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Dedication

Religion means exploring with doubt, questioning sceptically, investigating what is truth. That is religion.

Ojai, 2 May 1981
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Foreword

JIDDU KRISHNAMURTI was born in India in 1895 and, at the age of thirteen, was taken up by the Theosophical Society, which considered him to be the vehicle for the ‘world teacher’ whose advent it had been proclaiming. Krishnamurti was soon to emerge as a powerful, 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. Firmly repudiating the messianic image, in 1929 he dramatically dissolved the large and monied organization that had been built around him and declared truth to be ‘a pathless land’, which could not be approached by any formalized religion, philosophy, or sect.

For the rest of his life Krishnamurti insistently rejected the guru status that others tried to foist upon him. He continued to attract large audiences throughout the world but claimed no authority, wanted no disciples, and spoke always as one individual to another. At the core of his teaching was the realization that fundamental changes in society can be brought about only by a transformation of individual consciousness. The need for self-knowledge and understanding of the restrictive, separative influences of religious and nationalistic conditionings was constantly stressed. Krishnamurti pointed always to the urgent need for openness, for that ‘vast space in the brain in which there is unimaginable energy’. This seems to have been the wellspring of his own creativity and the key to his catalytic impact on such a wide variety of people.

Krishnamurti continued to speak all over the world until he died in 1986 at the age of ninety. His talks and dialogues, journals and letters have been preserved in over sixty books and hundreds of recordings. From that vast body of teachings this series of theme books has been compiled. Each book focuses on an issue that has particular relevance to and urgency in our daily lives.


Poona, 3 October 1948

Questioner: Memory, you say, is incomplete experience. I have a memory and a vivid impression of your previous talks. In what sense is this an incomplete experience? Please explain this in detail.

Krishnamurti: What do we mean by memory? You go to school, and are full of facts, technical knowledge. If you are an engineer, you use the memory of technical knowledge to build a bridge. That is factual memory. There is also psychological memory. You have said something to me, pleasant or unpleasant, and I retain it; and when I next meet you, I meet you with that memory, the memory of what you have said or have not said.

So there are two facets to memory, the psychological and the factual. They are always interrelated, and therefore not clear-cut. We know that factual memory is essential as a means of livelihood. But is psychological memory essential? And what is the factor that retains the psychological memory? What makes one remember insult or praise? Why does one retain some memories and reject others? Obviously, one retains memories that are pleasant, and avoids those that are unpleasant. If you observe, you will see that painful memories are put aside quicker than pleasurable ones. And mind is memory, at whatever level, by whatever name you call it; mind is the product of the past, it is founded on the past, which is memory, a conditioned state.

Now, with that memory we meet life, we meet a new challenge. The challenge is always new, and our response is always old, because it is the outcome of the past. So experiencing without memory is one state, and experiencing with memory is another. That is, there is a challenge, which is always new. I meet it with the response, with the condition of the old. So what happens? I absorb the new, I do not understand it; and the experiencing of the new is conditioned by the past. Therefore, there is a partial understanding of the new, there is never complete understanding. It is only when there is complete understanding of anything that it does not leave the scar of memory.

When there is a challenge, which is ever new, you meet it with the response of the old. The old response conditions the new, and therefore twists it, gives it a bias. There is therefore no complete understanding of the new; hence the new is absorbed into the old, and thereby strengthens the old. This may seem abstract, but it is not difficult if you go into it a little closely and carefully. The situation in the world at the present time demands a new approach, a new way of tackling the world problem, which is ever new. We are incapable of approaching it because we approach it with our conditioned minds, with national, local, family, and religious prejudices. That is, our previous experiences are acting as a barrier to the understanding of the new challenge, so we go on cultivating and strengthening memory and, therefore, never understand the new; we never meet the challenge completely. It is only when one is able to meet the challenge anew, afresh, without the past, that it yields its fruits, its riches.

The questioner says, ‘I have a memory and a vivid impression of your previous talks. In what sense is this an incomplete experience?’ Obviously, it is an incomplete experience if it is merely an impression, a memory. If you understand what has been said, see the truth of it, that truth is not a memory. Truth is not a memory, because truth is ever new, constantly transforming itself. You have a memory of the previous talk. Why? Because you are using the previous talk as a guide, you have not fully understood it. You want to go into it, and unconsciously or consciously it is being maintained. But if you understand something completely, that is, see the truth of something wholly, you will find there is no memory whatsoever.

Our education is the cultivation of memory, the strengthening of memory. Your religious practices and rituals, your reading and knowledge, are all the strengthening of memory. What do we mean by that? Why do we hold to memory? I do not know if you have noticed that, as you grow older, you look to the past, to its joys, its pains, its pleasures; and if one is young, one looks to the future. Why are we doing this? Why has memory become so important? For the simple and obvious reason that we do not know how to live wholly, completely in the present. We are using the present as a means to the future, and therefore the present has no significance. We cannot live in the present because we are using the present as a passage to the future. Because I am going to become something, there is never a complete understanding of myself, and understanding myself—what I am exactly now—does not require the cultivation of memory. On the contrary, memory is a hindrance to the understanding of what is.

I do not know if you have noticed that a new thought, a new feeling, comes only when the mind is not caught in the net of memory. There is an interval between two thoughts, between two memories, and when that interval can be maintained, then out of that interval comes a new state of being that is no longer memory. We have memories, and we cultivate memory, as a means of continuance. That is, the ‘me’ and the ‘mine’ become very important as long as the cultivation of memory exists; and as most of us are made up of ‘me’ and ‘mine’, memory plays a very important part in our lives. If you had no memory, your property, your family, your ideas, would not be important as such; so to give strength to ‘me’ and ‘mine’, you cultivate memory. But if you observe, you will see that there is an interval between two thoughts, between two emotions. In that interval, which is not the product of memory, there is an extraordinary freedom from the ‘me’ and the ‘mine’, and that interval is timeless.

Let us look at the problem differently. Surely, memory is time, is it not? That is, memory creates yesterday, today, and tomorrow. Memory of yesterday conditions today and therefore shapes tomorrow. That is, the past through the present creates the future. There is a time process going on, which is the will to become. Memory is time, and through time we hope to achieve a result. I am a clerk today and, given time and opportunity, I will become the manager or the owner. So I must have time; and with the same mentality we say, ‘I shall achieve reality, I shall approach God’. Therefore, I must have time to realize, which means I must cultivate memory, strengthen memory by practice, by discipline, to be something, to achieve, to gain, which means continuation in time. So through time we hope to achieve the timeless, through time we hope to gain the eternal. Can you do that? Can you catch the eternal in the net of time, through memory, which is of time?

The timeless can be only when memory, which is the ‘me’ and the ‘mine’, ceases. If you see the truth of that—that through time the timeless cannot be understood or received—then we go into the problem of memory. The memory of technical things is essential; but the psychological memory that maintains the self, the ‘me’ and the ‘mine’, that gives identification and self-continuance, is wholly detrimental to life and to reality. When one sees the truth of that, the false drops away; therefore, there is no psychological retention of yesterday’s experience.

You see a lovely sunset, a beautiful tree in a field, and when you first look at it, you enjoy it completely, wholly; but then you go back to it with the desire to enjoy it again. What happens when you do that? There is no enjoyment, because it is the memory of yesterday’s sunset that is now making you return, that is pushing, urging you to enjoy. Yesterday there was no memory, only a spontaneous appreciation, a direct response; but today you are desirous of recapturing the experience of yesterday. That is, memory is intervening between you and the sunset; therefore, there is no enjoyment, no richness, no fullness of beauty. Again, you have a friend who said something to you yesterday, an insult or a compliment, and you retain that memory; and with that memory you meet your friend today. You do not really meet your friend—you carry with you the memory of yesterday, which intervenes; and so we go on, surrounding ourselves and our actions with memory, and therefore there is no newness, no freshness. That is why memory makes life weary, dull, and empty.

We live in antagonism with one another because the ‘me’ and the ‘mine’ are strengthened through memory. Memory comes to life through action in the present; we give life to memory through the present, but when we do not give life to memory, it fades away. So memory of facts, of technical things, is an obvious necessity, but memory as psychological retention is detrimental to the understanding of life, to communion with one another.

Q: You have said that when the conscious mind is still, the subconscious projects itself. Is the subconscious a superior entity? Is it not necessary to pour out all that is hidden in the labyrinths of the subconscious in order to decondition oneself? How can one go about it?

K: I wonder how many of us are aware that there is a subconscious, and that there are different layers in our consciousness? I think most of us are aware only of the superficial mind, of the daily activities, of the rattling, superficial consciousness. We are not aware of the depth, the significance and meaning of the hidden layers; and occasionally, through a dream, through a hint, through an intimation, one is aware that there are other states of being. Most of us are too busy, too occupied with our lives, with amusements, with lustful desires, with our vanities, to be aware of anything but the superficial. Most of us spend our lives in the struggle for power, political or personal, for position, for achievement.

Now the questioner asks, ‘Is the subconscious a superior entity?’ That is the first point. Is there a superior entity apart from the thought process? Surely, as long as the thought process exists, though it may divide itself up into inferior and superior, there can be no superior entity, no permanent entity apart from that which is transitory. So we will have to look into this question very carefully and understand the whole significance of consciousness. I have said that when you have a problem and have thought about it until your mind is weary without finding the answer, it often happens that when you sleep on it the answer is found by morning. While the conscious mind is still, the hidden layers of the unconscious mind are at work on the problem, and when you wake up you find the answer. Surely that means that the hidden layers of the mind do not sleep when you go to sleep, but are working all the time.

Though the conscious mind may be asleep, the unconscious, in its different layers, is grappling with that problem, and naturally it projects itself onto the conscious. Now the question is, is that a superior entity? Obviously not. What do you mean by superior entity? You mean, do you not, a spiritual entity, an entity that is beyond time? You are full of thoughts, and an entity that you can think about is surely not a spiritual entity—it is part of thought; therefore, it is a child of thought, still within the field of thought. Call it what you will, it is still a product of thought; therefore, it is a product of time, and not a spiritual entity.

The next question is, ‘Is it not necessary to pour out all that is hidden in the labyrinths of the subconscious in order to decondition oneself? How can one go about it?’ As I said, consciousness has different layers. First, there is the superficial layer, and below that there is memory, because without memory there is no action. Underneath that there is the desire to be, to become, the desire to fulfil. If you go still deeper, you will find a state of complete negation, of uncertainty, of void. This whole totality is consciousness. Now, as long as there is the desire to be, to become, to achieve, to gain, there must be the strengthening of the many layers of consciousness as the ‘me’ and the ‘mine’, and the emptying of those many layers can come about only when one understands the process of becoming. That is, as long as there is the desire to be, to become, to achieve, memory is strengthened, and from that memory there is action, which only further conditions the mind. I hope you are interested in all this. If not, it does not matter; but I will go on, because some of you may be aware of this problem.

Life is not just one layer of consciousness, it is not just one leaf, one branch: life is a whole, total process. We must understand the total process before we can understand the beauty of life, its greatness, its pains, its sorrows and its joys. Now, to empty the subconscious, which is to understand the whole state of being, of consciousness, we must see what it is made up of; we must be aware of the various forms of conditioning that are the memories of race, family, group, and so on, the various experiences that are not complete. Now, one can analyze these memories, take each response, each memory, and unravel it, go into it fully and dissolve it; but for that one would need infinite time, patience, and care. Surely there must be a different approach to the problem.

Anyone who has thought about it at all is familiar with the process of taking up a response, analyzing it, following it, and dissolving it, and doing that with every response; and if one does not analyse a response fully, or misses something in that analysis, then one goes back and spends long days in this unfruitful process. There must be a different approach to deconditioning the whole being of memories, so that the mind may be new every moment. How is it to be done? Do you understand the problem? It is this: We are used to meeting life with old memories, old traditions, old habits; we meet today with yesterday. Now, can one meet today, the present, without the thought of yesterday? Surely, that is a new question, is it not? We know the old method of going step-by-step, analysing each response, dissolving it through practice, discipline, and so on. We see that such a method involves time; and when you use time as a means of deconditioning, obviously it only strengthens the condition. If I use time as a means of freeing myself, in that very process I am becoming conditioned.

So what am I to do? Since it is a new question, I must approach it anew. That is, can one be free immediately, instantaneously? Can there be regeneration without the element of time, which is but memory? I say that regeneration, transformation, is now, not tomorrow, and that transformation can come only when there is complete freedom from yesterday. How is one to be free from yesterday? Now, when I put that question, what is happening to your mind? What is happening to your mind when you see that your mind must be new, that your yesterday must go? When you see the truth of this, what is the state of your mind? If you want to understand a modern painting, you must obviously not approach it with your classical training. If you recognize that as a fact, what happens to your classical training? Your classical training is absent when there is the intention to understand a modern painting—the challenge is new, and you recognize that you cannot understand it through the screen of yesterday. When you see the truth of that, then yesterday is gone, there is complete purgation of yesterday.

You must see the truth that yesterday cannot translate the present. It is only truth that deconditions completely, and to see the truth of what is requires an enormous attention. Since there is no complete attention as long as there is distraction, what do we mean by distraction? When there are several interests from among which you choose one and fix your mind on it, then any interest that takes your mind away from that central interest you call distraction. Now, can you choose an interest and concentrate on that one interest? Why do you choose one interest and discard others? You choose one interest because it is more profitable; therefore, your choice is based on profit, the desire to gain; and the moment you have a desire to gain, you must resist as a distraction everything that takes your thoughts away from the central interest. Apart from your biological appetites, have you a central interest? I really question whether you have a central interest. Therefore, you are not distracted—you are merely living in a state without interest.

He who would understand the truth must give it his undivided attention, and that undivided attention comes only when there is no choice, and therefore no idea of distraction. There is no such thing as distraction, because life is a movement, and one has to understand this whole movement and not divide it into interests and distractions. One has to look therefore at everything to see the truth or falseness of it. When you see the truth of this, it liberates consciousness from yesterday. You can test it out for yourself. To see the truth about nationalism and not be caught up in the arguments pro and con, you will have to go into it and be open to all the intimations of that problem. In being aware of the problem of nationalism without condemnation or justification, in seeing the truth that it is false, you will find there comes a complete freedom from the whole issue. So it is only the perception of truth that liberates; and to see, to receive truth, there must be the focusing of attention, which means that you must give your heart and mind to see and to understand.


Rajghat, 23 January 1949

PRESUMABLY, MOST OF you have some kind of a teacher, some kind of guru, either in the Himalayas, or round the corner, some kind of guide. Now why do you need him? You do not, obviously, need him for material purposes, unless he promises you a good job the day after tomorrow. So presumably you need him for psychological purposes. Now, why? Basically, obviously, you need him because you say, ‘I am confused, I do not know how to live in this world, things are too contradictory. There is confusion, there is misery, there is death, decay, degradation, disintegration; and I need somebody to advise me what to do’. Isn’t that why you need a guru, why you go to a guru? You say, ‘Being confused, I need a teacher who will help me to clear up the confusion, or rather help me to resolve it’. So your need is psychological. You do not treat your prime minister as your guru, because he merely deals with the material life of society. You look to him for your physical needs, whereas here you look to a teacher for your psychological needs.

Now, what do you mean by the word need? I need sunshine, I need food, clothes, and shelter; and in the same way, do I need a teacher? To answer that question, I must find out who has created this awful mess around me and in me. If I am responsible for the confusion, I am the only person
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