that thought 1s wandering, then discern
why 1t wanders. When thought perceives that it is indolent, lazy; it 1s already begin-
ning to be active, but merely controlling thought does not bring about creative ac-

tion.

When there is a natural concentration of interest, not mere control, you be-
gin to discover that thought is in a process of constant imitation and that it is ever
wandering through its many layers of memories, precepts, examples; or, having
had a stimulating sensation or experience during moments of concentration it re-
creates it and tries to vivify the past sensation, but thereby it only stultifies its own
creative process; or, apart from daily life, thought tries to develop various qualities
in order to control its daily actions, and living loses its inherent significance, and

standard becomes most important.

All this then 1s merely a form of approximation and not creative meditation.
If you are aware 1in your daily activities - when you are talking, when you are walk-
ing, when you are making money or seeking pleasure - in that awareness, depend-
ing on your earnestness, there begins an understanding, a love, which is not at the
behest of intellect or of emotion. So, meditation 1s a process of awareness in ac-
tion. From the reality of life must spring meditation, and then meditation 1s a proc-
ess of self-liberation. Meditation 1s not the approximation of a pattern. The still-
ing of the mind through will, choice, may achieve certain calmness but this calm-
ness 1s of death, producing languor. This 1s not meditation. But the understanding
of choice, which is a very delicate and strenuous process, 1s meditation in which
there 1s calmness without a trace of languor or contentment. There must be alert
and strenuous discernment in meditation. Meditation is a process of completeness,

wholeness, not a series of achievements culminating in reality.
Questioner: What has diet to do with the mental process or intelligence?

Krishnamurti: Certainly, a great deal. Understanding reality does not neces-
sarily depend on the kind of food one eats; one may be a vegetarian and be vi-
cious and dull, or a meat-eater and be intelligent in the widest sense. If one over-

eats, it 1s an indication of thoughtlessness; moderate and rational diet is necessary
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to alert thought. Too much fasting also dulls the mind. Not to be angry, not to be
disparaging in our talk, not to be ruthless, obstinate, not to flatter, not to receive
flattery, these are more important than the consideration of what we eat. Of pri-
mary importance are your thoughts and feelings. Cleanliness of food 1s not cleanli-
ness of thought. Again we begin at the wrong end, with the external, hoping to
grasp that state of inward peace, which cannot be realized through the mere altera-
tion of environment. We hope to have psychological peace through discipline and
denial, through imitation and isolation; we begin at the periphery, hoping to create
inward peace and compassion but we must begin from the centre, the centre from
which arise conflict and sorrow. We must become aware of the process of craving
and 1ts outward expressions; in discerning these, there 1s a natural restraint, not 1im-

posed through fear.
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CHAPTER 8

OJAI 8TH PUBLICTALK
14TH JULY, 1940

We are all well aware of the appalling chaos and misery that exist at the present
time, not only in the world about us but also 1n ourselves. To this problem there
must be a complete solution. Certain groups and systems of thought maintain that
only their particular panacea will solve the problem. Any partial remedy to the
complexity of life, however facile and logical, must inevitably bring in its wake
other complications. Let us see if we cannot find a complete solution to this prob-
lem, which 13 economic, psychological, and spiritual. We must understand this
struggle, this suffering, as comprehensively as possible not partially through the
limitation of any particular system; we must have a free mind that is capable of

facing the problem as a whole.

‘There must be some cause for this confusion and misery not only in our-
selves but also in our relationship with mankind which we call society. If we can
understand the fundamental cause, then perhaps this problem will be forever

solved.

We will consider two different approaches to the problem of conflict and sor-
row. This division 1s artificial, for convenience only. The one is the approach from
the outside, and the other from within. If we attempt to solve this problem of
struggle and pain entirely from the outside, we shall not understand it, nor shall
we understand it if we deal with it only from within. For the sake of clarity only;
do we divide life as the outer and the inner, but to understand the complex prob-

lem of life we must have an integrated understanding;

In all my talks I have been trying to explain this integrated approach to our

daily problems of relationship, not only with another but also with our work and
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our 1deas. When we try to solve the problem of existence from the outside as 1t
were, we soon realize that there must be a complete social and economic change;
we see that there must be the elimination of barriers, racial, national, economic.
We perceive also that we must be free of religious barriers, with their separative
dogmas and beliefs, which cause different groups to be formed in antagonistic com-
petition with one another. Organized religions have separated man from man,

they have not united mankind. If we approach this problem of existence from the
outside, emphasis must be laid on institution, on legislation, on the importance of
the state, with its resultant dangers. Though the action of the state may momentar-
ily give satisfactory results, there i1s inherent in it great possibilities of corruption

and brutality; for the sake of an i1deology man will sacrifice man.

In this external approach there is a possibility of losing oneself in an ideol-
ogy, 1n service, in the state, and so on; one hopes unconsciously that through this
forgetfulness, one's own sorrows, anxieties, responsibilities, and conflicts, will disap-
pear. And yet, in spite of the attempt to sacrifice oneself to the outer, there still re-
mains the I with its personal, limited ambitions, hopes, fears, passions, and greed.
One may forget oneself in the state, but as long as the I remains, the state becomes
the new means for its expansion, for its glory, and cunning thought will again
bring about new chaos and misery. Competition for property is primarily for the
power it gives, and power will ever be sought as long as the I exists. Competition 1s
the outward manifestation of the inner conflict of ambition, envy, and the worship

of success.

The other approach to the problem of suffering and conflict is from within;
to overcome the many causes that create conflict in relationship between individu-
als, and so with society. We try to overcome one cause by another cause, one
substitution-by another substitution, and so thought gets entangled in its own vi-
cious net. We try to remove the cause of conflict and misery by mere assertions, by
logical and rational conclusions. We worship God or an idea or a pattern in order
to forget ourselves and be free of our-daily struggles through our sacrifice and
love. There 1s the 1dea that the individual 1s a spiritual essence, and if through con-
stant assertion and control he can discipline thought and emotion according to a

particular idea, he will be able to identify himself with that spiritual essence and
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thus escape his daily conflict in relationship and action. Thus the pattern, the be-
liet, becomes more important than the understanding of life. There 1s ever compe-
tition between religious groups; their leaders are thinking in terms of conversion
and so cannot coalesce. Behind the weight of tradition, escape, and worship, there

1s ever the I, with its worldliness, possessive love, and craving for its own immortal-
1ty.

Though we may try to lose or forget ourselves in beliefs and dogmas, yet be-
hind this effort there is an intense craving for completeness, wholeness. Without

thoroughly understanding this craving, merely to multiply or change beliefs and

dogmas 1s utterly in vain.

There 1s a complete answer to our problem of suffering and conflict, which
1s not based on dogmatism or on theories. This answer is to be found when we ap-
proach the problem integrally from the centre; that 13, we must understand the
process of the I in its relationship with another, with action, with belief. In the vol-
untary transformation of the process of the I, intelligently and sanely and without
compulsion, lies the complete solution of our conflict and sorrow. As most of us
are unwilling to concentrate thought on the fundamental alteration in the centre,
legislation and institutions force us to adjust ourselves to an outward pattern in the
hope of achieving social harmony, but this does not eradicate the cause of conflict
and suftering. Compulsion does not create understanding, whether it is from out-

side or from within.

The complete answer to this problem of conflict and suffering lies in under-
standing the process of craving, not through mere control and introspection, but
through becoming aware of its expression in our daily thought and action. That 1s,
by becoming aware of greed, possessive love, and the desire for personal continu-
ity, there comes into being a comprehensive understanding without the conflict of
choice. This needs experimental approach and earnest application. As most of us
are slothful, environmental influences and external impositions, as values, tradi-

tions, opinions, control our lives and so keep our thought in bondage.

Unless we thoroughly understand and so transcend the process of craving,

however well the outer 1s planned and made orderly, this inward process will ever

64



overcome the outer and bring about disorder and confusion. However caretully
and sanely the social and economic conditions are arranged, as long as individual
thought 1s acquisitive, possessive, seeking security for itself either here or in the
hereafter, these well-arranged social orders will constantly be disintegrated. The in-
ner 1s ever overcoming the outer and until we transcend craving, the superficially

well-arranged social order 1s in vain.

We as individuals must direct our thought to that freedom in which there 1s
no sense of the I, the freedom from the self. This freedom from the self can only
come about when we understand the process of craving as acquisitiveness, posses-
sive love, and personal immortality. For, the world is the extension or projection of
the individual, and if the individual looks to authority and legislation to bring
about a drastic change within himself, he will be caught in a vicious circle of

thoughtlessness from which there is no release.

Through constant and alert awareness, thought must free itself from worldli-
ness and discern greed from need; thought must free itself from possessive love,
and love completely, without fear without the thought of self; thought must free it-
self from the craving for personal immortality through property, family, or race, or
through the continuation of the individual I. As long as craving, expressing itself
in these three complex ways, 1s the motive of action, peace and human unity can-
not be realized. When thought 1s not conditioned by acquisitiveness, possessive
love, and the desire for personal continuation, there 1s true disinterestedness which
alone can bring about a sane and happy social order. This depends on each one of
us, and each one of us has to become actively and discerningly aware of the ex-

pressions of the self and so free thought from its bondage.
Questioner: CGan continued effort in meditation lead to full awareness?

Krishnamurti: Without true discernment mere concentration on an idea, 1m-
age, or virtue, leads to barrenness of thought and to the destruction of love. Dis-
cernment comes through constant awareness of our daily thought, speech, and ac-
tion; without this true corrective element, meditation becomes an escape, a source
of delusion. Without understanding and love, any form of meditation must lead to

illusion: without true awareness, any form of meditation 1s an escape from reality.
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When there 1s awareness we observe that thought 1s ever approximating it-
self to a pattern, to a memory, to a past experience; it is measuring itself against
an opinion or a standard. Though mind may reject outward patterns, standards,
values, yet it may cling to its own so-called experience; this experience without
true discernment may be the continuation of narrow and prejudiced thought, and
unless mind frees itself from its bondages, meditation only strengthens its own limi-
tation. So through alert awareness of daily thought, speech, and action, thought

must free itself from its fetters; this freedom 1s the true beginning of meditation.

When thought 1s occupied with approximation then it 1s concerned with
achievement, with success, and so it 1s no longer capable of true discernment, for
the desire to gain, to attain, springs from fear which prevents true perception. Fear
cannot yield understanding but in becoming intensely aware of the causes of fear
in our daily life, interest and discernment are born. Interest is natural concentra-
tion without the conflict of opposing desires. We force ourselves to concentrate
without this interest, and so it becomes artificial, painful, and has no deep signifi-
cance. Understanding does not come through compulsion or through mere con-
trol but through constant and earnest awareness of our daily thoughts and activi-
ties, of our speech and work. Meditation must spring from this awareness. The cul-
tivation of so-called occult powers, trances, and so forth, 1s of very little impor-
tance. Without true discernment mere concentration on images, standards, and
ideals, does not lead to comprehension. Creative stillness of the mind is necessary

for the understanding of reality.

Questioner: You are in a happy position, all you need is given to you by
friends. We have to earn money for ourselves and our families, we have to contend

with the world. How can you understand us and help us?

Krishnamurti: Each one of us has to contend with some particular environ-
ment. Each has his own limitations and tendencies wherever his sphere of exis-
tence may lie. Being envious of another does not help us to comprehend the aches
and sorrows of our own life; to be envious 1s part of our heritage, part of our so-
cial structure. If we succumb to our limitation, then there is no possibility of un-
derstanding another; but if we, wherever we find ourselves, try earnestly to under-

stand our environment and free thought from our particular tendencies and lim-

66



ited experiences, then we will comprehend life as a whole, and not be bound by
the prejudices, the traditions, and values of our particular environment. Whatever
the circumstances of our life may be, we have to understand and so transcend
them. Thought must dig deep into its own conscious and subconscious states and
liberate itself from those influences and bondages that make it personal, greedy,
possessive, and cruel. Truth 1s to be understood in our daily thoughts, conduct,

and activities. It 1s foolish to be envious of another, for the other 1s ourselves.

Questioner: In one of your recent talks you stressed the importance of ac-

tion. Is what I do of tremendous importance?

Krishnamurti: I said that if thought is limited by memories, traditions, preju-
dices, by the past, then any action springing from it can only create further igno-
rance and sorrow. If one thinks in terms of a particular race or religion, then such
thinking must be limited, separative. Sanely and deliberately, as individuals we can
set about to free thought from those causes that bring about limitation. Then what
one thinks and does greatly matters. It one acts thoughtlessly then one increases
and perpetuates limitation and sorrow. But by becoming aware of the past and the
causes of conditioning, if one 1s interested and therefore concentrated, one can
free thought from its bondages. This demands earnestness and integral awareness.
Also you are the world, and by your particular action or inaction, you can increase

or help to diminish ignorance.
Questioner: By being ambitious do I destroy my purpose?

Krishnamurti: If our purpose is the outcome of the desire for self-
aggrandizement, conscious or unconscious, to achieve it, ambition is necessary.
Such ambition, being the expression of craving for personal success, must produce
antisocial action and sorrow in relationship. One must grasp the underlying signifi-
cance of ambition; ambition is an ardent desire for personal distinction and
achievement, which in action becomes competitive and ruthless. We give such im-
portance to self-expression, without fully and deeply understanding what it is that
is being expressed. In modern society to be ambitiously self-expressive 1s consid-
ered not to be antisocial and is even honoured. This form of ambition is con-

demned by those who are spiritually ambitious; that 1s, they condemn worldliness
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but yet they crave for achievement, success, in other spheres. Both forms of ambi-

tion are the same, both imply the expansion of the I, the self.

So unless we grasp the meaning of self-expression, its purpose, and its ac-
tion, merely to aspire towards an ideal becomes a subtle form of self-
aggrandizement. Unless we see the inward significance of craving, mere outward
legislation and religious promises cannot curb the desire for dominance, for per-
sonal power, and success. In becoming intensely aware of the process of craving,
with its many ambitions and pursuits, there 1s born not only the will to refrain, but

also understanding whose creative expression is not of the self.

Questioner: I would like to devote my life to awakening men to a desire for
freedom. Your dissertations - writings - seem to be the best instrumentality, or

should each develop his own technique?

Krishnamurti: Before we awaken another, we must be sure that we ourselves
are awake and alert. This does not mean that we must wait until we are free. We
are free msofar as we begin to understand and transcend the limitations of
thought. Before one begins to preach awareness and freedom to another, which 1s
fairly easy, one must begin with oneself. Instead of converting others to our particu-
lar form of limitation we must begin to free ourselves from the pettiness and nar-

rowness of our own thoughts.

Questioner: You said, if I remember rightly, that we must tackle the prob-

lem of inner insufficiency. How can one tackle that problem?

Krishnamurti: Why does one accumulate things, property, and so on? In
oneself there 1s poverty and so one tries to enrich oneself through worldly things;
this enrichment of oneself brings social disorder and misery. Observing this, cer-
tain states and religious sects prohibit individuals from possessing property and be-
ing worldly, but this inner poverty, this aching insufficiency still continues, and 1t
must be filled. So thought seeks and craves for enrichment in other directions. If
we do not find enrichment through possessions, we try to seek it in relationship or
in ideas, which leads-to many kinds of delusion. So long as there is craving, there
must be this painful insutficiency; without understanding the process of craving,

the cause, we try to deal with the effect, insufficiency, and get lost in its intricacies.
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By becoming aware of the fallacy of accumulative sufficiency, thought begins to
free 1tselt of those possessions which 1t has accumulated for 1itself through fear of
incompleteness. CGompleteness, wholeness, 1s not the aggregation of many parts or

the expansion of the self; it 13 to be realized through understanding and love.

Questioner: Will you explain again the relationship between awareness and

self-analysis?

Krishnamurti: I thought I explained this last Sunday, but that was a week

ago.

For most people it 1s difficult to concentrate with interest, for more than half
an hour or so. Added to this difficulty many are anxious to take notes. Unless they
are experts they cannot listen with attention and at the same time take notes.
These talks will be printed, so it 1s more important to listen now than to take notes.
You would not be taking notes if you were interested, listening to a friend. The
purpose of these talks has been, not to give a system of thought, but to help each
one of us to become aware of ourselves, of our daily action and relationship, and
thus naturally discern our prejudices, fears, cravings; through this awareness, there
1s a natural concentration, induced by interest, which brings about the will to re-

frain; this will 1s not the result of mere fear and control but of understanding.
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CHAPTER 9

NOTES
SAROBIA DISCUSSIONS 1940

Opinions, ideologies, and theories, are dividing the world; no agreement is possi-
ble as long as we cling to them 1n any form whatsoever, for they breed thoughtless-
ness and obstinacy. Agreement 1s only possible when we have disentangled thought
from them, and experience for ourselves. We cannot agree if our thought 1s per-
verted; genuine, direct experience, cannot create contention. To be capable of an
original experience we must slough oftf the many bondages, the limiting influences,
on our thoughts and feelings, and we shall attempt to do this during this gathering.
This 15 essential and it 1s only possible it each one of us becomes aware, and under-

stands the component parts that go to create our background, the I.

We must have knowledge about the material before we can transform it.
The material is the intellectual, emotional state of our being, also the religious, ar-
tistic, scientific, physical. Any form of limitation must be a hindrance to complete-
ness. For this attempt, deep and wide intelligence 1s necessary. Intelligence 1s the
discovery, by each one, of what is of primary importance and the capacity to pur-

sue 1it.

If one pursues the path of knowledge - what must I know - one has to sub-
mit to authority, which must engender fear and various forms of idolatry; then
masters, guides, intermediaries, priests, in different forms, become necessary. This
path is the way of the intellect and any action that comes from the mere pursuit of
knowledge must be imitative and not liberating. For then action must conform to a
preconceived pattern or knowledge which hinders direct experience. But if we put
to ourselves this question, what can I do, then direct experience is knowledge and

this knowledge 1s not a limiting process. With action comes knowledge which 1s not
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imitative, and so 1s liberating. The pursuit of what can I know destroys self-
reliance, but the pursuit of what can I do creates self-reliance which is essential for
the comprehension of reality, what can I do with regard to life - things, people,

and 1deas.

Greed 1n its many forms puts man against man, bringing disunion and con-
tention. Balance, co-ordination, is necessary for completeness; mere control or de-
nial of the objects of craving does not free thought from greed, envy. Only
through understanding the process of craving, by becoming aware of it, is there a
possibility of thought freeing itself from it. Awareness is not mere analysis or self-
examination. Meditation is interested concentration, the awareness in which the

conflict of opposites ceases.

Greed breeds envy and hate. Imitation is the result of envy. Our social struc-
ture 1s based on envy and imitation. One of the main causes of division 1n society
is envy and the craving for success; each is imitating the one above him. Many of
us desire to belong to the socially elect. This imitative process keeps the social divi-

sion going from generation to generation.

This same attitude and action exist in the so-called spiritual realm. There
too we think in terms of progressive hierarchical achievement. Such attitude is
born of greed and envy, which produces imitation and fosters fear; the idea that
one day you will become a Master or a higher Being 1s similar to your becoming
one day a Knight or a Duke. It 1s repulsive and not ennobling to a man of

thought.

There 1s expansion, growth, in greed and envy but not in freedom from
them. There may be growth or evolution of the outer, of the periphery, but not of
what is true. The freedom from greed and envy is not progressive; you are either
free or not free from them. This freedom 1s not the result of evolution, growth. If
we understand need, utterly dissociated from greed, craving, and envy, then social

and personal conflicts cease, then thought is free from worldliness.

What can I do about my needs? The answer will be found when we put to
ourselves the question: How 1s thought to free itself of greed, from the very centre

and not merely from the outside? First one must be conscious or aware of being
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greedy or envious or imitative; then be aware also of its opposite reactions. That

1s, be aware of the very strong will of outgoing desires, cultivated through genera-
tions, which has a very strong momentum; and also become aware of the will to
refrain, to deny, which has also been cultivated through moral and religious injunc-
tions. Our mind 1s the battleground of these two opposing forces, of want and
non-want. We hope by pursuing and cultivating an opposite we shall transcend all
opposites; that which 1s achieved through the cultivation of the opposites 1s still
within the opposite, though one may think that the state one has achieved has tran-

scended the opposites.

There 1s duality, good and evil, greed and non-greed. Being greedy, to culti-
vate its opposite 1s not freedom from greed, nor does thought transcend an oppo-
site by the cultivation of its opposite. Thought can only free itself from the oppo-
sites, duality, when it is not caught up in them and is capable of understanding
what 1s, without the reaction of the opposite. That is, being envious, to cultivate its
opposite does not free thought from envy, but if we do not react in opposition to 1it,
but are capable of understanding the process of envy itself, then there 1s a lasting
freedom from it. In the very centre there is a freedom from greed and not merely
from the outside.... This experience is truly religious and all experiences of oppo-

sites are non-religious.

All comparative change is a change in resistance; all comparative thinking
and acting do not free thought from its limiting influences. Freedom from greed,
envy, imitation, lies not in the mere change of the outside, but in understanding
and transcending the will of outgoing desires, which brings lasting transformation
in the very centre itself.... Relationship with people divides itself - though there is
no such real division - as superficial and deep; as superficial contact and contact of

interest and affection.

Love 1s hedged about with fear, possessiveness, jealousy, and with peculiar
tendencies inherited and acquired. We have to become aware of these barriers
and we can become aware of them most poignantly and significantly in relation-
ship, whether superficial or deep. In relationship the I generally forms the centre
and from this, action radiates. There cannot be compassion 1t thought 1s perverted

by partisanship, by hate, by prejudices of class, of religion, of race, and so on.
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All relationship, 1t allowed, becomes a process of self-revelation; but most of
us do not allow ourselves to discover what we are, as this imnvolves pain. In all rela-
tionship there 1s the I and the other; the other may be one or the many, the society,
the world.

Can there be individuality in the widest and deepest sense, if one belongs to
society? What is society? The many, cemented together through necessity, conven-
ience, affection, greed, envy, fear, standards, values, imitation, that is, essentially
through craving; the many with their peculiar organizations and institutions, relig-
ions and moralities. If one is born a Hindu one 1s brought up in a certain social
and religious environment, with its special dogmas and prejudices. As long as one
remains conditioned as a Hindu, one has consciously identified oneself with a par-
ticular race, a class, a set of ideas, and so one is really not an individual. Though
within that limited conditioning, called Hinduism, one may struggle to achieve, to
create; though one may have a func- tional purpose which gives a sense of inde-
pendence, utility, importance, yet within the circle of its conditioned influence

there can be no true individuality.

The world is broken up into these different forms of restricting groups,
Hindu, English, German, Chinese, and so on, each fighting and killing or coercing
the other. It 1s possible to be a true individual in the highest sense, only if one is
not identified with any special conditioning. The conflict of society is between
those who are liberating themselves from the mass, from a particular identifica-
tion, and those who are still part of a particular group. Those who escape from

particular influences and limitations are soon deified or put in prison or neglected.

Relationship 1s a process of self-revelation and liberation. To inquire within
the circle of limitation about the soul, reality, God, immortality, is vain, for these
words, images, and 1deas, belong to the world of hate, greed, fear, craving. When
one has liberated oneself from society, group, race, family, and from all separative
conditioning, and has become an undivided, integral being the problems which
now torment the citizens of various particularized states will have utterly lost their
significance. As long as man belongs to particular groups, classes, creeds, there can-

not be love, there must be antagonism, war.
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Individual thought 1s influenced, limited, by society, by inherited and ac-
quired tendencies. These tendencies are revealed in relationship, superficial and in-
timate. By becoming aware of them and not through mere self-analysis does
thought free itselt without falling into other forms of narrowness, pettiness. This
requires interested watchfulness and clear discernment. This discernment 1s not
comparative, nor 1s it the result of choice. Intellect, the instrument of craving, 1s
itself narrow, conditioned, and therefore what i1t chooses 1s bound to be also lim-
ited.

We need things for our physical existence, this need is natural and not harm-
ful, but when things become psychological necessities, then begin greed, envy, imi-
tation, from which conflict and other unnatural desires ensue. If we "need" people,
then there 1s a dependence upon them. This dependence shows itself in possessive-
ness, fear, domination. When we use people, as we use inanimate things, con-
sciously or unconsciously, to satisty our craving for comfort or security, true human
relationship ceases. Then relationship, superficial or deep, is no longer a process of
self-revelation or of liberation. Love is the only lasting answer to our human prob-
lems. Do not divide love artificially as the love of God and the love of man. There
is only love, but love is hedged about by various barriers. Compassion, forgiveness,
generosity, and kindliness cannot exist if there is no love. Without love, all virtues
become cruel and destructive. Hate, envy, 1ll will, prevent completeness of
thought-emotion, and in this completeness alone can there be compassion, forgive-

1Ess.

Relationship acts as a mirror to reflect all the states of our being, if we allow
it; but we do not allow it as we want to conceal ourselves; revelation 1s painful. In
relationship, if we become aware, both the unconscious and the conscious states
are revealed. This self-revelation ceases when we "use" people as needs, when we
"depend" upon them, when we "possess" them. Mostly relationship is used to
cover our inner poverty; we try to enrich this psychological poverty by clinging to
each other, flattering each other, limiting love to each other, and so on. There is
conflict in relationship, but instead of understanding its cause and so transcending

it, we try to escape from it and seek gratification elsewhere.
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We use our relationship with people, with society, as we use things, to cover
up shallowness. How 1s one to overcome this shallowness? All overcoming 1s never

transcending, for that which 1s overcome, only takes another form.

Poverty of being is revealed when we try to overcome it by covering it up
with possessions, with the worship of success, and even with virtues. Then things,
property, come to have great significance; then class, social position, country, pride
of race, assume great importance, and have to be maintained at all costs; then

name, family, and their continuance, become vital.

Or we try to cover up this emptiness with ideas, beliefs, creeds, fancies; then
opinion, goodwill, and experience of others, take on powerful import; then cere-
monies, priests, masters, saviours, become essential, and destroy self-reliance; then

authority 1s worshipped.

Thus the fear of what one is creates illusion, and poverty of being contin-
ues. But if one becomes intensely aware of these indications in oneself, both in the
conscious and the unconscious, then through strenuous discernment there comes
about a different state which has no relation to the poverty of being. To overcome

shallowness 1s to continue to be shallow.

Self-analysis and awareness are two different things; the one is morbid. but
awareness 1s joyous. Self-analysis takes place after action is past: out of that analy-
sis mind creates a pattern to which a future action is forced to conform. Thus
there comes about a rigidity of thought and action. Self-analysis is death and
awareness 1s life. Self-analysis only leads to the creation of pattern and imitation,
and so there 1s no release from bondage, from frustration. Awareness is at the mo-
ment of action; if one is aware, then one understands comprehensively, as a
whole, the cause and effect of action, the imitative process of fear, its reactions,
and so on. This awareness frees thought from those causes and influences which
limit and hold it, without creating further bondages, and so thought become
deeply pliable which is to be deathless. Self-analysis or introspection takes place be-
fore or after action, thus preparing for the future and limiting it. Awareness is a

constant process of liberation.
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We should approach life, not from the point of what can I know but what
can I do. The path of what can I know leads to the worship of authority, fear, and
illusion; but in understanding what can I do, there 1s self-reliance which alone

brings forth wisdom.

From what source does our thought process come? Why do I think that I am
separate? Am I really separate? Before we can transcend what we are, we must
first understand ourselves. So what am I? Can I know this for myself or must I rely
for this knowledge on others? To rely on others is to wallow in opinion; the accep-
tance of opinion, information, is based on like and dislike which lead to illusion.
Am I really separate? Or is there only a variation, a modification of a central crav-
ing or fear, expressing itself in different ways? Does the expression of the same fun-
damental craving, ignorance, hate, fear, affection, in different ways make us truly
different, truly individuals? As long as we are expressing ignorance, however differ-
ently, we are essentially the same. Then why do we separate ourselves into nations,
classes, families, and why do we concern ourselves with our soul, our immortality,
our unity? As long as we cling to the separateness of the expression of ignorance,

of fear, there can never be the lasting unity of mankind.

Separateness is an illusion and a vanity. To think of myself as separate, dif-
ferent in consciousness, 1s to identify myselt’ with fundamental ignorance; to cling
to my achievement, my work, my soul, 1s to continue in illusion. What are we? We
are the result of our parents, who were, like their parents, influenced and limited
by climatic, social, and psychological values based on ignorance, fear, and craving.
Our parents passed on to us those values. We are the result of the past; our forefa-
thers' beliefs, 1deas, hopes, in combination with the present action and reaction,
are our thoughts. We cherish illusion and try to find unity, hope, love, in it. Illusion
can never create human unity nor awaken that love which alone can bring peace.
Love cannot be transmitted, but we can experience its immensity if we can be-

come free of our prejudices, fears, greed, and craving.

We are concerned with things, people, and personal continuity. Continuity
in different forms; continuity through things, property, family, race, nationality;

continuity through 1deals, beliefs, dogmas. The craving for personal immortality
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breeds fear, illusion, and the worship of authority. When the craving for personal

immortality ceases, 1n all its forms, there is a state of deathlessness.

What is our mind? What is our thought process? What are the contents of
our consciousness and how have they been created? perception, contact, sensation,
and reflection, lead to the process of like and dislike, attachment and non-
attachment, self and not-self. Mind is the outcome of craving; and intellect, the
power to discern, to choose, 1s influenced and limited by the past in combination
with the present action and reaction. Thus the instrument of discernment itself 1s
cunningly perverted. Thought must free itself from the past, from the accumula-
tions of self-protective instincts; intellect must make straight its own wanton crook-

edness.

What 1s the origin of our thinking? Seeing, contacting, sensing, reflecting.
Like and dislike, pleasure and pain, the many pairs of opposites are the outcome
of reflection; the desire for the continuance of the one and the denial of the other
1s part of reflection. Sensation, craving, dominates most of our thinking. Our
thought is influenced and limited by the past generations of people who 1n their
suffering, in their joys, in their aspirations, in their escapes, in their fear of death in
their longing for continuity, created ideas, images, symbols, which gave them hope,
assurance. These they have passed on to us. When we use the word soul, it 1s their
word to convey that intense longing for continuity, for something permanent, en-
during beyond the transiency of the physical, of the material. Because we also
crave for certainty, security, continuity, we cling to that word and all that it repre-
sents. So our consciousness - both the conscious and the sub-conscious - 1s the re-
pository of 1deas, values, images, symbols of the race, of the past generations. Our
daily thought and action are controlled by the past, by the concealed motives,
memories, and hidden cravings. In all this there 1s no freedom but only continued

imitation caused by fear.

Within consciousness, there are two opposing forces at work which create du-
ality - want and non-want, pain and pleasure, outgoing desires and refraining de-
sires. Instincts, motives, values, prejudices, passions, control and direct the con-

SC10US.
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Is there, 1n consciousness, any part that 1s not contaminated by the past? Is
there anything original, uncorrupted, in our consciousness? Have we not to free
thought from the past, from instincts, from symbols, images, in order to under-

stand that which 1s incorruptible, untrammelled?

The known cannot understand the unknown; death cannot understand life.
Light and darkness cannot exist together. God, reality, is not to be realized through
the known. What we are is of the past in combination with the present action and
reaction according to various forms of influence, which narrows down thought,
and through this limitation we try to understand that which 1s beyond all tran-
siency. Can thought free itself from the personal, from the I? Can thought make
itself anew, original, capable of direct experience? If it can, then there is the reali-

zation of the eternal.

What is the content of consciousness? Both the conscious and the subcon-
scious tendencies, values, memories, fears, and so on. The past, the hidden causes,
control the present. Is there not in us, in spite of this limited consciousness, a force,
a something, that i1s unconditioned? To assume that there is, is a part of our past
influence; we have been brought up, through many generations, to think and be-
lieve and hope that there 1s. This tradition, this memory, 1s part of our racial hered-
ity, part of our ignorance, but also merely to deny it, 1s not to discover for our-
selves 1f there 1s. To assert or to deny, to believe or not to believe, that there 1s an
uncontaminated, spiritual essence, unconditioned in us, 15 to place a barrier to our

discovery of what is true.

There 1s suffering, conflict, between want and non-want, between the will of

outgoing desires and the will to restrain. Of this conflict we are all conscious.

When we do not understand the makeup of our background, the cause of
our tendencies and limitations, experience only further strengthens them; but in be-
coming aware of them in our daily thought and action, experience acts as a liberat-

ing force.

Neither postponement nor trying to seek an immediate solution to our hu-
man problems can free thought from bondage. Postponement implies thoughtless-

ness and this sluggishness produces comforting theories, beliefs, and further compli-
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cation and suffering; and 1f thought is concerned with the immediate now, with
the 1dea that we live but once, then there 1s restlessness, haste, and a shallowness,
that destroys understanding. But without imagining a future or clinging to the
past, we can understand the fullness of each flowing moment. Then what 1s, 1s 1m-

mortal.

Masters, gurus, teachers, cannot help to free thought from its own self-
imposed bondage and suffering; neither ceremonies, nor priests, nor organizations,
can liberate thought from its attachments, fears, cravings; these may force it into a
new mould and shape it, but thought can free itself only through its own critical

awareness and self-reliance.

Extrasensory perception, clairvoyance, occult powers, cannot free thought
from confusion and misery; sensitive awareness of our thoughts and motives, from
which spring our speech and action, is the beginning of lasting understanding and
love. Mere self-control, discipline, self-punishment, or renunciation, cannot liber-
ate thought; but constant awareness and pliability give clarity and strength. Only
in becoming aware of the cause of ignorance, in understanding the process of
craving and its dual and opposing values, 1s there freedom from suffering. This dis-
cerning awareness must begin in our life of relationship with things, people, and

ideas, with our own hidden thoughts and daily action.

The way we think makes our life either complete or contradictory and un-
balanced. Through awareness of craving, with its complex process, there comes an
understanding; which brings detachment and serenity. Detachment or serenity is
not an end 1n 1tself. In this world of frenzied buying and selling, whose economy is
based on craving, unless thought 1s persistently aware, greed and envy bring the
confusing and conflicting problems of possessions, attachment, and competition.
Our private thoughts and motives can bring either harmony in our relationship or
disturbance and pain. It depends on each one what he makes of relationship with
another or with society. There can never be self-isolation, however much one may

crave for 1t; relationship is ever continuous; to be is to be related.

The trembling and wavering thought 1s difficult to steady; mere control does

not lead to understanding. Interest alone creates natural, spontaneous adjustment
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and control. If thought becomes aware of itself; it will perceive that it goes from
one superficial interest to another, and merely to withdraw from one and try to
concentrate on another does not lead to understanding and love. Thought must be-
come aware of the causes of its various mterests, and by understanding them there

comes a natural concentrated interest in that which is most intelligent and true.

Thought moves from certainty to certainty, from the known to the known,
from one substitution to another, and thus it is never still, it is ever pursuing, ever
wandering; this chattering of the mind destroys creative understanding and love,
but these cannot be craved for. They come into being when thought becomes
aware of its own process, of its cravings, fears, substitutions, justifications, and illu-
sions. Through constant, discerning awareness, thought naturally becomes crea-

tive and still. In that stillness there 1s immeasurable bliss.

We have all many and peculiar problems of our own; our craving to solve
them only hinders the comprehension of the problems. We must have that rare dis-
interested awareness which alone brings understanding. When death causes us
great sorrow, in our eagerness to overcome that sorrow, we accept theories, beliefs,
in the hope of finding comfort which only becomes a bondage. This comfort,
though satistying for a passing moment, does not free thought from sorrow, it is
only covered up and its cause continues. Likewise when one feels frustrated, in-
stead of craving for fulfilment, one must understand what it 1s that feels itself frus-
trated. There will be frustration as long as there 1s craving; instead of understand-
ing what 1s deeply implied in craving, we struggle anxiously to fulfil ourselves, and

so the ache of frustration continues.

These discussions are not meant to be for intellectual amusement. We have
discussed together in order to clear our thought so as to be able to apply ourselves
more acutely and disinterestedly to the problems of our everyday life. It is only
through disinterested application, through strenuous and discerning awareness,
and not through following this or that belief, ideology, leader or group, that

thought can liberate itself from those self-imposed bondages and influences.

Being incomplete, one craves for completeness, which is only a substitution,

but if one understood the causes of incompleteness, then there comes a freedom
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through that understanding, the ecstasy of which 1s not to be described or com-

pared. We must begin low to climb high, we must begin now to go far.

We all have to live in this world; we cannot escape from it. We must under-
stand 1t and not run away from it into illusory comforts, hopeful theories, and fasci-
nating dreams. We are the world and we must intelligently and creatively under-
stand 1t. We have created this world of devastating hate, this world that 1s torn
apart by beliefs and ideologies, by religions and gnawing cults, by leaders and their
followers, by economic barriers and nationalities. We have created this world
through our individual craving and fear, through our ambition and ignorance. We
ourselves must change radically, free ourselves of these bondages, so that we can

help to create a truly sane and happy world.

Then let us live happily without attachment and envy; let us love without
possessiveness and be without 1ll will towards anyone; do not let us separate our-
selves into narrow and conflicting groups. Thus though our own strenuous and
constant awareness, will our thought be transformed from the limited into the com-

plete.
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