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From THE EDpITOR

CHANGING THE WORLD

Krishnamurti’s teachings are concerned with transforming
the individual and changing the world. He did not consider
these to be two separate processes. That is possibly why the
metaphorical journey on which he embarked with his
audiences began with the state of the world. Over and over
again he described the disasters that human beings had
wrought on this earth.

Krishnamurti’s life spanned the major part of the twentieth
century, a period that saw the birth of Utopian dreams and
their eventual collapse. The century witnessed unprecedented
acts of violence, two world wars, concentration camps,
Gulags, and famines, often created in pursuit of Utopian ends.
The experience of the century suggests that advances in
technology can feed idealistic visions of eradicating
inequality, poverty and other forms of injustice, but the gap
between vision and reality remains impossible to bridge.

Krishnamurti’s own early years was shaped by an
organization that stood for peace and brotherhood on an
international scale. Under the leadership of Mrs Annie
Besant, who had once been a socialist, this organization
commanded a sizeable following of highly dedicated and
loyal workers. The young Krishnamurti, in addition, imbibed
the revolutionary spirit of the early years of the century. In
1922, as a young man of twenty-six, he echoed the
political rhetoric of the left. ‘Certain forms of so-called
modern civilisation must disappear,” he said and
‘domination of any class or race over another must cease.’



What distinguished Krishnamurti from this milieu was the
dangerous habit of examining the assumptions behind
Utopian dreams and their programmes of revolutionary
change, whether secular or religious in nature.

As early as 1921 Krishnamurti expressed doubts whether
mass movements would change the world: ‘One of our
speakers has told you that we have now over 70,000
members in the Order but, as was emphasised, membership
by itself is of no account. You might have a membership of
millions and yet make but little difference to the world,
whereas three or four members convinced of their beliefs,
and fired with unquenchable enthusiasm, might in a very
short time change the world’. (Hearld of the Star, July, 1921).
And in 1929, he formulated one of the fundamental
perceptions of his mature philosophy: ‘Before you can
change the world, you must change your own heart and mind.
For this reason you have gathered together, for this reason
you have been shaken to the very foundation — as I hope —
of your structure.” (The Star, August, 1929, ‘Life in
Freedom’).

Krishnamurti in his mature philosophy examined the limits
of knowledge. He denied that knowledge could bring about
a fundamental change in the world; it does not transform
minds and hearts because it is not a transforming tool. The
great advances in the field of knowledge that are a mark of
twentieth century thought he concluded were not relevant to
the ethical problems of the age. To change the world the
individual must change the self, not through the agency of
knowledge but negatively, by shattering the impulses that
has created the world that we inhabit.

Despite his far-reaching critique of Utopian theories and
idealistic visions of the world, despite his mature
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philosophy of enlightenment, Krishnamurti remained
committed to making ‘the world a better place’. He neither
declared that the world was unreal nor that it constituted an
entirely separate sphere of truth; he merely held that
neither knowledge nor mass action could change a society
that was basically created by the impulses of greed, violence
and ambition. To create a new world, human beings had to
change the springs of action. v

—R.H.



FIrsT REFORM YOURSELF

There are two types of individual: the dynamic and static.
The static is the one who remains in the armchair and prefers
to read and theorise ... It is far more comfortable to remain
there by the fireside, indulging in intellectual gymnastics
and enjoying life superficially. The other, the dynamic, is
the opposite type, who studies but is active and wants to put
the ideals into practice. The dynamic is one who desires to
change the world; he is one who is not satisfied unless he is
discontented and sees that the world needs preparing. The
dynamic individual desires first of all to reform himself and
then set about the reformation of the world. But he begins
with himself; he begins, as it were, at home, and then once
he is prepared he can set forth and reform the world.

— 1923

NATURAL AcTiON — NoT LiTTLE CHANGES
HERE AND THERE

Those of you who have really understood and therefore will
act, will bring about a change; you will carry the flame.
However little it is, it will be the vital flame that will give
sustenance, that will be understanding. And you can only
carry that flame, if you have really searched out, and you
have really pondered over what has been said during these
three weeks. From that, natural action comes. That won’t be
the action of patchwork, changing little things here and little
things over there. It will be fundamental change.

— Ommen, 13th August, 1933



PATCHWORK REFORM

You may say, ‘Well, I have understood a little, and
therefore | am going to use that little understanding to change
the world’. But you will never change or alter the world that
way ... Such reform would be merely patchwork.

— Frognerseteren, 6th S;ptember, 1933

CREATE Di1sQUIET IN THE WORLD

But if you really understood what I am saying, you would
create disturbance in the world — that emotional and
mental disquiet from which there comes about the
betterment of conditions. If you understand you will try to
create a state of discontent about you, and that you can do
only if you change yourself; you cannot do this if you think
that what I say is applicable to the learned only rather than
to yourself. The man in the street is you. So the question is:
Do you understand what I am saying?

— Frognerseteren, 6th September, 1933

TraoucHT HAs To CoME To AN EnDp

Instead of the usual talk, this evening I will try to answer
some of the many questions that have been put.

It seems to me that it is very important to understand the
deteriorating factors that destroy us, not only inwardly but
outwardly. [ have tried during these talks to indicate that
there are definite factors that cripple the mind, that pervert
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and destroy the capacity to discover what is true. The
discovery of what is true is not for the few — though only
the few are serious. And those who are earnest can
obviously find that which cannot be destroyed. But most of
us are caught in things that create constant conflict between
what we are and what we should be, and we think this
endless struggle is necessary, will bring about a revolution,
happiness. We consider this conflict between thesis and
antithesis progress, and we hope it will create a synthesis.
But when we go very deeply into it we find this conflict
exists only when there is no comprehension of the inward,
deeper things of life.

In answering these questions I hope you will not merely
listen to what is being said, but actually experience. What is
important, I feel, is not merely the experience of a
projection, but to experience something which is not of the
mind. It is very important, I feel, to understand this thing
which we call experience. This so-called experience comes
to us when there is recognition of it. When we say, ‘I have
had an experience’, surely we mean something that we have
recognized, that we have named, that memory can respond
to. But what is recognizable is not true. And it is the truth
that is the libérating factor, and not the thing that we
recognize. Because, recognition is of the mind, of memory,
of time, of desire and fear. And so long as we indulge in
these things, which we call experience, the other is not. So |
hope this evening, if we can, we shall really experience
something, not sentimentally, something which is the
response of memory, of what you have read, that you have
accumulated and stored up, which reacts or projects — all
of which we call experience. But perhaps, if we go into this
problem very deeply, we shall really experience something
which is not nameable, which is not a thing of the mind, of
memory.



Surely, so long as we are functioning within the field of
memory there is no possibility of freedom. And that is why
it is important, I feel, to understand the whole process of
thought, and if possible to go beyond the projections of
thought. The difficulty is that in listening we are apt to merely
follow the words, which evoke certain responses; and
through those responses we have further reactions of
sentiment, sensation. But surely, sensation, which is of the
mind, cannot possibly uncover that which is timeless. So, in
answering these questions, perhaps we can both go together
beyond the verbal level, and experience directly that which
is not merely of the mind.

QuesTioN (Q): 1 feel deeply moved when you talk. Is this
Just sentimentality?

J. KrisunamurTl (K): Probably it is. But if you can go
beyond the mere suggestions, mere reactions, which the
words evoke, then you put aside the speaker, then the speaker
is not important at all. But what is important, surely, is to
find out for yourself what is true; not some distant truth,
unattainable, imaginary, mythical, not something that you
have read or heard of, but something which you have
discovered directly. And that discovery is not possible if we
are merely depending on sensations.

Most of us want to find something which is really
indestructible, which is not of time. Everything around us is
transitory; all our relationships soon weary and end. Though
we are comfortable or not comfortable, have much to do or
little, the thoughtful obviously recognize the transiency of
everything. And the incessant battle, not only within but
outwardly, between groups of people, between nations,
further increases war and misery. Knowing all this, we must
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find out something which is not of the mind, which is not
merely knowledge. And perhaps if we can discover that, not
through the suggestions of the speaker, but by watching our
own daily activities, thoughts, impressions, reactions, then
we shall go beyond the mere veil of sentiment; and that is
what is important. What the individual is, the society is. What
you are, matters infinitely. That is not a mere slogan; but if
you go into it really deeply, you will discover how
significant your actions are, how what you are affects the
world in which you live, which is the world of your
relationships, however small, however limited. And if we
can fundamentally alter, bring about a radical revolution in
ourselves inwardly, then there is a possibility of creating a
different world, a different set of values.

But so long as we only treat these talks as a new sensation,
something with which to be entertained — instead of going
to the cinema come here — then obviously it has very little
value and very little significance. But those who are really
serious, ardent to discover what is true, do not depend on
others. They do not follow, they have no authority. And it is
their own discovery, from moment to moment, that is
essential; for the discovery of that which is true is the only
liberating factor.

Q: What is the function of the mind, if thought is to come to
an end?

K: What is the present function of the mind? It is used as an
instrument of survival, is it not? — to exist, to survive. And
in the process of survival we have created various forms of
society, various values, moral, ethical, spiritual, and so on.
But the whole activity of our present mind is, in some form
or other, the continuance of the self, of the me. That is our
present activity, cunning, subtle — at any cost to survive; to
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survive in this world, and in the hereafter; to identify with a
group, or with a nation, or with a country; or to identify with
anything larger, with a word, with knowledge, with a
projection; ever seeking permanency, always
demanding security, physically or psychologically. That is
the present state of our mind — a self-centred activity,
except at rare moments; and we are not discussing the rare
moments. ~

Those things are all that we know. And, that has not led us
very far. We destroy each other, we exploit each other, our
relationships are constant conflicts; with that we are all
familiar. Though the mind seeks security, it is destroying
itself, and destroying others. Physically, we are insecure;
there is always the threat of war. So, in its very search to be
secure, the mind is inviting destruction.

That is the state of our mind, its present state. And we ask:
‘What is the function of the mind, if there is no thought?’
Obviously, we can see what thought, self-centred activity,
has produced. And is it not possible to go beyond that
self-centred activity? Every form of inducement has been
offered, religiously, psychologically, and outwardly; every
form of compulsion, threat, we have endured; and yet the
self-centred activity has never stopped; it is always the ‘me’
in subtle form. And surely, to find out what is beyond
thought, which is the result of time, thought has to come to
an end.

I do not know if you have ever found that creative state which
comes when the mind is not active, agitated, but is very quiet
— naturally, spontaneously, not induced. That state of mind,
that state of being, cannot be understood by the thought
process. And because we are unhappy, because




everything we touch deteriorates, every relationship soon
withers away, we want something beyond time. I think it is
the function of the mind to discover that, to experience that.
But it cannot experience that as long as there is the
self-centred activity. And that discovery is not something to
be pursued relentlessiy. It comes; but you cannot invite it. If
you do invite it, then it is your own projection; it is but
another form of self-centred activity.

So, recognizing what the mind is, as it is now, is it possible
to go beyond and discover? I say it is. But you cannot
discover if it is merely a hobby, something you occasionally
turn to. But it becomes a reality when the process of the
mind and its activities are understood.

Q: The memory of an incident recurs over und over again.
How is one to be free from the memory of that incident, and
of the incident itself?

K: What do we mean by ‘memory’? How does memory come
into being? Perhaps if we can go a little deeply into the
matter, we may be able to answer this question fully. Is not
the whole process of memory. the recollection, the
recognizing process — is not that of consciousness? Please,
I am not trying to complicate the question. The question
itself sounds simple; but if you would really
understand it you will find it is very complex. So, we must
go into the problem of what we mean by consciousness.
Please, have patience; and you will answer the question for
yourself.

When are we conscious of anything? Only when there is
friction, when there is a blockage, when there is a hindrance.
Otherwise, the movement of thought or consciousness is not
self-conscious. It is only when we are frustrated, when there
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is fear, when there is the desire to achieve a result, that there
is self-consciousness, that is, the ‘me’ being conscious of
itself in action. I want to fulfil, I want to achieve a result,
and as long as I am progressing towards what | want there is
no hindrance; but the moment I am blocked, there is a
conflict. And the process of consciousness is one of
recognizing, which means naming. That which I recognize I
can only recognize when I name, when [ give it a symbol, a
term. So, the me is a bundle of memories; the ‘me’ is the
product of time; it is always in the process of accumulating,
gathering,

And an incident is an experience, is it not? And that
experience comes only when we are capable of recognizing
it. If I am not capable of recognizing an experience, it is not
an experience. So memory, which is the storehouse of words,
of experiences — not only one’s own, but the collective —
is always functioning, whether you are conscious or
unconscious of it. So, it retains an incident. Having
recognized it, verbalized it, it stores it away. Take a simple
thing like being hurt by another. You are hurt, someone says
something cruel, or something pleasant. It is retained, and
the incident is stored away. If you are hurt the feeling of
antagonism, of pain, is retained. And then you begin to
forgive the person — if you are morally inclined. So, you
first retain, keep the hurt; and then, being trained morally,
you begin to forgive. So, the incident is held. For, if we
collected no incidents, if we were not constantly active,
either receiving hurts or forgiving, being greedy or not
being greedy, if the mind was not in this constant activity it
would feel lost, would it not? For it, this activity is
necessary, to know it is alive.
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So, as long as you are accumulating and rejecting, you
cannot forget the incident, or the memory of it; the memory
remains with you. And the problem is, what are you to do
with it? — because it keeps on repeating. How is one to be
free from it? To really be free from it, not superficially, you
have to go into the problem of habit, have you not? Because
the mind lives in habit, and the memory of the incident has
become a habit. And so the mind keeps constantly going
back to it. So you discover how the mind lives in the past,
and you discover how habits are created. The mind is the
past; there is no present mind, there is no future to the mind,
the mind exists because of the past; the mind is the past.
And you ask: “How am I to be free from the past?’ You can
only be free when you understand the process of
accumulation — which is essentially based on the desire to
protect oneself, to be secure, to be certain. So long as that
urge, compulsion, exists, there must be the memory of
incidents, and the struggle with those memories. So, this
question can only be resolved when we understand the whole
process of accumulation, which is the process of time, which
is the ‘me’, from which all activities take place.

So, to be really free from memory is to meet incidents,
experiences, fully, which is, to be aware of them without
condemning, without justifying, without identifying,
without naming. By being aware of every movement of
thought, whether good or bad, without justifying — merely
observing, without any sense of prejudice — then you will
see that every incident, every experience, indicates its own
truth. And what is true is the liberating factor.

Q: How is one to expose the hidden depths of the
unconscious?



K: Before we ask how to discover the hidden depths of the
unconscious, I wonder if we are aware of the conscious?
Are we aware consciously of what we are doing? Are you
conscious of what you are saying, what you are thinking?
Most of us are not. Not being consciously aware of the
superficial level, we ask how to uncover the deeper levels.
You cannot, which is an obvious fact. If I am not aware of
what [ am actually doing, thinking, at the surface level, how
can I go deeper? But if we want to go deeper, to expose the
hidden motives, intentions, purposes, obviously the
conscious mind must be somewhat tranquil. I[fI want to find
out what my deeper motives are, which are not obvious, if [
want to bring them to the surface, the conscious mind must
be alert — must it not? — must be somewhat quiet,
inquiring, hesitant, tentative, patient. But if the surface mind
is incessantly agitated, active — as most of our minds are
— then what happens? Then there is a conflict between the
conscious and the unconscious. And this conflict becomes
more and more accentuated, strong, acute, till there are all
kinds of psychological and physiological diseases.

So, if I would discover the deeper levels of consciousness,
I have to be extraordinarily awake on the surface,
superficially, outwardly. The unconscious is not only the
recently acquired, but also it is the storehouse — is it not?
— of the past, of tradition, of the race, of all hopes. Your
unconscious is not only limited to the you, but is of the whole
past. You are the result, surely, of all the past; you are the
summation of all mankind. And to understand that, to go
into it really profoundly, mere study of psychology will not
help, nor being analysed. Analysis of the unconscious by
the coscious mind cannot reveal the truth. If I want to
discover the deeper levels of the unconscious I may analyse
myself, or go to somebody who will help me to analyse, but
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what happens? In that process of analysis, of digging down
deeply, can I investigate every movement, every nuance,
every subtle response? Not only would it take time, but it is
almost impossible, is it not? Because I may miss one
memory, one layer, one prejudice, which if missed will
obviously thwart or pervert my judgement. Also there is the
projection of the unconscious through dreams, which need
interpreting; and what if I do not interpret them rightly? Even
if the analyst does interpret them rightly, the conflict goes
on, does it not?

So, the question is, how is it possible to open the
unconscious, to let all the hidden pursuits come to the
surface, not to have any one blank spot? How does one set
about it? We see that analysis, introspection, will not do it;
it may uncover a few spots, but the totality of it cannot be
understood or revealed by a part of the mind, a division which
merely observes. Surely, to understand something there must
be the total perception of it. I do not know if you are
following all this! If I would understand a picture, a
painting, I must see the whole of it, not take a part and
investigate that part. Similarly, I must be able to look at this
whole process of consciousness as a total thing, as a whole,
not as the conscious and the unconscious; I must be able to
have an integrated understanding of the whole. If I merely
look at it partially, it will be a partial understanding; and a
partial understanding is no understanding at all.

So, can I, the observer, the investigator, look at the total
process, and not at the part? Please follow this carefully,
and you will see. Is not the investigator always the part and
not the whole? When you analyse, when you look, when
you ask: ‘How am I to expose all the layers, intimations,
accumulations of the unconscious, the residue of the past?’,
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are you not looking at it, investigating it, as an entity apart
from the whole total process? Obviously you are. The
analyser is something apart, looking, investigating, trying
to understand, trying to interpret, translate. So the analyser
is always a separate entity, looking into the unconscious,
trying to fathom it, trying to expose it, trying to do
something about it. Therefore the entity who keeps himself
apart cannot understand the whole total process. Please
follow this.

So, as long as there is the interpreter, the analyser, the total
process cannot be understood. And to eliminate the analyser
is to eliminate the unconscious, that is, to bring the whole
thing out and understand the total process. Because it is the
separate entity, the analyser, that is looking. And the analyser,
the separate being, is itself the result of the past, of the total
accumulation, of the race, of the individual, of the group.
Surely the me, the investigator, is the result of tradition, of
memory. And when the investigator, who is the result of
memory, tries to understand part of himself, he is
incapable of understanding it. You can only understand it
when there is complete identity, the cessation of the analyser.
It is only then, when the mind is really quiet, that the
intimation of the totality is projected, is seen. But as long as
the superficial mind, through partial awareness, separates
itself and analyses, it cannot understand the totality.

You can experiment with this yourself, very simply.
Occasionally, when you are not concerned about yourself
and your activities, about what you think and do not think,
when you are quietly walking in the country, you suddenly
perceive some hidden motive, hidden totality. In that
moment there is no conscious investigator; you see the whole
thing completely. But then the conscious mind comes in,
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intervenes, wants to pursue the thing further, because at that
moment it was an extraordinary experience. And the
moment the conscious mind intervenes, it becomes a
memory, and you pursue that memory. Memory is of the
part and not the whole.

So, if you can be in that state of unselfconscious perception,
without pursuing the memory, then you will see from
moment to moment how the unconscious totality comes up
in different forms, different ways of expression. Then you
will find that as the truth of each expression is seen, there is
a freedom — freedom from the accumulated prejudices, the
racial antagonisms, the incessant desires which have been
thwarted, the blind spots. These are all seen in moments when
the mind is quiet, when the mind is not a separate entity
investigating, censoring, judging. Then only is it possible to
find that which is indivisible.

Q: I have done a great many spiritual exercises to control
the mind, and the image-creating process has become less
powerful. But still I have not experienced the deeper
implications of meditation. Would you, please, go into this?

K: Right meditation is important. But to discover what the
right kind of meditation is, is very difficult. Because we are
so eager to still the mind, to find out something new, to
experience something which the teachers, the books, the
religious persons, have experienced. But perhaps this
evening we can go into it and discover what is true
meditation. And perhaps if we can experience it as we go
along, step by step, we shall know how to meditate.

We think a petty mind, a small mind, a narrow mind, a greedy
mind, by disciplining itself will become non-petty,
something great. And is that not an illusion? A petty mind
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will always remain petty, however much it disciplines
itself. That is so, is it not? If I am narrow, limited, and my
mind is stupid, however much [ may discipline I will still
remain stupid; and my gods, my meditations, my exercises,
will still be limited, stupid, narrow. So, first I have to realize
that I have a petty mind, that my mind is prejudiced, that is
seeking something as a reward, that it is escaping — which
are all indications of its narrowness. And-how can such a
mind — though it practises spiritual exercises, controls,
disciplines — be free? Surely it is only in freedem that you
discover, not when your mind is bound, trained, controlled,
shaped. So that is the first thing to realize: that a mind
seeking a reward, a result, however much it may train itself,
will experience only its own projection. Its Masters, its gods,
its virtues, are its own projections. That is the first thing to
see the truth of, to realize.

Then we can proceed to the next thing, which is, that a mind
which has learned concentration is incapable of
understanding the total, the whole. For concentration is a
process of exclusiveness, is a process of discarding, putting
aside, in search of a result. A mind that is merely narrowed
down, through effort, through the desire to achieve a result,
a reward — surely such a mind can only be exclusive; it is
not aware of its total process. But most of us are trained to
concentrate, in our daily work. And those who are seeking
so-called spiritual heights are equally as ambitious as the
worldly people; they want to arrive, they want to
experience. And it is this drive to experience that forces them
to narrow down their consciousness, their thought,
excluding all but the one thing they desire to attain, be it a
phrase, an image, a picture, or an idea. Again, such a mind
is incapable of comprehending the whole.



This does not mean the mind must wander all over the place.
On the contrary, the moment there is awareness of the
wandering, there is no resistance, there is the understanding
of each wandering. Then each thought has its significance,
and is understood, not excluded, not put down, suppressed.
Then the mind, instead of being petty, narrow, greedy, is no
longer fettered by its own compulsions. It is then beginning
to be open, to inquire, to discover. Which means, really, that
we must discard the whole process of what we have learned
as meditation. Then meditation is not for a few minutes or
an hour during the day, but is a constant process, all the time
seeking, discovering, what is true.

Then, as you go deeper into the problem. you will see that
the mind becomes extraordinarily quiet — not disciplined,
not the quietness of stagnation, of enclosure, but a
quietness, a tranquillity, in which all movement of thought
has ceased. And in that silence the entity who experiences
has completely ceased. But what most of us want is to
experience, to gather more. It is the desire for the more that
makes us meditate, that makes us do spiritual exercises, and
so on. But when all that is understood, when all that has
dropped away, then there is a silence, then there is a
tranquillity of the mind, in which the experiencer, the
interpreter, is absent. Then only is there a possibility for that
which is not nameable to come into being. It is not a reward
for good deeds. Do what you will, be as selfless as you like,
force yourself to do the good things, the noble things, to be
virtuous — all those are self-centred activities; and such a
mind is only a stagnant mind. It can meditate; but it will not
know that state of silence, quietness, in which the real can
be.
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And that reality is not the word; the word love is not love.
One knows, in that silence, that which is love, without the
word. And that love without the word is neither yours nor
mine, neither personal nor impersonal. It is a state of being.
There are no words to describe it. It is an experience which
is not recognizable, because the recognizer is absent. You
can call it what you like: love, God, truth, what you will. It
is that experience which puts an end to ali-conflict, to all
misery.

Q: [ have listened to all your talks and I have read all your
books. Most earnestly I ask you, what can be the purpose of
my life if, as you say, all thought has to cease, all
knowledge be suppressed, all memory lost? How do you
relate that state of being, whatever it may be according to
you, to the world in which we live? What relation has such a
being to our sad and painful existence?

K: Since the questioner is earnest, let us go into it seriously.
We want to know what this state is which can only be when
all knowledge, when the recognizer, is not; we want to know
what relationship this state has to our world of daily
activity, daily pursuits. We know what our life is now —
sad, painful, constantly fearful, nothing permanent; we know
that very well. And we want to know what relationship this
other state has to that and, if we put aside knowledge and
become free from our memories, and so on, what is the
purpose of existence?

What is the purpose of existence as we know it now? — not
theoretically but actually? What is the purpose of our
everyday existence? Just to survive — isn’t it? — with all
its misery, with all its sorrow and confusion, wars,
destruction, and so on. We can invent theories, we can say:
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“This should not be, but something else should be.” But those
are all theories, they are not facts. What we know is
confusion, pain, suffering, endless antagonisms. And we
know also, if we are at all aware, how these come about.
Because, the purpose of life, from moment to moment,
every day, is to destroy each other, to exploit each other,
either as individuals or as collective human beings. In our
loneliness, in our misery, we try to use others, we try to
escape from ourselves — through amusement, through gods,
through knowledge, through every form of belief, through
identification. That is our purpose, conscious or unconscious,
as we now live. And, is there a deeper, wider purpose
beyond, a purpose that is not of confusion, of acquisition?
And, has that effortless state any relation to our daily life?

Certainly, that has no relation at all to our life. How can it
have? If my mind is confused, agonised, lonely, how can
that be related to something which is not of itself? How can
truth be related to falsehood, to illusion? But we do not want
to admit that. Because, our hope, our confusion, makes us
believe in something greater, nobler, which we say is
related to us. In our despair we seek truth, hoping that in the
discovery of it our despair will disappear.

So, we can see that a confused mind, a mind ridden with
sorrow, a mind that is aware of its own emptiness,
loneliness, can never find that which is beyond itself. That
which is beyond the mind can only come into being when
the causes of confusion, misery, are dispelled or understood.
All that I have been saying, talking about, is how to
understand ourselves. For without self-knowledge the other
is not, the other is only an illusion. But if we understand the
total process of ourselves, from moment to moment, then
we shall see that in clearing up our own confusion the other
comes into being. Then experiencing that will have a
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relation to this. But this will never have a relation to that.
Being this side of the curtain, being in darkness, how can
one have experience of light, of freedom? But when once
there is the experience of truth, then you can relate it to this
world in which we live.

That is, if we have never known what love is, but only
constant wrangles, misery, conflicts, how can we
experience that love which is not of all this? But when once
we have experienced that, then we do not have to bother to
find out the relationship. Then love, intelligence, functions.
But to experience that state, all knowledge, accumulated
memories, self-identified activities, must cease, so that the
mind is incapable of any projected sensations. Then,
experiencing that, there is action in this world.

Surely the purpose of existence is to go beyond the
self-centred activity of the mind. And having experienced
that state, which is not measurable by the mind, then the
very experiencing of that brings about an inward revolution,
which is the only true revolution. Then, if there is love, there
is no social problem. There is no problem of any kind when
there is love. Because we do not know how to love, we have
social problems, and systems of philosophy on how to deal
with our problems. And I say, these problems can never be
solved by any system, either of the left or of the right or of
the middle. These — our confusion, our misery, our
self-destruction — can be solved only when we can
experience that state which is not self-projected.

— London, 24th April, 1952
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EpucATION As AN INSTRUMENT OF
SociAaL CHANGE

This has been a human problem all along, from the ancient
of times. The few want to change, live decently ... And what
are the few to do?...

QUuEsTION (Q): You have got to change yourself first. If you
are at the centre of the change it permeates.

J. KrisuNaAMURTI (K): Right, sir, change yourself first. Will
you? ... It is very easy to say somebody must change ... Will
you radically, deeply change?

Q: Why not?

K: I didn’t say, why not. Will you?

Q: ITwill.

K: When?

Q: I am, right now. All the time I have been listening to
you, yes.

K: Gaod, sir. Then how will you, if you change, affect the
mass? That’s the question, sir. That’s one problem. Just
listen to it ... How will you bring about a change in the
cessation of power of the few ... and educate or help the vast
majority? ... What will you do?

Q: Educate is the only way, there is no other way.
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K: Education is the only way. Then why isn’t there proper
education in this country? ... Who will bring about the right
kind of education? ... It comes down to this, sir — doesn’t
it? — if one may point it out: that we don’t take the
responsibility, each one of us, to see the thing doesn’t
happen. Will you educate your servants, if you have them?
Come on, sirs. Educate their children? ... So will you do it?
Absolute silence! Therefore you are going to have the
government that you ... deserve. Right, sir? ... Go on, sir,
answer it. Which means you will educate your servants’
children. You must begin very near to go very far. But you
attack at the top and not begin near. Is that question answered,
sir?

Q: No, sir. How can a few individuals solve the problem?
K: How will you change it, sir? Why ask me?

Q: Because I think I can get more light from you I ask you.
K: I am pointing out what can be done. The vast majority
must be changed, must be made — I don’t know if you want

to go into the question of education, how to educate the vast
majority. That’s another one for the moment.

Q: There is a limit to which an individual can act, beyond
that he may not have the capacity.

K: Yes sir. Has one noticed that in history, only very few
individuals bring about a change, don’t they? Right, sir? Will
you have the energy, the capacity, the drive, the love to bring
about a different world?

— Madras, 9th January, 1979
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OBITUARY

SUNANDA PATWARDHAN (1926 - 1999)

With the passing of Sunanda Patwardhan a generation of
men and women drawn to Krishnamurti in the late forties
has lost one of its youngest and most vibrant members. In
1947, when she met Krishnamurti, Sunandaji was
twenty-two, studying law and preparing for the Indian
Foreign Service examinations. She was to remain a close
associate to the end of his life. Sundandaji brought the
eagerness of youth and her special vivacity to many
discussions with him, at a time when Krishanmurti was
experimenting with more direct ways of communicating his
teachings. During this exhilarating period, Sunandaji’s
friendship with Pupul Jayakar was forged. The elder woman
captured the essential nature of the emerging bond between
Sunanda and the sage as she sat by his side as he wrote
letters or polished his shoes. ‘K bantered with her, chanted
with her, told her that she was too young to consider settling
down, and asked her to go out and see the world. Her senses
afire, she responded passionately to K’s presence and was
swept away in the torrent of his attention.’

Sunandaji’s bond with Krishnamurti was cemented further
when she married Pama Patwardhan, a young social activist
who was involved with Vinoba Bhave’s Bhoodan
movement. Pamaji comes from a distinguished family that
included Achyut and Rao Saheb Patwardhan, both public
figures who had played a major role in India’s struggle for
Independence, and who had both been close to Mrs Annie
Besant and the young Krishnamurti. After marrying Pama,
Sunanda settled in Poona and took training in shorthand, so
that she could serve the teacher during the time he spent in
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India. For five months each year Sunanda accompanied him
on his journeys, transcribing his letters, his conversations at
the lunch table and his public talks. Future generations will
forever remain in her debt for the lasting record she made of
Krishnamurti’s public talks and many of his profound
conversations with friends and guests. ‘He was a delight to
be with,” she said, recalling these early years. ‘He would
walk with you, he would talk with you, such fun it was
being with him, apart from the seriousness of the teaching
itself.” Along the way Sunandaji earned a doctorate in
Sociology from Poona University. Her dissertation was on
the Mabhars, a Dalit community of Maharashtra.

In 1976, Pama Patwardhan became Secretary of the
Krishnamurti Foundation of India, and moved with Sunanda
to Vasanta Vihar in Madras. The great house was in
shambles, having been in disuse for several years. It fell to
Sunandaji’s lot to restore the house and revive its gardens.
She undertook that task with characteristic zest, building a
beautiful second floor that now functions as a library and
centre for study of Krishnamurti. She also reclaimed the
garden, planting exotic trees and creating a lush circular lawn.

From 1976 Sunanda began functioning as Secretary for
Publications. It was during her tenure that several of
Krishnamurti’s books were published by KFI, the most
notable one being Tradition and Revolution. Jointly edited
by her and Pupul Jayakar, the book was the first anthology
of Krishnamurti’s discussions with friends on ancient
Indian philosophical themes. She also inaugurated the
KFI Bulletin and was its first editor. It was during her
tenure that several distinguished scientists and scholars were
invited to Vasanta Vihar to engage in dialogue with
Krishnamurti.
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After Krishnamurti’s death in 1986, Sunandaji and Pamaji
moved back to Poona. Together they worked tirelessly to
create a new Krishnamurti school. Sahyadri, the third
full-fledged residential school of the Krishnamurti
Foundation, is situated one-and-a-half hours from Pune on
a hill top with a panoramic view of the valley below. The
school opened in 1995, as a centre piece of the celebrations
for Krishnamurti’s Centenary year. In December 1998, with
the inauguration of the lotus-shaped Study Centre on the
Sahyadri campus, Sunandaji told close friends that her life
work had been accomplished. Krishnamurti’s young friend
and life-long associate passed away on February 25, 1999.
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LIST OF BOOKS

KFI PUBLICATIONS

FIRST AND LAST FREEDOM 85.00
FREEDOM FROM THE KNOWN 45.00
YOU ARE THE WORLD 100.00
TRADITION AND REVOLUTION 95.00
BEYOND VIOLENCE 60.00
TRUTH AND ACTUALITY 55.00
ENDING OF TIME - 115.00
THE LAST TALKS 65.00
COMMENTARIES ON LIVING I 75.00
COMMENTARIES ON LIVING II 80.00
COMMENTARIES ON LIVING Il 115.00
LIFE AHEAD 85.00
THE WAY OF INTELLIGENCE 75.00
KRISHNAMURTI ON EDUCATION 100.00
LETTERS TO THE SCHOOLS I 40.00
LETTERS TO THE SCHOOLS II 40.00
MIND WITHOUT MEASURE 65.00
QUESTIONS AND ANSWERS 55.00
FLIGHT OF THE EAGLE 75.00
THE WHOLENESS OF LIFE 80.00
EXPLORATION INTO INSIGHT 65.00
MEDITATIONS 45.00
THE NETWORK OF THOUGHT 60.00
THE FLAME OF ATTENTION 60.00
SRILANKA TALKS (OUT OF STOCK)

THE FUTURE OF HUMANITY 50.00
KRISHNAMURTI AT RAIGHAT 150.00
KRISHNAMURTT'S NOTE BOOK 65.00
KRISHNAMURTT'S JOURNAL 40.00
KRISHNAMURTI TO HIMSELF ) 45.00
EDUCATION & SIGNIFICANCE OF LIFE 50.00
THIS MATTER OF CULTURE (Out of stock)

MEETING LIFE 80.00
KRISHNAMURTI FOR BEGINNERS '120.00
ON SELFKNOWLEDGE 50.00
BEAUTY OF THE MOUNTAIN 60.00
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BOOKLETS

TIME AND TIMELESS 4.00
IN THE LIGHT OF SILENCE 25.00
KFI BROCHURE 5.00
MIND IN MEDITATION 5.00
THE BOOK OF LIFE . 5.00
INWARD FLOWERING 3.00
TAMIL BOOKS

KRISHNAMURTI ON EDUCATION 50.00
ONLY REVOLUTION 65.00
THE BOOK OF LIFE 5.00
TELUGU BOOKS

COMMENTARIES ON LIVING 85.00
KRISHNAMURTI FOR BEGINNERS 45.00
BOOK OF LIFE 7.00
A DIALOGUE WITH ONESELF 7.00
MIND IN MEDITATION 7.00
KANNADA BOOKS

FREEDOM FROM THE KNOWN 24.00
OTHER PUBLICATIONS

FIRE IN THE MIND 250.00
BIOGRAPHY BY PUPUL JAYAKAR 250.00
Postage

1 Book Rs.25

2 to 3 Books Rs.35

4 to 6 Books Rs.60

7 to 10 Books Rs.100

Send your remittance by Demand Draft favouring
Krishnamurti Foundation India payable at Chennai.
We are not sending books by VPP.
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KRISHNAMURTI SCHOOLS

THE BHAGIRATHI VALLEY SCHOOL  Elementary School

Uttar Kashi Retreat

P.O. Ranadi (Via Dunda)
Uttar Kashi — 249 151
Uttar Pradesh

RISHI VALLEY SCHOOL (KFI)
Rishi Valley — 517 352

Chittoor District

Andhra Pradesh

RAJGHAT BESANT SCHOOL (KFI)

Rajghat Fort
Varanasi — 221 001
Uttar Pradesh

VASANTA COLLEGE FOR WOMEN

Rajghat Fort
Varanasi — 221 001
Uttar Pradesh

SAHYADRI SCHOOL

Tiwai Hills, Rajgurunagar Taluk
Pune District

410513

THE SCHOOL (KFI)
‘Damodar Gardens’
Besant Avenue
Madras — 600 020

THE VALLEY SCHOOL (KFI)
‘Haridvanam’

17th K.M. Kanakapura Road
Thatguni Post

Bangalore — 560 062

BAL-ANAND
‘Akash Deep’

28, Dongersi Road
Bombay — 400 006

BROCKWOOD PARK
Bramdean, Hampshire
SO 240LQ

THE OAK GROVE SCHOOL
P.O. Box 1560
Ojai, California 93023
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for local students

Boarding School
Ages8to 17

Boarding School
Ages7to 19

B.A. & B.ED.
(Humanities only)

Boarding School
Ages 10to 15

Day School
Ages6to 17

Day/Boarding School
Ages6to 17

An After-School Centre
for young children

Education Centre and
Boarding School
14 years upwards

Day/Boarding School
Ages3'ato 17
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