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FOREWORD

Great sages of history have been ill-served in the preservation of their wisdom. The best of these saints and savants—ancient Hindu and Jewish holy men, the Buddha, Confucius, Socrates, Jesus Christ, the Prophet Mohammed—left few significant writings. Their truths were unfolded in profound discourses and sagacious dialogues—oral expositions transmitted to us in incomplete renderings. Thus, only some of the verities are known; many have been lost. Those who seek the complete scheme, as originally presented, have to depend on unreliable intermediaries such as faith, interpretation, interpolation, and reconstruction.

As we move closer to our time, this problem is inverted. Knowledge overtakes wisdom and culture surrenders to technology. Recordings are comprehensive, but what is recorded is often of lesser value. There is, it seems, a shortage of authentic sages. By the numbers there are plenty who purvey wisdom and pseudo-wisdom, teachers claiming to possess and provide transcendent insights. However, very few of them survive the tests that surely define a real spiritual pathfinder—the ability to convey a message that is universal and liberating, nondiscriminating and free of hatred; a message that is capable of disinterested enrichment of minds and lives, and is also within the understanding of everyone. By any or all of these yardsticks, J. Krishnamurti was truly a modern master.

Krishnamurti’s entire life was focused on realizing and explaining the human quest. For six decades, until his death in 1986 at the age of ninety, he traveled the world bringing his thoughts to those who would listen. Millions did. His popularity sometimes fluctuated, but Krishnamurti persisted in his efforts to “set man absolutely, unconditionally free.” Toward the end of his life, new generations—children of our technetronic age—rediscovered Krishnamurti. In an era of hot shots and holy rollers, razzle-dazzle religion and pulpit rap, he retained the aura of an old-fashioned prophet. Philosophic fads came and went; Krishnamurti endured.

There are two reasons for this apparent timelessness. The most obvious is, of course, the personality of Krishnamurti. His public persona radiated a kind of undemonstrative charisma, the attraction of luminous restraint. Add to this a speaking manner and tone that could evoke a personal intimacy in the midst of even the largest audiences. It is not surprising that the writer Aldous Huxley, no slouch when it came to critical observation, declaimed: “It was like listening to a discourse of the Buddha—such power, such intrinsic authority.”

Yet, in the end, personality alone is an unsatisfactory explanation. Many who did not see or hear Krishnamurti were and still are drawn to his thoughts. So, to appreciate the appeal we must go to the philosophic source—the ideas he articulated and their main themes. A careful examination of this body of work will reveal both consistency and changes. While certain central concepts remain fundamental, Krishnamurti did not hesitate to adapt and evolve to new historical circumstances and spiritual quests.

Again and again, Krishnamurti declared that people do not need guidance, they need awakening. This high confidence in human potential was rooted in the belief that each individual has no limit on development, if he can eschew the cultural barnacles that load his being: “A theory based on another man’s experience in matters of the psyche or of an inward life has no meaning at all…. We have to let it go completely because we have to stand alone.” With this denial of the transferability of experience and the rejection of all spiritual guidance, including his own, Krishnamurti breaks with most world religions—all of which have spiritual paradigms and instructors whose examples we can emulate. It was not his purpose to attack other faiths, but he frequently warns against the misleading power of religions, institutions, and rituals—and above all, the divisiveness of sectarianism.

As the years passed, Krishnamurti’s philosophic and intellectual membranes expanded beyond his core themes. Increasingly, we see him addressing the evils of civil and religious power, the futility of existing social structures, the inertia of conformity, and the failure of temporizing reform. By the mid-1950s, Krishnamurti had developed notions about education, human relations, and communications that are not found in his earlier discourses. The teacher was also learning—not only answering the questions of others but also extending his own questions. Yet, the range of his expositions grows to embrace a number of new concerns—nationalism, war, ecological despoliation, unemployment, and hunger. With an almost contemporary sensitivity, social issues that were once on the periphery of his perceptions come closer to center stage. References to the significance of meditation become more frequent. A note of impatience, an urgency, begins to surface. Krishnamurti senses the peril of the times and the compelling demand for action. As if to respond in style as well as substance, his talks become more focused and his dialogues less elliptical. And yet, the essential message is unchanged: “When one sees life as it is, when one sees oneself as one is, [only] from there can one move [ahead].”

Of all the sages and significant spiritual figures of modern times, Krishnamurti has had the longest exposure—about sixty-five years on the stage of eminence. Yet, it is difficult to assess his historical stature. He is too close to us and it is too early to know the full effect of his teachings. After all, for several decades subsequent to his crucifixion, there was little sign that Jesus Christ would make a major mark on history. At the moment of their death and for quite some time after, who could have predicted the long-term influence of the Buddha, Confucius, or even Karl Marx? If Krishnamurti’s ideas become more widely accepted in the future, it will be because they resonate with the yearnings of people—because they speak intently to individuals disillusioned with all-knowing and socially transforming macroideologies. Should this outcome take place, it will be because Krishnamurti’s discourses resonate across boundaries of time and place. His voice is silent but its message never ceases to speak.

Ralph Buultjens, Ph.D.
Professor of Social Sciences, New York University,
former Nehru Professor at Cambridge university, U.K.


PREFACE

From obscure beginnings in a small town in India, Krishnamurti emerged as an uncompromising and unclassifiable teacher, whose talks and writings were not linked to any specific religion and were neither of the East nor the West but for the whole world.

For some sixty years he spoke to vast audiences in words that were of vital, catalytic relevance to every individual and every society. He had frequent discussions with distinguished writers, philosophers, scientists, educators, and national leaders. With extraordinary immediacy and directness, and without any frameworks or dependencies, he was able to reach the core of problems with which humanity has grappled for centuries.

Krishnamurti’s books have been published all over the world and translated into more than twenty languages. His works are also available on audio and video recordings and electronic disks. Much of this material is now used in over 150 colleges and universities.

Faced with this volume of material, we have chosen a broad range of previously published works as well as unpublished ones to give a sense of the depth and breadth of Krishnamurti’s teaching. Readers are, of course, encouraged to look beyond this selection to the whole body of his talks and writings.

The full text of “Truth Is a Pathless Land,” the talk which set in motion his break with Theosophy, is included as it embodies the theme that informed his life’s work. The rest of the book has four, more or less chronologically arranged, parts.

Part 1 contains material from talks given in the years following his dissociation from Theosophy. Part 2 is drawn from accounts of his conversations with various individuals, an early work on education, and the more private Journal and Krishnamurti to Himself.

Part 3 presents, from records of public meetings, discussions with students and talks with Foundation Trustees, an indication of the great variety of questions that Krishnamurti dealt with during his years of traveling and meeting people.

The final part opens with Krishnamurti’s own statement of The Core of his teaching, followed by talks from the later years, which explore the themes of The Core and recall his earlier declaration of truth as a pathless land that is total freedom, love, and intelligence.

Mary Cadogan, Alan Kishbaugh, Mark Lee, Ray McCoy


INTRODUCTION

When first privileged to meet Krishnamurti, I was deeply struck by the intensity of his quietude. The intensity bespoke great energy and his quietude expressed a settled tranquility. Such a combination is rare; indeed, so rare that on encountering it nothing can be taken for granted.

Our meeting was, as we say loosely, accidental. It was in a sound studio. I had neither met him before nor read any of his books. Yet, amazingly, he invited me on the spot to undertake a videotaped dialogue with him. He seemed not in the least concerned that, in the ordinary sense, he did not know me from Adam. I inferred that he was either a great gambler or so attuned to the present instant that his action was exact, a paragon of timeliness. There was something profoundly impersonal in that invitation without his being aloof or indifferent.

The next shock came with his asking me, “What would you like to talk about?” I replied, “How about hearing and seeing?” He accepted the topic joyously. And so immediately began, impromptu, a conversation on inward hearing and inward seeing. Two years later, again utterly unexpectedly, he invited me to undertake a series of dialogues that would encompass the kernel of his teaching. Though years before I had been in radio broadcasting—announcing and newscasting—and so had some professional acquaintance with studio programming, none of that experience was decisive for the movement of the dialogues. They developed without any rehearsal, prearrangement, contrivance, or hands-on fashioning. Both his ease and intensity of focus were amazing.

Krishnamurti was an exact embodiment of his doctrine of “choiceless awareness.” Here, the word choiceless might suggest only a mode of subjectivity. On the contrary, choiceless awareness, while reflected in the persona, is in no way reducible to it and so eludes a psychological reduction. Choicelessness is the mind’s equivalent of the silence out of which intelligible utterance arises, of “that emptiness in which the things of the mind can exist but the things are not the mind … that emptiness has no center and so is capable of infinite movement. Creation is born out of this emptiness but it is not the creation of man putting things together. That creation of emptiness is love and death.” This last sentence points directly and immediately to the character of the instant for both self-awakening and self-misunderstanding. Unless there is a psychological death to our self-identification with memory and upon the same instant a total understanding of need, we remain collapsed into the content of thought and a timely response to the instant eludes us:


“When there is a total understanding of need, the outward and the inner, then desire is not a torture. Then it has a quite different meaning, a significance far beyond the content of thought and it goes beyond feeling, with its emotions, myths and illusions. With the total understanding of need, not the mere quantity or the quality of it, desire then is a flame and not a torture. Without this flame life itself is lost. It is this flame that burns away the pettiness of its object, the frontiers, the fences that have been imposed upon it. Then call it by whatever name you will, love, death, beauty. Then it is there without an end.”



Some might think it untoward to begin a short introduction to sagely works with a personal anecdote. One thinks of Krishnamurti’s repeated caution to his audiences: “The speaker is unimportant.” Then there is Chuang Tzu’s: “The Perfect man has no self; the Holy man has no merit; the Sage has no fame.” (All three being the same.) True enough and almost never pondered, let alone embodied. Yet to find in such words an invitation to ignore the personal presence of a great teacher (whether in the flesh or remembered) betrays a shallow readiness to try to go beyond where one has not begun. Krishnamurti admonishes us that “Meditation is not something different from daily life … it is the seeing of what is and going beyond it.” If one has not seen what is, how can one go beyond it?

Unfortunately, academic practice shows little or no understanding of “seeing what is” in the context of genuine self-inquiry. Rather, academic life is a journey through the forest of abstractions. Experimental science has the advantage of requiring laboratory demonstration of its theoretical conclusions. Even so, this procedure is pursued within the dual structure of perceiver and perceived. Perception without the perceiver, as in meditation, is unheard of:


“This perception is entirely different from seeing an object without an observer, because in the perception of meditation there is no object and therefore no experience. What meaning has such meditation? There is no meaning; there is no utility. But in that meditation there is a movement of great ecstasy. It is the ecstasy which gives to the eye, to the brain, and to the heart the quality of innocency. Without seeing life as something totally new, it is a routine, a boredom, a meaningless affair. So meditation is of the greatest importance. It opens the door to the incalculable, to the measureless.”



This ecstatic pointer of Krishnamurti’s so escapes our contemporary mind-set as to be practically unintelligible. Yet it is supremely intelligent. How so? Because it implies a radical distinction between consciousness and awareness. In our time, philosophy and depth psychology have virtually absolutized consciousness. They fail to discern that consciousness is not self-correcting. How can it be so since consciousness is ever tied to change? It is only as awareness has an object that consciousness comes into play. In itself awareness is both independent of objects and changeless. On that account it is the door to the incalculable and measureless.

Krishnamurti invites us to begin the most radical self-inquiry since it opens out upon the infinite space of awareness. Self-inquiry begins by asking not what am I but what am I not? Such a no-nonsense question has no need of theoretical structures, the conceptual paraphernalia of our depth psychologies, philosophies, and theologies and belief systems. The question is astonishingly yet frighteningly simple; frightening because it entails the deepest sense of aloneness, since none but oneself can ask the question nor answer it. Yet, with the patience, courage, and radical trust to hang in there without bolting from it one discovers the unlonely aloneness of that “meditation which is absolutely no effort, no achievement, no thinking, the brain is quiet, not made quiet by will, by intention, by conclusion and all that nonsense; it is quiet. And, being quiet, it has infinite space.”

In this short introduction, I have deliberately avoided taking an academic approach to Krishnamurti’s teaching. To have done so would have falsified his spirit and quite missed the mark of his message. He was not concerned with the career of ideas and the ongoing palaver that is believed to express the finest examples of the life of the mind. In his last talk (January 1986) he put the matter cogently and succinctly:


“It would be useless for you and the speaker to listen to a lot of words, but if we could together take a very long journey, not in terms of time, not in terms of belief or conclusions or theories, but in examining very carefully the way of our lives, fear, uncertainty, insecurity and all the inventions that man has made, including the extraordinary computers. If we take a long journey into this, where are we at the end of two million years? Where are we going, not as some theory, not what some wretched book says, however holy it is, but where are we all going? And where have we begun? They’re both related to each other: where we are going, where we begin. The beginning may be the ending. Don’t agree. Find out.”



Right away, one hears the cry: “How? How find out?!” The very word, how, betrays a belief in the power of process and procedure to produce an effect; and indeed, they do in the material order. But here, the directive to find out addresses a different sphere, the sphere of one’s misrelation to oneself. The attempt to impose upon this disorder any discipline according to a pattern only hardens the misrelation, binding it further to time, belief, conclusions, and theories. There is no how to making a pure act of attention to what is at hand. There is nothing mysterious about this. In fact, in the normal course of daily living we make, perhaps, a few such acts but quickly fall out of them. Why? The answer to that question comes only through self-examination—not through theories of the unconscious or from learned disquisitions on the nature of man. The pure act of attention is spontaneous and free; the hearer and the heard, the perceiver and perceived drop away leaving only listening and seeing. “Only when the mind is blissful, quiet, without any movement of its own, without projection of thought, conscious or unconscious—only then does the eternal come into being.”

During this century we have taken in with our mother’s milk the enervating dogma that the hallmarks of human nature are anxiety (angst) and estrangement, a secularized version of the dogma of original sin. But through meditation, as Krishnamurti revealed it, and self-inquiry, one discovers one’s original nature, original innocence and the natural state. Is this, then, the heart of the matter? Yes, since the heart of the matter is a matter of the heart.

Allan W. Anderson
Professor Emeritus of Religious Studies
San Diego University


TRUTH IS A PATHLESS LAND


The Dissolution of the Order of the Star

The Order of the Star in the East was founded in 1911 to proclaim the coming of the World Teacher. Krishnamurti was made Head of the Order. On August 2, 1929, the opening day of the annual Star Camp at Ommen, Holland, Krishnamurti dissolved the Order before three thousand members. This is the full text of the talk he gave on that occasion.



We are going to discuss this morning the dissolution of the Order of the Star. Many people will be delighted, and others will be rather sad. It is a question neither for rejoicing nor for sadness, because it is inevitable, as I am going to explain.

You may remember the story of how the devil and a friend of his were walking down the street when they saw ahead of them a man stoop down and pick up something from the ground, look at it, and put it away in his pocket. The friend said to the devil, “What did that man pick up?” “He picked up a piece of Truth,” said the devil. “That is a very bad business for you, then,” said his friend. “Oh, not at all,” the devil replied, “I am going to let him organize it.”

I maintain that Truth is a pathless land, and you cannot approach it by any path whatsoever, by any religion, by any sect. That is my point of view, and I adhere to that absolutely and unconditionally. Truth, being limitless, unconditioned, unapproachable by any path whatsoever, cannot be organized; nor should any organization be formed to lead or to coerce people along any particular path. If you first understand that, then you will see how impossible it is to organize a belief. A belief is purely an individual matter, and you cannot and must not organize it. If you do, it becomes dead, crystalized; it becomes a creed, a sect, a religion, to be imposed on others. This is what everyone throughout the world is attempting to do. Truth is narrowed down and made a plaything for those who are weak, for those who are only momentarily discontented. Truth cannot be brought down; rather, the individual must make the effort to ascend to it. You cannot bring the mountaintop to the valley. If you would attain to the mountaintop you must pass through the valley, climb the steeps, unafraid of the dangerous precipices. You must climb toward the Truth, it cannot be “stepped down” or organized for you. Interest in ideas is mainly sustained by organizations, but organizations only awaken interest from without. Interest, which is not born out of love of Truth for its own sake, but aroused by an organization, is of no value. The organization becomes a framework into which its members can conveniently fit. They no longer strive after Truth or the mountaintop, but rather carve for themselves a convenient niche in which they put themselves, or let the organization place them, and consider that the organization will thereby lead them to Truth.

So that is the first reason, from my point of view, why the Order of the Star should be dissolved. In spite of this, you will probably form other Orders, you will continue to belong to other organizations searching for Truth. I do not want to belong to any organization of a spiritual kind, please understand this. I would make use of an organization which would take me to London, for example; this is quite a different kind of organization, merely mechanical, like the post or the telegraph. I would use a motorcar or a steamship to travel; these are only physical mechanisms which have nothing whatever to do with spirituality. Again, I maintain that no organization can lead man to spirituality.

If an organization be created for this purpose, it becomes a crutch, a weakness, a bondage, and must cripple the individual, and prevent him from growing, from establishing his uniqueness, which lies in the discovery for himself of that absolute, unconditioned Truth. So that is another reason why I have decided, as I happen to be the Head of the Order, to dissolve it. No one has persuaded me to this decision.

This is no magnificent deed, because I do not want followers, and I mean this. The moment you follow someone you cease to follow Truth. I am not concerned whether you pay attention to what I say or not. I want to do a certain thing in the world and I am going to do it with unwavering concentration. I am concerning myself with only one essential thing: to set man free. I desire to free him from all cages, from all fears, and not to found religions, new sects, nor to establish new theories and new philosophies. Then you will naturally ask me why I go the world over, continually speaking. I will tell you for what reason I do this: not because I desire a following, not because I desire a special group of special disciples. (How men love to be different from their fellowmen, however ridiculous, absurd, and trivial their distinctions may be! I do not want to encourage that absurdity.) I have no disciples, no apostles, either on earth or in the realm of spirituality.

Nor is it the lure of money, nor the desire to live a comfortable life, which attracts me. If I wanted to lead a comfortable life I would not come to a camp or live in a damp country! I am speaking frankly because I want this settled once and for all. I do not want these childish discussions year after year.

One newspaper reporter, who interviewed me, considered it a magnificent act to dissolve an organization in which there were thousands and thousands of members. To him it was a great act because, he said: “What will you do afterwards, how will you live? You will have no following, people will no longer listen to you.” If there are only five people who will listen, who will live, who have their faces turned toward eternity, it will be sufficient. Of what use is it to have thousands who do not understand, who are fully embalmed in prejudice, who do not want the new, but would rather translate the new to suit their own sterile, stagnant selves? If I speak strongly, please do not misunderstand me; it is not through lack of compassion. If you go to a surgeon for an operation, is it not kindness on his part to operate even if he causes you pain? So, in like manner, if I speak straightly, it is not through lack of real affection, on the contrary.

As I have said, I have only one purpose: to make man free, to urge him toward freedom, to help him to break away from all limitations, for that alone will give him eternal happiness, will give him the unconditioned realization of the self.

Because I am free, unconditioned, whole—not the part, not the relative, but the whole Truth that is eternal—I desire those, who seek to understand me, to be free; not to follow me, not to make out of me a cage which will become a religion, a sect. Rather should they be free from all fears—from the fear of religion, from the fear of salvation, from the fear of spirituality, from the fear of love, from the fear of death, from the fear of life itself. As an artist paints a picture because he takes delight in that painting, because it is his self-expression, his glory, his well-being, so I do this and not because I want anything from anyone.

You are accustomed to authority, or to the atmosphere of authority, which you think will lead you to spirituality. You think and hope that another can, by his extraordinary powers—a miracle—transport you to this realm of eternal freedom, which is Happiness. Your whole outlook on life is based on that authority.

You have listened to me for three years now, without any change taking place except in the few. Now analyze what I am saying, be critical, so that you may understand thoroughly, fundamentally. When you look for an authority to lead you to spirituality, you are bound automatically to build an organization around that authority. By the very creation of that organization, which, you think, will help this authority to lead you to spirituality, you are held in a cage.

If I talk frankly, please remember that I do so, not out of harshness, not out of cruelty, not out of the enthusiasm of my purpose, but because I want you to understand what I am saying. That is the reason why you are here, and it would be a waste of time if I did not explain clearly, decisively, my point of view.

For eighteen years you have been preparing for this event, for the Coming of the World Teacher. For eighteen years you have organized, you have looked for someone who would give a new delight to your hearts and minds, who would transform your whole life, who would give you a new understanding; for someone who would raise you to a new plane of life, who would give you a new encouragement, who would set you free—and now look what is happening! Consider, reason with yourselves, and discover in what way that belief has made you different—not with the superficial difference of the wearing of a badge, which is trivial, absurd. In what manner has such a belief swept away all the unessential things of life? That is the only way to judge: In what way are you freer, greater, more dangerous to every Society which is based on the false and the unessential? In what way have the members of this organization of the Star become different?

As I said, you have been preparing for eighteen years for me. I do not care if you believe that I am the World Teacher or not. That is of very little importance. Since you belong to the organization of the Order of the Star, you have given your sympathy, your energy, acknowledging that Krishnamurti is the World Teacher partially or wholly: wholly for those who are really seeking, only partially for those who are satisfied with their own half-truths.

You have been preparing for eighteen years, and look how many difficulties there are in the way of your understanding, how many complications, how many trivial things. Your prejudices, your fears, your authorities, your churches new and old—all these, I maintain, are a barrier to understanding. I cannot make myself clearer than this. I do not want you to agree with me. I do not want you to follow me. I want you to understand what I am saying.

This understanding is necessary because your belief has not transformed you but only complicated you, and because you are not willing to face things as they are. You want to have your own gods—new gods instead of the old, new religions instead of the old, new forms instead of the old—all equally valueless, all barriers, all limitations, all crutches. Instead of old spiritual distinctions you have new spiritual distinctions, instead of old worships you have new worships. You are all depending for your spirituality on someone else, for your happiness on someone else, for your enlightenment on someone else; and although you have been preparing for me for eighteen years, when I say all these things are unnecessary, when I say that you must put them all away and look within yourselves for the enlightenment, for the glory, for the purification, and for the incorruptibility of the self, not one of you is willing to do it. There may be a few, but very, very few.

So why have an organization?

Why have false, hypocritical people following me, the embodiment of Truth? Please remember that I am not saying something harsh or unkind, but we have reached a situation when you must face things as they are. I said last year that I would not compromise. Very few listened to me then. This year I have made it absolutely clear. I do not know how many thousands throughout the world—members of the Order—have been preparing for me for eighteen years, and yet now they are not willing to listen unconditionally, wholly, to what I say.

So why have an organization?

As I said before, my purpose is to make men unconditionally free, for I maintain that the only spirituality is the incorruptibility of the self, which is eternal, is the harmony between reason and love. This is the absolute, unconditioned Truth, which is Life itself. I want, therefore, to set man free, rejoicing as the bird in the clear sky, unburdened, independent, ecstatic in that freedom. And I, for whom you have been preparing for eighteen years, now say that you must be free of all these things, free from your complications, your entanglements. For this you need not have an organization based on spiritual belief. Why have an organization for five or ten people in the world who understand, who are struggling, who have put aside all trivial things? And for the weak people, there can be no organization to help them to find the Truth, because Truth is in everyone; it is not far, it is not near; it is eternally there.

Organizations cannot make you free. No man from outside can make you free; nor can organized worship, nor the immolation of yourselves for a cause, make you free; nor can forming yourselves into an organization, nor throwing yourselves into works, make you free. You use a typewriter to write letters, but you do not put it on an altar and worship it. But that is what you are doing when organizations become your chief concern. “How many members are there in it?” That is the first question I am asked by all newspaper reporters. “How many followers have you? By their number we shall judge whether what you say is true or false.” I do not know how many there are. I am not concerned with that. As I said, if there were even one man who had been set free, that is enough.

Again, you have the idea that only certain people hold the key to the Kingdom of Happiness. No one holds it. No one has the authority to hold that key. That key is your own self, and in the development and the purification and in the incorruptibility of that self alone is the Kingdom of Eternity.

So you will see how absurd is the whole structure that you have built, looking for external help, depending on others for your comfort, for your happiness, for your strength. These can only be found within yourselves.

So why have an organization?

You are accustomed to being told how far you have advanced, what is your spiritual status. How childish! Who but yourself can tell you if you are beautiful or ugly within? Who but yourself can tell you if you are incorruptible? You are not serious in these things.

So why have an organization?

But those who really desire to understand, who are looking to find that which is eternal, without beginning and without an end, will walk together with a greater intensity, will be a danger to everything that is unessential, to unrealities, to shadows. And they will concentrate, they will become the flame, because they understand. Such a body we must create, and that is my purpose. Because of that real understanding there will be true friendship. Because of that true friendship—which you do not seem to know—there will be real cooperation on the part of each one. And this not because of authority, not because of salvation, not because of immolation for a cause, but because you really understand, and hence are capable of living in the eternal. This is a greater thing than all pleasure, than all sacrifice.

So these are some of the reasons why, after careful consideration for two years, I have made this decision. It is not from a momentary impulse. I have not been persuaded to it by anyone. I am not persuaded in such things. For two years I have been thinking about this, slowly, carefully, patiently, and I have now decided to disband the Order, as I happen to be its Head. You can form other organizations and expect someone else. With that I am not concerned, nor with creating new cages, new decorations for those cages. My only concern is to set men absolutely, unconditionally free.


Part 1
Early Works

Jiddu Krishnamurti was born in 1895 into a modest Brahmin home in Madanapalle, India. His mother died when he was ten, and during his childhood he was delicate and frequently ill. When his father retired from government employment, he arranged with Annie Besant, the President of the International Theosophical Society, to work for this organization of which he had been a member for some years. Krishnamurti, then in his fourteenth year, moved with three of his brothers and his father to the Theosophical headquarters in Madras.

A deeply affectionate bond formed between Mrs. Besant and Krishnamurti, and she became his legal guardian. The theosophists had been awaiting the advent of a “World Teacher,” to prepare for whose coming they had formed a group known as the Order of the Star in the East, with Krishnamurti at its Head. In 1912 Krishnamurti was formally proclaimed the World Teacher, but in 1929 he disbanded the Order with his spiritually radical speech “Truth Is a Pathless Land.” By doing so he rejected estates, money, power, and all claims to authority or guru status.

For the rest of his life he traveled extensively, giving talks to all who cared to listen in Europe, India, the United States, South America, Australia, and New Zealand. Thousands from all walks of life came to hear him.

This part comprises a selection from his talks given in the mid-1930s. It includes one given in Mexico City and a series given in 1934 in Ojai, California, where Krishnamurti later spent the years of World War II (1939 to 1945).


WHAT I WANT TO DO

You may ask, “What is it that you want to do? If you don’t want us to join any society or accept certain theories, what is it then that you want to do?”

What I want to do is to help you, the individual, to cross the stream of suffering, confusion and conflict, through deep and complete fulfillment. This fulfillment does not come through egotistic self-expression, nor through compulsion and imitation. Not through some fantastic sentiment and conclusions, but through clear thinking, through intelligent action, we shall cross this stream of pain and sorrow. There is a reality which can be understood only through deep and true fulfillment.

Before we can understand the richness and the beauty of fulfillment, mind must free itself from the background of tradition, habit, and prejudice. For example, if you belong to a particular political party, you naturally regard all your political considerations from the narrow, limited point of view of that party. If you have been brought up, nursed, conditioned in a certain religion, you look at life through its veil of prejudice and darkness. That background of tradition prevents the complete understanding of life, and so causes confusion and suffering.

I would beg of you to listen to what I have to say, freeing yourself for this hour at least from the background in which you have been brought up, with its traditions and prejudices, and think simply and directly about the many human problems.

To be truly critical is not to be in opposition. Most of us have been trained to oppose and not to criticize. When a man merely opposes, it generally indicates that he has some vested interest which he desires to protect, and that is not deep penetration through critical examination. True criticism lies in trying to understand the full significance of values without the hindrance of defensive reactions.

We see throughout the world extremes of poverty and riches, abundance and at the same time starvation; we have class distinction and racial hatred, the stupidity of nationalism and the appalling cruelty of war. There is exploitation of man by man; religions with their vested interests have become the means of exploitation, also dividing man from man. There is anxiety, confusion, hopelessness, frustration.

We see all this. It is part of our daily life. Caught up in the wheel of suffering, if you are at all thoughtful you must have asked yourself how these human problems can be solved. Either you are conscious of the chaotic state of the world, or you are completely asleep, living in a fantastic world, in an illusion. If you are aware, you must be grappling with these problems. In trying to solve them, some turn to experts for their solution, and follow their ideas and theories. Gradually they form themselves into an exclusive body, and thus they come into conflict with other experts and their parties; and the individual merely becomes a tool in the hands of the group or of the expert. Or you try to solve these problems by following a particular system, which, if you carefully examine it, becomes merely another means of exploiting the individual. Or you think that to change all this cruelty and horror there must be a mass movement, a collective action.

Now the idea of a mass movement becomes merely a catchword if you, the individual, who are part of the mass, do not understand your true function. True collective action can take place only when you, the individual, who are also the mass, are awake and take the full responsibility for your action without compulsion.

Please bear in mind that I am not giving you a system of philosophy which you can follow blindly, but I am trying to awaken the desire for true and intelligent fulfillment, which alone can bring about happy order and peace in the world.

There can be fundamental and lasting change in the world, there can be love and intelligent fulfillment, only when you wake up and begin to free yourself from the net of illusions, the many illusions which you have created about yourself through fear. When the mind frees itself from these hindrances, when there is that deep, inward, voluntary change, then only can there be true, lasting, collective action, in which there can be no compulsion.

Please understand that I am talking to you as an individual, not to a collective group or to a particular party. If you do not awaken to your full responsibility, to your fulfillment, then your function as a human being in society must be frustrated, limited, and in that lies sorrow.

So the question is: How can there be this profound individual revolution? If there is this true, voluntary revolution on the part of the individual, then you will create the right environment for all, without the distinction of class or race. Then the world will be a single human unit.

How are you going to awaken as individuals to this profound revolution? Now what I am going to say is not complicated, it is simple; and because of its very simplicity, I am afraid you will reject it as not being positive. What you call positive is to be given a definite plan, to be told exactly what to do. But if you can understand for yourself what are the hindrances that are preventing your deep and true fulfillment, then you will not become a mere follower and be exploited. All following is detrimental to completeness.

To have this profound revolution, you must become fully conscious of the structure which you have created about yourself and in which you are now caught. That is, we have now certain values, ideals, beliefs, which act as a net to hold the mind, and by questioning and understanding all their significance, we shall realize how they have come into existence. Before you can act fully and truly, you must know the prison in which you are living, how it has been created; and in examining it without any self-defense you will find out for yourself its true significance, which no other can convey to you. Through your own awakening of intelligence, through your own suffering you will discover the manner of true fulfillment.

Each one of us is seeking security, certainty, through egotistic thought and action, objectively and subjectively. If you are conscious of your own thought, you will see that you are pursuing your own egotistic certainty and security, both outwardly and inwardly. In reality, there is no such absolute division of life as the objective and the subjective world. I make this division only for convenience.

Objectively, this search for egotistic security and certainty expresses itself through family, which becomes a center of exploitation, based on acquisitiveness. If you examine it, you will see that what you call the love of family is nothing but possessiveness.

That search for security again expresses itself through class divisions, which develop into the stupidity of nationalism and imperialism, breeding hatred, racial antagonism, and the ultimate cruelty of war. So through our own egotistic desires we have created a world of nationalities and conflicting sovereign governments, whose function is to prepare for war and force man against man.

Then there is the search for egotistic security, certainty, through what we call religion. You like fondly to believe that divine beings have created these organized forms of belief which we call religions. You yourself have created them for your own convenience; through ages they have become sanctified, and you have now become enslaved to them. There can never be ideal religions, so let us not waste our time discussing them. They can exist only in theory, not in reality. Let us examine how we have created religions and in what manner we are enslaved to them. If you deeply examine them as they are, you will see that they are nothing but the vested interest of organized belief—holding, separating, and exploiting man. As you are objectively seeking security, so also you are seeking subjectively a different kind of security, certainty, which you call immortality. You crave egotistic continuance in the hereafter, calling it immortality. Later in my talks I will explain what to me is true immortality.

In your search for that security, fear is born, and so you submit yourself to another who promises you that immortality. Through fear you create a spiritual authority, and to administer that authority there are priests who exploit you through belief, dogma, and creed, through show, pomp, and pageantry, which throughout the world is called religion. It is essentially based on fear, though you may call it the love of God or truth; it is, if you examine it intelligently, nothing but the result of fear and, therefore, it must become one of the means of exploiting man. Through your own desire for immortality, for selfish continuance, you have built this illusion which you call religion, and you are unconsciously or consciously caught in it. Or you may not belong to any particular religion, but you may belong to some sect which subtly promises a reward, a subtle inflation of the ego in the hereafter. Or you may not belong to any society or sect, but there may be an inward desire, hidden and concealed, to seek your own immortality. So long as there is a desire for self-continuance in any form, there must be fear, which creates authority, and from this there come the subtle cruelty and stupidity of submitting oneself to exploitation. This exploitation is so subtle, so refined, that one becomes enamored of it, calling it spiritual progress and advancement toward perfection.

Now you, the individual, must become conscious of all this intricate structure, conscious of the source of fear, and be willing to eradicate it, whatever be the consequence. This means coming into conflict individually with the existing ideals and values; and when the mind frees itself from the false, there can be the creation of right environment for the whole.

Your first concern is to become conscious of the prison; then you will see that your own thought is continually trying to avoid coming into conflict with the values of the prison. This escape creates ideals which, however beautiful, are but illusions. It is one of the tricks of the mind to escape into an ideal, because if it does not escape, it must come directly into conflict with the prison, with the environment. That is, the mind wants to escape into an illusion rather than face the suffering which will inevitably arise when it begins to question the values, the morality, the religion of the prison.

So what matters is to come into conflict with the traditions and values of the society and religion in which you are caught, and not intellectually escape through an ideal. When you begin to question these values, you begin to awaken that true intelligence which alone can solve the many human problems.

As long as the mind is caught up in false values, there cannot be fulfillment. Completeness alone will reveal truth, the movement of eternal life.

Mexico City, October 20, 1935


WHAT ARE YOU SEEKING?

It is my purpose during these talks not so much to give a system of thought as to awaken thought, and to do that I am going to make certain statements, naturally not dogmatic, which I hope you will consider. As you consider them, there will arise many questions; if you will kindly put these to me, I will try to answer them, and thus we can discuss further what I have to say.

I wonder why most of you come here? Presumably you are seeking something. And what are you seeking? You cannot answer that question, naturally, because your search varies, the object of your search varies; the object of your search is constantly changing, so you do not definitely know what you seek, what you want. But you have established, unfortunately, a habit of going from one supposed spiritual teacher to another supposed spiritual teacher, of joining various organizations, societies, and of following systems; in other words, trying to find out what gives you greater and greater satisfaction, excitement.

This process of going from one school of thought to another, from one system of thought to another, from one teacher to another, you call the search for truth. In other words, you are going from one idea to another idea, from one system of thought to another, accumulating, hoping to understand life, trying to fathom its significance, its struggles, each time declaring that you have found something.

Now, I hope you won’t say at the end of my talks that you have found something, because the moment you have found something you are already lost; it is an anchor to which mind clings and, therefore, that eternal movement, this true search of which I am going to speak, ceases. And most minds are looking for a definite aim, with this definite desire to find, and when once there is established this desire, you will find something. But it won’t be something living; it will be a dead thing that you will find and, therefore, you will put that away to turn to another; and this process of continually choosing, continually discarding, you call acquiring wisdom, experience, or truth.

Probably most of you have come here with this attitude, consciously or unconsciously, so your thought is expended merely on the search for schemes and confirmations, on the desire to join a movement or form groups, without the clarity of the fundamental or trying to understand what these fundamental things of life mean. So as I said, I am not putting forward an ideal to be imitated, a goal to be found; but my purpose is, rather, to awaken that thought by which the mind can liberate itself from these things which we have established, which we have taken for granted as being true.

Now, each one tries to immortalize the product of environment; that thing which is the result of the environment we try to make eternal. That is, the various fears, hopes, longings, prejudices, likes, and personal views which we glorify as our temperament are, after all, the result, the product, of environment; and this bundle of memories, which is the result of environment, the product of the reactions to environment, becomes that consciousness which we call the “I.” Is that not so? The whole struggle is between the result of environment, with which mind identifies itself and becomes the “I,” between that and environment. After all, the “I,” the consciousness with which the mind identifies itself, is the result of environment. The struggle takes place between that “I” and the constantly changing environment.

You are continually seeking immortality for this “I.” In other words, falsehood tries to become the real, the eternal. When you understand the significance of the environment, there is no reaction and, therefore, no conflict between the reaction, that is, between what we call the “I” and the creator of the reaction, which is the environment. So this seeking for immortality, this craving to be certain, to be lasting, is called the process of evolution, the process of acquiring truth or God or the understanding of life. And anyone who helps you toward this, who helps you to immortalize reaction, which we call the “I,” you make of him your redeemer, your savior, your master, your teacher, and you follow his system. You follow him with thought, or without thought; with thought when you think that you are following him with intelligence because he is going to lead you to immortality, to the realization of that ecstasy. That is, you want another to immortalize for you that reaction which is the outcome of environment, which is in itself inherently false. Out of the desire to immortalize that which is false you create religions, sociological systems and divisions, political methods, economic panaceas, and moral standards. So gradually in this process of developing systems to make the individual immortal, lasting, secure, the individual is completely lost, and he comes into conflict with the creations of his own search, with the creations which are born out of his longing to be secure and which he calls immortality.

After all, why should religions exist? Religions as divisions of thought have grown, have been glorified and nourished by sets of beliefs because there is this desire that you shall realize, that you shall attain, that there shall be immortality.

And again, moral standards are merely the creations of society, so that the individual may be held within its bondage. To me, morality cannot be standardized. There cannot be at the same time morality and standards. There can only be intelligence, which is not, which cannot be, standardized. But we shall go into that in my later talks.

So this continual search in which each one of us is caught up, the search for happiness, for truth, for reality, for health—this continual desire is cultivated by each one of us in order that we may be secure, permanent. And out of that search for permanency, there must be conflict, conflict between the result of environment, that is, the “I,” and the environment itself.

Now if you come to think of it, what is the “I”? When you talk about “I,” “mine,” my house, my enjoyment, my wife, my child, my love, my temperament, what is that? It is nothing but the result of environment, and there is a conflict between that result, the “I,” and the environment itself. Conflict can only, and must inevitably, exist between the false and the false, not between truth and the false. Isn’t that so? There cannot be conflict between what is true and what is false. But there can be conflict and there must be conflict between two false things, between the degrees of falseness, between the opposites.

So do not think this struggle between the self and the environment, which you call the true struggle, is true. Isn’t there a struggle taking place in each one of you between yourself and your environment, your surroundings, your husband, your wife, your child, your neighbor, your society, your political organizations? Is there not a constant battle going on? You consider that battle necessary in order to help you to realize happiness, truth, immortality, or ecstasy. To put it differently: What you consider to be the truth is but self-consciousness, the “I,” which is all the time trying to become immortal, and the environment, which I say is the continual movement of the false. This movement of the false becomes your ever-changing environment, which is called progress, evolution. So to me, happiness, or truth, or God, cannot be found as the outcome of the result of environment, the “I,” the continually changing conditions.

I will try to put it again, differently. There is conflict, of which each one of you is conscious, between yourself and the environment, the conditions. Now, you say to yourself, “If I can conquer environment, overcome it, dominate it, I shall find out, I shall understand” so there is this continual battle going on between yourself and environment.

Now, what is the “yourself’? It is but the result, the product, of environment. So what are you doing? You are fighting one false thing with another false thing, and environment will be false so long as you do not understand it. Therefore, the environment is producing that consciousness which you call the “I,” which is continually trying to become immortal. And to make it immortal there must be many ways, there must be means, and therefore you have religions, systems, philosophies, all the nuisances and barriers that you have created. Hence, there must be conflict between the result of environment and environment itself; and, as I said, there can be conflict only between the false and the false; never between truth and the false, whereas in your minds there is this firmly established idea that in this struggle between the result of environment, which is the “I,” and the environment itself, lies power, wisdom, the path to eternity, to reality, truth, happiness.

Our vital concern should be with this environment, not with the conflict, not how to overcome it, not how to run away from it. By questioning the environment and trying to understand its significance, we shall find out its true worth. Isn’t that so? Most of us are enmeshed, caught up in the process of trying to overcome, to run away from circumstances, environment; we are not trying to find out what it means, what is its cause, its significance, its value. When you see the significance of environment, it means drastic action, a tremendous upheaval in your life, a complete, revolutionary change of ideas, in which there is no authority, no imitation. But very few are willing to see the significance of environment, because it means change, a radical change, a revolutionary change, and very few people want that. So most people, vast numbers of people, are concerned with the evasion of environment; they cover it up, or try to find new substitutions by getting rid of Jesus Christ and setting up a new savior; by seeking new teachers in place of the old, but they do not ever inquire whether they need a guide at all. This alone would help, this alone would give the true significance of that particular demand.

So where there is a search for substitution, there must be authority, the following of leadership, and hence the individual becomes but a cog in the social and religious machinery of life. If you look closely you will see that your search is nothing but a search for comfort and security and escape; not a search for understanding, not a search for truth, but rather a search for an evasion and, therefore, a search for the conquering of all obstacles; after all, all conquering is but substitution, and in substitution there is no understanding.

There are escapes through religions, with their edicts, moral standards, fears, authorities; and escapes through self-expression; what you call self-expression, what the vast majority of people call self-expression, is but the reaction against environment, is but the effort to express oneself through reaction against that environment—self-expression through art, through science, through various forms of action. Here I am not including the true, spontaneous expressions of beauty, of art, of science; they in themselves are complete. I am talking of the man who is seeking these things as a means of self-expression. A real artist does not talk about his self-expression, he is expressing that which he intensely feels; but there are so many spurious artists, like the spurious spiritual people, who are all the time seeking self-expression as a means of getting something, some satisfaction which they cannot find in the environment in which they live.

Through this search for security and permanency, we have established religions—with all their inanities, divisions, exploitations—as means of escape; and these means of escape become so vital, so important, because, to tackle environment, that is, the conditions about us, demands tremendous action, voluntary, dynamic action, and very few are willing to take that action. On the contrary, you are willing to be forced to an action by environment, by circumstances; that is, if a man becomes highly moral and virtuous through depression, you say what a nice man he is, how he has changed. For that change you depend upon environment; and so long as there is the dependence on environment for righteous action, there must be means of escape, substitutions, call it religion or what you will, whereas for the true artist, who is also truly spiritual, there is spontaneous expression, which in itself is sufficient, complete, whole.

So what are you doing? What is happening to each one of you? What are you trying to do in your lives? You are seeking; and what are you seeking? There is a conflict between yourself and the constant movement of environment. You are seeking a means to overcome that environment, so as to perpetuate your own self, which is but the result of that environment; or, because you have been thwarted so often by environment, which prevents you from self-expressing, as you call it, you seek a new means of self-expression through service to humanity, through economic adjustments, and all the rest of it.

Each one has to find out for what he is searching; if he is not searching, then there is satisfaction and decay. If there is conflict, there is the desire to overcome that conflict, to escape from that conflict, to dominate it. And as I have said, conflict can exist only between two false things, between that supposed reality which you call the “I,” which to me is nothing else but the result of environment, and the environment itself. If your mind is merely concerned with the overcoming of that struggle, then you are perpetuating falseness and hence, there is more conflict, more sorrow. But if you understand the significance of environment, that is, wealth, poverty, exploitation, oppression, nationalities, religions, and all the inanities of social life in modern existence, not trying to overcome them but seeing their significance, then there must be individual action, and complete revolution of ideas and thought. Then there is no longer a struggle, but rather light dispelling darkness. There is no conflict between light and darkness. There is no conflict between truth and that which is false. There is only conflict where there are opposites.

Ojai, California, June 16, 1934


THE SIGNIFICANCE OF ENVIRONMENT

You may remember that yesterday I was talking about the birth of conflict, and how the mind seeks a solution for it. I want to deal this morning with the whole idea of conflict and disharmony, and show the utter futility of mind trying to seek a solution for conflict, because the mere search for the solution will not do away with the conflict itself. When you seek a solution, a means of dissolving the conflict, you merely try to superimpose, or substitute in its place, a new set of ideas, a new set of theories, or you try to run away from conflict altogether. When people desire a solution for their conflict, that is what they seek.

If you observe, you will see that when there is conflict, you are at once seeking a solution for it. You want to find a way out of that conflict, and you generally do find a way out; but you have not solved the conflict, you have merely shifted it by substituting a new environment, a new condition, which will in turn produce further conflict. So let us look into this whole idea of conflict, from where it arises, and what we can do with it.

Now, conflict is the result of environment, isn’t it? To put it differently, what is environment? When are you conscious of environment? Only when there is conflict and a resistance to that environment. So, if you observe, if you look into your lives, you will see that conflict is continually twisting, perverting, shaping your lives; and intelligence, which is the perfect harmony of mind and heart, has no part in your lives at all. That is, environment is continually shaping, molding your lives to action, and naturally out of that continual twisting, molding, shaping, perversion, conflict is born. So where there is this constant process of conflict there cannot be intelligence. And yet we think that by continually going through conflict we shall arrive at that intelligence, that fullness, and that plenitude of ecstasy. But by the accumulation of conflict we cannot find out how to live intelligently; you can find out how to live intelligently only when you understand the environment which is creating conflict, and mere substitution, that is, the introduction of new conditions, is not going to solve the conflict. And yet if you observe, you will see that when there is conflict, mind is seeking a substitution. We either say, “It is heredity, economic conditions, past environment,” or we assert our belief in karma, reincarnation, evolution; so we are trying to give excuses for the present conflict in which the mind is caught, and are not trying to find out what is the cause of conflict itself, which is to inquire into the significance of environment.

Conflict then can exist only between environment—environment being economic and social conditions, political domination, neighbors—between that environment, and the result of environment, which is the “I.” Conflict can exist only so long as
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