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Crowd gathers to hear Krishnamurti at Libbey Park, Ojai, California.






PLANS FOR AN EDUCATIONAL CENTER
IN THE UNITED STATES

In view of the deep interest in education expressed by Krish-
namurti throughout his more than 40 years of speaking, it
has been decided that a study begin for the establishment
of an Educational Center in the United States to be located
in Ojai.

Ojai in America, like Saanen and Brockwood Park in Europe,
would be a place where those interested in hearing Krish-
namurti would gather each year for his public talks; where
educators and scientists might come to discuss with him in
smaller groups; where a book, tape and film library could
be housed; where the Foundation offices would be located;
and where a school could be started, administered by peo-
ple highly qualified in educational skills, who have a deep
interest in what Krishnamurti is saying and who seriously
want to apply it in their lives.

To properly undertake such a project, a careful study must
be made with respect to the physical and financial needs.
This work has now been started. As the plans develop, more
detailed information will appear in future Bulletins.





FREEDOM AND DISCIPLINE

Extract from Krishnamurti’'s latest book, THE IMPOSSIBLE QUES-
TION (Harper & Row)

In understanding freedom one understands also what discipline is. This
may seem rather contradictory because we generally think freedom
means freedom from all discipline. What is the quality of mind that is
highly disciplined? Freedom cannot exist without discipline; which does
not mean that you must first be disciplined and then you will have
freedom. Freedom and discipline go together, they are not two separate
things. So what does “discipline” mean? According to the dictionary,
the meaning of the word “discipline” is “to learn” — not a mind that
forces itself into a certain pattern of action according to an ideology
or a belief. A mind that is capable of learning is entirely different from
a mind which is capable only of conforming. A mind that is learning,
that is observing, seeing actually “what is,” is not interpreting “what

is” according to its own desires, its own conditioning, its own particular
pleasures.

Discipline does not mean suppression and control, nor is it adjustment
to a pattern or an ideology; it means a mind that sees “what is” and
learns from “what is.” Such a mind has to be extraordinarily alert,
aware. In the ordinary sense “to discipline oneself” implies that there
is an entity that is disciplining itself according to something. There is a
dualistic process: | say to myself, “I must get up early in the morning
and not be lazy,” or “I must not be angry.” That involves a dualistic
process. There is the one who with his will tries to control what he

shomfjld do, as opposed to what he actually does. In that state there is
conflict.

The discipline laid down by parents, by society, by religious organisa-
tions means conformity. And there is revolt against conformity — the
parent wanting one to do certain things, and the revolt against that,
and so on. It is a life based on obedience and conformity; and there is
the opposite of it, denying conformity and to do what one likes. So we
are going to find out what the quality of the mingd is that does not con-
form, does not imitate, follow and obey, yet has a quality in itself which
is highly disciplined — “disciplined” in the sense of constantly learning.





Discipline is learning, not conforming. Conformity implies comparing
myself with another, measuring myself as to what | am or think | should
be, against the hero, the saint, and so on. Where there is conformity
there must be comparison — please see this. Find out whether you can
live without comparison, which means not to conform. We are condi-
tioned from childhood to compare — “You must be like your brother,
or your great-aunt,” “You must be like the saint,” or “Follow Mao.”
We compare in our education; in schools there is the giving of marks
and the passing of examinations. We do not know what it means to live
without comparison and without competition, therefore non-aggres-
sively, non-competitively, non-violently. Comparing yourself with
another is a form of aggression and a form of violence. Violence is not
only killing or hitting somebody, it is in this comparative spirit, “I must
be like somebody else,” or “I must perfect myself.” Find out for yourself
how to live a life without comparing, and you will see what an extra-
ordinary thing happens. If you really become aware, choicelessly, you
will see what it means to live without comparison, never using the words
“1 will be.”

We are slaves to the verb “to be” which implies: “l will be somebody
sometime in the future.” Comparison and conformity go together; they
breed nothing but suppression, conflict and endless pain. So it is impor-
tant to find a way of daily living in which there is no comparison. Do it,
and you will see what an extraordinary thing it is: it frees you from so
many burdens. The awareness of that brings about a quality of mind
that is highly sensitive and therefore disciplined, constantly learning
— not what it wants to learn, or what is pleasurable, gratifying to learn,
but learning. So you become aware of inward conditioning resulting
from authority, conformity to a pattern, to tradition, to propaganda,
to what other people have said, and of your own accumulated experi-
ence and that of the race and the family. All of that has become the
authority. Where there is authority, the mind can never be free to dis-
cover whatever there is to be discovered — something timeless, entirely
new.





INSIGHT INTO MEASURE, IN THE EAST AND THE WEST

By D.J. Bohm, Professor, Department of Physics, Birkbeck College,
University of London; Trustee, Krishnamurti Foundation London.

Most people who are at all observant are now aware of an intense and
pervasive fragmentation of the entire fabric of human life, both social
and individual. Such an awareness tends to give rise to the urge to end
this fragmentation so that man may live in wholeness and integrity,
as he perhaps once did before the current disruptive phase of human
development began. In the search for this sort of release from frag-
mentation, many people are turning to other cultures and other forms
of society, hoping that these may provide an approach superior to the
one that is now dominant. Particularly in the West, more and more
people are beginning to feel that perhaps in the East (especially in
India) such a superior approach still survives, in the sense that religion
and philosophy emphasise wholeness, and imply the futility of a way
of life based on seeing everything as analysed into separate parts. It
may thus seem natural to suggest that we drop our fragmentary Western
approach and adopt instead the Eastern way. This way generally in-
cludes not only a view of the self and the world that denies division and
fragmentation, but also, techniques of meditation aimed to lead the
whole process of mental operation non-verbally to the quiet state of
smooth and orderly flow needed to end fragmentation at its very source,
i.e. the chaotic, turbulent and generally confused state of mind in which

we ordinarily tend to live most of the time.

To understand more deeply what is involved in these questions, it is
useful to go into the difference between Eastern and Western notions of
measure. For these have been of crucial significance in the development
of the different general attitudes to life that have come about over the

centuries in these two parts of the world.

Now, in the West, the notion of measure has, from very early times,
played a key role in determining the general self-world view, and the
modes of living implicit in such a view. Thus, among the ancient Greeks,
from whom we derive a large part of our fundamental notions, to kgep
everything in its right measure was regarded as one of the essentllals
of a good life (e.g. Greek tragedies generally portrayed man’s suffering





as a consequence of his going beyond the proper measure of things). In
this regard, measure was not looked on in its modern sense as being
primarily some sort of comparison to an object with an external stan-
dard or unit (e.g. so many inches or pounds). Rather, this latter proce-

dure was regarded as a kind of outward display or appearance of a
' deeper “inner” measure or proportion, which played an essential role
in everything. When something went beyond its proper measure, this
meant not merely that it was not conforming to some external standard
of what was right, but much more, that it was inwardly out of harmony,
so that it was bound to lose its integrity, and break up into fragments.
One can obtain some insight into this way of thinking by considering
the earlier meanings of certain words. Thus, the Latin “mederi” mean-
ing “to cure” (the root of the word “medicine”) is based on a root mean-
ing “to measure.” This reflects the view that physical health is to be
regarded as the outcome of a state of right inward measure, or pro-
portion, in all parts and processes of the body. Similarly, the word “mod-
eration,” which describes one of the prime ancient notions of virtue,
is based on the same root; and this shows that such virtue was regarded
as the outcome of a right inner measure underlying man’s social actions
and behaviour. And again, the word “meditation,” which is based on
the same root, implies a kind of weighing, pondering, or measuring, of
the whole process of thought, which could bring the inner activities of
the mind to a state of harmonious measure. So, physically, socially and
mentally, awareness of the inner proportion or measure of things was
seen as the essential key to a healthy, happy, harmonious life.

In this connection, it is instructive to call to mind ancient Greek notions
of measure in music and in the visual arts. These notions emphasised
that a grasp of measure was necessary for the understanding of har-
mony in music (e.g. measure as rhythm, right proportion in intensity of
sound, right proportion in tonality, etc.). Likewise, in the visual arts,
right measure was seen as essential to overall harmony and beauty
(e.g. consider the “Golden Mean”). All of this indicates how far the no-
tion of measure went beyond that of comparison with an external stan-
dard, to point to a universal sort of inner proportion, perceived both
through the senses and through the mind.

As time went on, however, this notion of measure gradually began to
change, to lose its subtlety, and to become relatively gross and mechan-
ical. Probably this was because man’s notions of measure became more






and more routinised and habitual, both with regard to its outward dis-
play in measurements relative to an external unit and to its inner signi-
ficance as a universal sort of proportion relevant to physical health,
social order, and mental harmony. Men began to learn such notions of
measure mechanically, by conforming to the teachings of their elders
or their masters, and not creatively through an inner feeling and under-
standing of the deeper meaning of the measure or proportion which
they were learning. So measure gradually came to be taught as a sort of
rule that was to be imposed from outside on the human being, who in
turn imposed the corresponding measure physically, socially and men-
tally, in every context in which he was working. As a result, the prevail-
ing notions of measure were no longer seen as forms of insight. Rather,
they appeared to be “absolute truths about reality as it is,” which men
seemed always to have known, and whose origin was often explained
mythologically as binding injunctions of the Gods, which it would be
both dangerous and wicked to question. Thought about measure thus
tended to fall mainly into the domain of unconscious habit, and as a
result, the forms induced in perception by this thought were now seen
as directly observed objective realities, which were essentially indepen-
dent of how they were thought about.

Even by the time of the ancient Greeks, this process had gone a long
way, and as men realised this, they began to question the notion of

measure. Thus, Protagoras said: “Man is the measure of all things,”"

thus emphasising that measure is not a reality external to man, existing
independently of him. But many who were in the habit of looking at
everything externally also applied this way of looking to what Protagoras
said. Thus, they concluded that measure was something arbitrary, and
subject to the capricious choice or taste of each individual. In this way,
they of course overlooked the fact that measure is a form of insight that
has to fit the overall reality in which man lives, as demonstrated by the
clarity of perception and harmony of action to which it leads. Such
insight can arise properly only when a man works with seriousness and
honesty, putting truth and factuality first, rather than his own whims
or desires.

The general rigidification and objectification of the notion of measure
continued to develop, until in modern times, the very word “measure”
has come to denote mainly a process of comparison of something with
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an external standard. While the original meaning still survives in some

contexts (e.g. art and mathematics) it is generally felt as having only a
secondary sort of significance.

Now, in the East, the notion of measure has not played nearly so funda-
mental a role. Rather, in the prevailing philosophy in the Orient, the
immeasurable (i.e. that which cannot be named, described, or under-
stood through any form of reason) is regarded as the primary reality.
Thus, in Sanskrit (which has an origin common to the Indo-European
language group) there is a word “matra” meaning “measure,” in the
musical sense, which is close to the Greek “metron.” But then there is
another word “maya” obtained from the same root, which means “illu-
sion.” This is an extraordinarily significant point. Whereas, to Western
society, as it derives from the Greeks, measure, with all that this word
implies, is the very essence of reality, or at |least, the key to this essence,
in the East, measure has come to be regarded as being in some way
false and deceitful. Indeed, the entire measurable structure and order
of forms and proportions that present themselves to ordinary perception
are regarded as a sort of veil, covering the true reality, which cannot be
perceived by the senses, and of which nothing can be said or thought.

It is clear that the different ways the two societies have developed fit in
with their different attitudes to measure. Thus, in the West, society has
mainly emphasised the development of science and technology (depen-
dent on measure) while in the East, the main emphasis has gone to reli-

gion and philosophy (which are directed ultimately toward the immeas-
urable).

If one considers this question carefully, one can see that in a certain
sense, the East was right to see the immeasurable as the primary reality.
For as has already been indicated, measure is an insight created by
man. A reality which is beyond man and prior to him cannot depend on
such insight. Indeed, the attempt to suppose that measure exists prior
to man and independently of him leads, as has been seen, to the “ob-
jectification” of man’s insight, so that it becomes rigidified and unable
to change, eventually bringing about falseness and deception in our
overall apprehension of the self and the world.

On the other hand, it would clearly be wrong to accept the notion that






measure is inherently incapable of being anything else but a false and
deceitful veil of illusion, covering the true nature of reality. Rather, one
may perhaps say that whatever can be assimilated within the field of
measure is real, but of a dependent conditional sort of reality. What it
depends on is ultimately the immeasurable totality. But this totality is
not separate from the field of measure. Rather, the immeasurable over-
laps and includes the measurable. Or to put it in another way, all that
can be measured has its origin, its sustenance, and its ultimate dissolu-
tion in the immeasurable and undefinable which is the creative source
of everything. Nevertheless, an adequate understanding of the measur-
able aspect of reality as a whole is evidently necessary for clear per-
ception and right action in every phase of life.

One may speculate that perhaps in very early times, the men who were
wise enough to see that the immeasurable is the primary and indepen-
dent source of all reality were also wise enough to see that measure is
insight into a secondary and dependent aspect of this reality, which is
capable of helping to bring about order and harmony in our lives. What
they may have said is perhaps that when measure is identified with “the
whole of reality as it is” this is illusion. But then, when men learned this
by conforming to the teachings of tradition, the meaning became largely
habitual and mechanical. In the way indicated earlier, the subtlety was
lost, and men began to say simply: “measure is illusion.” Thus, both
in the East and in the West, true insight may have been turned into some-
thing false and misleading, by the procedure of learning mechanically
through conformity to existent teachings, rather than through a creative
and original grasp of the insights implicit in such teachings.

It is of course impossible to go back to a state of wholeness that may
have been present before the split between East and West developed
(if only because we know little, if anything, about this state). Rather,
what is needed is to learn afresh, to observe, and to discover for our-
selves the meaning of fragmentation and wholeness. Of course, we
have to be cognisant of the teachings of the past, both Western and
Eastern. But to imitate these teachings or to try to conform to them
would have little value. However, to develop new insight into fragmen-
tation and wholeness requires a creative work, even more difficult
than that needed to make fundamental new discoveries in science, or
great and original works of art. It might in this context be said that the





one who is similar to Einstein in creativity is not the one who imitates
Einstein’s ideas, nor even the one who applies these ideas in new ways.
Rather, it is the one who learns from Einstein, and then goes on to do
something original, who is able to assimilate what is valid in Einstein’s
work, and yet goes beyond this work in qualitatively new ways. So what
we have to do with regard to the great wisdom from the whole of the
past, both in the East and in the West, is to assimilate it and to go on to
new and original insight relevant to our present condition of life.

In doing this, it is important that we be clear on the role of techniques,
such as those used in various forms of meditation. In a way, techniques
of meditation can be looked on as measures (actions ordered by know-
ledge and reason) which are taken by man to try to reach the immeasur-
able, i.e. a state of mind in which he ceases to sense a separation
between himself and the whole of reality. But clearly, there is a contra-
diction in such a notion. For the immeasurable is, if anything, just that
which cannot be brought within limits determined by man’s knowledge
and reason.

To be sure, in certain specifiable contexts, technical measures, under-
stood in a right spirit can lead us to do things, from which we can derive
insight, if we are observant. But such possibilities are limited. Thus, it
would be a contradiction in terms to think of formulating techniques
for making fundamental new discoveries in science or creative and
original works of art. For the very essence of such action is a certain
freedom from dependence on others, who would be needed as guides.
How can this freedom be transmitted in an activity in which conformity
to someone else’s knowledge or pattern of behaviour is the main source
of energy? And if techniques cannot teach creativity and originality in
art and science, how much less is it possible for them to enable us to
“discover the immeasurable”?

Actually, there are no direct and positive things that man can do to get
in touch with the immeasurable. For this must be immensely beyond
anything that man can grasp with his mind or accomplish with his hands
or his instruments. What man can do is to give his full attention and
creative energies to bring clarity and order into the whole of the field
of measure. This involves, of course, not only the outward display of
measure in terms of external units, but also, inward measure or propor-
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tion, as health of the body, moderation in action, and meditation, which
gives insight into the operation of thought. This latter is particularly
important because fragmentation has its root in the kind of thought
that goes beyond its proper limits of harmony, by confusing its own
content with a reality that would be independent of thought. In the
West, this confusion has arisen, largely in the routine and mechanical
application of measure, in such a way that everything is treated as
broken up into separate parts, because the measurable limits of each
part are seen as independently existent realities. In the East, a corres-
pondingly routine and mechanical approach through acceptance of the
authority of other people’s ideas and techniques has rather generally
led to a fragmentation between the everyday measurable aspects of
reality and some special immeasurable domain that would be totally
different (as well as between the methods imposed by the authority
and the spontaneously creative responses of the individual who tries to
conform to these methods).

To end this general fragmentation requires intelligent insight, not only
into the world as a whole, but also, into how the instrument of thought
is working. In particular what is needed is not the measurement of
thought, to determine whether it has gone beyond its proper limits or
not. Rather, there has to be a kind of observation from moment to mo-
ment, of how thought as a whole tends continually to carry measure-
ment into contexts in which it is not relevant. This requires a creative
act of perception through the senses and through the mind, that con-
tains its own spontaneous discipline, not dependent on the authority
of another or on the imposition of a technique for its order or its suste-
nance. Through meditation involving such perception and such spon-
taneous discipline, thought will come to work in a proper order, and
the whole field of the measurable will then be harmonious, so that it
can move in parallel with the immeasurable.

When such harmony prevails, man can then not only have insight into
the meaning of fragmentation and wholeness, but what is. much more
significant, he can realise the truth of this insight in every phase and
aspect of his life.

This requires, however, that he give his full creative energies to the
enquiry into the whole field of measure, and that he drop his demands
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(generally implicit and unexpressed) for some sort of guidance in this
enquiry. To do this may perhaps be extremely difficult and arduous.
But since everything turns on this, it is surely worthy of the serious
attention and utmost consideration of each one of us.

Copyright © Kri :
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KRISHNAMURTI SPEAKING SCHEDULES — 1973 and 1974.

SAANEN GATHERING, SAANEN, SWITZERLAND — 1973
Talks: July 15,17, 19, 22, 24, 26, 29 — 10:30 a.m.
Discussions: July 31 to August 7 — 10:30 a.m.
BROCKWOOD PARK, HAMPSHIRE, ENGLAND — 1973
Talks: September 1,2,8,9 — 11:30 a.m.

Discussions: September 4,5 —11:30 a.m.

UNITED STATES — 1974

Santa Monica, Calif.. March 16,17, 23, 24 — 11:00 a.m.
New York City: April 20, 21, 27,28 — 11:00 a.m.

The Santa Monica talks will take place at the Santa Monica Auditorium,
the New York talks at Carnegie Hall. Announcements with more details
will be mailed to you later.

SPECIAL NOTES

The phonograph records THOUGHT BREEDS FEAR, THIS LIGHT IN
ONESELF, and MIND IN MEDITATION are now available in cassettes
at a cost of $6 each, as shown on the enclosed list.
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A STATEMENT FROM KRISHNAMURTI

“Towards the end of June of this year representatives
of the four Krishnamurti Foundations met at Brockwood
Park, England to talk over their present and future
responsibilities. We were together for about ten days
and during the discussions their responsibilities and
functions became clear. It was important to have met
and shared together the various problems of the work.
We all felt that the Foundations should not be frag-
mented but work together as a whole, with the same
intention and seriousness. This is what we talked about.

“As many of you may remember, | was once the head
of a world-wide organization founded in 1911 with
thousands of members in many countries. It was dis-
solved by me in 1929. | said then that there was no
path to truth and that no organization or organized
belief as religion can lead man to truth or his salva-
tion. | said then that in all so-called spiritual matters
there is no authority, no leader or guru, and that all
following perverts the follower. You have to be your
own teacher and your own disciple.






“After all these years | still maintain this essential
truth. Following blindly or according to pleasure or
temperament does not bring man to freedom. And
without freedom there is no truth. In all these many
years of talks and dialogues this has been the principle
concern.

“Today there are four Krishnamurti Foundations. These
are Krishnamurti Foundation Trust Ltd. in England,
Krishnamurti Foundation of America, Krishnamurti
Foundation India and Fundacion Krishnamurti His-
panoamericana. They exist only for simple and obvi-
ous reasons. During my lifetime they arrange talks,
group discussions, seminars and gatherings. They are
responsible for editing, translating and publishing the
books. They are responsible for the care of archives.
They produce films, audio and video tapes, see to their
distribution and so on.

“There are now five schools in India, an educational
centre with its school at Brockwood Park in England,
and there is going to be an educational centre and
school in the United States at Ojai. All these schools
function under the Krishnamurti Foundations. It is the
responsibility of the Foundations to see that these
schools continue if possible after my death. It is very
definitely intended that in these schools the teachings,
which are in no way sectarian — this | would like to
emphasize — are to be lived both by the teacher and the
student. The schools have importance for they may
bring about a totally different human mind.

“The Foundations have no authority in the matter of
the teachings. The truth lies in the teachings them-
selves. The Foundations will see to it that these teach-
ings are kept whole, are not distorted, are not made
corrupt. The Foundations have no authority to send
out propagandists or interpreters of the teachings. As
it has been necessary, | have often pointed out that |
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have no representative who will carry on with these
teachings in my name now or at any time in the future.

“The Foundations will not give rise to any sectarian
spirit in their activities. The Foundations will not create
any kind or place of worship around the teachings or
the person.

“In this chaotic and disintegrating world what is of
the greatest importance is how each person lives these
teachings in his daily life. It is the responsibility of
each human being to bring about his own transforma-
tion which does not depend on knowledge or time.”

J. Krishnamurti
10 July 1973





WHAT CAN A PARENT DO?
By J. Krishnamurti

You cannot get the whole feeling of a country unless you have lived
there for some time. Yet the people who do live there—who spend their
days and years there, and die there—seldom, it seems, have this feeling.
In this vast country [India] with its many languages, people generally
are very secular, provincial. The different class divisions which at one
time bound them together through religion, through their religious
books, chants and stories, are rapidly going. The feeling of unity, of
sacredness of life, of things that are beyond thought, is disappearing.
When you came year after year and spent several months here, as we
did, you would notice the general decline: you would see the enormous
increase in population in the big towns, the terrible poverty, the dirt,
the people sleeping on the pavement of the streets. Around a corner
you would see a temple or a mosque full of people, and beyond the
town the factories, the fields and the hills.
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It is really a very beautiful country with its high snow-covered moun-
tains, its vast blue valleys, the rivers, the deserts, the rich red soil of
the earth, the palm trees, the forests, and the disappearing wild ani-
mals. The people are concerned with politics, one group against another
group, the encroaching poverty, the squalor, the filth, but very few talk
about.the beauty of the land. And it is very beautiful; beautiful in its
variety, in the color, in the vast expanse of the sky. You get a whole
feeling of it, with its ancient traditions, the mosques and the temples,
the innumerable colors, the bright sunlight, the parrots and the mon-
keys, and the thousands of villagers struggling with poverty, starvation,
the lack of water and the parched earth.

When you go up into the hills the air is cool and fresh, there is green
grass. You seem to be in a different world and can see many hundreds
of miles of snow-covered mountains. It is startlingly magnificent, and
as you come down a narrow path poverty is there, and misery, while
in a little shed there is a monk talking to his disciples. You meet brains
that have been cultivated through many generations in religious thought
and which have a peculiar capacity, at least verbally, to grasp the other-
ness of life. They will discuss sharply with you, quoting, comparing,
remembering what has been said in their sacred books. It is all on the
tip of their tongues, words piled upon words; and the rich waters of
the river pass by. You get the whole feeling of this extraordinary beau-
ty: the vast mountains, hills, forests, rivers; the immense population,
the unending conflict, the intense sorrow. And the music—they all love
music. They will sit by the hour in the villages, in the towns, listening
absorbed in it, keeping time with their hands, with their heads, with
their bodies. And the music is beautiful, lovely.

There is tremendous violence, increasing hate, and a crowd around the

‘temple on the hill. Millions make a pilgrimage to the river, the most

sacred of all rivers, and come away happy and weary. This is their form
of enjoyment in the name of religion. There are sannyasis, monks every-
where; serious ones and those who have taken to the cloth as the easiest
way of living. There is endless ugliness, and there is the great beauty of
a tree and of a face. A beggar is singing in the street, telling of ancient
gods, myths and the beauty of goodness. The workers on those buildings
listen to it and give of their little to the man who sings. It is an incredible
land with its incredible sorrow. You feel all this deep down in yourself
with tears.





The politician with his ambitions, everlastingly talking about the people
and their welfare, the various petty leaders with their flocks, the divi-
sion of language, the intense arrogance, the selfishness, the pride of race
and ancient forbears—it is all there; and mingled with it, strangely, is the
sound of children laughing.

Everything that you can think of is in this land—the deception, hypo-
crisy, cleverness, the technology, the erudition. A little boy in rags is
learning to play the flute and a single palm tree is in the field.

In a valley that is far from towns and noise, where the hills are the old-
est in the world, a parent had come to talk of his children. Probably he
never looked at those hills: they seemed to be carved by hand, care-
fully, huge boulders balancing on others. The sky that morning was very
blue, and there were several monkeys running up and down in the tree
outside the verandah. We were sitting on the floor on a red carpet and
he said, “I have several children and my troubles have begun. | don’t
know what to do with them. | have to marry off the girls and it is going
to be very difficult to educate the boys. And—" he added as an after-
thought, “the girls. If | do not educate them they will live in poverty,
without a future. My wife and | are very disturbed about all this. As you
can see, Sir, | have been well educated, have a university degree and a
good job. Some of my children are very clever, intelligent and bright. In
a primitive society they would do very well but today you need to be
highly educated in some special branch in order to live a fairly decent
life. As a parent, | think | love them and | want them to live a life that is
happy and industrious. | don't know what that word “love” means but
I have a feeling for my children. | want them to be cared for, well edu-
cated, but | know that once they go to school the other children and the
teachers will destroy them. The teacher is not interested in teaching
them. He has his worries, his ambitions, his family quarrels and miseries.
He will repeat something he has learned from a book and the children
will become as dull as he is. There is this battle between the teacher and
the student; resistance on the part of the children; the punishment and
reward, and the fear of examinations. All this inevitably will cripple the
mind of my children and other children, and yet they have to go through
this mill to get a degree and to get a job. So what am | to do? | have often
lain awake thinking of all this. | see year after year how children are
destroyed. Haven't you noticed, Sir, that something happens to them
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after they reach the age of puberty? Their faces change: they seem to
have lost something. | have often wondered why this coarseness, this
narrowing of the mind, should take place in the adolescent. Is it not part
of education to keep this quality—I do not know how to put it—of gentle-
ness? They all seem suddenly to become violent, aggressive, with a
stupid feeling of independence. They are not really independent at all.”

“The teachers seem to disregard this totally. | see my eldest boy coming
back from school, already changed, brutalized, the eye already hard.
Again what am | to do? | think | love them; otherwise | couldn’t be talk-
ing this way about them. But | find | cannot do anything: the environ-
ment is too much, the competition is growing, and ruthlessness and
efficiency have become the standards. So they will all become like the
others: dull, the brightness gone from the eye and the happy smile never
to appear again in the same way. So | have come to ask what | am to do,
as a parent among a million other parents? | see what society and culture
do but | must send them to school. | can’t educate them at home; | don’t
have the time nor does my wife, and besides they must have the com-
panionship of other children. | talk to them at home but it is like a voice
in a wilderness. You know, Sir, how terribly imitative we are, and child-
ren are like that. They want to belong, they don't want to be left out,
and the political and religious leaders use this spirit and exploit it. And
in a month’s time they are walking in parades, saluting the flag, demon-
strating against this or that, throwing stones and shouting. They are
gone, finished. When | see this in my children | am so depressed | often
want to commit suicide. Can | do anything at all? They don’t want my
love. They want a circus, as | did when | was a boy, and the same pat-
tern is repeated.”

We sat very silently. The mynah bird was singing and the ancient hills
were full of the light of the sun.

We cannot go back to the ancient system of a teacher with a few stu-
dents living with him, being instructed by him and watching the way
he lived. That is gone. Now we have this mechanical technology giving
to the mind the sharpness of metal. The world is becoming industrial-
ized and is bringing with it its problems. Education neglects the rest of
man’s existence. It is like the right arm, highly developed, strong, vital,
and the rest of the body withering, weak and feeble. As a parent you





may be an exception, but the majority of people want the industrial-
mechanical process developed at the expense of the total human being
—and the majority seems to win.

Could the intelligent minority of parents get together and start a school
in which the whole of man is considered and cared for; in which the edu-
cator is not merely the informant—a machine that gives a peculiar know-
ledge—but is truly concerned with the well-being of the whole? That
means we must educate the educator. It means that action must be taken
to create a center where teachers and interested parents, as well as
students, can learn. Or will the only action be a temporary, despairing
cry? We don't seem to be able to apply ourselves to seeing the truth of
something and carrying it out. | think, Sir, that is where the trouble is.
You probably feel very strongly for your children and how they should
be. But being aware of what is happening in the world doesn’t seem to
affect you deeply. You drift with society; occasionally, perhaps, you
indulge in complaints, but that leads nowhere. You are responsible not
only for your own children, but for all children, and you have to gather
up your strength with others to create the new school. It is up to you
and not up to governments. If you really loved your children you would
definitely set out to bring about not only a different kind of education
but a totally different kind of society and culture.






CHASTITY AND THE PROBLEM OF SEX
Extract from a talk given by Krishnamurti at Santa Monica, 1971.

On this question of sex, most religions in the past — although this is
rapidly breaking down now — have insisted that if you want to find God,
or serve God, you must be celibate, that is, you must be chaste. And
these poor, unfortunate people who have taken vows of chastity, both
in the west and in the east, are in constant battle with themselves, tor-
tured by their sexual appetites in conflict with their vows to remain
chaste, never to look at a woman or a man. On the other hand, through-
out the world sex has become extraordinarily important, probably the
most important thing, much more than the understanding and the
beauty of truth, of compassion. To you this is the greatest and the most
important thing in life — why?

Well, to find out we have to share the problem together, we have to
look at it together. We must bear in mind when we are talking about the
problems and idiocy of sex, that chastity has been one of the major
demands of man, and yet he is tortured. So, in going into this question
of why human beings throughout the world have given such colossal
importance to this one subject above all else, we must consider what
all the religious people have perceived — the really serious ones, not
the priests, not the people who have committed themselves to a parti-
cular form of ritualism, to a particular belief, to dogmas and saviours.
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But the really serious people who have gone into this question very,
very deeply, watching themselves clearly, objectively, sanely, they have
perceived that there must be an abundance of energy to tackle the
human problems, that you need tremendous energy to change yourself
radically, to see very clearly without any distortion, to pursue seriously
to the very end of any particular question. Seeing this, they have de-
nounced sex as a waste of energy: therefore you must control it, torture
yourself and be chaste at the same time — which, obviously is a wastage
of energy! (Laughter) No, please Sirs, don’t laugh, but listen.

This is dreadfully serious because it is your life, not my life. It is your
torture: it is the thing that is most important to you, and, at the same
time, in order to live a life of complete chastity you must understand
this. Why has man, especially you in this country where there are the
night clubs, the excitements, the temptations—you know all that goes
on—why have you given such colossal importance to this simple thing?
One can see that you have given it importance because your life is
mechanical. Intellectually you are second, third, fifteenth hand; you are
repeating machines, going to the office every day of your life, earning
some money, bent on enjoyment. You know very well what you are
doing. So intellectually there is nothing. You are a machine, and, if |
may say so, all your feelings are so very superficial, rather shoddy,
envious, jealous, competitive. And you have only this one thing in
which you hope to find all heaven. And that is the only freedom you
have. You may have money, be able to spend on going abroad and all
the other diversions—but that is not freedom. So you are caught in this
trap, and you don’'t know what chastity is, what it means to live a life
of chastity.

Please listen to this, don't agree but just listen. Chastity is the freedom
from all image, that is, all the various forms of images, pictures, sensa-
tions which thought has built in its search for pleasure through sex.
Chastity is a mind that is completely free from all image making. Then
you will find that you have an abundance of energy. As | said, you need
tremendous energy to bring about a radical revolution in yourself, be-
cause you are the world, and the world is you; you have made this

world, and to bring about a change in the outer structure there must be
change deeply within.

Copyright © Krishnamurti Foundation Trust Limited (London) 1973
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KRISHNAMURTI SPEAKING SCHEDULES — 1973 and 1974.

INDIA — 1973-1974

Krishnamurti will be in India during the months of November-Decembgr
1973 and January 1974. For information as to exact dates of talks, write

to the Krishnamurti Foundation India. (Address on back cover of this
Bulletin.)

UNITED STATES — 1974

1. Santa Monica Civic Auditorium, Santa Monica, California.
Talks: March 16, 17, 23, 24 — 11:00 a.m.

2. Carnegie Hall, New York City
Talks: April 20, 21, 27, 28 — 11:00 a.m.

Anyone on the West Coast, East Coast or elsewhere who can help in
Publicizing these talks by distributing posters, getting announcements
in newspapers, magazines, radio and television, please write to the
Krishnamurti Foundation, Box 216, Ojai, California 93023, telephone
(805) 646-2726. Let us know your requirements for number of posters
and news release material as well as talk announcement brochures.

ADDRESS CHANGE

It is earnestly requested that you advise the Foundation of any change
in your address, since the Post Office does not forward printed matter.
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THE QUALITY OF MIND THAT KNOWS NO SEPARATION

An edited Talk which Krishnamurti gave in Bombay in 1968.

It seems to me that the first thing to understand—in this chaotic and
rather mad world—is how to listen to the conclusions, descriptions and
analyses that people offer with regard to the problems that we all have.
We have so many problems; not only in this deteriorating country, but
also throughout the world, human beings are faced with extraordinarily
complex problems. The experts, the intellectuals, the gurus, the theo-
logians, the priests, offer explanations, each according to their particular
conditioning, their particular belief, and so on. And the more one is
confused, the more one is in sorrow, the more one seeks, then the more
one wants comfort, security or clarity. There are those who offer security
and clarity and | think it is wise to learn how to listen to what is offered
by them (how to listen, not only to them, but also to the speaker) because
we are so gullible, we want to accept, we want to be deceived, we want
to be hypnotized by words, we want an easy way out of our confusion
and sorrow. We are eager—most unfortunately—to accept, specially
from those who, according to a formula, explain how to meet the crisis
that exists throughout the world; their formulas vary according to their
conditioning, according to the culture in which they have been brought
up.






Human beings throughout the world have been conditioned accord-
ing to formulas and concepts for thousands of years and when life—
which is a movement—demands your total attention you cannot give it,
for you are functioning, and thinking according to a formula, whether
given by Shankara, or Marx, or Lenin, or the latest guru that you have.
So one has to ask—why is it that human beings throughout the world
live by formulas? | do not know if you have ever questioned why you
always live at the conceptual level, why you always formulate an ideol-
ogy and attempt to live and think at that level; whereas actuality is some-
thing entirely different. Actuality is the daily living which has nothing
whatsoever to do with concepts; that is the first thing to realize. One
has to scrap completely all the formulas, all the methods; one has to
re-think the whole thing anew; one can no longer be a Hindu, a Christian,
a Buddhist, a Muslim. As a human being—Iliving in this country, in this
dreadful town with all its miseries, squalor, dirt—one can no longer think
in terms of formulas if one is to live a life that is complete, total, every
minute.

Living is relationship. You cannot be related to another according to a
formula—you understand? It is very simple. You have to live, you have
to go to your office or factory and labour, strive; but if you try to live
according to an image or formula established by your ancient teachers,
you are not related at all—you are merely living according to an idea.
It is the same in a Communist State in which they have established an
ideology, by tyranny, by conditioning the people—as the Christians have
done, as the Hindus have done—they have conditioned the people by
words, by propaganda, by incessant repetition.

Your mind functions at an ideological level, at a conceptual, abstract
level, whereas living is the daily contact, the daily sorrow, misery,
loneliness, despair; that is what we have to understand, not the abstrac-
tion, not the brilliant articles written by clever writers. When our daily
life is so heavily clothed with ideologies it becomes shoddy, confusing,

meaningless.

What one has to do, is to be aware of one’s conditioning—just to know
that one is conditioned, that one has been conditioned for centuries. If
you do not realize this then you will continue to create great confusion,

great misery, for others and for yourself.





We do not know what love is; we do not love, we have become brutal,
callous, indifferent, ruthless. Without love you can solve nothing. Have
you ever asked yourselves why it is that you have no love at all? You
know what | mean by love?—just to be kind without any motive; just to
be generous; to feel for others; to feel the ugliness of a filthy street, to
feel the poverty; to see this explosion of population going on throughout
the world, to feel it, to find out why, to cry, not over your own miserable
little family, or a little death of someone whom you like, but to cry for
the complete chaos of this world.

All feeling has been lost because we have become so very clever. Clever-
ness is worldliness—do realize it. When we are clever we are really
worldly; we have become clever through education; we have become
clever because over-population forces us to struggle hard to live—com-
peting, driving out others by our cleverness; by passing exams and
getting a job. We have become clever through the desire for mere
survival—watch yourself. We never discuss realities—how to end war,
how to be kind, how to be generous—yet we are always willing to dis-
cuss abstract things.

| mean by love, a quality of mind that knows no separation—you under-
stand?—for when there is separation there is conflict, there is envy,
there is jealousy, antagonism, the desire for power, position; the results
of our clever worldliness. When there is separation between you and
another there is no relationship—though you may be married, have
children, have sex—and when you feel separate from another you have
no love, and without love you will not be able to solve the problems of
this world or any problem with which you are faced. Do please realize
this fundamental issue—you have no love—and why?—why isn't it
bubbling in you when you see the beauty of a sunset or a tree, when
you see sorrow, misery, confusion, the agonizing existence of man?—
why have you no love? That is the fundamental question; not whether
God exists or not, not what is going to happen to you when you die;
but why haven’t you, as human beings, this quality of mind that goes
beyond all separation, that goes beyond all nationalities, all religions
and their beliefs, their dogmas and all the inventions man has brought
about to protect himself—why? Do ask yourself, please. This is really
a very important question—don’t brush it off.






Why is it that you, as a human being—so capable, so clever, so cunning,
so competitive, having achieved so much technologically, capable of
going to the moon or living for weeks under the sea, inventing the extra-
ordinary electronic brain—why is it that you have not the one thing that
matters? Without love you become bitter, you are afraid, all relation-
ship is conflict. | do not know if you have ever seriously faced this issue,
as to why your hearts are empty.

This is not an emotional, sentimental, gathering. Love is not sentimen-
tal, or emotional, it has nothing whatsoever to do with devotion, or
loyalty. One has to find out why one has no love; and in the finding
perhaps one will come upon it. One cannot cultivate love, one cannot
achieve love through practising a method; there is no school to which
you can go and learn. And without love—do what you will, go to all the
temples in the world, read all the so-called sacred books—without love
your life will be in confusion, your life will be in sorrow.

What your daily life is, your society is. You understand, Sirs? Society
is not different from you, from what you are, what you have been; that
is the community in which you live. Social disorder exists because you
are disorderly in your own life. Yet order cannot come about through
intellectual organization, through a plan—we have tried all these things
for thousands of years, so many human beings have endeavoured to
create a new society, a new community, a new way of living, and they
have all failed, and they will always fail, because they build on a for-
mula, on a concept, on an ideology.

So we are going to find out whether we can give our hearts to solve this
problem of existence—the daily torture of living, the daily misery, the
daily confusion, the passing joy, the passing pleasure which is called
life. You cannot solve it without understanding it, which is to love it.
You cannot love if you do not know what is involved in separation and
what relationship means; we are going to examine that, not intellectually,
not verbally, but actually. To do this is to look, to observe what your
actual relationship is—the daily relationship with your wife, with your
family, with your boss, with your neighbor—and to see whether it is at
all possible to go beyond this separative narrow existence.

First of all, do not be caught by words—you understand? The word is





not the actual thing, the word “tree” is not the actual tree—that's sim-
ple. The word will not help you to touch the tree; you have to come into
contact with it, to put your hand upon it. We are slaves to words, slaves
to ideas, images and symbols. To come into touch with something direct-
ly the word must not interfere. So one has to learn the art of seeing and
listening, and to find out how to look; how to look at the world in which
you:-live; how to look at a tree, at a cloud, at the beauty of the sunset.
To see something very clearly you must be sensitive—you understand?—
and if your hands are hard, brutal, cruel, you cannot touch the tree. If
your eyes are blind with your worries, with your gods, with your wife,
with your sex, with your fears, you cannot see the cloud, the beauty of
the sunset.

One has to learn how to look, how to see, and this art cannot be learned
from another, you have to do it yourself. When the speaker is explain-
ing, do not be carried away by the explanation, but actually do it. Don’t
say, “l will try and do it"—that’'s one of the most evasive statements you
can ever make. Either you do it, or you don’t do it—there is no trying, or
doing your best.

When you look at a leaf, how do you look at it? You obviously look at
it with your eyes, but also you look at it with your mind—the mind which
has its own memory of that leaf, the botanical name of that leaf. So
you look with your eyes, but you also look through associated memories
—right? There is a dual process going on. You see with your eyes and
also you see through your memory, through the image that you have
about that leaf or about your wife or husband, or about the cloud.

When you look at your husband or wife, you look at him or her with
the image that you have—the image that you have built through many
years, of the images of sex, of pleasure, or irritation, of nagging, of
angry words, of comfort and so on; you have built images about each
other—that is actual fact. Now, it is these two images that are related,
and for this reason you have no direct relationship at all, there is a sep-
aration—there must be a separation—hence conflict, and hence the total
absence of love. As long as you are not aware of the mechanism, struc-
ture and nature of the image, then you will never be free of it and you
will always be in conflict.





The world needs co-operation—this country needs it desperately. This
country, which is dividing itself so catastrophically through linguistic
division, through petty national division, and so on, must have coopera-
tion to live at all. How can you cooperate with another if you have no
love? How can you use that word “cooperation” when you are ambi-
tious, separative, competitive, dividing yourself by words, by beliefs,
by dogmas? Yet when you know how to cooperate truly, then you will
also know how not to cooperate—you must know both. When you know
the meaning and the depth and the significance of cooperation then you
will know the moment for the right action of non cooperation. But first
one must know how to cooperate, and there can be no cooperation if
there is separation. Separation will always exist—although you live in a
family, though you sleep with your wife or husband—if you have an
image. See first, that because of your image of ambition, of greed, envy
and success—though you may live in the same house, beget children—
that both of you are separate, you are not cooperating. Cooperation can
only come when there is love; love is not sentimental, it has nothing to
do with emotionalism; love is not pleasure, love is not desire. To come
upon this extraordinary thing, the beauty of it, one must learn how to
look, to look at the tree, to look at your wife and children.

Why have human beings come to this extraordinary crisis, this crisis
of total disorganization, this disorder, this confusion within themselves
which is expressed outwardly in society?—why has man—who has lived
for so many thousands and thousands of years—come to such misery
and conflict, why?—this chaos has become so frightening, what is the
reason of it? You will say “it is the over-population”—twelve and a half
million people are born every year in India, which is already over-
populated. You will say “it is the morality that goes with technological
knowledge”—you will say “it is the lack of communication”—these are
the slick, easy answers. In such an easy answer you won'’t find the depth
or the truth of the matter. Why is it that you, in this country, who have
lived for so long, with your teachers, with your Shankaras, Gitas, gurus,
with the immature saints, why is it that you find yourselves now actually
in this state, in disorder, in this confusion—why? If you put aside the
easy explanations of over-population, lack of morality which goes with
technological knowledge and this lack of direct communication—what
then is the fundamental reason, the fundamental cause of this misery?
Why is it that a country like this, that has had the tradition of goodness,
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kindliness, of not killing, not being brutal—tradition, not that you lived
it—why, when you have had all these teachers, why is it and whence is it
that something has totally gone wrong?

To go into it, you must examine very closely; to examine you must not
be prejudiced; to find out you must be free and unafraid. We are going
to find out, that is, find out the cause; but the finding out of the cause
is not going to help you to be free of the cause—please do understand
this. You may know that you feel ill because you have cancer, but know-
ing that you have cancer does not free you from that disease, you may
have to have a surgical operation. Similarly, you may find the cause of
your sorrow but this does not free you from the effect of it; what frees
you from the effect of it is the immediate understanding of the cause—
the surgical operation on it. You have to look, you have to examine the
cause, and for this there must be freedom; you might be frightened,
because freedom implies total negation of the past, total negation of
your gods, your beliefs, your rituals—total denial of all that. Most peo-
ple are frightened to be free, yet it is only the free mind—the eager
mind, the mind that is awake—that can really find out how this calamity,
this immense sorrow has come upon the human being.

So to take the journey the first thing to ensure is that you travel lightly,
without all your burdens, without all your prejudices and worries. And
that is to bring about a total revolution in ourselves; a total mutation of
the mind must take place; and it cannot take place if you are not free to
find out, afraid of what may happen.

If you are lucky enough, and find out how to listen, how to see, then you
will find for yourself that there is a benediction in the very act of seeing,
in the very act of listening—not the benediction from a god, there is no
benediction from gods, there'is no benediction from prayers, none from
the temples—a benediction that only comes when you know how to love.





THE INNER LIGHT

Krishnamurti's reply to a questionner in India.

Questioner: What is the significance of the “inner light” when we use
that expression?

Krishnamurti: How do you explain the inner light? Will you be satisfied
by an explanation? If you are satisfied by an explanation, read a book
about it. But if you want to find out if there is such a thing as an inner
light, you have to enquire, not be caught in your traditions. To enquire,
the mind must be extraordinarily free. And if you want to find out what
it means to have the inner light that is never put out by anything, by
any circumstances, by any happening, by sorrow, by fear—to find such
a light you have to take a great journey, not in time, but outside of
time, a journey into yourself as an observer, merely watching. To watch
the movement of your thought and your activity in daily life, when you
are greedy, pursuing power, position, to watch it and see the truth of
it, the danger of it, poison of it, to perceive it— and to drop it completely.

The perception, the seeing without any distortion, is light. That is the
inner light; not some mysterious business. A mind that is clear needs no
light; a mind that is in darkness needs a light. And most minds are so
greatly confused in anxiety and despair and travail, they are seeking
light. Their light is comfort. They want to be comfortable, because they
are lonely and they pursue the guru who becomes the light, or follow
some imaginative light.

But to really come upon this strange, inward, awakened state, there
must be clarity of the mind, which means to understand, to be free of
conflict, not to escape from it into some dungeon of a hermit or into a
world of imagination; but to observe how the mind is caught in fear, in
pleasure, in the values which society and oneself have set up; to ob-
serve them, not deny them, not suppress them, not control them, but
to observe them. Then you will see that the mind becomes extraordinar-
ily clear and simple and very direct. Such a mind is a light to itself. It is
no longer seeking light.

Copyright © Krishnamurti Foundation Trust Limited (London) 1974
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KRISHNAMURTI SPEAKING SCHEDULES —

UNITED STATES

Santa Monica Civic Auditorium ........... March 16, 17, 23, 24 — 11 a.m.
1855 Main Street
Santa Monica, California

Camegie Hall .. ...l .. & .. 8. . 2 April 20, 21, 27,28 — 11 a.m.
154 West 57th Street
New York City

Tickets available from the Krishnamurti Foundation, Box 216, Ojai,
California 93023, or directly from the Santa Monica Civic Auditorium
and Carnegie Hall Box Office. Prices for Santa Monica: $4 and $3 per
talk; for New York, $5, $4, and $3 per talk.

SAANEN GATHERING, SAANEN, SWITZERLAND

The fourteenth series of yearly meetings with Krishnamurti will take
place in Saanen, Bernese Oberland, Switzerland, as detailed below. All
meetings will be at 10:30 a.m. in the Conference Tent.

Talks: July 14, 16, 18, 21, 23, 25, 28.
These seven talks form a complete series and will be given in the Eng-
lish language. During the Gathering translations will be read in French,
German, Italian, Spanish and Dutch.

Discussions: Daily from July 31 to August 4, inclusive.

Translations of discussions will not be given. Admission to these talks
and discussions is free for everybody. Children can be brought to a
“Kindergarten” during the conferences.

For accommodation please write to the Verkehrsbureau at Saanen or
Gstaad, or to the surrounding villages of Gsteig, Zweisimmen, Chateau
d'Oex, Schénried, Saanenmdser, Lauenen. There are also camping facili-
ties in Saanen, details of which are available from “Camping,” Saanen,
Bernese Oberland. It is advisable to enclose an international postal
reply coupon when writing to Switzerland about accommaodation.
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Special Accomodation at Saanen, 1974

For the Saanen Gathering this year the Ferienlager, a dormitory camp
situated a few metres from the Tent, will provide accommodation which
it is thought will be particularly convenient for young people attending
the Gathering. There are 12 beds to each room, and the cost of 18-20
Swiss francs per day includes bed, breakfast, lunch and dinner. The
meals will be vegetarian with natural biological food. It will be the res-
ponsibility of the residents to keep the camp clean and orderly. Appli-
cations to stay at the camp should be made to: Madame Maria Luisa
Moretti, Valmont 12/45, 1010 Lausanne, Switzerland. It would be appre-
ciated if an International Reply Coupon is enclosed with your letter.

1974 Saanen Tour from West Coast, U.S.A.

A special Tour to the 1974 Saanen Talks in Switzerland has been organ-
ized through the American Student Travel Association at the University
of California at Los Angeles, 924 Westwood Blvd., Los Angeles, CA 90024.
Telephone (213) 479-4445. For details, see enclosed leaflet.

BROCKWOOD PARK, HAMPSHIRE, ENGLAND

Krishnamurti will give four public talks at Brockwood Park on Saturday,
August 31; Sunday, September 1; Saturday, September 7 and Sunday,
September 8. In addition there will be discussion meetings at Brockwood
on Tuesday, September 3 and Thursday, September 5. All these meet-
ings will begin at 11:30 a.m. Further details will be announced later.

ROME, ITALY

Krishnamurti plans to give public talks in Rome on November 1, 3 and 4,
1974. Further information can be obtained from Mr. G. F. Barabino, 8 Via
di Montoro, 00186 Rome, Italy.

{4
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STATEMENT OF OPERATIONS—1973

Income
Contributions and receipts from talks
Interest and film rentals
Gross profit on book and recording sales

Operating Expenses
Secretarial, accounting and legal services
Rent and utilities
Printing and postage, including Bulletin
Office supplies and expense

Contributions and Expenses for

Purposes of the Foundation
Expenses of talks, including travel
Costs of films and recordings in process
Educational Center, Ojai
Brockwood Park School-Building and

Scholarship Funds

Donations to Krishnamurti Committees

Net increase in Fund Balance

BALANCE SHEET — December 31, 1973
Assets

Cash in bank and on hand
Securities donated
Merchandise inventory at cost
Trust Deed receivable
Furniture and equipment

Costs of 1974 talks already paid

Liabilities
Accounts payable
Loans payable
Conditional contribution-The Roth Fund
Advanced ticket sales 1974 talks

Fund Balance
January 1, 1973 balance
Net increase for year 1973
December 31, 1973 Fund Balance

$107,471
3,122
14,503

$ 26,579
2,258
6,125
2,145

11

$125,096

37,107

$ 10,609
5,242
130

35,000
1,470

$ 87,989

52,451

$ 87,369
16,673
8,908
1,499
3,827

3,646

$ 6,659
15,000
23,268
11,445

—_—

$ 30,012
35,538

$ 35,538

$121,922

$ 56,372

65,550
$121,922
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PUBLICATIONS and RECORDINGS

BOOKS—Hardback
THE AWAKENING OF INTELLIGENCE
THE IMPOSSIBLE QUESTION
THE URGENCY OF CHANGE
THE ONLY REVOLUTION
FREEDOM FROM THE KNOWN
EDUCATION AND THE SIGNIFICANCE OF LIFE

BOOKS—Paperback
BEYOND VIOLENCE
YOU ARE THE WORLD
THE FLIGHT OF THE EAGLE
TALKS WITH AMERICAN STUDENTS
THINK ON THESE THINGS
TALKS and DIALOGUES SAANEN 1967
(The above books are available also through bookstores)

Available through the Foundation Office only:

BOOKS—Paperback
KRISHNAMURTI IN INDIA 1970-71
AUSTRALIAN TALKS 1970

BOOKLETS
CONVERSATIONS
MEDITATIONS 1969

REEL TAPES—5" 2 Track, 3% IPS

a.) NEW YORK SERIES—1971—4 reels

b.) SAN DIEGO SERIES—1970—4 reels

c.) MEDITATION—1968 Talk at Claremont

d.) DIALOGUE—Krishnamurti & Swami Venkatesananda

e.) DIALOGUES—Krishnamurti & Prof. J. Needleman—2 reels
f.) OJAI 1972 Talks—2 reels

CASSETTE TAPES

a.) SAANEN 1973 TALKS (Album of 7 cassettes)
b.) ENLIGHTENMENT—San Francisco Talk 1973
c.) RELATIONSHIP—Ojai Talk 1973

d.) THIS LIGHT IN ONESELF

e.) MIND IN MEDITATION

f) THOUGHT BREEDS FEAR

g.) OJAI 1972 Talks—2 cassettes

h.) DIALOGUES—Krishnamurti & Prof. J. Needleman—2 cassettes

i.) A RELIGIOUS LIFE—Talk in Amsterdam 1969

PHONOGRAPH RECORDS—LP

a.) THOUGHT BREEDS FEAR

b.) MIND IN MEDITATION

c.) THIS LIGHT IN ONESELF
(Canadians please add $1 to record’s price)

Send check with order to: Krishnamurti Foundation, Box 216, Ojai, CA. 93023

(California residents please add 5% Sales Tax).

SPRING 1974

$10.00
4.95
4.95
4.95
3.95
3.00

2.25
2.25
1.95
2.25
1.25
145

2.50
2.50

1.00
.50

25.00
25.00

6.00
10.00
10.00

50.00
6.00
6.00
6.00

6.00
10.00
10.00

6.00

5.00
5.00
5.00
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January 3, 197k

Mr. Albion Patterson
3626 Thacher
Ojai, California ©3023

Dear Albicon,
Thank you for your letter of the fifteenth of December.

I wes rather puzzled by your phrase, “There is & need
to fellow up on gcourse content.” Since the content of
& series of genuine dialogues must emerge concurrently
from vithin the conversations themselves, I take it you
meant to ask sbout dhe general format of the projected
packaged course.

Originally, I had suggested that in order to coordinate
the dielogues some framework might be agreed upon within
& general topic such as the destiny of man. Last tinme

ve met I had thought better of such a notion. It seemed
at that time that a sounder alternative would be to

leave the matter of a striet framework eside and to work
tovard the intelligible form of the dialogues from within
then as such rather than imposing on them from without.

Your phrase in your last letter, (p. 3), "finding your
Questions in the teaching itself,” puts the matter very
aptly.

I believe it would be foreign to Krishnamurti's own
life-style to anticipate rigidly in advance what ought
to be left free to emerge in its own right within any
noment,

In general, however, I should like to explore with him
his prescriptive notion that "It 1s the responsibility
of each human being teo bring adbout his own transforme-
tion which does not depend on knowledge or time." And,
if feasidble, to point some of our discussion toward an
examination of the aims of a genuine education.

Since I am convinced from studying his teachings that
personal transformation is his single-minded and abiding
concern, it would be better to let him express hinmself
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on this in his own way as it applies to vhatever par-
ticular personal snd social spheres he wishes to illumine
&t the time, Fortunately, I share with him this same
concern; and as we approach this probvlem teogether in
discourse we shall be dealing with something intelli-
gible to us both, Out of such seriocous and mutual at-
tention I am confident that & substantive study will
emerge.,

Before our last dialogue I asked Krishpamurti what sort
of format he preferred for the program., He replied that
I sheuld feel free to ask him whatever guestions arocse
at the tinme., Jfe seemed to prefer to trust my Judgment
in the matter and I have no reason yet to believe that
he hes since changed his mind.

As for the possibility of an accompanying study guide
to the dislogues, that will have t0 wait on the content
of the finished package, since there is no way to deter-
mine in advance wvhat statements might or might not offer
themselves for further suggested study.

I hope soon to see Paul SBteen again and at that time
will discuss with him certain other details. BSome of
the production features in the last dialogue I found
unsatisfactory after seeing the tape. I am confident
thet he will do his best to assure as fine a studio
situation as can be expected. He has been most helpful
all slong.

¥ith best wishes to you and Phillip for the New Year,

As ever,

Allsn ¥W. Anderson
Professor
Department of Religiocus Studies

AWA:PE

CC: Mr. J. Krishnamurti
Mrs. Mary Zimdalist
Mr. Paul Bteen
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Dear Allan,

W n o
Delighted to get your note on satsun. It was like an
invitation to continue with those other, minor dialogs

I've always enjoyed so much.

First heard K mention this Sanskrit word two years ago

here in Ojai. Looked it up immediately in the indexes

of "al1l1™ the books. I have on Hindulsm, but didn't find it.

Then a few months ago I ran across it--can't remember where--

spelled satsang.

As for your other remark, no book of K's has ever carried

an index. But if a book ever needed one, that's the "A of I."
Looking ahead, I figure that K's teaching is so extensive--
millions and millions of words of first-class stuff and

all of it richly interrelated at hundreds of different points--
that half a dofzen anthologies of the size and variety of

the "A of I'" will be needed to give an adequate notion of it.
That's why I've been spending a hour or so a day for the

last two years working on an index! (What I will soon need

is a professional indexer specialized in this field and with
some sympathy with K's type of stuff who can work with me

(as a paid consultant) for a few weeks to straighten me out

on a whole bunch of problems I'm running into..)

I can't say enough (good) about the theme you've chosen for
the Dialogs (the last sentence of K's Statement of 10 July):

"It is the responsibility...on knowledge and time."

Word responsibility points to the same general area I referred
to a while back as self-reliance, a term I've since given up
because of its connotations of self. In dealing with K I
often find it's better to take a negative approach. In this
case what's wanted is to indicate a state of mind that's

free from tradition, authority and the rest--free in fact

——






from all the tremendous influence of the culture.

One of the first .great statements of K, way back in the
1920s , was "..and thats the greatness of man, that no

one can save him but himself."

Apparently transformation is a very private affair(since

conditioning is unique to the individual).

Another of your theme words--time--is as deep as you want
to make it, although K's usual introduction to the two kinds
of time is always intriguing to the average listener. And for

some reason people a1$§s nod their heads wisely over the

"mysticism of the eternal now." I don't think ~ they have the
slightest notion of what it's all about, but it must sound

very plausible.

May I say a word about knowledge? Here there's real misunder=

standing, even among intelligent friends of mine.

At first K would contrast knowledge with wisdom. Then with
understanding (which Aldous Huxley does in the enclosed
excerpt, which came out around 1950, toward the end of the
period when H was seeing so much of K, and allowing himself,
as here, to paraphrase his thoughts.) 1In both cases the
listener or reader gets the idea that wisdom and understanding
are superior modes or varieties of knowledge, instead of

being something of another nature entirely.

Lately K has been contrasting knowledge with learning.
Although he has greatly improved the explanations themselves,
the confusion persists because most people continue to

believe that learning is just a fancy form of knowledge.

When K forgets to contrast knowledge with this other
dimension of consciousness (this mindless and unknowing

moving along with what is) everything is 0.K. again.






Then we're back with good old awareness (choiceless awareness),
which was K's original word for his discovery that when you

look without bacKground (center, self) you can really see.

Problems dissolve, miracles take place. But awareness is not
a method. It's means-and-end.

But even awareness is only a word. It can be sharpened up,
freshened up. And K has done just this. He has introduced
SEEING. This has given great impact and immediacy to his
talking. You must have felt this in the "A of I." '"Seeing
is the only truth, there is nothing else." "If you can see

you have nothing else to do."

K's classic case examples of seeing are very arresting. The
looking without knowledge at the tree. The direct contact,
without namfing; with one's fear, ones anger. The complete
attemtion, as & listenergitogwhat Kiis -saying .=AFYl ofithese
can produce miracles. Do it and you will see. Listen as you
have never listened before and walk out of this tent today

a free man! Instant enlightenment!

Jumpling to structure, K has a standard entrance to the
mansion of transformation. I tall it the one, two, threeJ
and it goes like this. 1. The world is a horrible mess (the
audience heartily agrees with this) 2. You are the world
(the audience is genuinely surprized at first, but K finally
convfﬁes them) 3. Your only hope to change the world is to

change yourself.

K was in Ojai today and we had a five-hour luncheon meeting
with him. I reminded him of your letter where you said you
hoped to find a place in the Dialogs for education and he

nodded, looking very pleased indeed.

Discussion of education follows easily after one, two, three.
Most of the discussions of K and the students at Brockwood

is against this backdrop. K is always pointing out how violent,
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how corrupt, how impossible the workd is. The only appropriate

action is to step out. This can only be done by seeing into

ones dependency on the world, which is one's fear, ones greed

and the rest. When these disappear in the séyent of awareness,

you are an outsider. ‘&n the World (not even in a monastery)

but not of it.“The only problem then is physical, economic:

earning ones living. But if your fear disappeared at Brockwood,lﬂuu
your intelligence awakened, didn't it, along with your energy,

your creativeness, your confidence and your initiative$

And not being bothered any longer with either status or
respectability, you will always find a way to earn a living
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I iom all this it is clear that a classical education in tk
humanities of two thousand years ago requires to be sup-
plemented by some kind of training in the humanities of
today and tomorrow. The Progressives profess to give such
a training; but surely we need something a little more

'mgtive, a little more useful in this verti@u&_
cianging world of ours, than courses in present-day con-
sumer economics and current job information. But even
if a completely adequate schooling in the humanities of the
past, the present and the foresecable future could be de-
vised and made available to all, would the aims of educa-
tion, as distinct from factual and theoretical instruction,
be thereby achieved? Would the recipients of such an edu-
cation be any nearer to the goal of self-realization? The
answer, I am afraid, isy No. For at this point we find our-
selves confronted by one of those paradoxes which are of
the very essence of our strange existence as amphibians in-
habiting, without being completely at home in, half a
dozen almost incommensurable worlds—the world of con-
cepts and the world of data, the objective world and the
subjective, the small, bright world of personal conscious-
ness and the vast, mysterious world of the unconscious.
Where education is concerned, the paradox may be ex-
pressed in the statement that the medium of education,
which is language, is absolutely necessary, but also fatal;
that the subject matter of education, which is the concep-
tualized accumulation of past experiences, is indispensable,
but also an obstacle to be circumvented. “Existence is prior
to essence.” Unlike most metaphysical propositions, this
slogan of the existentialists can actually be verified. “Wolf
children,” adopted by animal mothers and brought up in
animal surroundings, have the form of human beings, but
are not human. The essence of humanity, it is evident, is
not something we are born with; it is something we make
or grow into. We learn to speak, we accumulate conceptua-
lized knowledge and pseudo-knowledge, we imitate our
elders, we build up fixed patterns of thought and feeling
and behavior, and in the process we become human, we
turn into persons. But the things which make us human





Knowledge and Understanding

are precisely the things which interfere with self-realiza-
tion and prevent understanding. We are humanized by
imitating others, by learning their speech and by acquiring
the accumulated knowledge which language makes availa-
ble. But we understand only when, by liberating ourselves
from the tyranny of words, conditioned reflexes and social
conventions, we establish direct, unmediated contact with
experience. The greatest paradox of our existence con-
sists in this: that, in order to understand, we must first en-
cumber ourselves with all the intellectual and emotional
baggage which is an impediment to understanding. Except
in a dim, pre-conscious way, animals do not understand a
situation, even though, by inherited instinct or by an ad
hoc act of intelligence, they may be reacting to it with
complete appropriateness, as though they understood it.
Conscious understanding is the privilege of men and
women, and it is a privilege which they have earned,
strangely enough, by acquiring the useful or delinquent
habits, the stereotypes of perception, thought and feeling,
the rituals of behavior, the stock of second-hand knowledge
and pseudo-knowledge, whose possession is the greatest
obstacle to understanding. “Learning,” says Lao-tsu, “con-
sists in adding to one’s stock day by day. The practice of
the Tao consists in subtracting.” This does not mean, of
course, that we can live by subtraction alone. Learning is
as necessary as unlearning. Wherever technical proficiency
is needed, learning is indispensable. From youth to old
age, from generation to generation, we must go on adding
to our stock of useful and relevant knowledge. Only in
this way can we hope to deal effectively with the physical
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environment, and with the abstract ideas which make it
possible for men to find their way through the complexities
of civilization and technology. But this is not the right -
way to deal with our personal reactions to ourselves or to
other human beings. In such situations there must be an
unlearning of accumulated concepts; we must respond to
each new challencre not with our old conditioning, not in
tb; I;ght of cgpcc;ptuz;l knpwledgc based on the memory of
past and different events, not by consulting the law of
averages, but with a consciousness stripped naked and as
though newborn. Once more we are confronted by the
great paradox of human life. It is our conditioning which
develops our consciousness; but in order to make full use
of this developed consciousness, we must start by getting
rid of the conditioning which developed it. By adding
conceptual knowledge to conceptual knowledge, we make
conscious understanding possible; but this potential under-
standing can be actualized only when we have subtracted
all that we have added.

It is because we have memories that we are convinced of

our self-identity as persons and as members of a given so-
ciety.

The child is father of the Man;
And I could wish my days to be
Bound each to each by natural piety.

What Wordsworth called “natural piety” a teacher of
understanding would describe as indulgence in emotionally
charged memories, associated with childhood and youth.
Factual memory—the memory, for example, of the best
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way of making sulphuric acid or of casting up accounts—
is an unmixed blessing. But psychological memory (to use
Krishnamurti’s term), memory carrying an emotional
charge, whether positive or negative, is a source at the
worst of neurosis and insanity (psychiatry is largely the
art of ridding patients of the incubus of their negatively
charged memories), at the best of distractions from the
task of understanding—distractions which, though socially
useful, are none the less obstacles to be climbed over or
avoided. Emotionally charged memories cement the ties
of family life (or sometimes make family life impossible!)
and serve, when conceptualized and taught as a cultural
tradition, to hold communities together. On the level of
understanding, on the level of charity and on the level, to
some extent, of artistic expression, an individual has it in
his power to transcend his social tradition, to overstep the
bounds of the culture in which he has been brought up.
On the level of knowledge, manners and custom, he can
never get very far away from the persona created for him by
his family and his society. The culture within which he
lives is a prison—but a prison which makes it possible for
any prisoner who so desires to achieve freedom, a prison to
which, for this and a host of other reasons, its inmates owe
an enormous debt of gratitude and loyalty. But though it
is our duty to “honour our father and our mother,” it is
also our duty “to hate our father and our mother, our
brethren and our sisters, yea and our own life”—that
socially conditioned life we take for granted. Though it
is necessary for us to add to our cultural stock day by day,
it is also necessary to substract and subtract. There is, to
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quote the title of Simone Weil’s posthumous essay, a great
“Need for Roots”; but there is an equally urgent need, on
occasion, for total rootlessness.

In our present context this book by Simone Weil and the
preface which Mr. 'T. S. Eliot contributes to the English
edition are partlcularly instructive. Simone Weil was a
woman of great ability, heroic virtue and boundless spirit-
ual aspiration. But unfortunately for herself, as well as for
her readers, she was weighed down by a burden of knowl-
edge and pseudo-knowledge, which her own almost mani-
acal over-valuation of words and notions rendered intoler-
ably heavy. A clerical friend reports of her that he did
not “ever remember Simone Weil, in spite of her virtuous
desire for objectivity, give way in the course of a discus-
sion.” She was so deeply rooted in her culture that she
came to believe that words were supremely important.
Hence her love of argument and the obstinacy with which
she clung to her opinions. Hence too her strange inability,
on so many occasions, to distinguish the pointing finger
from the indicated moon. “But why do you prate of God?”
Meister Eckhart asked; and out of the depth of his under-
standing of given reality, he added “Whatever you say of
Him is untrue.” Necessarily so; for “the saving truth was
never preached by the Buddha,” or by anyone else.

Truth can be defined in many ways. But if you define it
as understanding (and this is how all the masters of the
spiritual life have defined it), then it is clear that “truth
must be lived and there is nothing to argue about in this
teaching; any arguing is sure to go against the intent of it.’
This was something which Emerson knew and consistently
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acted upon. To the almost frenzied exasperation of that
pugnacious manipulator of religious notions, the elder
Henry James, he refused to argue about anything. And the
same was true of William Law. “Away, then, with the fic- |
tions and workings of discursive reason, either for or against
Christianity! They are only the wanton spirit of the mind,
whilst ignorant of God and insensible of its own nature
and condition. . . . For neither God, nor heaven, nor hell,
nor the devil, nor the flesh, can be any other way know-
able in you or by you, but by their own existence and
manifestation in you. And any pretended knowledge of
any of those things, beyond and without this self-evident
sensibility of their birth within you, is only such knowledge
of them as the blind man hath of the light that has never
entered into him.” This does not mean, of course, that
discursive reason and argument are without value. Where
knowledge is concerned, they are not only valuable; they
are indispensable. But knowledge is not the same thing as
understanding. If we want to understand, we must uproot
ourselves from our culture, by-pass language, get rid of
emotionally charged memories, hate our fathers and
mothers, subtract and subtract from our stock of notions.
“Needs must it be a virgin,” writes Meister Eckhart, “by
whom Jesus is received. Virgin, in other words, is a person,
void of alien images, free as he was when he existed not.””
Simone Weil must have known, theoretically, about
this need for cultural virginity, of total rootlessness. But,
alas, she was too deeply embedded in her own and other
people’s ideas, too superstitidus a believer in the magic
of the words she handled with so much skill, to be able to
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act upon this knowledge. “The food,” she wrote, “that a
collectivity supplies to those who form part of it has no
equivalent in the universe.” (Thank God! we may add,
after sniffing the spiritual nourishment provided by many
of the vanished collectlvmes of the past.) Furthermore, the
food provided by a collecmlty is food “not only for the
souls of the living, but also for souls yet unborn.” Finally,
“the collectivity constitutes the sole agency for preserving
the spiritual treasures accumulated by the dead, the sole
transmitting agency by means of which the dead can speak
to the living. And the sole earthly reality which is con-
nected with the eternal destiny of man is the irradiating
light of those who have managed to become fully conscious
of this destiny, transmitted from generation to generation.”
This last sentence could only have been penned by one
who systematically mistook knowledge for understanding,
home-made concepts for given reality. It is, of course,
desirable that there should be knowledge of what men now
dead have said about their understanding of reality. But
to maintain that a knowledge of other people’s understand-
ing is the same, for us, as understanding, or can even
directly lead us to understanding, is a mistake against
which all the masters of the spiritual life have always
| warned us. The letter in St. Paul’s phrase, is full of “old-
| ness.” It has therefore no relevance to the ever novel reality,
- which can be understood only in the “newness of the
spirit.” As for the dead, let them bury their dead. For even
the most exalted of past seers and avatars ‘“‘never taught the
saving truth.” We should not, it goes without saying,
neglect the records of dead men’s understandings. On the
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contrary, we ought to know all about them. But we must
know all about them without taking them too seriously.
We must know all about them, while remaining acutely
aware that such knowledge is not the same as understand-
ing and that understanding will come to us only when we
have subracted what we know and made ourselves void
and virgin, free as we were when we were not.

Turning from the body of the book to the preface, we
find an even more striking example of that literally pre-
posterous over-valuation of words and notions to which
the cultured and the learned are so fatally prone. “I do not
know,” Mr. Eliot writes, ‘“whether she [Simone Weil]
could read the Upanishads in Sanskrit—or, if so, how
great was her mastery of what is not only a highly developed
language, but a way of thought, the difficulties of which
become more formidable to a European student the more
diligently he applies himself to it.” But like all the other
great works of Oriental philosophy, the Upanishads are
not systems of pure speculation, in which the niceties of
language are all important. They were written by Tran-
scendental Pragmatists, as we may call them, whose
concern was to teach a doctrine which could be made to
“work,” a metaphysical theory which could be operation-
ally tested, not through perception only, but by a direct
experience of the whole man on every level of his being.
To understand the meaning of tat tvam asi, “thou art
That,” it is not necessary to be a profound Sanskrit scholar.
(Similarly, it is not necessary to be a profound Hebrew
scholar in order to understand the meaning of “thou shalt
not kill.”) Understanding of the toctrine (as opposed to
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conceptualized knowledge about the doctrine) will come
only to those who choose to perform the operations that
permit tat tvam asi to become a given fact of direct, un-
mediated experience, or in Law’s words “a self-evident
sensibility of its birth within them.” Did Simone Weil
know Sanskrit, or didn’t she? The question is entirely
beside the point—is just a particularly smelly cultural red
herring dragged across the trail that leads from selfhood to
more-than-selfhood, from notionally conditioned ego to
unconditioned spirit. In relation to the Upanishads or any
other work of Hindu or Buddhist philosophy, only one
question deserves to be taken with complete seriousness.
It is this. How can a form of words, tat tvam asi, a meta-
physical proposition such as Nirvana and samsara are one,
be converted into the direct, unmediated experience of a
given fact? How can language and the learned foolery of
scholars (for, in this vital context, that is all it is) be cir-
cumvented, so that the individual soul may finally under-
stand the That which, in spite of all its efforts to deny the
primordial fact, is identical with the thou? Specifically,
what methods should we follow? Those inculcated by
Patanjali, or those of the Hinayana monks? Those of the
Tantriks of northern India and Tibet, those of the Far East-
ern Taoists, of the followers of Zen? Those described by St.
John of the Cross and the author of The Cloud of Unknow-
ing? If the European student wishes to remain shut up in
the prison created by his private cravings and the thought
patterns inherited from his predecessors, then by all means
let him plunge, through Sanskrit, or Pali, or Chinese, or
Tibetan, into the verbal study of “a way of thought, the
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difficulties of which become more formidable the more dili-
gently he applies himself to it.” If, on the other hand, he
wishes to transcend himself by actually understanding the
primordial fact described or hinted at in the Upanishads
and the other scriptures of what, for lack of a better phrase,
we will call “spiritual religion,” then he must ignore the
problems of language and speculative philosophy, or at
least relegate them to a secondary position, and concen-
trate his attention on the practical means whereby the ad-
vance from knowledge to understanding may best be made.

From the positively charged collective memories, which
are organized into a cultural or religious tradition, let us
now return to the positively charged private memories,
which individuals organize into a system of “natural piety.”
We have no more right to wallow in natural piety—that
is to say, in emotionally charged memories of past happi-
ness and vanished loves—than to bemoan earlier miseries
and torment ourselves with remorse for old offenses. And
we have no more right to waste the present instant in
relishing future and entirely hypothetical pleasures than
to waste it in the apprehension of possible disasters to
come. “There is no greater pain,” says Dante, “than, in
Then stop remember-
ing happy times and accept the fact of your present misery,”

" o

misery, to remember happy times.

would be the seemingly unsympathetic answer of all those
who have had understanding. The emptying of memory is
classed by St. John of the Cross as a good second only to
the state of union with God, and an indispensable condi-
tion of such union.

The word Buddha may be translated as “awakened.”
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[he : of a conditioned reflex is suc.

the bell rings, the dog salivates, when the much worshipea

. siiageeis seen, or the much repeated credo, litany o&l
tram is pronounced, the heart of the believer is filled with
reverence and his mind with faith. And this happens re-
gardless of the content of the phrase repeated, the nature
of the image to which obeisance has been made. He is not
responding spontaneously to given reality; he is responding
to some thing, or word, or gesture, which automatically
brings into play a previously installed post-hypnotic sug-
gestion. Meister Eckhart, that acutest of religious psy-
chologists, clearly recognized this fact. “He who fondly
imagines to get more of God in thoughts, prayers, pious
offices and so forth than by the fireside or in the stall in
sooth he does but take God, as it were, and swaddle His
head in a cloak and hide Him under the table. For he who
seeks God in settled forms lays hold of the form, while
missing the God concealed in it. But he who seeks God in
no special guise lays hold of him as He is in Himself, and
such an one lives with the Son and is the life itself.”

“If you look for the Buddha, you will not see the
Buddha.” “If you deliberately try to become a Buddha,
your Buddha is samsara.” “If a person seeks the Tao, that
person loses the Tao.” “By intending to bring yourself into
accord with Suchness, you instantly deviate.” “Whosoever
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will save his life shall lose it.” There is a Law of Reversed
Effort. The harder we try with the conscious will to do
something, the less we shall succeed. Proficiency and the
results of proficiency come only to those who have learned
the paradoxical art of simultaneously doing and not doing,
of combining relaxation with activity, of letting go as a
person in order that the immanent and transcendent Un-
known Quantity may take hold. We cannot make ourselves
understand; the most we can do is to foster a state of mind,
in which understanding may come to us. What is this state?
Clearly it is not any state of limited consciousness. Reality
as it is given moment by moment cannot be understood by
a mind acting in obedience to post-hypnotic suggestion,
or so conditioned by its emotionally charged memories that
it responds to the living now as though it were the dead
then. Nor is the mind that has been trained in concentra-
tion any better equipped to understand reality. For con-
centration is merely systematic exclusion, the shutting
away from consciousness of all but one thought, one ideal,
one image, or one negation of all thoughts, ideals and
images. But however true, however lofty, however holy,
no thought or ideal or image can contain reality or lead to
the understanding of reality. Nor can the negation of
awareness result in that completer awareness necessary to
understanding. At the best these things can lead only to a
state of ecstatic dissociation, in which one particular aspect
of reality, the so-called “spiritual” aspect, may be appre-
hended. If reality is to be understood in its fullness, as it
is given moment by- moment, there must be an awareness °
which is not limited, either deliberately by piety or con-
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centration, or involuntarily by mere thoughtlessness and
the force of habit. Understanding comes when we are
totally aware—aware to the limits of our mental and
physical potentialities. This, of course, is a very ancient
doctrine. “Know thyself” is a piece of advice which is as old
as civilization, and probably a great deal older. To follow
that advice, a man must do more than indulge in intro-
spection. If I would know myself, I must know my environ-
ment; for as a body, I am part of the environment, a natural
object among other natural objects, and, as a mind, I con-
sist to a great extent of my immediate reactions to the
environment and of my secondary reactions to those pri-
mary reactions. In practice “know thyself” is a call to total
awareness. To those who practice it, what does total aware-
ness reveal? It reveals, first of all, the limitations of the
thing which each of us calls “I,” and the enormity, the
utter absurdity of its pretensions. “I am the master of my
fate,” poor Henley wrote at the end of a celebrated morsel
of rhetoric, “I am the captain of my soul.” Nothing could
be further from the truth. My fate cannot be mastered; it
can only be collaborated with and thereby, to some extent,
directed. Nor am I the captain of my soul; I am only its
noisiest passenger—a passenger who is not sufficiently im-
portant to sit at the captain’s table and does not know,
even by report, what the soul-ship looks like, how it works
or where it is going. Total awareness starts, in a word, with
the realization of my ignorance and my impotence. How
do electro-chemical events in my brain turn into the per-
ception of a quartet by Haydn or a thought, let us say, of
Joan of Arc? I haven’t the faintest idea—nor has anyone
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else. Or consider a seemingly much simpler problem. Can
I lift my right hand? The answer is, No, I can’t. I can only
give the order; the actual lifting is done by somebody else.
Who? I don’t know. How? I don’t know. And when I have
eaten, who digests the bread and cheese? When I have cut
myself, who heals the wound? While I am sleeping, who
restores the tired body to strength, the neurotic mind to
sanity? All I can say is that “I” cannot do any of these
things. The catalogue of what I do not know and am in-
capable of achieving could be lengthened almost in-
definitely. Even my claim to think is only partially justified
by the observable facts. Descartes’s primal certainty, “I
think, therefore I am,” turns out, on closer examination,
to be a most dubious proposition. In actual fact is it 7 who
do the thinking? Would it not be truer to say, “Thoughts
come into existence, and sometimes I am aware of them’’?
Language, that treasure house of fossil observations and
latent philosophy, suggests that this is in fact what hap-
pens. Whenever I find myself thinking more than ordinar-
ily well, I am apt to say, “An idea has occurred to me,” or,
“It came into my head,” or, “I see it clearly.” In each case
the phrase implies that thoughts have their origin “out
there,” in something analogous, on the mental level, to the
external world. Total awareness confirms the hints of idio-
matic speech. In relation to the subjective “I” most of
the mind is out there. My thoughts are a set of mental, but
still external facts. I do not invent my best thoughts; I find
them. Total awareness, then, reveals the following facts:
that T am profoundly ignorant, that I am impotent to the
point of helplessness and that the most valuable elements
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in my personality are unknown quantities existing “out
there,” as mental objects more or less completely inde-
pendent of my control. This discovery may seem at first
rather humiliating and even depressing. But if 1 whole-
heartedly accept them, the facts become a source of peace,
a reason for serenity and cheerfulness. I am ignorant and
impotent and yet, somehow or other, here I am, unhappy,
no doubt, profoundly dissatisfied, but alive and kicking. In
spite of everything, I survive, I get by, sometimes I even
get on. From these two sets of facts—my survival on the
one hand and my ignorance and impotence on the other—
I can only infer that the not-I, which looks after my body
and gives me my best ideas, must be amazingly intelligent,
knowledgeable and strong. As a self-centered ego, I do my
best to interfere with the beneficent workings of this
not-I. But in spite of my likes and dislikes, in spite of my
malice, my infatuations, my gnawing anxieties, in spite of
all my over-valuation of words, in spite of my self-stultify-
ing insistence on living, not in present reality, but in mem-
ory and anticipation, this not-I, with whom I am associated,
sustains me, preserves me, gives me a long succession of
second chances. We know very little and can achieve very
little; but we are at liberty, if we so choose, to co-operate
with a greater power and a completer knowledge, an un-
known quantity at once immanent and transcendent, at
cnce physical and mental, at once subjective and objective.
ﬁ_'f' we co-operate, we shall be all right, even if the worst
should happen. If we refuse to co-operate, we shall be all
wrong even in the most propitious of circumstanceg
These conclusions are only the first-fruits of total aware-
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ness. Yet richer harvests are to follow. In my ignorance I
am sure that I am eternally I. This conviction is rooted in
emotionally charged memory. Only when, in the words of
St. John of the Cross, the memory has been emptied, can
I escape from the sense of my watertight separateness and
so prepare myself for the understanding, moment by
moment, of reality on all its levels. But the memory can-
not be emptied by an act of will, or by systematic discipline
or by concentration—even by concentration on the idea of
emptiness. It can be emptied only by total awareness. Thus,
if I am aware of my distractions—which are mostly emo-
tionally charged memories or phantasies based upon such
memories—the mental whirligig will automatically come
to a stop and the memory will be emptied, at least for a
moment or two. Again, if I become totally aware of my
resentment, my uncharitableness, these feelings will be
replaced, during the time of my awareness, by a more real-
istic reaction to the events taking place around me. My
awareness, of course, must be uncontaminated by approval
or condemnation. Value judgments are conditioned, ver-
balized reactions to primary reactions. Total awareness is
a primary, choiceless, impartial response to the present
situation as a whole. There are in it no limiting condi-
tioned reactions to the primary reaction, to the pure cogni-
tive apprehension of the situation. If memories of verbal
formulas of praise or blame should make their appear-
ance in consciousness, they are to be examined impartially
as any other present datum is examined. Professional
moralists have confidence in the surface will, believe in
punishments and rewards 4nd are adrenalin addicts who
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like nothing better than a good orgy of righteous indigna-
tion. The masters of the spiritual life have little faith in the
surface will or the utility, for their particular purposes, of
rewards or punishments, and do not indulge in righteous
indignation. Expetience has taught them that the highest
good can never, in the very nature of things, be achieved
by moralizing. *‘Judge not that ye be not judged” is their
watchword and total awareness is their method.

Two or three thousand years behind the times, a few
contemporary psychiatrists have now discovered this
method. “Socrates,” writes Professor Carl Rogers, “devel-
oped novel ideas, which have proven to be socially con-
structive.” Why? Because he was “notably non-defensive
and open to experience. The reasoning behind this is
based primarily upon the discovery in psychotherapy that
if we can add to the sensory and visceral experiencing,
characteristic of the whole animal kingdom, the gift of a
free undirected awareness, of which only the human animal
seems fully capable, we have an organism which is as aware
of the demands of the culture as it is of its own physiol-
ogical demands for food and sex, which is just as aware of
its desire for friendly relationships as it is aware of its
desire to aggrandize itself; which is just as aware of its
delicate and sensitive tenderness towards others as it is of
its hostilities towards others. When man is less than fully
man, when he denies to awareness various aspects of his
experience, then indeed we have all too often reason to fear
him and his behaviour, as the present world situation
testifies. But when he is most fully man, when he is his
complete organism, when awareness of experience, that
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peculiarly human attribute, is fully operating: then his
behaviour is to be trusted.” Better late than never! It is
comforting to find the immemorial commonplaces of mys-
tical wisdom turning up as a brand-new discovery in
psychotherapy. Gnosce teipsum—know yourself. Know
yourself in relation to your overt intentions and your
hidden motives, in relation to your thinking, your physical
functioning and to those greater not-selves, who see to it
that, despite all the ego’s attempts at sabotage, the thinking
shall be tolerably relevant and the functioning not too
abnormal. Be totally aware of what you do and think and of
the persons with whom you are in relationship, the events
which prompt you at every moment of your existence. Be
aware impartially, realistically, without judging, without
reacting in terms of remembered words to your present
cognitive reactions. If you do this, the memory will be
emptied, knowledge and pseudo-knowledge will be rele-
gated to their proper place, and you will have understand-
ing—in other words, you will be in direct contact with
reality at every instant. Better still, you will discover
what Carl Rogers calls your “delicate and sensitive
tenderness towards others.” And not only your tenderness,
the cosmic tenderness, the fundamental all-rightness of the
universe—in spite of death, in spite of suffering. “Though
He slay me, yet will I trust Him.” This is the utterance of
someone who is totally aware. And another such utterance
is, “God is love.” From the standpoint of common sense,
the first is the raving of a lunatic, the second flies in the-
face of all experience and is obviously untrue. But com-
mon sense is not based on total awareness; it is a product of
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convention, of organized memories of other people’s words,
of personal experiences limited by passion and value judg-
ments, of hallowed notions and naked self-interest. Total
awareness opens the way to understanding, and when any
given situation is understood, the nature of all reality is
made manifest, and the nonsensical utterances of the mys-
tics are seen to be true, or at least as nearly true as it is
possible for a verbal expression of the ineffable to be. One
in all and all in One; samsara and nirvana are the same;
multiplicity is unity, and unity is not so much one as not-
two; all things are void, and yet all things are the Dharma-
Body of the Buddha—and so on. So far as conceptual
knowledge is concerned, such phrases are completely
meaningless. It is only when there is understanding that
they make sense. For when there is understanding, there
is an experienced fusion of the End with the Means, of
the Wisdom which is the timeless realization of Suchness
with the Compassion which is Wisdom in action. Of all
the worn, smudged, dog's-eared words in our vocabulary,
“love” is surely the grubbiest, smelliest, slimiest. Bawled
from a million pulpits, lasciviously crooned through hun-
dreds of millions of loud-speakers, it has become an out-
rage to good taste and decent feeling, an obscenity which
one hesitates to pronounce. And yet it has to be pro-
nounced, for, after all, Love is the last word.
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states of unstructured awareness, given relationships with
things and persons. The old is our home-made system of
ideas and word patterns. It is the stock of finished articles
fabricated out of the given mystery by memory and ana-
lytical reasoning, by habit and the automatic associations
of accepted notions. Knowledge is primarily a knowledge
of these finished articles. Understanding is primarily direct
awareness of the raw material. -

Knowledge is always in terms of concepts and can be
passed on by means of words or dther symbols. Understand-
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ing is not conceptual, and therefore cannot be passed on.
It is an immediate experience, and immediate experience
can only be talked about (very inadequately), never shared.
Nobody can actually feel another’s pain or grief, another’s
love or joy or hunger. And similarly nobody can experi-
ence another’s unders'{anding of a given event or situation.
There can, of course, be knowledge of such an understand-
ing, and this knowledge may be passed on in speech or
writing, or by means of other symbols. Such communicable
knowledge is useful as a reminder that there have been
specific understandings in the past, and that understanding
is at all times possible. But we must always remember that
knowledge of understanding is not the same thing as the
understanding, which is the raw material of that knowl-
edge. It is as different from understanding as the doctor’s
prescription for penicillin is different from penicillin.
Understanding is not inherited, nor can it be laboriously
acquired. It is something which, when circumstances are
favorable, comes to us, so to say, of its own accord. All of
us are knowers, all the time; it is only occasionally and in
spite of ourselves that we directly understand the mystery
of given reality. Consequently we are very seldom tempted
to equate understanding with knowledge. Of the excep-
tional men and women, who have understanding in every
situation, most are intelligent enough to see that under-
standing is different from knowledge and that conceptual
systems based upon past experience are as necessary to
the conduct of life as are spontaneous insights into new
experiences. For these reasons the mistake of identifying
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understanding with knowledge is rarely perpetrated and
therefore poses no serious problem.

How different is the case with the opposite mistake, the
mistake of supposing that knowledge is the same as under-
standing and interchangeable with it! All adults possess
vast stocks of knowledge. Some of it is correct knowledge,
some of it is incorrect knowledge, and some of it only looks
like knowledge and is neither correct nor incorrect; it is
merely meaningless. That which gives meaning to a propo-
sition is not (to use the words of an eminent contemporary
philosopher, Rudolf Carnap) “the attendant images or
thoughts, but the possibility of deducing from it perceptive
propositions, in other words the possibility of verification.
To give sense to a proposition, the presence of images is
not sufficient, it is not even necessary. We have no image of
the electro-magnetic field, nor even, I should say, of the
gravitational field; nevertheless the proposition which
physicists assert about these fields have a perfect sense, be-
cause perceptive propositions are deducible from them.”
Metaphysical doctrines are propositions which cannot be
operationally verified, at least on the level of ordinary
experience. They may be expressive of a state of mind, in
the way that lyrical poetry is expressive; but they have no
assignable meaning. The information they convey is only
pseudo-knowledge. But the formulators of metaphysical
doctrines and the believers in such doctrines have always
mistaken this pseudo-knowledge for knowledge and have
proceeded to modify their behavior accordingly. Meaning-
less pseudo-knowledge has at all times been one of the
principal motivators of indivitlual and collective action.
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And that is one of the reasons why the course of human
history has been so tragic and at the same time so strangely
grotesque. Action based upon meaningless pseudo-knowl-
edge is always inappropriate, always beside the point, and
consequently always results in the kind of mess mankind
has always lived in—the kind of mess that makes the angels
weep and the satirists laugh aloud.

Correct or incorrect, relevant or meaningless, knowledge
and pseudo-knowledge are as common as dirt and are
therefore taken for granted. Understanding, on the con-
trary, is as rare, very nearly, as emeralds, and so is highly
prized. The knowers would dearly love to be under-
standers; but either their stock of knowledge does not in-
clude the knowledge of what to do in order to be
understanders; or else they know theoretically what they
ought to do, but go on doing the opposite all the same. In
either case they cherish the comforting delusion that knowl-
edge and, above all, pseudo-knowledge are understanding.
Along with the closely related errors of over-abstraction,
over-generalization and over-simplification, this is the
commonest of all intellectual sins and the most dangerous.

Of the vast sum of human misery about one third, I
would guess, is unavoidable misery. This is the price we
must pay for being embodied, and for inheriting genes
which are subject to deleterious mutations. This is the
rent extorted by Nature for the privilege of living on the
surface of a planet, whose soil is mostly poor, whose cli-
mates are capricious and inclement, and whose inhabitants
include a countless number of micro-organisms capable of
causing in man himself, in his domestic animals and culti-
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vated plants, an immense variety of deadly or debilitating
diseases. To these miseries of cosmic origin must be added
the much larger group of those avoidable disasters we
bring upon ourselves. For at least two thirds of our miser-
ies spring from human stupidity, human malice and those
great motivators and justifiers of malice and stupidity,
idealism, dogmatism and proselytizing zeal on behalf of
religious or political idols. But zeal, dogmatism and ideal-
ism exist only because we are forever committing intellect-
ual sins. We sin by attributing concrete significance to
meaningless pseudo-knowledge; we sin in being too lazy
to think in terms of multiple causation and indulging
instead in over-simplification, over-generalization and over-
abstraction; and we sin by cherishing the false but agree-
able notion that conceptual knowledge and, above all,
conceptual pseudo-knowledge are the same as understand-
ing.

Consider a few obvious examples. The atrocities of orga-
nized religion (and organized religion, let us never forget,
has done about as much harm as it has done good) are all
due, in the last analysis, to “mistaking the pointing finger
for the moon”—in other words to mistaking the verbalized
notion for the given mystery to which it refers or, more
often, only seems to refer. This, as I have said, is one of the
original sins of the intellect, and it is a sin in which, with
a rationalistic bumptiousness as grotesque as it is distaste-
ful, theologians have systematically wallowed. From in-
dulgence in this kind of delinquency there has arisen, in
most of the great religious traditions of the world, a fan-
tastic over-valuation of words. Qver-valuation of words
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leads all too frequently to the fabrication and idolatrous
worship of dogmas, to the insistence on uniformity of be-
lief, the demand for assent by all and sundry to a set of
propositions which, though meaningless, are to be re-
garded as sacred. Those who do not consent to this idola-
trous worship of wortls are to be “converted” and, if that
should prove impossible, either persecuted or, if the dog-
matizers lack political power, ostracized and denounced.
Immediate experience of reality unites men. Conceptua-
lized beliefs, including even the belief in a God of love and
righteousness, divide them and, as the dismal record of
religious history bears witness, set them for centuries on
end at each other’s throats.

Over-simplification, over-generalization and over-abstrac-
tion are three other sins closely related to the sin of imagin-
ing that knowledge and pseudo-knowledge are the same as
understanding. The over-generalizing over-simplifier is the
man who asserts, without producing evidence, that “All
X’s are Y,” or, “All A’s have a single cause, which is B.”
The over-abstractor is the one who cannot be bothered to
deal with Jones and Smith, with Jane and Mary, as indi-
viduals, but enjoys being eloquent on the subject of Hu-
manity, of Progress, of God and History and the Future.

- This brand of intellectual delinquency is indulged in by
every demagogue, every crusader. In the Middle Ages the
favorite over-generalization was “All infidels are damned.”
(For the Moslems, “all infidels” meant “all Christians”;
for the Christians, “‘all Moslems.”) Almost as popular was
the nonsensical proposition, “All heretics are inspired by
the devil” and “All eccentric old women are witches.” In





the sixteenth and seventeenth centuries the wars and perse-
cutions were justified by the luminously clear and simple
belief that “All Roman Catholics (or, if you happened to be
on the Pope’s side, all Lutherans, Calvinists and Anglicans)
are God’s enemies.” In our own day Hitler proclaimed
that all the ills of the world had one cause, namely Jews,
and that all Jews were sub-human enemies of mankind.
For the Communists, all the ills of the world have one
cause, namely capitalists, and all capitalists and their
middle-class supporters are subhuman enemies of man-
kind. It is perfectly obvious, on the face of it, that none of
these over-generalized statements can possibly be true. But
the urge to intellectual sin is fearfully strong. All are sub-
ject to temptation and few are able to resist.. . »
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For i.nd in cons*dgration of the payment to the
u;dcrsiqﬂ‘&..’ $2,500, 00, receipt of which i‘;hgxeby
acknowlaedgad, and subjcc; to the limitatiocns upon use
herein contained, the unéeraigncd hexreby:

1. 2ssigns to Krishnanmurti Foundation of America
(herein referred to as K?&) all right, title and interest
in and to those certain ;ideo tapes and audio tapes made
at Station XKPBS, San Diego State University, San Diego,
California, in ?ebruary'f974zelating to, containing, ox
in connsction with dialegues betwoen J. Krishnamurti and
the undersigned (which matcrials are herein collectively
referred to as the ”tc.p‘.s")

2. Assigns to KA all proceeds recelved hereto-
fore or hereafter from the tapes;

3. 2grees and acknowledges that all right, title
and interest in the tapes is cwned by ¥FA, and that KFA
ray use gaid tapes in any nanner, excepting however that
all use must prescerve the context and meaning of the
undersigned’s conversation, and that no editing will be
dona or permitted by XFA which changes the contaxt of
the undersicned’s original dizlogue and meaning:;

4. Agrees that the sum of $2,500.00 constitutes

payment in full for the undersigned®s participation in
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production of said tapes;

5. Releases and discharges, and covenants not to
sue KFA, Sydney M. Roth, Erna Lilliefelt, and the trustees,
agents and £§presentatives of KFA, and each of them, for
any acts arising out of the use of said taéZs, gso long as
they are not used in a manner inconsistent with the orig-

inal intent and purpose of the undersigned in his dialogue.
Dated: April ., 1974.

"Allan W. Anderson

Krishnamurtl Foundation of America, Sydney M. Roth,
and Erna Lilliefelt agree not to use the tapes referred to
in the foregoing Release in a manner inconsistent with their
original intent, purpose and content, and not to edit the
same in any manner which would alter the meaning of Allan
W. Anderson's dialogue as originally taped, and agree that
in the event of any proposed editing which might reasonably
be expected to change the meaning or content of Allan W.
.Anderson's dialogue as taped, he will be consulted prior
thereto and given an opportunity at the expense of KFA to
participate in and advise concerning said editing.

Dated: April s A914

KRISHNAMURTI FOUNDATION OF
AMERICA ERNA LILLIEFELT

By

SYDNEY M. ROTH
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X RESHNTAHURT 1 97 14
Rl‘o'{]l‘am Record : V1: d/cass ' Aud/cass, | Quarterinch
dumber | Date Length | QUAD # ol Disposition| Disposition| Disposition| Problems/Postproduction MNeeds
: : Needs one edit at conclusion to remove
1 2/18/74| 59:00 | 1685K69 1772K6Mk Mr, Roth | Dr. Anderson switcher goof
Needs one audio "'silent co#er" oft bre
'z - Anderson just after V.O. intro
2 2/18/74| 59:30 | 1689K69 1771K6h Mr. Roth | Dr.Anderson
> 2/19/74| 58:20 | 1551K60 Mr, Roth | Dr.Andersory Mr. Roth OK ¥
h 2/19/74| 58:30 | 1821K67 Mr, Roth | Dr.Andersord Mr. Roth OK
1.822K67 :
Could use reaction shot to cover switcher=-
- Sy g | 18MEKE? " 3 goof (black) at approx. 56:40 in, Cutaways
b7 2/20/74} 59346 1845K67 Mre Roth | Dr.Andersoy Hr, Roth provided after conclusion of show,.
6 2/20/7| 57:50 | 1825K67 Dr.Andersony Mr, Roth CK
7 2/21/74| 58:45 | 1827K67 My, Roth | Dr.Anderson Mr. Roth 0K
3 2/21/74| 58:50 | 1828K67 Mz, Roth | Dr.Andersodl Mr. Roth 0K
Could use dub to elipinate the wait for
9 2/22/74| 58:42 | 1829%K67 Dr.Andersod Mr. Roth | edit point (about 13:17 in)=-Dr. A is look:
ing away and returns to Mr. K quickly.
- (Lights had failed; edit required)
1831K67uunldited SAd Edited end'covereg Dr.? standing Quring
10 2/22/74| 58: 1830K67-edited end M», Roth | Dr.Anderson Mr. Roth close-credlts: (2) Could use cutamgy of Dr.
MQ&?ited A.about L4:50 in to cover black--switcher
end malfunction! Shots provided after =8:00.
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Krishnaji's intentions for the future of the work, as he outlined them to
members of the Foundations at Brockwood in June 1973

Krishnsmurti I believe I have to draw up a will because I have some clothes
and watches - nothlng else. They can easily be disposed of. til

I have to state what my intentions are, so that there is no confusion
about “this. .I would like to put down what they are with regard to Brockwood
and the Foundations - this is not legally binding.  We will have to discuss
these intentions. So the question is: what is the future of the Foun-
dations - should they continue or not?

One of the problems is that we all die. Who will take charge of the
schools and of the Foundations, and yet be responsible for the spirit of the
teaching? If we don't bring in younger people who will get to know all our
ways of thinking, of discussing, everything will slip into the hands of
strangers and will get lost.

You have this problem in India too - strangers want to get hold of the

land.

I would like to ask: how do we continue? - not an apostolic succession,
but how, do we continue with the same feeling? How will that tradition come
about? : 3 )

So, how do we propose to continue Brockwood? - I am taking Brockwood as
an example, I include Rishi Valley, Benares, Madras, Bangalore. How do we
give a continuity to this kind of feeling of really working together, creating
together, bringing about a different human mind? I think this is one of
the functions of the Foundations.

Questioner: - You should choose some young people.

Krishnamurti: I cannot choose. People come to me wearing a mask, and when
I say, "Look, remove the, mask', they don't like it.  And so I cannot judge.
I can, but it is like reading a private letter. Most of the young people
pit a shield between themselves and me. It is a responsibility of the Foun-
dations.to find young people. You may find it easier than I. Because
people fall in love with me, with my face, they are attracted to me
personally, or they want to advance spiritually.

What is our intention with regard to Brockwood? - the intention of all
of us, not my intention. .

I think we all agree that the schools should go on. Then how do we
guard them from going into the wrong people's hands? ' You know the history of
the Happy Valley School - so how do we. deal.with this matter?

The Foundations exist at present to arrange talks, publications, tapes,
all that. When Krishnamurti dies, no arrangements for travel will have to be
made. People won't give money any more - they may, but it is most unlikely.
What will then be the function of the Foundations? Will it be primarily a
business organization whose only job will be to carry on the practical work
of publlshlng books and looking after the archives?

Questioner: We must establish a community where people work together.
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Krishnamurti: The moment you provide a place for a community, there will be
infinite trouble. Is such a thing our job? Also, are the Foundations only
responsible for publications, archives, tapes, and for seeing that those
original things are kept clean, do not become adulterated - nothing else?

We are all going to die. How are you going to see that everything is
kept along the lines laid down?. This is going to be very difficult. With
regard to publications etc. is a Foundation necessary?

When we started, Ommen was supposed to be a community of people who were
working, not only outwardly, but also inwardly. They were supposed to be
greatly interested in the teachings; they could come because there was a
house and some land. If the Foundations become concerned merely with pub-
lishing books and keeping archives, I feel the teaching will be lost.

So you will have a group of disciples - if I may use that word - not
publishers, to be responsible for the Teachings. I feel personally that if
the Foundations become merely an entity to publish books and to keep archives,
then something is wrong, I feel the perfume is lost.

After Krishnamurti dies, will we reduce the Foundations merely to a
publishing concern, or will we, as it is happening now, be one mind, some-
thing real, working together, and therefore there is a different perfume
which will perhaps continue even though we cease to exist?

This morning, when we discussed together, it was something real. Can
the Foundations carry on with that? Or are they merely going to be concerned
with books?

Do you know what Sat-Sangh means? It means: good people coming
together.

. We are talking about the Foundations. One branch is the schools which
will carry on experimentally with the Teachings, trying to bring about a
different mind - all that. The other branch is publications, tapes, archives
and sO on.

Personally I feel you are losing something marvellous if you reduce
everything to producing books and keeping archives.

When I am concerned about my intention for the Foundations, my wish is
that the other thing, the flowering, should not wither away.

Are we merely the holders of the Teaching in the form of Publications,
or are we holding it in our lives, so that it is a living thing, not some-
thing dead? Therefore, what is the function of the Foundations apart from
the schools? Is it merely to form groups, or organisations? That is wrong.
How is the perfume to be carried on? I don't know - I'll leave it to you!
My wish is that the perfume should be carried on, but I can't do anything
about it. /. '

I am sure that the apostolic succession in the Churches is not right,
but don't let us lose the feeling of something original continuing, this one
mind, living, going on. Don't let us give importance to publications and
allow this to disappear.





-3 -

I don't think we can decide about the continuity of the Foundations, at
least, I can't decide. I don't think in terms of continuity at all. For me,
it is a continual state of transformation; it will work itself out. But the
schools have to go on definitely, because they may produce a different kind
of human being - and so we must go on with that. But we must see what happens
with the Foundations. If something is operating in us, then something will
happen, not the crystallisation of a structure, but much more than that.






