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INTRODUCTION



| NTRODUCTI ON

Jiddu Krishnamurti is a well-known great thinker of our
tines. Several attenpts have been nmade to characterize the
teachings of J. Krishnanmurti or to identify his thought in terns
of the known classifications of t hought like religious,
phi | osophi cal, psychological etc. It is really a problem to
characterize Krishnanurti's thought either as philosophical, or
religious or psychological. Howto characterize Krishnanurti's
thought? 1Is it a kind of philosophy dealing with sone general
probl ens of philosophy like the nature and neaning of human
exi stence? |Is Krishnanurti a free thinker generally concerned
with the decline of noral values? Are his witings psychol ogical
expl anati on of human behavior related especially to religion and
spirituality? O is his thought religious with a view to
reconciling the traditional religions with the nodern thought
which is influenced and shaped by reason and positive sciences?
QO can we say that his thought is revolutionary in nature, that
Is to say, his intention is to bring about a radical change in
hunan attitudes and ways of thinking?

Kri shnamurti hinself does not want to be classified in terns
of any traditional categories as he thinks such classification of
hinself and his thought would be rigid and reductionistic. Ve

See Appendi x for a brief biographical sketch of J. Krishnamurti.



find himnmaking a constant effort to keep hinself away from
traditionally accepted roles and | abels which are parochial as he
Is basically a universal man, and his thought is not addressed to

any one comunity, nation or tradition.

According to Krishnanurti the nature of definition is such
that it overlooks the richness of +the thing defined, and
therefore to define human |life in terns of certain categories is
to mss the richness of life and its integral character. For
him there is no distinction between human life, thought and
action. One thing that is true about Krishnanurti,is that he 1is
Interested in human existence and its problens. These thenes run
through all his teachings and witings. He is nore concerned
with the problens related to truth, freedom self-know edge and
revolution. And in dealing wth or discussing these problens, he
has not identified hinself with any particular view point or
school of thought, nor does he claimto have propounded a new
theory or philosophy about anything. For him reflective
under st andi ng nmust not ignore or overlook to take note of the
uni queness of the situation which may happen when one adheres to

certain static notions and theori es.

W began our introduction with a set of questions which one
would normally like to pose in order to situate or identify a
thinker. But what is nore inportant, according to Krishnanurti,
Is not the problens which these questions address but the manner
i n which one approaches these problens. The traditional way of
under st andi ng these problens may not be adequate and inspiring.

One nust rethink these issues not by caricaturing the traditional



understanding of themas it is often done but by revisiting them
in their owmn freshness. It wll be not only paradoxical but even
futile to approach Krishnanmurti's thought and analysis in terns
of already defined term nol ogi es and accepted nodes of anal ysis.
The holismthat we find in his reflections is not anmenable to any
kind of reduction, nor can it be appreciated in terns of any

bi nary pol es of opposition.

He is not a philosopher in academc or technical terns as he

does not indulge in argunents and proofs, nor is he interested in

mai nt ai ni ng coherence of thought or in system buil ding. He is
also not interested in conceptualization. Questions about
epi stenol ogy or ontology are of least interest for him For

I nstance,to debate over the cognitive status of values are to
indulge in a controversy over the primacy of mnd or matter which
IS to mss the point. The problens wwth which Krishnanurti is
mainly concerned are those by which human beings live, and
therefore if at all we want to conceive a purpose and goal to his
thought, it is to emancipate human spirit from all types of
conditioning. Therefore it is necessary for anyone to understand
and appreciate the thought of Krishnanmurti that he should
dispense with normally accepted philosophical techniques and
categories and to face the issues directly wthout too nuch
indulging in conceptualization etc. Mst of the philosophical
concepts are not free from presuppositions and even prejudices
peculiar to the system of philosophy or to the thinker who
formulated them For instance many of the ideas we have about
the world, human exi stence and social systemto which we belong

are nostly inherited fromthe tradition which we accept wthout



subjecting themto any kind of critical scrutiny. Because of
t hese reasons Krishnanurti enphasizes on |ooking at the problens
and understanding them afresh, so that the various ideas and

val ues are not taken for granted.

Though as a creative thinker, he has drawn the attention of
the people all over the world, he is not taken seriously by the
academc community. Though we cannot classify himin the sense
we classify academ c phil osophers, yet he nay be regarded as a
' phil osopher of |ife" or of human spirit. If we wunderstand the
nmeani ng of philosophy in the <classical sense as a quest for

wi sdom then Krishnanurti is definitely a phil osopher.

W find that Krishnanmurti's thought is well infornmed by sone
of the age old debates in the history of philosophy. W may even
characterize himas a free and creative thinker who tried to
reconcil e the wi sdom of East and West. There is sonething new in
his thought which may shed light on the controversy between
materialismand idealism Though he is not a nmaterialist or an
idealist in the accepted sense,yet he has sonething new to offer
in understanding the controversy bet ween materialism and
i dealism However the inplications of his thought nmay prove
hel pful and even insightful in understanding sone of the problens
of philosophy. As pointed out wearlier he is not generally
concerned with the problens with which the academ c phil osophers
are generally concerned. He has not generally bothered hinself
to revisit or re-interpret t he tradi tional phi | osophi cal
problens. One may find neani ngful solutions fromhis thought to

sonme of the philosophical problens, but that is not the min



concern of his thought. For instance the follow ng statenent of
Krishnanmurti on the controversy between idealismand materialism
Wi ll justify our observation. "ldealismis an escape from what
Is, and materialismis another way of denying the neasureless
depths of the present. Both idealists and naterialists have
their own ways of avoiding the conplex problens of 'suffering;
both are consuned by their own craving, anbitions and conflicts

and their ways of life are not conducive to tranquility. They
2

are both responsible for the confusion and m sery of the world".

Krishnamurti thinks that in the process of inquiry into any
probl em concerni ng human exi stence, a conmtnent to any of the
existing views would naturally lead to a partial or non-integral
under standing of the problem Therefore one nust suspend one's
judgnent about any problemand try to be just aware of the
problem The suspension of judgnent is therefore a precondition
for all inquiry. e mnust be wholesonme or integral in his
approach otherwise one may mss the truth. For instance, if one
wants to understand the nature of one's own reality one should
take in to consideration his conscious and unconsci ous m nd. A
suspensi on of judgnent would lead to real self-know edge which is
what Krishnanurti calls the beginning of intelligence. Therefore
all our inquiries nust be free from preconceived and inherited
notions and one nust approach any problemw th great anount of

care and spontaneity.

2
J.Krishnanurti, Education and Significance of Life, ( Madr as:

Krishnanurti Foundation of India, 1992), p.63.



VWed for a Systenmatic StudY of J. Krishnanmurti :
V¢ are at the threshold of the twenty first century. No one

can deny the fact that there has been an unprecedented advance in
sci ence and technol ogy. 'Even as we nake certain clains about the
progress that has been achi eved we experience a sense of |loss or
decline in certain aspects of human life and civilization. @)
the one hand there is a definite change in our living conditions
while on the other the humankind is engulfed in a series of
| deol ogi cal battles whether they be religious, political or
econom c. Then in what sense we can assert that our civilization
has achi eved progress? Wat does it then nean to say that we
have nore know edge about, the nature, of the world and of nan
than ever before? Can we accept wthout any reservation or
unconditionally the clai mabout progress? W cannot deny the
fact that the fragnentation of hunmanity into caste, class,
nation, religion, ethnic groups is also unprecedented. Human
beings are leading their lives not in a state of joy but with a
constant fear of being destroyed. Mankind seens to be obsessed
with the idea of domnation which expresses itself in various
forns |ike amassing wealth, nonopolizing trade and colonizing
nations. And domnation is carried out wth the help of certain
institutions which are supposed to serve as custodians of noral
life. Life is no nore an expression of joy but a vulgar display
of human weaknesses resulting in the increase of hunman suffering.
V¢ find ourselves involved in activities that are really
meani ngl ess, and at the sane tine we feel ourselves helpless to

free ourselves fromsuch situation.



That hunmanity is facing a deep rooted crisis, is not a
recent revelation, and that there is a crisis is one thing on
which all the creative thinkers agree. The synptons were
recogni zed long before and there have been many attenpts to
emanci pate man fromsuch a situation. But there is no unanimty
or agreenent anong thinkers about the nature of the crisis and
the way to overcone it. People from all walks of Ilife Ilike
scientists, economsts, spiritual |eaders and political thinkers
are concerned with the problem and their analysis of the
situation and also their attenpts to solve it are helpful in
under standi ng the conplexities of the situation. However the
failure in overcomng the crisis is partly because the various
thinkers are not clear in their diagnosis of the fundanental
problem and therefore their solutions are not conprehensive and
| asting. For instance, the economc solution to the problem is
limted as human bei ngs cannot be explained in terns of econom cs
alone. The core of the problemlies in understanding the hunan
nature inits totality. According to Krishnanurti, a solution to
the crisis would energe not frompolitics or religion but from
the insights about the human mnd or psyche and also from
understanding the nature of hunman consciousness. And to
understand the nature of nman we have to conprehend the nature of
hunman consci ousness. Therefore  Krishnanurti gives nore
I nportance or pays nore attention in understanding the nature of
hunan consci ousness. However , Krishnamurti's  attenpt to
characterize the nature of human consci ousness is not the first
of its kind; there have been nmany such attenpts before. But what
di stingui shes Krishnanurti fromothers is his way of perceiving
the problem Krishnanurti feels that our inquiry nust begin wth



an understanding of our tradition which has supplied us wth a
nunber of notions and attitudes that we cherish, He, however,
feels that the wvarious solutions that have conme to us are
conditioned by the tradition, and our past. The tradition,
whatever may be its structure, can offer us only a partial view
of the problem and therefore any attenpt to offer a solution
based on it would inevitably be conditioned by the limtations of
the tradition. Krishnanurti would therefore like to encourage us
to explore the psychol ogi cal reasons behind the crisis which,
according to him would alone bring about emanci pation of hunman
intelligence and creativity fromthe limtations, authority and

fear of tradition.

So far we have nade an attenpt to present sonme of the basic
features of his thought, and what follows is an attenpt to
hi ghlight the problemthat forns the focus of ny study. Al ong
with stating the problemof ny dissertation | also try to point
out the limtations of previous attenpts by others. Two broad
areas in which Krishnamurti's thought has its significant i npact
are education and human freedom Wat forns the core of ny
dissertation are his ideas on tradition and revolution which so
far have not received due attention. The problem of tradition
and revolution is one of the nost inportant or crucial problens
that Krishnanurti has tried to analyze and wunderstand in his
witings as well as in his talks. Living in the 20 century, one
finds it extrenely difficult to ignore one's past. At the sane
time we also realize that the past which cones to us in the form
of tradition has conditioned us and our ways |looking at and

understanding things. Therefore it is essential for us to be



clear about the terns on which we can spell out the terns of
negotiation with the past in wunderstanding our place in and
relation to the tradition. Mreover, the energing world order
al so nakes us to rethink about our relation to past. Thinkers of
vari ous ideol ogi cal persuasions have tried to address thensel ves
to this problemin their owm ways. The object of ray dissertation
is two fold. Firstly, to discuss the various ideologies I|ike
Marxi sm different versions of liberalismand religion in general
with a view to understanding their approaches to the problem of
tradition and revolution as well as their wunderstanding of the
pr obl em Secondly, an att enpt S made to under st and
Kri shnamurti's understanding of the problem of tradition and
revolution and to present and discuss his views on the problemin
a systematic manner. The second is the major thrust of ny

dissertation to which the first serves as a backdrop or

I nt roducti on.

Tradition represents the past that is carried over into the
present in the formof ideas, beliefs and inages. Tradition
prescribes certain nornms and conventions, and stands for certain
val ues which are transmtted from one generation to another.
Tradition is not static but sonething which noves or flows in one
formor other and is ingrained into contenporary thinking and
practice. Revolution, on the other hand ains at breaking away
with the past or tradition and encourages constant questioning
bef ore accepting anything. |Its object is to enmancipate humanity
fromthe past and its conditioning, and to create a new world
order. It tries to free humankind fromthe burden of tradition,

so that the creative human energy finds intelligent expression.



By helping in creating a new social order based on human
equality, it ains at putting an end to the exploitative structure
of the traditional society. Thus we see that tradition and

revolution are not conpletely wunrelated, though tradition and

revolution are related as 'self' and the "ot her'. Tradi tion
tries to negotiate wth revolution by appropriating It
revolution denands a total br eak from tradition. For

Krishnanurti, tradition is sonmething one has to do away Wwith in
order to bring about a new world order. According to himthought
serves as a nediumfor the continuity of tradition. By the sane
token one may say that it tries to perpetuate the traditional
val ues and ideas. Krishnanmurti views thought as a response of
our nenory that is conditioned to our nodern challenges and
situation. Such a response would therefore be both inconplete
and i nadequat e. An inadequate response would only help in

strengt hening the process of conditioning of our m nds.

The val ues, ideas and beliefs inherited from the tradition
I nhi bit spontaneous response and free action as they condition
our thinking and attitudes. Therefore they do not enable us to
strike a new path or to think creatively and afresh. As
Kri shnamurti says, "Know edge, belief, conviction, conclusion and
experience are hindrances to truth; they are the very structure

of the self".?

J.Krishnamurti (D Raja Gopal (ed)), Commentaries on Living,
First Series {Madras: KFI, 1991), p. 89.
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Know edge, i nvolving  thought, does not encour age
| ndependence. It hinders the possibility  of seei ng and
experiencing things afresh. The different kinds of know edge
that we have are rooted in tradition and are therefore inconplete
and limted. Its possibilities are also |imted. For these
reasons, Krishnanurti equates know edge wth tradition. W
generally feel a sense of optimsmabout human situation wth the
advancenent in science and technol ogy. But to reduce hunan
activity to science and technology is to limt human nature and
its possibilities. Science and technology are due to a kind of
human human endeavor and inagination. Therefore their claim to
solve all the problens under the sun nust be  suspected.
Nevert hel ess these argunents against the grand clains of science
and technology are not neant to reject the inportance of science
and technology totally. Krishnanurti does not fail to
acknowl edge the progress that sciences have nmade and their val ue
and inportance to the progress of humankind. But the know edge
that sciences provide nust be wutilized wth great anount of

cauti on.

According to Krishnanurti, the emanci pation of mankind from
the crisis requires overcomng the past and its ways of thinking
and understanding. To substantiate his position, Krishnanurti
considers religion at length to throw light on the human «cri sis.
Cenerally religion is seen as the custodian of noral values and
as final authority and solution with regard to human life and its
probl ens. However as the science nakes great advance, we find
that religion of different kinds losing their hold and authority

over human life. Science has done us a great favor by

11



guestioning the beliefs upheld by different religions. In the
nodern world science has replaced religion as t he final
authority. But science has failed to alleviate hunman msery and
suffering. One may even say that it has succeeded only in making
human |ife nore mserable. Communismis another major attenpt to
break away fromall existing traditions. It envisages a. social
order which will be conducive to human welfare, free from al

domnation and exploitation. However, with the collapse of the
Soviet Union and other east European countries, thinkers have

started characterizing communi sm as a fal se prophecy.

Anot her tendency that we wtness in today's world is a
journey back to tradition, and to an extent traditions are being
‘invented" to serve certain political goals. ldentities are
asserted with the help of traditions. This tendency S
exenplified in the various novenents that address the problem of
cultural identity. The attenpts to revive tradition have given
rise to a much nore conplex problem of confrontation between
traditional values and secular formof life. In this context it
may not be far fromtruth to say that secularism 1is also rooted
Iin the past. One can definitely argue that secularism notivated
by humani sm  accepts rationality and tolerance for granted.
Various notions like rationality and tol erance may thensel ves be
notivated by not so apparent ideologies. Thus we find that both

the nodels {tradition and secularisn) are equally problemridden.
These problens are not however, being tal ked about for the

first tine. But what differentiates Krishnanurti fromothers is

his way of approach. He nakes it very <clear that ideologies,

12



religions, and the so called social refornms cannot bring about

any substantive change in the existing situation. Wi | e
attenpting to provide a solution, he raises a few pertinent
guestions. |Is the brain conditioned by scriptures, economc
structures and other forns of ideol ogies? And if the brain

presents us with a continuity, can we put an end to it? Can the
brain be free of psychol ogical tine? Is it possible for the
brain to be totally free fromnenory or tradition? |Is the brain
capable of bringing about its own transformation? |If the brain
cells are keepers of nenory of the tradition, then is it possible
to transformthe brain in order to get away fromthe conditioning

nmenory? Does the brain has nechanisns to carry this out?

Krishnanurti feels that all these questions are not w thout
solutions. The solution basically lies in transformng the very
structure of human consci ousness, which according to himis real
‘revolution'. This change or transformation should take place in
each and every cell of our brain. The revolution nust take pl ace
spontaneously, and in the present nonent. It can happen only
when the brain is totally free of all patterns and dom nating
structures. And that puts an end to the continuity of tinme which
is the carrier of the past. Thus a mnd which is capable of
transformng itself, faces the challenge fromnonent to nonent.
And such a change and transformation enables us to be aware and
experience |ove, conpassion and human relationships in an
altogether different light. Thus the revolution in the individual

brains or mnds would automatically bring about a change in the

worl d order.

13



Kri shnamurti |eft behind a huge collection of witings and
audi o-vi sual records of his teachings. M/ study is concerned
mainly with the teachings of post-realization period, i.e, from
1927 to 1986. However, one my find only a change in his
expression during this period but not in the essence of his

teaching, that is to set man absolutely and unconditionally

free.

The thesis consists of five chapters, a brief summary of

whi ch is given bel ow

The first chapter, '"On Tradition' is a discussion of sone of
the views of inportant thinkers about tradition that have cone
down to us. This discussion provides a significant back ground
for the exposition of Krishnanurti's views on the sane problem
Such a discussion enables us to have a clear understandi ng of the
i ssue involved. The role of tradition in our day to day life 1is
hi ghl i ght ed. Krishnamurti holds that nman is a product of
tradition as well as its guardian. He defends it and strengthens
it by by his own contributions. Taking up different exanples
|like famly, religion, nation and noral values, | tried to
di scuss, how they act as barriers in attaining a clear
understanding of the human nature. The di scussion  of
Krishnamurti's views in this chapter is in no way exhaustive. M
effort is only to introduce his thoughts along with the thought

of other promnent thinkers who nmade significant contribution to

t he probl em

14



In continuation with the first, the second chapter entitled
"Traditional M nd" probes further into the problem of tradition
as viewed by Krishnanurti . It focuses its attention on the
‘operations of the mnd under the influence of tradition.
Traditional mnd is viewed as a product of psychol ogi cal
evolution ,and as a shadow of <certain inmages, fornulae and
conclusions that find their expression in thought. It is argued
that the creation of 'I' is instrunental in the affirmation of
certain notions. The role of thought in this process is analyzed
along with a discussion on the construction of certain structures
of consciousness which are its correlate. Time, know edge,
nmenory and thought forma unit, and condition the m nd. They
shape the very structure of mnd, which Krishnanmurti calls
conditioning. Such a conditioning, according to Krishnanurti,
results in inability to respond creatively to different problens
humans face in their day to day life. A conditioned mnd fails to
perceive the truth as a whole. This is because the tradition
supplies the mnd with a sense of security which it does not want
to forego in favor of adventure and freedom Traditional mnd by
its very nature is fragnented, divisive and full of conflicts.
It is rooted in fear, envy, insecurity and |ealousy. The
di scussi on about the operation of traditional mnd paves the way
for a detailed analysis of its inplications in giving rise to a

worl d order.

The third chapter is titled "Wrld D sorder and Traditional
Revivalismi. It begins with a discussion on the predicanent of
nodern age that is reflected in personal relationships, politics

and a disbelief in the clains of science,technology and religion.

15



The fragnented responses of a conditioned mnd only succeed in

the revival certain traditions. The enphasis on cultural
identity is one anong nmany identities. The argunent for
revivalismresults in the 'closing of the mnd . Religions wth

a long history and political ideologies have failed to nmake sense
of the situation. War and fragnentation of nations, only affirm
the point further. According to Krishnanurti, the root of the
problemlies in the structure of the human consci ousness. The
political turnoils that we witness all over the world are only
individual's nental conflicts wit large. One can not draw a
clear line of demarcation between the individual and society.

Both contribute nmutually for sustenance. As the world according
to Krishnamurti, is an extension of human consciousness, the
fundanmental problemhas to do with the very structure of the
human psyche. The outer is the manifestation of the inner. This
chapter also discusses the tendency, nore explicit today than
ever before, to invent '"traditions' in order to find answers to
various problens. This becones clear in the context of various
novenents that argue for particular traditions and identities.

Religious fundanentalism and nationalism are di scussed to
understand and illustrate the problem The chapter ends with a
di scussion on Krishnanurti's attenpt to understand human |ife as

a whole in order to facilitate the energence of a solution.

The first three chapters deal with the formulation of the
problem The fourth chapter entitled "On Revolution' discusses
the possibility of a 'way' out. "Revolution® is seen as an
answer. | begin the chapter with a discussion of the different

views on revolution held by different thinkers and nove on to an

16



el aborate discussion of Krishnamurti's views. According to
Krishnamurti, the solution does not lie in the application of a
certain nodel, but in bringing about a fundanental change. A
clear understanding of the structure of contenporary society and
mnd are prerequisites. Revolutions of the past, political or
scientific, have only brought about pieceneal reforns. What is
necessary is a radical and conpl ete change. For Krishnanurti,
revolution involves a conplete and radical transformation of
human psyche. Political systenms or noral institutions are
i ncapable of bringing this about. It demands a conplete
rejection of domnated structures and an integration of hunman
psyche. Such revolution, according to Krishnanurti, nmeans an end
to the continuity of tine that carries tradition wthin itself.
Revol ution, in this sense is not sonething that is to be realized
in future. It nust take place '"here' and 'now. It is not tine
bound. It is marked by the absence of thought, nenory and tine.
It is characterized as 'choiceless awareness' that realizes
‘freedomd. A mnd that is capable of bringing about such a
revolution is what he <calls an ‘'intelligent mnd'. An
intelligent mnd, according to him is free and therefore capable
of perceiving the reality as a whol e. It is both silent and
neditative. He calls it, a 'religious mnd in the true sense of
the term It lives in freedomand is free fromfear and anxiety.
It experiences |ove and conpassion with freshness, and that marks

t he beginning of w sdom
The final chapter begins wth a discussion of t he

i npl i cations of psychol ogical revolution to self-know edge. An

attenpt is also nmade to argue a case for change in the globa
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rel ati onships that would be devoid of war and violence. The
revol ution nust be at the level of individual psyche. Oly then
a radical change at the collective |Ievel can be brought about.
Such a revol ution, Krishnanurti says, will establish a new world
order. To nmake the discussion fruitful I follow Krishnanurti's
distinction between reality which 1is a  product of t he
psychological tine and Truth which 1is ending of past and

begi nning of intelligence. He equates truth with 'nothingness'.

But his notion of nothingness has very Ilittle simlarity wth
that of Sartre and other existentialists. After a brief
di scussion of views on Brain, Mnd and Cognition, | take up a

conparison of Krishnanmurti's project with sonme of the ngjor
phi | osophers both Eastern and Western. Thinkers like Pl ato,
Marx, Freud, Sartre and Buddhist philosophy are discussed in
order to show how Krishnamurti goes beyond them though his

t hought has sonething in common with them

Kri shnamurti has contributed to the debate on tradition and
nodernity in his own characteristic way. He finds that both of
them are equally problematic and nust therefore be rejected.
Wiile rejecting tradition, Krishnamurti does not counter pose it
to nodernity, though we nay see sone of the nodernist assunptions
in his views. He nmaintains that there are no dualities and
opposites. H's only concern is that man should |live the present
or wwthwhat is. | discuss his views on tradition and nodernity,

along with that of Gandhi and Anbedkar, two of the nost prom nent

contenporary Indian thinkers. Krishnamurti is nore close to
Anbedkar than Gandhi in sonme respects though he goes nuch farther
than the fornmer substantially. 1In the second last section |
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argue that Krishnanurti's notion of religion is a hunmani stic one.
To give an exanple, one may point towards Zen Buddhism or the
ideas that we find in the early witings of Marx. | conclude the
chapter with a recapitulation of the controversy about
characterizing Krishnanurti as a nystic. In all t hese
discussions | have tried to take an independent stance in
contrast to the domnant and  nost prevailing views on
Krishnanurti. Such a critical study | hope would at |east bring
to light the relevance of Krishnanmurti to the contenporary worl d.
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CHAPTER 1



ON TRADI TI ON

. .Scientists say man is rational but the fact is that everyday
lifeis irrational. Nowwe are asking, show us scientifically
why it is irrational. That is, show man in what way he has
slippedinto this irrationality; why human bei ngs accepted this.
We cart say it is habit, tradition,, religion. And the scientists
al so, they are very rational in their own field, but irrational
intheir lives.

—J. Krishnanurti.

This chapter discusses the general concept of tradition
wth a view to providing a signi fi cant backgr ound for
under st andi ng Krishnanurti's views on tradition, In order to
pl ace Krishnanmurti's ideas in the context of a general debate,
and to give sone idea of their uniqueness, we begin this chapter
with a general discussion of the several inportant definitions of
tradition. Sonme of these definitions are narrow, and others very
broad; but they provide clarity and show in what ways

Krishnanurti accepts or rejects them

The word "tradition' has several neanings. In our
academc circles, it is very often used in contrast with concepts
li ke ‘nodernity', “industrialization', ‘westernization',
"devel opnent’ and 'progress'. Though many people have talked
about tradition there has not been much discussion on it as a
di stinct concept. It is often discussed in relation to
authority, convention, custom habit, prejudice, norns etc. | t

is very difficult to conceptualize 'tradition' because the word
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conveys different neanings, relative to the context of the
di scussion. In what follows, we wIll discuss sone of the

nmeani ngs of 'tradition'.

The word '"tradition' is derived from 'tradere' which
neans to transmt. According to the Oxford English Dictionary
“"tradition" nmeans the action of handing over sonething to
another. It also neans delivery or transfer. It is especially
oral delivery of information or instruction. It is the act of
transmtting or handing down, or being handed down from one
person to another or from one generation to anot her .
Transm ssion nay be of statenents, beliefs, rules, custons, or
the |ike especially through word of nmouth, or by practice w thout
witing. It further says that tradition is a long established
and generally accepted custom or nethod or procedure, having

alnmost the force of |aw

Let us look at another view of tradition of a thinker
of the early nineteenth century, who argued strongly in favour of
It. Reacting to the Anmerican and French Revolutions, Ednund
Bur ke, t he English political t hi nker, who represented
conservatism nmnaintained that tradition is the wsdom of ages,
and that the |ife of the individual has to be rooted in the past.
Institutions and custons are the products of the past. But
tradition, in Burke's viewis nore than just institutions and
custons; it is the '"spirit' of the people, defined in the course
of a long history. So he feels that tradition has to be
preserved and sust ai ned. Institutions nust be reforned, in
accordance with their original principles, and purposes. Burke's

reformng inpulses were directed towards restoring the |egacy of
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the past and freeing it of corruption. "Tradition connotes
nature and w sdom To follow nature is "wisdom wthout
reflection',because we naturally r espect tradition, whi ch
contains wi sdomof the ages. This wsdomis enbodied in custom
whi ch shoul d therefore be regarded with deference, and even in

the 'popul ar notions' which are not always |aughed at".

Burke gave nore inportance to feelings than to reason
or knowl edge. Being inclined to preserve tradition, he argues
that the French Revol ution was against the nature of things, a
rebellion against God, a rupture with the wuniversal order.
Burke's enpiricismleads through traditionalism to a kind of
epi stenol ogical populism and an appar ent | eaning  towards
irrationalism For exanple, he thinks that "when our feelings

contradict our theories, the feelings are true and the theory is

fal se".?

Thus Burke prefers tradition to reason because he
believes that it enbodies nore reliable know edge. Though his
traditionalism s assuredly anti - Enl i ght ennent , I n its

epi stenol ogi cal rationale, it shares an Enlightennent belief in

progress. In that sense he thinks that tradition is to be

Ednmund Bur ke, "W rks and Correspondence” Vol V. p.360, Cted
in, Mchael Freenman, Edmaund Burke and the Critique of Political
Radi cal i sm {Chi cago: University of Chicago Press, 1980), p. 29.

2Edmund Bur ke, "W rks and Correspondence"” Vol |V, p.406. Gted in
M chael Freenan, p. 30.
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respected because it represents the 'progressive experience' of
manki nd. He also thinks that tradition represents the wi sdom of
God, working through human experience in the course of hunman

3
hi story.

M chael Qakeshott, a well known political scientist in
the conservative tradition, argues along the sane l'ines.
Cakeshott says, "tradition is not a fixed and inflexible manner
of doing things, it is a flow of synpathy". It may be
tenporarily disrupted by the '"incursion of foreign influences',
or it may "reveal so deep-seated an incoherence that (even
wi thout foreign assistance) a crisis appears"”. But howsoever
caused, "political crises always appear wthin a tradition of
political activity". Cakeshot t suggest s t hat even a
revolutionary crisis invariably appears within a tradition. And
in order to neet and resolve the crisis a society has nowhere to
turn except to the tradition itself. (Qakeshott insists therefore
that even in a crisis, however serious it my be, nen in a
society "have no resources outside the fragnents, the vestiges,

the relics of its own tradition of behavior which the crisis has

| eft untouched", and 'salvation' conmes "from the uninpaired
resources of the tradition itself". And he adds that "this is
what no one is without and all,.in fact, rely upon".

Edmund Bur ke, "Wrks and Correspondence” Vol .IV. p.388, GCted
in Mchael Freeman, p.29.

Quoted in Randhir Singh, Reason, Revolution and Political Theory
(New Del hi: Peopl e's Publishing House, 1976), pp-119-120.
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Havi ng considered the views of sone political thinkers,
we wWill turnto a well known Iliterary figure who is also a
traditionalist. T.S. Eiot, early twentieth century poet and
literary critic, attacked romantici smand humanism and so paved
the way for neo-classicism in the twentieth century. By
"tradition' he neans all those habitual actions, habits, and
custons, from the nost significant religious rites to our
conventional way of greeting a stranger. |In "Tradition and the
| ndividual Talent", his nost fanous essay, he suggests that
following a tradition is not nerely "blind or timd adherence" to
the past, but involves "the historical sense.... a sense of the
tineless and of the tenporal together". That is, the poet sees
hinself as part of a large historical structure of texts and
| deas, and judges his own work by the standards of the past.
"What happens”, Hiot wites, "is a continual surrender of
hinself as he is at the nonent of something nore val uable".
This process of being absorbed by a tradition Hiot «calls
‘de-personalization', Neo-classicism as Hiot set it up, 1is
nore than nere slavish imtation, a nere repetition of what has
al ready been achi eved, since "novelty is better than repetition".
Tradition in the sense of passive is in fact repetition which is
to be discouraged. Tradition represents the accunulated w sdom

and experience of ages, and its know edge is essential for really

5

T.S.Hiot, "Tradition and the Individual Talent", MH Abrans
(ed.) Norton Ant hol ogy of English Literature, Vol.2,(New York:
WWNorton, 1993), p.2294.

°l bi d. p. 2296.
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great and nobl e achi evenents. For Eliot, traditionis a matter
of very great significance. At the sane time, it 1is not
sonet hi ng i mmovabl e, but rather sonething constantly growi ng and
becomng different from what it previously was. Tradition
carries wwthin it both the essential and the non-essential, both
the good and the bad. Tradition mnust therefore be wused
intelligently, and changes in the <conditions of [Iife nust be
taken into consideration, so that only the best is preserved and
fostered. Eliot believes that the past directs the present and
Is itself nodified and altered by the present. The task of the
poet is to make sure that the past is examned critically, and
only what is significant in it is acquired. Tradition in the
real sense for hi mneant, a consciousness 'of the main current',
which does not always flow invariably through the nost

di stingui shed reputations.

If Eliot confidently <clains the poetic right to
‘modify' tradition, the German phil osopher Hans George Gadaner
addressed the problemof howwe can read and use traditions.
Gadaner, who studies the problemfromthe herneneutic point of
view, clains that the historicity of humanity is manifested
through tradition. For him tradition accounts for bot h
humanity's finitude and its openness to possi bl e future.
Tradition is not sinply a cultural repository for the present;
nor is it an autononous historical realmthat has a Ilife apart
from concrete human activity. Tradition requires active
appropriation, perpetuation and transformati on by human subj ects.
For (Gadaner tradition is ontological, which neans that an
i ndi vidual cones to grips with tradition through living wthin

it, and experiencing it.
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Gadamer identifies authority wth tradition, Her e
authority has nothing to do wth obedience, but rather wth
know edge. Authority is superior know edge. The recognition of
authority is always connected with the idea that what authority
states is not irrational and arbitrary, but can be seen, in
principle, to be true. That which has been sanctioned by
tradition and customhas an authority that is nameless. Qur
finite historical being is marked by the fact that the authority
of what has been transmtted has power over our attitudes and
behavi or . Gadamer maintains that tradition is constantly
preserved by an element of freedom Even the nost genuine and
solid tradition does not persist by itself. It needs to be
affirmed, enbraced and cultivated. The preservation of tradition
is active in all historical change.

Qur continually negotiated attitudes to the past reveal
that we are not distancing and freeing ourselves from what has
been transmtted. W stand always wthin a tradition.
Conformng to a tradition is not an objectifying process, that
i's, we do not conceive of tradition as sonmething alien. It s
always seen as a part of us. It is a nodel or an exanple for us.
Tradition is therefore not opposed to freedom and know edge
according to Gadaner. It is actually a legitimte nmediumthrough
whi ch one can realize freedom It is hence a prejudice of the

Enlightenment and romantic eras which assert that there is no
7
rational ground to support the authority of tradition.

[ . :
Prejudices are significant in as nuch as they are the cultural
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Truth for Gadaner is understanding that occurs as a
‘fusion of horizons' mch like what occurs in genuine
conversation. To recognize the horizonal nature of understanding
is to recognise differences because there is always something
beyond one's own horizon. Perspective, or what GCadaner calls
"prejudice’ (voruteil), is not a bad thing to be overcone
net aphysi cal | y. It is the preconditioned nature of
under st andi ng.

Edward  Shils, an  Anerican  sociol ogi st wor ked
extensively on the concept of tradition in the later decades of
the twentieth century. In his book Tradition, he suggests that a
tradition in its elementary sense is ‘anything which is
transmtted or handed down fromthe past to the present. | t
makes no statement about what is handed down or in what
particular conmbination, or whether it is a physical object or a
cultural constitution; it says nothing about how long it has been
handed down or in what manner, orally or inwitten form The
degree of rational deliberation which has entered into its
creation, presentation and reception |ikew se has nothing to do
with it ina tradition'.® The concept of tradition, as we

anticipations that nmake possible our understanding texts, cultural
products, human actions and ourselves. Prejudices are neither
suspended nor dogmatically nmaintained but are corrected or nodified
through the dialectical novenent of understanding in the relationship
of part to whole.

Edward Shils, Tradition (London and Boston: Faber and Faber,
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understand it, is silent about whether there is acceptable
evidence for the truth of the tradition or whether the tradition
Is accepted without its validity having been established. The
anonymty of its authors or creators or its attribution to naned
and identified persons |ikewi se nmakes no difference as to whet her
or not it is atradition. The decisive criterion is that, having
been created through human actions and inmagination, it is handed
down from one generation to the next generation. Edward Shils
maintains that tradition is what 1is handed down and includes
material objects, beliefs about all sorts of things, inmages of
persons and events, practices and institutions. It includes
bui | di ngs, nonunents, |andscapes, scul ptures, paintings, books,
tools, machines, practices and institutions nade up by human

actions.

Thus traditions are beliefs, standards and rules of
varying but never exhaustive explicitness, which have been
received fromthe preceding generation, through a process of
continuous transm ssion from generation to generation. They
recommend thenselves by their appropriateness for the present
situation. It is confornmed to by recipients and especially
because of a certain neasure of authoritativeness which possess
by virtue of their provenness fromthe past. The authority of
traditions is engendered by the sheer fact of their previous
observance by predecessors. Shils further says that t he
traditional rule possesses authority because its acceptance

establi shes an attachnent to the past of a famly, town, country

1981), p. 12.
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or corporate body to which an inherent value 1is attributed.
Menbership in a prinordial and a civil body carries with it not
nerely attachnent to the synbol of the body as it stands at a
particular nmonment in tine but to synbols which expose a sense of
creation of a state of communion with past powers. It is of the
sanme order as any act of comunion with one's contenporary
society. The affirmation of tradition, tacit or explicit, is an
act which binds the recipients to the past. The performance of
an action which is carried on from the past by authority but
which is perfornmed only because no other alternative node of
action exists can be inmagined as tradition- Shils notes that

traditions are slightly nodified by both endogenous and exogenous
factors.

An Indian scholar V.P.Varma is of the opinion that:
Tradition is an inclusive concept. It connotes the

initiative character of a certain domnant religious,

theoretical, netaphysical and et hi cal val ues and
bel i ef s. It also stands for the crystallisation of
deference and reverence for certain synbols. Tradition
al so I ncl udes fol k ways, nor es and

sem-institutionalized patterns of action in a society.
At a nore extended level, tradition may be identified
with the totality of the historical heritage of a nation

or a conmunity.

V. P.Varma, "Conceptual Franmework for the Study of Tradition and

Moder ni zat i on" In S K Srivastava (ed), Tradi tion. and
Moder ni sati on, (Al I ahbad: | ndian | nternational Publ i cati ons,
1976), p. 35.
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Tradition is a generic term and to a large extent
identical with historical continuity in the field of social,

cultural and interpersonal existence.

J.Duncan M Derret in his paper "Tradition and Law in
India’ maintains that 'tradition is that elenent in the present
which represents (and re-presents) the past, whether or not
people are conscious of it,whether or not they accept it,
______ For him an institution is traditional if the present
society conforns to it. An outlook is traditional if the present
generation approaches the sane nmatter in the sane way. He
further adds that there are two kinds of traditions as there are
two ways of self-consciously enploying it. One formof tradition
Is 'fossilisation' as when a cerenony is retained even when its
function has ceased. Another is the opposite of fossilisation.
In it the old is continued functionally in the current, and thus
grows and noves in keeping with the needs and general growth of
society. This formof tradition has a furtive and a slightly
fraudulent air: it nasquerades as the sanme, and yet it 1is

constantly subject to change.

Acton defines tradition systenatically in his paper
"Tradition and Sone Gher Forns of Oder'. He holds that "a
belief or practice becones a tradition when, a) It persists over
several generations, b) If it changes at all, it changes only
slightly and gradually, and c¢) It is not questioned by its

| Q). Duncon M Derret, "Tradition and Lawin India" In R J.More
(ed), Traditionand Politics in South Asia, (Hw Delhi: W kas
Publ i shi ng House Pvt Ltd, 1979), p.32.
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adherents nor thought by themto need justification. Thus it
may be said that traditions are chronic, conti nuous and
authoritative. An Indian sociologist Sachidananda holds that
tradition is transmtted value and behavior pattern of a
community. Traditions are tested, recalled and esteened. Thei r
age long succession is an assurance of value which has already

occurred in the process of their instrunental functioning as a
12

constituent of social cohesion or social solidarity. Many
witers have noted that traditions are not static. ad
traditions die and new ones are continually being built up.
Leaving aside external influence, there are also, endogenous
factors of change 1in tradition. The fanous historian Eric
Hobsbawm speaks of 'invented' traditions, which are taken to nean
"a set of practices normally governed by overtly or tacitly

accepted rules and norns of behaviour by repetition which
automatically inplies continuity with the past.®®

After considering different ideas of tradition, we nmay

use a typology to arrive at an overview of the many neanings of

tradition. We will use the typol ogy suggested by S.L.Sharrra.14

Acton, "Tradition and Sone Other Forns of Order"” cited in Andrey
Cantl e, "The Concept of Tradition" In More (ed). p.I.
12

Sachi danada, "Tradition, Mdernity and Moderni zation in India"
In Srivastava (ed), p.41l.

Eri c Hobsbawm "Introduction: Inventing traditions" |In Eric
Hobsbawm and Terence Ranger (eds), Invention, of Tradition
(Canbridge: The University Press ,1984), p.I.

14
see S. L.Sharma, "Concepts of Mddernisation", |In Rajendra Pandey

(ed), Modernisation and Social Change (Hew Delhi: Criterion
Publications, 1988), p.17.
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S.L.Sharnma says that it is possible to distinguish at least three
nmeani ngs  of tradition in  sociol ogi cal literature, | . e.
existential, ideal-typical and anal ytical. As an existential
category "tradition refers to the heritage of a particular
community." The enphasis in this usage is on the historical
particularities or the concrete elenents of the tradition of a
community. Anthropol ogists frequently use the termin this sense

in their field studies of tribes and pre-literate societies.

Anot her neaning of tradition 1is ideal-typical which
signifies a set of values combn to a community or society. I n
this sense tradition is shorthand for such val ues as sacredness,
ascription, and slow change. Such a conception of tradition
offers a criterion for determning what a traditional society is
|ike. The last one, which is analytical-referential, is a nore
acceptabl e neaning of tradition. Analytically tradition connotes
routi ne acceptance of a body of beliefs and action patterns from
the past out of sheer reverence for the w sdomof the past. An
excel l ent exposition of analytical notion of tradition can be
seen in Edward Shils. Thus defined, the constituents of
tradition are: givenness, a past, recurrence, filial and
uncritical acceptance. Mre inportant than anything else to a
traditional society is its proclivity to accept the heritage from

the past without critical scrutiny. It is in this sense that

15
see E. E Evans Pritchard, Social Anthropol ogy (London: Routl edge

and Kegan Paul , 1972).
See Shils, Tradition.
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tradition is a node of uncritical acceptance of the past. And
according to the functional approach, all traditional cultures

are sustained by a consistent corpus of norns and val ues.

Traditionali sm

When we encounter tradition in our Ilived experience,
especially in our own Indian context, we seldom evaluate it
neutrally or classify it according to types; we in fact live it,
either as an unthought habit or as an oppressive structure. Very
often we see it nmanifested concretely in strongly held ideas and
rigid institutions. In other words we encounter It as

traditionalism an attitude which | intend to exam ne bel ow.

Traditionalism is t he sel f consci ous, del i berate
affirmation of traditional norms, with full awareness of their
traditional nature. It is based on the feeling that the nerit of
the norns derives fromtheir traditional transmssion or from
sacred origin. This could be manifested as a revivalistic and
enthusiastic attitude. It is usually dogmatic and doctrianaire
and insists on uniformty. It insists on a thorough-going
adherence and, does not discrimnate between what is workable and
what is unworkable. It regards all elenents of tradition as

equal Iy essenti al .

Traditionalism is not content with the observance of a
tradition in a particular sphere only, as in famly or in
religious life. It is satisfied only if the traditonal outl ook
perneates all spheres: political, econom c, cul tural and
religious and unifies and subordinates themto the sacred as it

Is received fromthe past. Traditionalism is alnost always
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| deol ogi cal and extremst. It insists passionately on the full
and consci ous adherence to tradition with a formand el aboration
unknown in the ordinary observance of tradition. It treats
exceptions, qualifications, and deviations as wunhealthy or
aberrant and wicked. It regards the pristine tradition in al

its fullness as an adequate guide to conduct. Traditionalism is
not only hostile to liberty, it is also radically hostile to
tradition, the vague, flexible tradition which even when it does
not include the tradition of liberty at least allows liberty to
live on its margin of anmbiguity, to grow gradually, and to take
deeper roots. In oligarchical societies traditionalism prevents
further growth of elenents which can give rise to freedom In
the process of an ideological upsurge of traditionalism
tradition may be changed, stretched and nodified by unified and
nationalized searches for a consensual base for political

authority and econom c devel opnent.

Traditionalism as well as healthy developnent of
"traditions' depend upon the definition or active invention of a

past, an idea we will look at briefly.

The Invention of Tradition:

The creation of tradition is not a short-term process.
What we regard as tradition is the result of a long period of
devel opnent. The existence of tradition and the persistence of
prinordial sentinments are shaped substantially by an individual's
perception and loyalties from his childhood and adol escence
through the process of socialization. 1In the course of tine the
personal experience of many becones the collective experience of
the community which is then enshrined as a tradition. This then

works as regulative of the daily life. Ti me- honored custons
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pervade and regul ate nost aspects of daily routine. Wsdom is
often equated with age and know edge of the past rather than with

youth or education or a vision of future inprovenent.

To carry forward tradition, certain human agencies and
institutions are needed. Cenerally the tradition is transmtted
from one generation to another through the famly, schools and
religious institutions. At present, the nedia also play a
significant role in this regard.

Tradition should be understood in the context of social
change. Today, tradition is being revived worldw de. Its
resurgence can be seen in various forns. Tradition is invented
by interested groups to suit nodern day politics. It is argued
that tradition is renewed, created and discovered, to a goal
towards which man aspires and appeals in sone specific historical
guise. As Qusfeild puts it:

Tradition is not sonmething waiting out there always over
one's shoul der. It is rather plucked, created and
shaped,to present needs and aspirations in a given
historical situation. Men refer to aspects of the past
as tradition in grounding their present actions in sone
l egitimati ng principle. In this fashion, tradition
becones ideology, a program of action in which it

functions as a goal or a justificatory base.

17

Joseph. R Gusfeild, "Tradi tion and Modernity: M spl aced
Polarities in the Study of Social Change" In daude E Wlch Jr.
(ed), Political Mdernisation: A Reader In Conparative Political
Change (California: Wrdsworth Publishing Conpany Inc, 1971),
p. 56.
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Thus tradition is re-invented, re-created, re enacted,
re-represented, re-enbodied, re-placed as a new formof tradition
rather than the tradition of ancient form Tradi tional
continuity and authenticity appear as nere shadows of reality,
inspite of territorial restoration, genealogical restoration, and
cultural renewal.

Summ ng W :

From t he above di scussion we may say that tradition has
the follow ng general features:

1) Tradition is related to the past. It is the
knowl edge about the past and, by and large, it is a node of
uncritical acceptance of the past.

2) It works as authority, in which an individual
believes and regulates his attitudes and daily life accordingly.

3) Tradition generally lacks the total adaptability
that would allow its followers to adjust their behavior to new
ci rcunst ances.

4) Tradition elevates the «cultural and religious
aspects of life and its values. They form a coherent pattern
giving men a reasonability, an orderly rationale for a relatively
stable life, at whatever level of society they find thensel ves.

5 Tradition or a traditional structure pervades
intimate human relations; it affects the relationship of one
human being to another as well as to the world about them which
gives people a degree of security in facing their appointed
destiny within a traditional structure.

6) Tradition is a nore or |ess honmogeneous body of
rules and ideas. As such, it is used as a nornative or coercive
force upon the people who are subjected to it.
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7) Traditional structures can supply skills, and
traditional values can supply sources of legitimzation, which
are capable of being utilized in pursuit of new goals and wth
new processes.

8) Tradition has the capacity to evoke conformty even
t hough it has undergone sone nodifications or changes.

9) It is selective as only some of the elements of the
past are useful for fulfilling needs of society.

Krishnamurti's Conception of Tradition:

Havi ng di scussed sone views of promnent thinkers on
tradition, we shall now examne Krishnamurti's views on
tradition, According to Krishnamurti, tradition, broadl y
speaki ng, neans carrying the past over to the present. It is to
hand down, to pass on, to give fromgeneration to generation a
certain set of ideas, systens and beliefs. Tradition is a
passing on of not only one's particular inheritance but also the
wei ght of all the collective thought of a particular group of
people who lived in a particular culture. That is, tradition is
followng a belief or an idea wthout nmuch reflection. It is
repetition of beliefs, conclusions: relying, in brief, on what
the ancient people have said. In Krishnanurti's view, man finds
sone kind of hope or security in tradition, and therefore carries
the burden of this accumulated know edge.

Krishnanurti, while reiterating sone of the current
notions about tradition, also gives a subtle and fundamentally
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new neaning to the concept. He suggests that tradition neans

: 1
betrayal. It is the betrayal of the present by the past. 8

Tradition, according to Krishnanmurti, is a barrier to
living life in harnony and peace. Life in its actuality is in
the 'present'. But tradition, which is of the past, cannot
conprehend the beauty of actual life. Human bei ngs, as we know,
are '"traditional' in the sense that they are the result of the
accunul ati ons derived fromthe past. Their activities in the
present are the repetition of the past. Krishnanurti says, "To

carry the past over to the present, to translate the novenent of

the present in terns of the past destroys the living beauty of

t he present".19

Tradition nmay be very ancient or a day old. It may
inply a renote or a recent past. Yet all tradition is profane.
Kri shnanmurti says: "there 1is nothing sacred about tradition,
however anci ent or nodern. The brain carries the nenory of
yesterday, which is tradition and is frightened to |let go because

it can not face sonething new. Tradition becones security".20

18

J.Krishnanurti, "4th Public Tal k, Bonbay 29th January, 1978".
The Krishnanurti Text Collection (CD-Ron) (Madras: KFI)
19

Mary Lutyens, Second Penguin Krishnanurti Reader (Harnonds

Worth: Penguin Books, 1982), p.71.

291 pid., p.71.
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Kri shnanmurti holds that the brain or mnd as we know it

Is itself traditional. It is through the brain that an
individual carries the past over to the present. "The brain is
the centre of all senses. It is the centre of the past, it is
the storehouse of experience and know edge, tradition".21 The

human mnd is caught wup in tradition since tine inmenorial.
Somewhere along the line of evolution, the mnd began recording
and repeating the past in the psychol ogi cal sense. It started
creating for itself a tradition by way of security. Thus the
mnd imrersed in tradition has becone an instrunment which
functions in a groove of imtation. The brain or mnd becones
traditional by conditioning or programmng itself through social,
cultural and environnmental conditions. It becones nechanical.
It interacts with people, nature, and ideas nechanically. The
traditional man or mnd, functions strictly wthin tradition
because it is afraid of public opinion. Krishnamurti says that a
person who is born a brahmn continues to be the sane till he
dies, noving in the sane circle, in the sane pattern, in the sane
framework. The traditional mnd is not free fromthought that is
born of experience, of tradition, of nmenory; it is anchored in

the past and therefore cannot be free.

Qur brain is repetitive, it noves only wthin the
boundari es of established structures of tradition. Tradition 1is

the habit of acting in a routine way. The mnd is the result of

21

J.Krishnanurti, Krishnanurti's Notebook. (Mudras: KFI, 1991),p.9
22

J.Krishnanurti, "9th Talk to Students at Rajghat. January 14,
1954". The Krishnanmurti Text Collection. (CD-Rom (Madras: KFI)
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habit, it is the result of tradition, the result of tine realised

as repetition, as continuity with the past.

Tradition as Psychol ogi cal Inheritance:

The human being is conditioned by the past from the
cradle to the grave. The past, which is tradition, is forcefully
acting upon him Apart fromthe conditioning of the mnd by the
factual past which is history, the mnd is conditioned by the
psychol ogi cal past, which is tradition. Culture and human
environnment all over the globe are structured so as to nake the
mnd conformto tradition. Krishnanurti says:

The inprint of the past on the young m nd, the conscious
and unconsci ous conditioning of the student to obey, to
conform (the comunists are now doing this very
efficiently as the Catholics have for generations.
G her religious sects are also doing it, but not so
purposefully or effectively), parents and society are
shaping the mnds of children through tradition, belief,

dogma, prevents the comng into being a new social

order'.

Thi s psychol ogi cal inheritance dictates all aspects of
life. The brain derives power from this psychol ogi cal

i nheritance. It determnes and defends itself. It safeguards

23
J.Krishnamurti, Commentaries on Living, 3rd series (Madras. KH,

1992), p.57.
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and limts itself to its own groove. The psychological past 1is
no better than the physical past. "Psychological inheritance is
as conditioned as the inheritance of property, both |imt and

hold the mnd in a particular pattern of society, which prevents
24

a fundanental transformation of society".

Posi ti ve Thi nki ng:
Many people have argued that in order to free oneself

fromtradition, one should cultivate 'positive thinking® and a

"positive attitude'. The cultivation of positive thinking
I nvol ves a sonewhat better understanding of the world around us,
and nakes us free of tradition to a certain extent. But this
freedomis illusory. The traditional mnd always thinks and

functions in a positive way. Al its actions, however radical or
negative they may be, are still traditional. They are the
products of the past. They are the continuity of the tradition
in anodified form Positive thinking is no nore a thinking;, it
Is nerely a nodified continuity of what has been thought; the
outward shape of it may change fromtine to tinme, depending on
conpul sions and pressures, but the core of positive thinking is
always traditional. Positive thinking is the process of

conformty, and the mnd that conforns can never be in a state of

di scovery.

41 bid., p.57.
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The traditional mnd is the product of tine. It has
evol ved through tine. The past is its background. Its evolution
Is a process by which the past nodifies the present and passes
into the future. Krishnamurti says that the past constitutes the
background of mnd. It includes the racial, conmunal, religious
menories and experiences. The patterns of traditions in which
the mnd is set have not radically changed. The old traditions
continue to exist unchanged. They perpetuate thensel ves. Thi s
has been going on for mllions of years, and basically, there is
no basi c change in human bei ngs. Because of this, Krishnanurti
says:

So the past going through the present, nodifying itself,

is the future. And that has been our evol ution. Though
bi ol ogi cally we have changed frommllions of years till
now, psychologically, inwardly, subjectively we are nore

bar bari ous,

or less what we were a mllion years ago

cruel, violent, conpetitive, ego-centric.25

It is evident that tradition entails the principle of
seeki ng pl easure and the avoi dance of pain. Pl easure lies in the
repetition of past pleasant experiences, and in the avoi dance of
the painful ones. The mnd which is fornmed by tradition |ives by
hoar di ng such nmenories fromthe past. Krishnanurti says, by way
of exanple; "Suppose | had an affair which gave ne pleasure.
Then t hought cones along and says: "I would like to repeat it'.
So it brings affair, nenory, reaction to nenory as thought,

25
J.Krishnanurti, Last Talk at Saanen, 1985, (Sanfranscisco;

Har per and Row Publishers, 1986), p.85.
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t hought buil ding i mages, demanding images. Al this is part of
26

tradition, the carrying over of yesterday into tonorrow'

The ol der the civilization, the greater the pressure of
tradition. The mnd which is traditional for a longer tine is
nore conditioned. The habit of repeating the past is stronger in
the mnd which is ancient. The older the civilization, the
greater the conditioning. As Krishnamurti observes: "The ol der
the civilization, the greater the weight of tradition, of
authority, of discipline which burdens the m nd. Peopl e who
belong to an old race, as in India, are nore conditioned than
those who live in Anerica (for exanple, where there is nore
social and economc freedom and where people have fairly

recently been pi oneers)". 21

The ancient past or tradition constitutes t he
unconsci ous part of the traditional mnd. The mnd consciously

acts on the basis of the unconscious past. The conscious part of

the mnd is confined to the imedi ate present. It constitutes
the superficial part of the whole of the traditional mnd. The
present of the traditional mnd is nothing but wunconscious
determnation by the past. "The deep wunconsciousness is the
past, and we are operating fromthat. Therefore there is the
26

J.Krishnanurti, Tradition and Revolution (Madras: KFI, 1972),
p. 78.
27

J.Krishnanurti, Life Ahead (London: Victor ollencz, 1987),
p. 49.
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division into the past, the present and the future". 8Krishnanurti
further says:
The conscious mnd is occupied wwth the inmmediate, the
limted present, whereas the unconscious is wunder the
wei ght of centuries and cannot be stemmed or turned
aside by an imedi ate necessity. The unconscious has
the quality of deep tinme, and the conscious mnd, wth

its recent culture, can not deal wth its passing

ur genci es.
The unconscious is hidden. It is nore potent than the
superficial mnd. It is nade up of the racial, religious and

environnmental influences;' and appears as though it is nysterious.
But in fact the wunconscious can be wunderstood and revealed.
According to Krishnanurti:
The hi dden or unconscious mnd is the repository of
raci al nenori es, religion, superstition, synbol ,
peculiar traditions of a particular race, the influence
of literature both sacred and profane, of aspirations,
frustrations, mannerisns and varieties of food-al

these are rooted in unconsci ousness.

28
J.Krishnamurti, The Flight of the Eagle (Madras. KFI, 1988),

p.77.

29
J.Krishnamurti, Life Ahead, p.23.

3% pid., p.23.
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Psychol ogically the unconscious is nade up of one's
secret desires, notives, hopes, beliefs, pleasures, fears and
sorrows. It is the storehouse of all the wunreflective factors.
It is the past, or the tradition which influences the present and
the future. Imtations of all this are given to the superficia
mnd through dreans and in various other ways when it 1is not

whol Iy occupied with everyday events.

To Krishnamurti, there is in fact no such thing as the
unconsci ous. The unconscious is part of the whol e consci ousness.
The unconscious is what is suppressed or pushed behind as it
were, by the mnd. The mnd has the tendency to be conscious of
what it Iikes and it suppresses what it does not l'ike.
Everything that is there in consciousness is that which has cone
fromoutside. The whole of consciousness is the product of
society. It is the result of conditioning by external factors.
So the unconscious is not independent of the influences of

soci ety:

Society influences all of us, it constantly shapes our
thinking, and this pressure of society fromthe outside
Is gradually translated as the inner; but however deeply
it penetrates, it is still fromthe outside, and there
IS no such thing as inner as long as you do not break

this conditioning.

J.Krishnamurti, This Hatter of Culture (Madras: KFI, 1964),
p. 66.
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Mich of the discussion and analysis of the concept of
the tradition that we surveyed so far <concerns itself wth
tradition at a superficial level i.e, as a manifestation of
social forces. But Krishnanurti tries to delve deep into the
matter and wants to trace the psychic and nythical origins of
tradition. He explains the origin and source of tradition,

wor ki ng backwards from a di scussion of our inmmediate perceptions

in everyday life. He holds that the 'observer is culture' . Qur
mnd which is conditioned by the past, by culture and tradition,
organi zes the stream of perceptions fromthe worl d. Wereas in

actuality, truth is changing fromnonent to nonent, as far as the

perceptual act is concerned, we experience the world around us

wi thout having the total experience.

Kri shnamurti maintains that all our experiences and
percepti ons, however nodern they seem to be, are traditional.
They are the products of the mnd which is traditional and
domnated by the past. Qur perceptions are traditional since
they are based on concl usions and prejudices. Krishnamurti holds

that know edge also is traditional since it is the repository of

concl usi ons and i deas.

Kri shnamurti is unique 1in saying that know edge is
tradition. Tradition is not only belief but also know edge.
Tradition is know edge, since it is know edge of the past. To
know is to be in the past. To knowis to be in tradition. So
science is also tradition-bound in the sense that it works on the
basis of the past. Scientific know edge, however experinental or
rational it may be, is still traditional. It is the continuation

of the tradition wth sone nodification. Thus scientific
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knowl edge is Ilimted I|ike any other know edge. Scientific
know edge is essential for biological survival. But it is also
destined to be limted and traditional, and that which is limted
and tradition-bound is always a source of m sery. Kri shnanurti
ar gues:
After all, knowedge is a formof tradition, is it not?
And tradition is the cultivation of nenory. Tradition
in mechanical affairs is essential, but when tradition
Is used as a neans of guiding man inwardly, it becones a

hi ndrance to the discovery of great things.32

Human bei ngs have gi ven undue inportance to know edge.

They think that life is inpossible wthout know edge. Know edge

Is treated as the guiding factor in all areas of Ilife. But

Kri shnanmurti contends that know edge cannot help us to live a

holistic |life. Being |[imted, know edge is inadequate to neet

life which is in the present. But human beings accunul ate

know edge in the hope of being secure and certain. In the words
of Krishnanurti:

we are afraid that w thout know edge we would be |ost,

we woul d not know how to conduct ourselves. So, through

readi ng what the sages have said, through other people's

beliefs and experiences, we gradually build up a

background of know edge which becones tradition; and

behind this tradition we take refuge. VW think this

21 bid., p.122.
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knowl edge or tradition is essential, and that without it
33
we would be lost, we would not know what to do.

Tradition regards know edge as the neans of freedom or
|'i beration. But knowl edge is itself tradition,and freedom is
beyond tradition. Tradition or knowl edge is the continuity of
the past which includes disposition, control, subl i mati on,
suppression. So know edge, being on the side of tradition,
cannot achieve freedom it is a barrier to freedom According to
Krishnanmurti, it is not possible to attain enlightennent through
knowl edge. He asks: "Wy did not the gurus, the Gta, question
know edge? Wiy did they not see that know edge neans the past,
and that the past cannot possibly bring enlightennment? Wy did

traditionalists not see that discipline, Sadhana, cones from

know edge?" 3
Tradition is resorted to for the sake of security and
confort. The mnd finds itself secure and confortable in

following a certain kind of belief or idea. By identifying wth
tradition, the mnd feels anchored and ultimately gets
conditioned by it. Not content wth this security, the mnd
seeks to nmake tradition an authority. The mnd invests tradition
with authority to govern its actions. It has a desire to be
secure, and therefore strongly defends t he authority  of
tradition. Authority is wexercised in various fornmns: t he

authority of scriptures, parents, gurus, state, law and police

J.Krishnanurti, Life Ahead, P-92.

A
J.Krishnamurti, Tradition and Revolution, p.77

48



etc. Krishnanurti explains how authority cones into being and
how it is inposed on young mnds by parents, teachers and
society. People desire to find a safe and acceptable form of
behavi our,or they would like to be guided as to how they should
behave in different situations and to be told what to do. Bei ng
confused, worried, and not knowi ng what to do, people go to a
priest, or to a teacher,or to their parents or to sonebody else,
seeking a way out of that confusion. So it is the desire in us
to find a particular way of life, a way of conduct that creates
authority. "I have the desire to be conforted, to be told what

to do. So | create an authority. That authority does not really

exi st outside ne".

Authority nmay be outward or inward. Qutward authority

IS what others inpose on us. It comes in the form of rules,
regulations and |aws enforced by society, wher eas i nwar d
authority is what one inposes on oneself in the formof accepting
and following ideals for leading life ideally. Inward authority
is living according to one's own ideals. It is disciplining
one's mnd internally. D scipline and living according to an
external ideal is itself tradition. In this, tradition brings

about a conflict between 'what is' and 'what should be' which 1is
the ideal. Krishnamurti wonders:
And what happens to you ? You get crushed, you are just
broken. You never think, act, live vitally, for you are
afraid of all these things. You say that you nust obey,
ot herwi se you will be hel pless. Wich neans what? That

35
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you create authority because you are seeking a safe way
of conduct, a secure manner of living. The very pursuit
of security creates authority, and that is why you
becone a nere slave, a cog in the nmachine, living

wi t hout any capacity to think, to create.

Krishnanurti maintains that the traditional mnd can
never find freedomor truth; because tradition is the past and
freedomis in the 'now. As it has been already nentioned,
tradition and freedom do not go together. Any acceptance of
authority is the very denial of truth. Kri shnamurti  further
says, "Truth is never in the past. The truth of the past is the
use of nmenory, nenory is of tinme, and in the dead ashes of
yesterday there is no truth. It is not wthin the field of

tima.37

There is also the authority of the ideal which is not
outward but inward. Wen we say "I nust be good, | nust not be
envious, | nust feel brotherly to everybody', we create in our

mnd the authority of the ideal. Do we not’?"38

Krishnamurti says that tradition does not contain
truth. Tradition is full of synbols which are of know edge. And
the synbol is an outward sign of what is in the past, but truth

Is in the present. Krishnamurti says:

*®|pbid, p.12.

37
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33
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The word, the synbol has becone an extraordi nary
destructive thing for nost of us, and of this we are
unaware. Do you know what | nean by synbol ? The synbol
I s the shadow of truth. The word, the synbol, the
I mage, the idea is not the truth, but we worship the
| mge, we revere the synbol, we give great significance
to the word, and all this is very destructive; because
then the word, the synbol, the imge becones all

| mportant.

As it was nentioned earlier, thought is the source of

tradition. Tradition has its continuity through thought.
Thought gives permanency to synbols, words, images of the
tradition. Krishnamurti nmaintains that thought ensures the

continuity and persistence of tradition in the present. There is

not hi ng permanent either on earth or in our mnd. But thought
can give continuity to sonmething it thinks about. It can give
per manency to the word, or to an idea which is tradition. [t can

build an image and give to that inmage continuity and pernanency.
It is the tendency of the '"human mnd that it "wants pernmanency
in everything, in relationship, in property, and in virtue. It
want s somret hi ng whi ch cannot be destroyed. That is why we say

good is permanent, or truth is absolute."40

¥ bid., p.121.
40
| bid., p.110.
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Thus all our conditioned know edge and traditions are

barriers to the discovery of truth. |In its nature, tradition 1is
divisive and is a source of conflict. Tradition not only
conditions our thinking but also separates us from others. | f

one identifies oneself with a particular tradition, which he
clains is real, it inplies that he isolates hinself from the
whole or that which includes all other traditions. As
Krishnanmurti says:
Knowl edge is a hindrance when it has becone a tradition
whi ch shapes or conditions the mnd to a particular
pattern, because then it not only divides people and

creates enmty between them but it also prevents the

deep discovery of what is truth, what is Iife.41

As pointed out earlier, for Krishnanmurti, Ilife is in
the present. Life 1is discontinuous whereas tradition S
associated with the past and maintains continuity. Tradi tional
life is nolife at all. It is irrational and unwhol esone. That

I's why Krishnanurti declares that man is basically irrational,
for he is tradition-bound. Man gives undue inportance to thought
and knowl edge which are the source as well as the expressions of

tradition. Being based on thought man's life goes on

mechani cal |l y and thoughtlessly.42

41

J.Krishnamurti, This Matter of Culture, p. 123.
42

J.Krishnamurti and David Bohm The Ending of Tinme (Mdras: KFI,
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According to Krishnanmurti even the 'self' or 'I' or the
‘me' is the product of tradition, for the 'l' is the product of
t hought which is tradition, and the 'I' is the source of division

and conflict. Where there is the'self' there is inconpleteness.

| nconpl et eness necessarily leads to sorrow. 'I' is related to

thought and its continuity. The 'me', survives by the
mai nt enance of thought. It has the tendency to separate the 'I'
fromothers;it is divisive. 'M' exists due to desire,or it

represents the desire for security. The desire is the product of
t hought, or when the desire takes the formof 'ne' the duality is
created. Duality is the root cause of all our problens. So far
tradition has been discussed in its psychological and subtle
sense. Krishnanurti also explains it as nmanifested in hunman
relations, conprising the institutions |ike society, religion and
famly etc. To Krishnanurti society is the psychol ogical
extension of the traditional mnd. Society does not have an
I ndependent exi stence. Krishnanurti says, "society by itself 1is
non-exi stent. Society is what you and I, in our relationship,

have created; it is the outward projection of all our own inward

psychol ogi cal states".

In course of tine nman devel oped certain social

structures and institutions. But many of the structures, and

val ues that have been built in the course of hunman devel opnent

are inhuman and anti-devel opnental. That is why there have been
43
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novenents struggling against political, social and cultural
structures which are inherently violent and opperessi ve. These
institutions flourish because of the individual's assunption of
power through them It is a fact that where the power-relations
exist, there the conflict starts. The individual assunes power
because it gives pleasure to him As Krishnanmurti says, our
social structure is based on the principle of pleasure. The
I ndi vi dual s who are powerful, dom nate and exploit others for the
sake of pleasure. And they build institutions or structures
starting fromthe individual to the collective |evel. The
dom nance, the authority, are institutionalized, which can be
seen in the formof state, law and justice. As Krishnanmurti puts
It
The powerful famlies build thenselves into hi gh
positions, they acquire big properties, they have nore
noney, nore clothes, nore cars; they get together and
frame the laws, they tell the rest of us what to do. So
gradually there <cones into big society with |aws,

regul ati ons, policenen, with an arny, and navy.44

In the course of evolution nman evolved not only
bi ol ogically but al so, It IS cl ai ned, psychol ogi cal | y.
Biological evolution is a fact whereas t he psychol ogi cal
evolution is a product of thought. It becones internalised in
our psyche and this beconmes potentially violent also. There 1is
also violence pervading institutions like famly, caste,

religion, education and so on. These institutions perpetuate

44
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vi ol ence through very well- devel oped nethods of internalization.
And internalized violence does not look Ilike violence even to

those who are subjected to it. |In the words of Krishnanmurti,

W are violent people, aggressive, not only physically
but also psychologically, inwardly, Violence 1is not
nerely physi cal action, vi ol ence S al so

psychol ogi cal aggr essi ve, imtative, conpari ng

oneself with another and so on, all that is a form of

vi ol ence. *°

Wth the passage of tinme there has definitely been a
change in these institutions. But it is only a nodification.
The basic structure of the mnd has never changed. One of the
reasons is that these institutions, not only have Ilimted
transformation, but also sustain thenselves due to human failure
to change. Utinmately they are tradition-bound and perpetuate
expl oi tati on:

For all these institutions conbine in thensel ves

necessity, stability, enotion and sentinent. Several of
these institutions are human at one |l evel and violent at
another level. That is precisely the reason why none of

these institutions renained the sane either in form or

content . %
45
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Many of these institutions are powerful, authoritative
and hierarchial. Al these are characteristics of tradition.
Krishnamurti in all his talks, refers particularly to religion,
famly, state and nationality, where one can locate tradition in
an effective way. They have a divisive character and they are

bei ng conti nued, because they |lack creative potentiality.

Human Rel ati ons:
To be is to be related. Relationship is the basis of

our existence, and of our society. The relationship nay be wth
peopl e, property, and ideas. The relationship between man and
woman, anong different castes, anong different religions, anong
different classes, constitute our life. Krishnanurti says, "our
life is novenent in rel ationship, however nmuch one may think, we
live alone, one is always related to sonething or other, either

to the past or to sone projected i nages in the future".*

Rel ati onships are tradition bound. They are rigid,
static, hierarchical, authoritative and divisive. These relations
are exploitative, prejudiced and preconceived. They are based on
images which are the product of thought.In the words of
Kri shnanurti :

In relationship which are noving not static we form a
relationship and later get into the habit of |ooking at
it froma fixed point of view whether the relationship

iIs wth one's wfe, or one's children, or one's

47
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nei ghbors. Such relationship ceases to be creative,

t hey becone dead. Habit of any kind dulls the rrind.48

Qur relationships are based on inages,and we continue
to see things with the help of inages,these prevent us from
directly seeing the reality. The inmage is nothing but the nenory
whi ch conditions our everyday life. Qur relationships are based
on the pictures we build about ourselves. So the relationships
are superficial. Krishnanurti says, "the relationship is between
these two verbal pictures in nenory, it is not actual, and

therefore, there is always division and conflict. Wen you have

been hurt in that relationship; it is the inmage you have built

about yourself that has been hurt".49

Rel ati onshi ps are put together by thought. Thought ,
which regulates relationships is always rooted in the past, so
that relationship is not real and fresh but dead and old. The
relationships are also often traditional, in the sense that they

are based on nutual need and use. They involve exploitation and
violence. So the very basis of society is violence. As
Kri shnanurti says, "as long as social structure is based on

nmut ual need and use, it is bound to be violent and di sruptive". 50

Luis S.R Vas (ed) Mnd of J.Krishnanurti (Bonbay: Jaico

Publ i shing House, 1989), p.53.
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J.Krishnanurti, Commentaries on Living, 2nd series (Madras: KFI,

1991), p. 69.
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Human relations, in general, are based on cultural
background and econom c¢ foundation. As nmarxists have argued, all
human relations are economc in character. They hold that the
uneven distribution of wealth and resources is responsible for
social conflicts. Though Krishnanurti does not discuss nuch
human relations fromthe economc point of view, he recognizes
the fact that economc factors also play a role in human
relations. He reiterates that hunman relations are bound by

political, social and economc factors.

Religion as Tradition:

Rel i gi on, according to Krishnanurti, is the product of
tradition. It is put together by thought, and is rooted in the
past. Al our religions are organized sets of beliefs and
superstitions. They are conditioned by the tradition which
carries beliefs and superstitions to the future. Religions are
institutions which affect all aspects of human life. They denmand
conformty with tradition. As Krishnanmurti puts it: Religion as
we generally know it is a series of beliefs, dogmas, rituals,

superstitions; it is the worship of idols, of charnms and gurus,

and we think all these wll |ead us to sonme ultimate goal.
Belief will never free your mnd, belief only corrupts, binds,
dar kens. 51

Belief in the existence of God is fundanental to nost
religions. God is believed to be omi scient and omi potent. God

is also believed to be the creator, the sustainer and the

51. J.Krishnanurti, LifeAhead, p. 135.
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destroyer of the people and the world. But God according to
Krishnanurti is an idea invented by nan as an escape from his
m sery, anxiety, despair and |oneliness. Krishnanurti says, "Cod
I's your invention because you find life so dull and boring. | t
I's such pain. So you invent Cod who is all perfect, all [living;
you worship that which you have put together by thought".52

For Krishnanurti, the question whether God exists or
not is nmeaningless. God is the outcone of' the individual's
running away fromreality. Gd is the product of thought, an
abstraction of the hopes and feelings of the people. God is the
product of human thought and know edge, and as thought and
know edge are limted, CGod is also limted. Krishnanurti says:

Shut your eyes and close your ears. You can still
think. Thinking about God is wthin the field of
t hought. The nman who has not thought at all, to him
there is no God. The ancient ones, thinking about

sonet hi ng superior, wanting sonething greater, said that
was God. That was the product of thought. So that was

within the field of know edge. >

Religion is nostly an imtation and repetition of what
others did in the past. There is no scope for free inquiry and
understanding in religion. In religion, rituals are repeated and

synbol s are copi ed.

52
J.Krishnanurti, Mnd Wthout Measure (Madras: KFI, 1990), p.130

53
J.Krishnanurti, Tradition and Revol ution, p.133.
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Wy do older people perform rituals? Because their
fathers did it before themand also because it gives
them certain feelings, sensations, it makes t hem
inwardly quiet. They chant sonme prayers, thinking that

if they do not do so, they mght be |ost. And young
54

peopl e copy them so your imtation begins.

Tradition in the formof religion is being transmtted
fromone generation to another. There is no place for scepticism
and doubt in religion. Kri shnamurti  holds that organised
religion with its set of beliefs, is irrational. According to
Kri shnamurti religion is not doing pooja or performng ritual,
nor is it wearing a particular kind of dress. O gani sed
religions wth all their paraphernalia have nothing to do wth
what is truly religious. Doing pooja, performng rituals 1in
front of an idol or altar nmay give one a sense of satisfaction.
But it is not religion. Kri shnamurti says: "Putting on the

sacred thread, <calling yourself a Hndu, a Buddhist, or a

has

all this thing, anything to do wth religion? Coviously not".55

Christian, accepting certain traditions, dognas, beliefs

The traditional or the nmechanical character of the
human mnd is clearly revealed in the case of or gani sed

religions. The fact that an ordinary stone or stick becones GCod

4!

J.Krishnamurti, Life Ahead, p. 50.
55

Ibid., p.98.
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Is testinony to the traditional attitude of the m nd. The mnd

hypnotizes itself in the nane of religion. It tends to believe
anything to be sacred and divine. It deceives itself into
believing as God what is not really so. Krishnamurti expl ai ns:

"Take a stick or a piece of stone, put it on a nantelpiece and
every day place a fresh flower in front of it at the sane tine
saying sonething like "Om or 'Amen'. Do this for a nonth, and
you wi Il see how holy that stick or stone has becone, although of
course only your devotion has made it so and it is not really

different from any other you mght pick up by roadside".

Prayer 1is one of the characteristic religious

activities. The religious man prays for the grace of God and

totally surrenders to him Prayer is supplication. It is a kind
of begging to fill one's enpty bow of the confused and insecure
m nd. In prayer, the person underestinmates hinself. He
suppresses his own potentialities. Prayer is self hypnosis. | t

works like a drug which calns the superficial l|layers of the mnd
for the tinme being. It helps one to escape fromthe actuality of
life. Being repetitive and nechanical, prayer in fact renders
the mnd dull and inactive. According to Krishnamurti:
Prayer is a sedative which enables us to continue in our
psychol ogical prison wthout feeling the need  of
bursting it open and destroying it. The mechani sm of
prayer, ....gives a nechanical result....It has all

kinds of ideas, concepts and beliefs about the unlimted

Quoted by Stuart Holroyd, The Quest of the Quiet Mnd: The
Phi | osophy of J. Krishnamarti (\VelIlingborogh and Nort hanptenshire:

Aquarian press, 1983), P.65.
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and is enclosed in a system of explanations, |ocked up

in a nental prison. Prayers binds, it does not

| | ber at e.

Rel i gi ous peopl e abide by their scriptures. They act
according to them They treat the scripture as sacred. They
approach it for the answers to their problens. The sacred book
is one of the basic requirenents of religion in the sense of
tradition. Every religion considers its scriptures as the
ultimate authority. Scriptural authority is considered as the
source for religion. Scripture neans the witten word, which is
past. Religious people exploit other people in the nane of
sacredness. Krishnamurti says:

Through fear you create a spiritual authority, and to
admnister that authority there are priests who exploit
you through belief, dogma, creed, through show, ponp and
pageantry, which throughout the world S call ed
religion. It is essentially based on fear, though you
may call it the love of god or truth; it is if you
examne it intelligently, nothing but the result of

fear, therefore, it nmust becone one of the neans of

expl oi ti ng man.

Kri shnamurti however admts that religious scriptures
do contain what is sacred. But the sacred is adulterated by the

profane. Since the scriptures are ancient, they are interpreted

S7

Luis S.R.Vas (ed), Hind of J. Krshnamurti. p.97.
58

J.Krishnanurti, Total Freedom p.13.
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and re-interpreted several tines. In the process they are
deprived of their original core or essence. Utimately what
remains are the rituals and dogmas in all religions,and the
seekers get caught in their net:
It would have been a nost interesting task to find in
the various religious scriptures the old authentic
teachings. Sone traces renmain and it is because of them
religions still attract nmen of integrity and goodw II.
This is regrettable indeed, for the earnest spirits get

trapped in the net of rituals and dognas.59

Tradition in the sense of religious dogmati smhas been
reduced with the advent of science, and sone of the religious
bel i efs have been proved to be irrational. But yet the religions
have not di sappeared. They hold on to their synbols, rituals and
beliefs in the nane of eternity. The religious world-views are
proved to be irrational and basel ess, and yet they nmaintain their
dogmas through propaganda and force. On one hand, the religions
try to conme to terns with science, but they claim to be the

custodi ans of eternal truth on the other. In the words of

Krishnanurti :
They continue their propaganda in order to nmaintain
their power over m nds. They seek to get hold of
children to condition them better. The religions
whet her of church or of state demand from man every

virtue, but their history shows a succession of

59I\/Eturice Frydman, "The Basic Truth" In Luis S RVas (ed), The
Mnd of J.Krishnanmurti, p. 273.
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vi ol ence, terrors, tortures, massacres, horrors beyond

i magi nat i on®.

Belief is the fundanental feature of religion and

belief is where truth is not. Belief and truth do not go
together. Therefore beliefs divide people. "So belief Dbrings
enmty, division, destruction and that S obviously  not
religion", according to Krishnanurti .

Famly as the Extension of Tradition:

Famly is the center of tradition. It is the nost
effective and powerful institution in carrying out tradition. It
Is the enbodinent of traditional values, norals and custons. Al
kinds of conditioning start within the famly,and famly 1is the
source of continuity of tradition fromgeneration to generation.
It is through the elders in the famly that the beliefs, culture
and val ues are handed down to successive generation. In the
famly, the relationships anong nenbers are fixed and defined and
I ndi vidual nenbers have to play their parts accordingly. The
rel ati onshi ps anong them may be close and intimate but still are
authoritative and hierarchical.

The famly dictates the code of conduct to the
I ndi vi dual according to his background. The custons, cerenonies
and norns are part of tradition, and in the famly they are
carried out without questioning their validity. The i ndi vi dual

adheres to them because his famly gives a kind of security to

Luis SR Vas (ed), The Mnd of J. Krishnamurti , p.95

61
J.Krishnamurti, This Hatter of Culture, p.25.
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him In the famly, ownership of property and its protection are
involved. (Qoviously the famly is an institution which seeks
power and dom nation, thus leading to oppression. |In the famly,
freedomis limted. Though sone famlies claim that they are
totally free, in practice, the freedomin themis very Ilimted,
for essentially, the famly as an institution is tradition bound.

And the tradition is bound to the past which is |limted.

At present the famly and its values are contested due
to their traditional character. The famly is an especially
oppressive institution for wonen,and in nost traditions, the
famly is patriarchial in character. Wnen are treated as
second-rate human beings. They are wused as objects for the
pl easure of the man. Krishnanurti says that it is a tradition to
treat wonen contenptuously, alnost |like a door-mat. He asks "Are
you consci ous, for exanple, why you treat wonen differently from

men? Wiy do you treat wonen contenptuously? At least nen often

do".

The life of wonmen is controlled nore by tradition than
that of nen. There are nore restrictions upon wonen in the nane
of tradition. Tradition dictates their lives in several aspects.
Krishnanurti says: "You are controlled by tradition— you nust
do this and not that, you nust wear your sari in a certain way,

you nmust not |ook at the boys or at the girls. Tradition tells

what to do". 3

J.Krishnamurti, Life Ahead, p. 33.

63
Ibid., p.38.
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Fam |y dictates everything in the name of tradition,
not only to wonen, but also to children, who are noul ded

according to the patterns of tradition through famly.

State as the Continuation of Tradition:
State is also a product of time, which is tradition.

People formthe state to protect thenselves fromothers. It is
the collective interest of individuals that is exercised in the
formof the state. It is the extension of the individual's
belief system As Krishnanurti puts it, ‘"gradually, through

centuries, we establish a systemof law, of authority, the state,

the governnent, the police, the arny to protect "ne" and ''m ne'.

The state, like the famly, is authoritative. The
authority of the state is derived from the tradition of the
dom nant sections of the society whose interests are sought to be
I nposed on others. The state functions according to traditional

norns. Therefore it beconmes an exploitative institution in the

hands of powerful people. |In the words of Krishnanurti,
There is the outward authority of the state, of the |aw,
of the police. VW create this authority outwardly
because we have property which we want to protect. The

property is ours and we don't want any one else to have
it, so we create a government which becones our
authority; it 1is our invention, to protect us, to

protect our way of life, our systemof thought.

Ibid., p.36.
| bi d. , p. 36.
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The state expects the individual to conform to its
norns and rules. It reduces an individual to a citizen. The
citizen is one who obeys the rules of the state. The citizen is
not free to think and act as he wishes to. He has to abide by
the ideology of the state even though the ideology is irrational
and authoritative. Krishnanmurti argues:

Wether it is communist, capitalist or socialist, the
state has ideas as to how | shoul d behave. There are
those who say the state is all inportant. If | live in
such a state and do anything contrary to the official

i deol ogy, | amcoerced by the state—that is by the few
who control the state.

Nationalism is another power f ul and destructive
mani festation of tradition. Nationalism Ilike famly, religion
and state sets up its own ideas, synbols and sentinents.
Kri shnamurti thinks that nationalism is a form of glorified
tribalism It is a very narrow and primtive conception. Though
it gives a certain identity to the individual, it has the
tendency to cause separation and division. |t puts a group of
people in opposition to other groups, and this gives rise to
conflict, violence and war. Nationalismis basically a product
of thought, and therefore has all the possibilities of naking

human bei ngs conditi oned and destructi ve.

°®| pid., p.37.
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Social Mrality;

Even the norality that people observe is traditional,
in the sense that it is nechanical and inauthentic. Morality
that is dictated by society neans conformty to the existing

social structure. Social norality is based on self-centredness

and nutual exploitation. It is based on norns of respectability
which are nerely expedient. Krishnanurti contends that social
norality is no norality at all. In his words:
Today all norality is to be noral, for the accepted
norality is the norality of respectability, and | am
afraid we all crave to be respected - which is to be

recognised as good citizens in a rotten soci ety.
Respectability is very profitable and ensures you a good
job and a steady incone. The accepted norality of

greed, envy, and hate is the way of the establishmant.67

Thus tradition is authoritative in all its dinensions.
The institutions of famly, religion, state and society or the
world as a whole are authoritative. The I ndi vi dual S
conditioned and <controlled by authority wunder the garb of
tradition. Men are bound by tradition 'within' as well as

"wWithout'. Krishnanurti decl ares:

Everyt hing about you, if you have observed it, reflects
a way of life in which authority is very established.

There is the authority of Gurus, the authority of

67
J.Krishnanurti, [Mary Lutyenes (ed)], Only Revol ution, p.144.
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political group, the authority of the parents and of

publ i c opinion.

Tradition as authority Kkills the initiative of the
individual. Tradition neans copying and following the past in a
variety of ways, which are barriers to clear understanding and
creativity. They act as hurdles to the discovery of truth which
Is sacred. Krishnanmurti says that tradition, or carrying the
past over to the present and future deprives nman of the rare
privilege of conprehending the highest formof intelligence:

Initiative is destroyed, when you are nerely copying,

when you are bound by tradition, following a political

| eader or a religious Swam. To follow anybody is
surely detrinmental to intelligence. The authority
destroys intelligence. It conditions freedom

I ndividuals identify thenselves with tradition for the
sake of psychol ogical security. But as there is no such thing as
psychol ogi cal security, the tradition becones a threat to the
physi cal security of nmen. Seeking security through traditional
institutions like famly, state and nationalismoften results in

threats to physical security.

®8J. Krishnanurti, Life Ahead, p. 33.
691 bi d. , p. 30.
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CHAPTER 2



THE TRADI TI ONAL M ND

Al theory is grey, life alone is green.
—Goet he

The problemof mnd is one of the sem nal phil osophical
| ssues, and phil osophers have given it promnent inportance in
understanding man, life and the world. The thinkers of the East
as well as of the West have dealt with the problem of mnd in
great depth. Jiddu Krishnamurti is one of the prom nent thinkers
who has delved deep into the nature and structure of the mnd.
H s discoveries in the field of mnd/ brain are conparable to the
di scoveries of the physicists in the field of matter.

Krishnamurti's analysis and understanding of mnd are insightful

and i nstructi ve.

Krishnamurti's conception of mnd is psychological as
wel | as philosophical . He understands human mnd as a product
of biological evolution. He also considers it as a product of
hi story. The thought that operates in the mnd is conditioned by
the past. This nenory is retained in the mnd through tine. It
I s a storehouse of know edge and experience. M nd, as an organ of
intellect and reasoning, perforns activities such as conpari son,
imtation, effort, di sci pli ne, bel i ef s and I deas etc.
Krishnamurti calls this aspect of mnd as the traditional
aspects,and characterizes it wth several seany aspects Iike
di vision, conflict, contradiction, sel f -cent redness, fear,

pl easure, envy, jealousy, conpetition, conparison, desire, choice
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and sorrow. He also terns this as an ignorant mnd which 1is
wor ki ng against itself. It by its nat ur e, fosters

self-contradiction and conflict.

The traditional mnd is confined to the realm of the
known which constitutes inmages, fornmulae and concl usions. It
operates only in the past though it seens active in the present.
All its responses are based on the past, on accunul at ed
know edge. It is the result of culture and beliefs,and 1is
br ought about by thought, and therefore is <confined to the
activity of thought-process. Thought ensures its continuity
t hrough synbols, inmages and ideas etc,. The traditional mnd is
an '‘old" mnd, and so it tries to find security in the past,
i nstead of coping with the new and the present. According to

Kri shnanurti the human brain or mnd is basically traditional

since it is the storehouse of the past. It is a nechanical
i nstrunent of all human activities. It accunul ates know edge and
experience and acts on their Dbasis. All its activities are

limted since it is limted by the past. Krishnanurti says:

The brain is the center of all the senses;.... [t's the

centre of renenbrance, the past; it's the store house of

experi ence and know edge, tradition. So it's limted,
conditioned. |It's activities are planned, thought out,
reasoned, but it functions in |imtation, 1in space-
time.

J.Krishnamurti, Krishnamurti's Notebook, (Midras: KFI, 1991),
P. 9.
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Krishnanurti regards nenory, experience, know edge, and

t hought as nore or |ess synonynous with trdition.

Human M nd as the Product of Evol uti on:

The mnd is the product of evolution. It has evolved
psychol ogically as well as physically. Physically it has grown
larger in size in course of tinme. Psychologically the brain has
evolved in the sense of accumulating nore know edge and nore
experiences. But both psychol ogi cal and physical aspects of mnd
have evolved through tine. It is the result of all the past
generations. The brain that has evolved through mllennia has
gat hered trenmendous know edge and experi ence. As Krishnanurti
expl ai ns:

My brain which has evolved through a Ilong period of
time, that brain with its consciousness is not mne
because ny consciousness is shared with every other

human bei ng.

The evolved mnd which is the brain of mankind is part
of mankind genetically, and in the course of evolution it has had

all kinds of destructive and pl easant experiences.

Mnd as the Product of Thought:
The traditional mnd is the product of thought; it is

put together by thought. Thought is the outcone of know edge or

menory, and know edge or nenory is the word, the synbol, the

2
J.Krishnanmurti, Last Talks at Saanen. 1985 (San Fransisco:
Har per and Row Publishers, 1986), p.37.
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process of image-making. Krishnamurti Bays "Thinking starts from
experience whi ch beconmes knowl edge stored up in the cells of the

brain as menory, then frommenory there is thought."3

Thi nking is not personal, according to Krishnanmurti. It
Is common to all human beings. It is the capacity of the brain
whi ch expresses itself in words and fornms. As Krishnanmurti puts
it:
Thinking is not yours or mne. There is no individual
thinking; there is only thinking. You may think in one
way, another may think in another way. It 1is stil
t hi nki ng. So the thinking consciousness is shared by al

human bei ngs.

According to Krishnanmurti the thinker is not different
fromthe thought. There is no independent existence for the
t hi nker apart fromthe thought. Thought creates the thinker.
The activities of thinker |like observing, thinking, reasoning,
anal ysing, rationalizing are possible only through thought. Al |
the activities of the thinker are within the field of thought, and
the thinker adjusts and nodifies hinself along wwth his thought.
Thought binds and conditions the mnd. Therefore, it is
I mportant to discuss the origin and structure of thought, and its

limtations. Krishnanurti holds that thought arises fromnenory,

J.Krishnanmutri, The Flane of Attention (Madras: KFI, 1987),
p. 15.

4
J.Krishnanmurti, Mnd Wthout Measure (Madras: KFI, 1990), p.75.

73



and nenory is the result of knowedge which in turn is the
product of experience. He says:
t he experience nay have been from the begi nning of man,
whi ch we have inherited, that experience gives know edge
which is stored up in the brain; fromknow edge there is

menory and fromthat nenory, thought. From that you

act.

Human mnd as it exists now, has programmed itself to

function in the cycle of experience-know edge-nenory and thought

whi ch again is responsible for experience. The mnd is the
constant repetition of a process of thought, and by constantly
repeating itself, or its content, it acquires a pattern. The
mnd | earns or perceives nostly in terns of the past. Thought is
Iin a way the response of the past to the present. It is the
novenent of the past into the future through the present. So
thought often fails to neet the new, as life is not all new

Life that produces thought is grounded in the reactions to the
past. As Krishnanurti puts it, "when thought is functioning it is
the past, therefore there is no newliving at all, it 1is past

living in the present, nodifying itself and the present,"”

Thought IS nost |y condi ti oned by experi ences,
know edge, nenory and cul ture. Therefore tradition determnes

the structure and nature of even the brain cells.

J. Krishnamurti, Network of Thought (Madras: KFI, 1992), p.15.

Mary Lutynes, Years of Fulfilnment (New York: Avon Books, 1983),
p.172.
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The traditional brain/ mnd functions only inthe field
of the known. Thought is the whole structure of the Known in
which it conditions itself, or it creates its own prison by-

operating wthin the boundaries of the known. Kri shnanurti
says: "Thought is always working in a prison. It can call it
freedom it can call it beauty, it cancall it what it [ikes!
But it is always wthin the limtations of the barbed-wre
fence."

"Thought is  consciousness."® Al thinking is
consci ous activity. Thought 1is not sonething separate from

consci ousness. The novenent of thought is the novenent of

consci ousness. Thought constitutes the content of consci ousness.

It conprises of all experiences, beliefs, dogmas and di vi si ons.
The essence of the content of our consciousness is
t hought. Thought has brought about a structure in
consci ousness, of fear, of belief. The idea of a
saviour, faith, anxiety, pain- all that is put 9t oget her

by thought and is the content of consci ousness.

The thought process is a material process; it is
essentially a physical and chemcal process. The mnd, the seat
of thinking, is materialistic in character, and that which is

7J. Kri shnamurti, Awakeni ng of Intelligence (NewYork: Avon Books,
1976), p.21.
8

J.Krishnamurti, (Pupul Jayakar and Sunanda Patwardhan (ed.))
gradition and Revolution (Madras: KFI, 1972), p.2009.

J.Krishnamurti, The Flame of Attention, p.70.
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material is also nechanical. It acts with limted energy. It is
the essence of the traditional m nd. Krishnanurti says: "Thought
Is a material process because it is held in the very brain cells
t hensel ves that whatever thought thinks about or invents, is the

result of material process."

Thought is verbalization- It operates in terns of

formul ae and concl usi ons, words, synbols and inmages w thout which

it cannot function It verbalises all the reactions; menories,
abiding incidents, ideas, pleasure, pain and sorrow. They are
all verbalized when mnd the thinks about them Kri shnamurti

says, "Verbalization is thought. The word, the synbol retards

action, and idea is the word, as nenory is the word. There is no

11
nenory Wi thout the synbol, wthout the word."

Thought is a continuous process. It is the continuity
of the past into the future in all its nodes. It does not allow
discontinuity. Being conditioned by the past, it perpetuates
itself in all its activities. So it gives continuity and

permanency to everything it thinks about and thus nakes itself

permanent. “Thought can give continuity to sonmething it thinks
about; it can give permanency to a word, to an idea, to a
tradition. Thought thinks itself per manent , but S It

per manent ?"

J.Krishnamurti, M nd wthout Measure, p.44.

J.Krishnanurti, {D. Rajagopal (ed.)) Comentaries on Living,
First Series (Madras: KFI, 1991), p.138.
12

Mary Lutyens (ed). Second Penguin Krishnanurti Reader
(Hor nondswor t h:  Pengui ne Books, 1982), p. 28.
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Mnd is always occupied with sonething or the other
since thought is thinking about sonething. It is never enpty of
content. It is always of sonething. Preoccupation with its object
gives continuity to thought, and because of this fact the
traditional mnd by itself is problematic, as thought creates
probl ens; which it cannot solve. The traditional mnd is a
probl ematic mnd, since thought itself is problenmatic. Thought is
responsible for many problens like division, conflict,
separation, violence and war, as by its nature, thought is
divisive, conflictive and separative. "thought cannot solve any

hunan problem for thought itself is a problem"13

Thought creates the sense of "Me' and 'Mne' in the
thinker. It gives rise to the sense of 'I' in all activities; as
the sense of | is articulated in terns of self-acquisitiveness.
It is thought that is responsible for the construction of the
whol e structure of the psyche. In the words of Krishnanurti,
"thought has built the psyche, the psychol ogi cal structure, which

isnme, nyego. "

The sense of 'I' or 'Me' is not natural but acquired.
It is what is brought about by thought. Thought has a center in

J.Krishnamurti, (D.Rajagopal (ed.)) Commentaries on Living (New
Delhi: B.l.Publications, 1972), p.233.

14
J.Krishnanurti, (Mary Cadogan, A an Ki shbaugh, Mark Lee and Ray

M coy (eds)) Total Freedom The Essential Krishnamarti (New
Yor k: Harper San Franci sco, 1996), p. 300.
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M as it looks at the world from a center which is nme.
Krishnamurti suggests,
M name, my form how | look, ray qualities, ray
reactions, all the things that are acquired, are all put
together by thought. Thought is '"me'. Time is 'me', the
self, the ego, the personality, all that is the movement
of time as ne.”

Thought and Ti me:

Thought can function only in the field of time.
Thought is movement in time. Thought is memory and remembrance
of past things through time. The sense of time is built into the
nature of human mnd, since mnd sustains itself in terms of time
or past. It is the Psychological becomng of the mnd that
creates the sense of time. Time, know edge, memory and thought
forma single unit. They are not separate but form a single
movement.  Thought as time always tries to achieve something, and
in trying to become something, thought gives permanency to time.
Tomorrow is the invention of thought in order to achieve its
aspiration and anmbitions and to achieve fulfilment. Thought is
bound by time. "Thought is time, the thought that has been and
the thought that will be that which is an ideal. Thought is the
product of time, and without the thinking process time 1is not.
The mnd is a matter of time,"

J.Krishnanurti, The wholeness of Life (Mdras: KFI, 1990),
p. 188.

J.Krishnanurti, (D Rajagopal (ed.)) Commentaries on Living
Second Series (Madras: KFI, 1991), p.107.
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The traditional mnd 1is corrupt and cont am nat ed

because thought is itself <corrupt and contam nated. It is
corrupt in the sense that it is divided within itself. It is
contamnated in the sense that it is not whole and integral. | t

Is fragnmented within itself. Thought is the repetition of the
past, and the thought which is in the form of know edge and
ideals corrupts and fragnments ' what Is'. As Krishnanurti
expl ai ns:
Ideals <corrupt the mnd; they are born of ideas,
judgments and hopes...we are wusing the word mnd to
inmply senses, the capacity to think, and the brain that
stores all nenories as experiences, as know edge = = we
said ideas corrupt. Know edge also corrupts the m nd.
Know edge is the novenent of the past, and when the past
overshadows the actual, corruption takes place. W are
using the word corruption to nean that which is broken

up, that which is not taken as a whole.17

Thought contam nates that which is ever new and fresh,
and wwth its ideas and words col ours the unknown. It is thought
as nenory, the conditioned thought, that contamnates the past,
straining the purity of the new, the unknown thought. O course

: . : . 18
menory is essential for all practical purposes.

17

Mary Lutynes, Krishnamurti: THE Open DOOR (London: John Murray,
1988), p.43.
18

Mary Lutynes, years of Fulfilnment , p.172.
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The traditional mnd is inconplete because thought is
i nconpl ete. Thought is inconplete as it is based on the past or
on know edge which is inconplete, in the sense that it 1is not
holistic. Know edge is partial, and is relative in terns of
i gnorance. Knowl edge is also cunulative. Thought which is
i nconplete interferes wwth or influences all the perceptions and
experiences, and prevents the experience from being conplete.
The nore thought influences/ interferes the nore experience
remai ns i nconpl ete. The conpletion of thought-process is a
nmeani ngl ess idea, as any effort to conplete the thought-process

Is only an extension of its continuance.

Thought in Daily Life:

Life noves in the realmof thought. Al the human
activities and relationships are based on thought, or are based
on the i mages whi ch thought creates. According to Krishnanurti,
t hought has two dinensions: the physical and the psychol ogical.
Physi cal ly, thought has been hel ping man in biological survival.
The advancenent of science and technology has contributed to
better living conditions in the realmof health, conmmunication,
transport etc. But psychol ogically thought brings about chaos in
human life. It divides the human m nd and humanity by creating
various kinds of images, synbols, organizations and structures.
It is responsible for poverty, violence and war. So Krishnanurti

thinks that thought other than the factual |eads to sorrow

Thought is capable of creating great structures |I|ike
cathedrals and tenples. It can invent the idols, the rituals and
gurus but it is still Iimted, for it cannot conprehend the

Tr ut h.
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Thought, being conditioned, is limted. It builds its

own limts and seeks security in the known only. “Thought is
anchored to nenory and it can never be free to discover the truth
of any problem" says Krishnanurti.19

Thought is fragnentary. Thought , born  out of
knowl edge, nust inevitably be fragnentary. Watever is Ilimted
wll definitely generate conflict. "Thought is Ilimted, because

all knowl edge is always limted, that very inage brings about
conflict that feeling of reverence to a person, to a synbol, or

to a certain long established tradition."20

The traditional mnd is the product of psychol ogical
time. Psychological time is the mnd s sense of const ant
becomng. It is the novenent of thought from what is to what
should be, or fromthe present to the future. Kri shnanmurti
admts the existence of factual tine which is neasured by the
watch or the calendar. It is useful for biological and practical
pur poses. Psychol ogi cal time IS t he | nwar di zati on of
chronological tinme, is a barrier to the imedi ate understanding
and solving of human problens. The traditional mnd is caught up
in the network of psychological tinme. Chronological tine is tine

necessary for doing certain work: anything fromlearning a skill

or going to the noon. It is required for biological existence,
19
J.Krishnamurti, Commentaries on Living First Series, p.159.
J.Krishnanurti, Krishnamurti to Hnself and also in Total

Freedom, p. 145.
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whereas psychological tine is an inward reflection of the outward
movenent of evolution. It is the tine needed by the mnd for the
fulfilment of its unfulfilled desires. Psychological time arises

when one thinks of |earning or changing oneself. For instance,
one thinks: "I must have time to |earn about nyself. | nust have
time in order to change nyself fromwhat | amto what | should

be. In it memory plays an inportant role."21 Psychol ogi cal tine
Is the product of the mnd's urge to inprove itself in the
future. It is the result of the mnd's effort and struggle to
becone or achieve the ideal as against the fact. It is born due
to the conflict between what is and what should be. It is the
source of contradtion in the mnd. Psychol ogical tine is
responsible for the endless continuity of what is and therefore
it does not allow "what is' to alter itself radically. It may
allow sonme nodification in "what is'. But it is a barrier to a
conpl ete change or transformation of what is. It perpetuates the
traditional mnd wth its contradictions and conflicts.
Krishnanurti says:
Exi stence may entail efforts, but all consi dering
process of becomng, the psychological urge to be
better, to become sonething, the struggle to change what
Is into its opposite. This psychological becomng nay

be the factor that makes everyday Iliving painful,
conpetitive, a vast conflict... And this becomng that
22

Is without end, and so conflict is wthout end.

21
J. Krishnanmurti, Total Freedom, p. 80.

2
J.Krishnamurti, Commentaries on Living, p.195.
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In reality, psychological tine is sonmething fictitious
and imaginary. It superinposes itself on chronological time wth
the denmand that the latter nove according to its requirenent.
Wien this does not happen, the mnd experiences tensions and
frustrations. Psychological tinme destroys the beauty of "what
is'. And the one who is caught in psychological tine, and

operates with its Iimted energy is an exanple of the traditional

mnd. The traditional mnd is narrowand |imted and cannot
handl e the vast energy. It is always gquilty of the avoi dance of
fact.

Traditional Mnd is the Mnd of Know edge:

Know edge is derived from human experience. The brain
acqui res know edge through acknow edgenent or recognition of
facts. It also acquires know edge through accumulation of
experiences, through analysis, through incidents, and through
I nformati on. The constant accunulation of information and
acquisition of various forns of know edge involve the assertion
of knowi ng. Know edge is know ng a thing by recognition. The
traditional mnd is the storehouse of know edge and operates in
the field of the known. Know edge neans having known and it is
put together by thought. The known is in the formof beliefs and
i deas. The brain, when it struggles with nature, or when it
neets any chall enge, derives know edge through that struggle on
the basis of experience. Krishnanurti says: "Know edge is having

| deas, havi ng opi nions about things, having a sense of continuity

as inrelation to the known and no nore. | deas are nenories, the

result of experience, which is response to a chall enge."?

23
J.Krishnamurti, First and Last Freedom (London: Victor Gollencz,
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The traditional mnd is the result of the known, and

the known is always associated with the past. It 1is sensation,
experience and nenory. The experiences either inherited or
accumul ated in the present become knowl edge. It is stored up in
the brain as menory, which is of the past. In the words of
Kri shnanurti:

Knowl edge is always of the past. Wuat you know is
already in the past, is it not? You do not know the
present or the future. The strengthening of the past is
the way of know edge. What nmay be uncovered may be
totally new, and your know edge, which is the

accumul ation of the past, cannot fathom the new, the
unknown. *

The traditional mnd is filled with past information
and it therefore responds accordingly. Experiences that we have
had | eave a residue on the brain-cells as nenory which becones
the storehouse of know edge. So the bDbrain is put together
through tine which is the past, and acts, responds, functions
according to the menory of the past.

The traditional mnd finds security in know edge or the
past. It assunes that know edge frees the mind/ brain from the
bondage. It thinks that know edge leads to w sdom But
knowl edge is only the accumul ation of ideas/ words-and through

1987), p.83.
24

J.Krishnamurti, Commentaries on Living Second Series, p.208.
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this it strengthens only the beliefs and prejudices. Know edge
with its beliefs, hopes, frustations, and illusions always
conditions the brain. Knowl edge inplies process intine as the
past . Because of this Krishnanurti says t here S no
future-know edge. And the know edge which is of the past is
limted, even though it involves experience, as experience is
limted. Krishnanurti expl ains:
Know edge is always |imted. There is no conplete
Knowl edge about anything. The scientific know edge is
l'imted. Every kind of knowedge in any field is
| i mted-biological, sociological, technological, and in
the world of religions with all their Gods, and all Gods

are invented by thought.

Krishnanurti holds that know edge is not only limted
but it is also inconplete.

Knowl edge both in the scientific world and in human
exi stence, is based on experience. This experience is
gathered for mllions of years or for the last 3000
years. And that know edge is used to accurnul ate further
know edge, further exploration but know edge is always
past. There is no question about that. And know edge

IS never conplete about anything. That is fact.26

The traditional mnd is bound to know edge which is

I nconplete and |imted. Knowl edge includes not only factua

25
J'.Krishnamurti, H nd wi thout Measure, p.73

26| bi d., pp.43-44.
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information but also ideas, beliefs and prejudices, and
conditions the mnd to a particular pattern or franmework. There
fore the traditional-mnd cannot have an adequate response to the

chal I enges of life.

As expl ai ned above, knowl edge is the projection of
t hought, and as thought 1is divisive, know edge brings about
duality. Krishnamurti says:
Knowl edge, the division between the known and the
unknown is itself divisive. The division of yesterday,
today and tonorrow. the today, nodified fromyesterday's
knowl edge which is the past, nodifying the future, is
divisive. Knowedge is also ny inmage of you and ny
consci ousness about you-ny senses that | knew you, when
you in the neantine nay have changed. M/ inage of us

di vi des us.27

Krishnanurti differentiates between tw  kinds of
know edge, nanely, psychol ogical and factual. Factual know edge
consists of experiences and judgnents about facts. |t
contributes to our efficiency and helps in our struggle for

survival. Psychol ogi cal know edge consists of past valuations or
judgments of value, each heavily charged with enotions. | t
strengthens the sense of me, or the ego. It is the essence of
the traditional mnd. Psychol ogi cal knowledge is illusory
whereas factual know edge is real. Factual knowl edge i ncludes
knowl edge which is well reasoned, and proved by experinent. The
27

J.Krishnamurti Tradition And Revol ution, p.50.



scientific, t echnol ogi cal , mat hemat i cal and l'i nguistic
disciplines cone under the category of factual know edge.

Psychol ogi cal know edge is a product of speculation or thought.

It is what thought abstractly creates. It is fictitious, and
irrational. Psychol ogi cal know edge is of ne, the ego or Psyche.
It is based on inmages. It brings about inmage patterns through
time, and these images are continued further. Knowl edge

generated through inmages of the traditional mnd even inpede
relationships. It is a hindrance to understanding. Krishnanurti
thinks that factual know edge, like the skill to drive a car, to
| earn a | anguage etc., is essential for our biological survival,
but the psychol ogi cal know edge is problematic. It nmakes the
mnd traditional, "know edge at a certain level is essential,
but psychol ogi cal know edge about onesel f, ones experiences etc,

becones routine. The inmage | have about ny self also obviously

becones routine, and all that helps to bring about shrinkage of

t he brain."28

The traditional m nd, which is burdened with know edge,
has little space for creativity. The traditional brain is the

shrinking brain.

Menory:

The traditional mnd is full of nenory. Renenbrance of
past experiences IS nenory. Menmory is the reservoir of
knowl edge. It operates on the basis of previously acquired
28

J.Krishnanurti and David Bohm The Endi ng of Tine (Madras: KFI,
1992), p.187.
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know edge, or renenbered know edge. Menmory IS structured
information and includes visual inmages, sound sequences, notor
programmes, abstract concept s, rel ati onshi ps, values and
attitudes etc. It also includes the incidents from the renote
past (tales, ancient signs, synbols) as well as the recent past
(activity of inmmediate past). Menory is both subconscious and
unconsci ous, or both these |ayers of the psyche are conposed of
menories. \While the conscious mnd reflects the immediate acts
of the brain with its conditioning, the unconscious mnd which is
also a part of traditional mnd, is a storehouse of relics and

nmenories of the past, which work unconsciously.

The traditional mnd is habituated to retaining the
nenory of the past. And the mnd which is burdened wth nenory
IS not capable of creative perception and action. Being burdened
wi th past experiences, the mnd is selective in its operation.
It ignores nost of the information which conmes through the
senses. It allows only a small portion of information to reach
the stage of active processing. Depending on the individua
psyche, and its plans, values and goals, the mnd selects certain
information and rejects certain other information. In this
sense, the traditional mnd is selective in its cognitive

activity.

The traditional mnd fails to experience anything
conpletely. All its experiences are unfinished or inconplete.
An unfinished or inconplete experience which is stored as nenory,
makes the mnd dull. As nenory is inconplete, the traditiona
mnd responds to the new situation inconpletely. It restlessly

searches for conpleteness within nenory. But it always remains
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i nconplete, for nenory continues to influence it in all its

activities. The traditional mnd keeps nenory alive and gives

continuity to it. Krishnanurti says:
Marks left on the brain cells. See what happens-
unfini shed experience |leaves a mark on the brain cells
whi ch holds nenory. Menory is matter—the brain cells
are matter. So every inconplete experience |eaves a
mar k whi ch beconmes know edge. The brain as accunul ated
know edge has received information, and information 1is

know edge. Its weight nakes the m nd duII.29

The Traditional Mnd is a Conditioned M nd:

Krishnamurti explains that the traditional mnd is a
conditioned mnd. Fromthe tinme of birth the brain is conditioned
and shaped by tradition and the conditioning has been going on
for centuries. Krishnanurti says, "it is the tradition that has
been inposed upon you fromthe <childhood or the beliefs, the
experi ences, the know edge that one has accunul ated for oneself.

They are all conditioning the m'nd."30

A conditioned mnd cannot think freely. Al its

argunents, conclusions, justifications and reasoning are wthin

the boundaries of conditioning. The very structure of the
conditioned mnd is limted. It isolates itself from actuality
and operates wthin the limtations of condi ti oni ng.
29

J.Krishnamurti, Tradition and Revol ution, p. 74
30J. Krishnamurti, Total Freedom, p. 171.
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Kri shnamurti Bays: "The mnd t hrough  propaganda, t hr ough
tradition, through the desire to be secure, begins to condition

itsel f."3!

In its desire to be secure, the traditional mnd
conditions itself and always wants to becone sonething or the
other. Behind this striving to becone sonething there lies a

deep sense of insecurity.

It progranmes itself |ike a conputer. The program ng
is not only factual or biological but also psychological.
Krishnamurti says, "V have been pr ogr anmed bi ol ogi cal | y,
physically and al so programmed nentally, intellectually... Thi s
brain has becone as a conputer but not so capable because its

32
thought is limted. Because of psychol ogical conditioning, the

traditional mnd isolated itself from what 1is and is not
therefore free to understand 'what is' there actually. It cannot
perceive the reality as it is. The conditioned perception
creates division and conflict. Division and conflict are

responsible for all kinds of problens at the individual and

social levels. The conditioned mnd is a partial m nd. It is
prejudi ced and swayed by desires and fears, hopes, Ilikes and
di slikes. It is constantly disturbed and distorted. The

conditioning leads to the partial wuse of the brain, as nore
attention is given to what was and what will be rather than to

what is, it also conects all sorts of divisions and distractions

J.Krishnamurti, The Flight of Eagle (Madras. KFI, 1988), p.58.
R
J.Krishnamurti, Network of Thought , p.8.
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i ke thinker and thought, experiencer and experienced and deeply
affects human relations. The conditioned mnd is fragnentary in

nat ur e.

Condi ti oned Percepti on:

The perception of the traditional mnd is conditioned
and partial. It cannot perceive the truth as a whole. Instead of
perceiving what is the traditional mnd approaches it wth

preconcei ved notions and prejudices, for it operates wth the

hel p of synbols, imges, ideas and beliefs. It considers these
as nore inportant than what 1is actually there. Kri shnanurti
says:
Every thing that is recorded- <conscious as well as
unconsci ous sensory I npr essi ons, vari ous | mages,

concl usions, prejudices- is involved in perception. I
see you and the various images that | have, been built
t hrough perception, through association, and through

prejudi ce energe. Thousands and t housands of inages are

recorded and are held in the brain cells. Wen | neet
you, | turn on attention, and an the inages energe.
33

That is what we call perception, is not it?"

The traditional mnd finds security in conditioned and
partial perceptions. The conditioning gets strengthened in the
course of experience. The mnd conditioned in a particular way
gets further conditioned as it responds to nore and nore stinuli.

Kri shnamurti illustrates this thus:

J.Krishnamurti, Tradition and Revol ution, pp.145-146
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You are conditioned as a Brahmn in accordance wth
tradition which has been going on for centuries and you
respond to stimuli, to social change and conflict as
brahmn. You respond according to your conditioning,
according to your past experiences, know edge, so new
experience only condi ti ons further. Experi ence
according to a belief, according to an ideology, is
nerely a continuation of that belief, the perpetuation,

the idea. Such experience only strengthens the belief.34

The traditional mnd is a mnd of attachnent and
identification with what is other than the actual, what actually
Is. Attachnent to sone thing or the other is a nmeans of escape
from its own enptiness; such experi ence, according to
Kri shnanmurti, strengthens the conditioning of the mnd. And al
its conditioning is pronpted by the desire for success. The
traditional mnd desires to be successful, or to achieve what it

wants. It is conditioned above all by the desire to be secure

psychol ogi cal | y.

The Traditional Mnd is a Believing M nd:

Bel i ef, according to Krishnanurti, is the denial of
truth. Belief is where truth is not. It is the product of
thought. Belief is the extension of desire; and leads to faith.

Belief gives the mnd a peculiar strength which arises from
necessity. Krishnanmurti says that belief in anything is the

expression of the mnd's desire to becone sonething, feeling

J. Krishnanmurti, Commentaries on Living, p.208.
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uncertain, the traditional mnd clings to beliefs, in which it
finds certainty.Belief is prejudice and bias. Bei ng burdened
with beliefs, the traditional mnd fails to see the truth as a
whol e. Belief synbolises and verbalizes the object of perception,
and binds and isolates the brain fromreality. Krishnanmurti says
the activity of belief leads to confusion. The traditional m nd
believes in order to overcone its fear. But belief is itself the
source of fear. It is the inadequate response of the traditional

mnd to a chall enge.

The actions of the traditional mnd are inconplete as
they are based on thought which 1is inherently inconplete.

Thought is action which is conscious. The conscious action has

always an end in view It is self-centered and the sense of the
actor is inplied init. It is influenced by ideas; or the ideas
condition action. It noulds the action according to its goals.

The action based on thought is divided between what is and what
should be. This division breeds conflict. Explaining this,
Krishnanurti says that action based on an idea is no action at
all. It is only an imtation and a repetition of the past. Real
action, according to Krishnanurti, is action without an idea, an
end in view Real action is that which is devoid of the sense of
an actor. The traditional mnd is incapable of real or total

action, for it is based on the past which controls action.

The Traditional Mnd is Fragnentary, D visive and Conflictive:

The traditional mnd is not holistic, but fragnentary,
for thought is fragnentary. Thought is divided within itself;
and holistic thought is a contradiction in terns. Were there is

fragnentation and division, there is conflict. Fragnent at i on
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inplies conflict, logically as well as factually. Kri shnanurti
says, "Thought being divisive whatever action it creates nust be

fragnented, which therefore gives rise to conflict."

The traditional mnd is divided "wthin itself, for

t hought cannot remain content with what is. Unable to renmain

content with what is, thought invents its opposite, that is, what

shoul d be?. Traditional mnd sustains itself in terns of the

conflict between what is and what shoul d be. In the words of
Kri shnamurti :

The what should be is a division which thought has put

together in the avoiding or overcomng the reality of

what is. Hence the struggle between the actual and

abstraction... what is actual is what is, and everything
else is non-real. It is the non-real that brings about
36

the fragnentation, not the actual.

The traditional mnd is sluggish for there is wastage
of energy in conflict and self-contradiction. In its struggle to
avoid what is, and to attain the ideal, the traditional mnd
| oses its energy. According to Krishnanurti "As long as there is
duality between what is and what should be-man trying to becone
sonet hing el se, nmakes an effort to achieve what should be- And as

long as there is conflict between opposites, man has not enough

ener gy t o change. "’

35
J. Krishnanmurti, Total Freedom , p. 267.

May Lutynes (ed). Second Penguin Krishnamurti Reader, p. 98
37

J.Krishnamurti, The Flight of Eagle, p. 56.
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The traditional mnd divides itself into various fragnents.
A contrived dialectical opposition is set up between what is and
what should be in the traditional mnd. Being commtted to or
conformng itself to the conditioning of the past, t he
traditional mnd functions and thinks in fragnents. The
traditional mnd approaches the actuality, not only wth verbal
and psychol ogi cal | magi nat i on, but also partially and
fragnentarily through beliefs, and distorts the actuality. This
further narrows down the mnd.

Any action fromthe conditioned fragenent of the mnd wll
breed further fragnention of mnd. The traditional mnd is
conditioned to choose. It can not act w thout choice. Choice is
possi bl e only when there is the background of the past. It is
through thought that the mnd choses a certain direction to act.
Choice inplies notives and ends in view Choice therefore
involves conflict. It is only the confused mnd that chooses. A
clear and intelligent mnd never chooses. It is the mnd which
Is conditioned by the past that chooses. The choice is the
projection of thought which is the result of the past. Choice is
the reaction of the past to the present. (oviously it does not
have the conprehension of life as a whole. Kri shnanurti says
"There is never a direct conprehension but always the tedious
process of accumul ation, of the capacity to distinguish, whichis
really based on nenory, on the accumulation of know edge and,

therefore, there is this constant effort nade through choice."38

38
J.Krishnamurti, Total Freedom, p. 198
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Krishnanurti argues that choice is anbition. | t

i mplies
conflict. It prevents the understanding of what is. According to
Krishnamurti, "All existence is choice;... choice, in every form
is conflict. Contradiction is inevitable in choice, this
contradi ction, inner and outer breeds confusion and nisery".39

The traditional or the conditioned mnd is full of desires.
Desire is the response of the past to the stinuli. It is the
interference of thought with what is. Desire is the want of
somet hing, the lack of sonmething, the m ssing sonething. Desire
begins with sensory responses. Biologically desire is the
sensory response to stinuli. However, it is necessary for Iife.

Psychol ogi cal desire arises when thought creates an inage of the

sensory experience. Krishnanurti explains "suppose one

sees
sonething at the window. It may be a shirt... while seeing
sensation takes place, then one touches it and then thought says
i f you put on that shirt hownice you wll |ook, that creates the

i mage and then begins desire".

Krishnanurti maintains that if there were to be no thought

there would be no desire but only sensation wthout desire.

Thought dom nates the sensation and creates the urge, the desire,

the will to possess. Desire is the novenment of thought as tine

and neasure. Desire leads to conparison and imtation. It is the

expression of identification of mnd with something other than

3

J.Krishnamurti, Krishnamurti's Notebook., p.192.
40

J.Krishnanurti, Network of thought, p.48.
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itself; and does not exist in isolation. It is always related to
sonething. Desire is an urge to becone or attain sonmething and

breeds dependence. Becom ng and dependence both bring about fear

Desire is time, and is an inportant aspect of becom ng

t hrough which the mnd projects an ideal. Having identified
itself with the ideal the mnd creates psychological tinme to
attain it. Desire involves effort. Desire as the neans of
becom ng conditions the mnd in different ways. It limts the

mnd to the attainnent of the object and is responsible for
| nadequat e response and inconplete action. It brings about
resistance and conflict in the mnd. Desire manifests itself in
various ways such as conflict and strife, as anbition, |ealousy,
envy, hope and so forth and because of all these various
enotions, the traditional mnd is distorted through desire.
Krishnanurti says:
The mnd has created, t hr ough its desire for
self-protection and confort, many  hi ndrances and
barriers, thus bringing about its own inconpleteness,
its own sorrow. To free itself from this sorrow the

mnd begins to battle against these sel f-centered

resistances and limtations. |In this conflict there is
born and developed will, with which the mnd identifies
itself thus giving birth to the |-consciousness. | f

these barriers do not exist there would be continual

fulfilnment in action.

41

J.Krishnanurti, "Talks, Latin America 1935", As cited in R K
Shringy, Philosophy of J. Krishnanmurti: A Systematic Study (New
Del hi: Munshi ram Manohar Lal, 1977), p.258.
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The traditional mnd is an enmbodi nent of factors like fear,
envy, jealousy etc,. Mnd is self-centered. It is nurtured in
fear. The human mnd has put up with fear for generations and
lives with it. The mind tries to escape from fear and for
achieving it to rationalize, it tries to forget it by trying to
attain sonething that is not fear. Al these involve novenent of
thought in tine and tine is fear. Psychological tine neant to
achieve or become something, is the cause of fear. The
traditional mnd, being in doubt, confusion, and wuncertain of
achieving what it desires, gives birth to fear. The brain both
at the individual and collective level is nurtured in fear for
many years. Though based on fear, it always makes efforts to
escape fromthe state of fear. Efforts to overcone fear my be
in the form of developing beliefs, ideas, synbols, CGods,
nationalismetc,. Thus the traditional mnd is the network of
t hought, and thought is self-centered. It works fromthe center-
called the me, the self, the I-consciousness or ego. The self is
the seat of fear, envy and jealousy. According to Krishnanurti,
Fear is in the novement away fromwhat is, in flight, the escape,
t he avoidance of actuality, the what is. It is this flight away

that brings fear. Also when there is conparison of what you are

with what you think you should be. *

Fear arises in the process of the mnd' s struggle to becone
sonething, or when the mnd interprets what is in terns of what
should be. It is the result of the conflict of opposites caused

42
J.Krishnamurti, Beyond Violence (Madras: KFI, 1992), p.64.
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by conparison and neasurenent. Fear exists always in relation to
the known only. Krishnanurti wites: "Fear can exist only in
relation to sonething, not in isolation. M fear is always in

relation to the known, not to the unknown."*

Fear distorts action and hinders clear perspective. | t
makes the mnd to follow, imtate and conformto sone pattern or
other. It creates inhibitions, and breeds fragnentation. "If
there is the slightest fear, there is a contraction of all our
senses. And nost of us live, in whatever relationship we have,

in that peculiar form of fear."44

Fear causes fragnentation and division in relationships. It
expresses itself in the form of violence- According to
Krishnanurti, where there is fear there wll be violence,

aggression, and a trenendous wurge to succeed, both in the

physi cal and psychol ogi cal world.45

Fear is the other aspect of pleasure. The traditional mnd
is conditioned to pleasure and works on the principle of
pl easure. Pleasure is the product of renmenbrance and repetition
of the past, which is thought. As has been already nentioned, the
traditional mnd works on desire which is the product of thought.

Desire is pleasure oriented. Pleasure is invariably associated

43

J.Krishnamurti, First And Last Freedom, p.83.
44

J.Krishnanurti, Truth And Actuality (Madras: KFI, 1992), p.77.
45

J.Krishnanurti, Network of Thought, p.23.



with fear, since it arises out of thought which wants to avoid
what is. It is the escape fromwhat is, which causes pleasure
and fear. Pleasure is different fromthe joy that comes out of
being wwth what is. Krishnamurti says: Pleasure is related to
the past, there is no pleasure at the nonent when it happens. It

cones later, when it is renenbered, and renenberence is past.

Pleasure is registered in the brain as nenory and the
pursuit of that nmenory is pleasure. The brain is occupied wth
many forns of pleasure. Thought projects pleasure into the
future and pursues it. The repetition of pleasure is the
novenent of thought. Krishnanurti says: "Thought is the novenent
of pleasure, the brain registers incidents, pleasurable and

existing, with renenbering, and thought projects them into the

future and pursue them"”

Kri shnamurti maintains that pleasure is associated, not only
with fear, but also with pain. He says that the very denmand of
t hought to repeat pleasure involves pain. The repetition is
nmechani cal and nonotonous and painful. Therefore the mnd

conditioned by tradition, suffers psychol ogically.

Sorrow is of many ki nds. Gief, pain, anxiety and
| onel i ness are sorrowful. The suffering nmay be due to the
failure of not being successful, not being able to fulfill, and

J.Krishnamurti and David Bohm, The Ending of Time, p.213
47

J.Krishnamurti, Network of Thought, p. 55.
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having no identity and so on. Sorrow may be due to the idea of
death. It nmay be due to poverty, ignorance, attachnment and to

not bei ng | oved.

Suffering is both physical and psychol ogical. Physi cal
suffering is physical pain which is natural, and the fear of its
repetition in the future 1is psychological suffering. The
traditional mnd suffers minly because of its conditioning.
Conditioning is attachnent to the past which conprises ideas,

i deal s, beliefs etc.

Suffering has becone a fact of hunman exi stence. The hunan
being has been living with the mnd which has been caught in
suffering. Man has accepted suffering as sonething inevitable
and irrenediable. It is considered to be the fact or the reality
of life. But Krishnanurti contends that suffering is not natural
and inevitable. It is not an irrenediable part of mnd and life,.
He is of the viewthat suffering is due to the conditioning of
the mnd to the past, to tradition. It is thought which is
responsi ble for suffering and therefore, the transformation of
mnd by putting an end to thought helps in overcomng suffering.
This radical transformation in mnd, in the brain- <cells, can
bring about a new mnd which does not suffer. The ending of

tradition is the ending of sorrow.
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WORLD DISORDER AND TRADITIONAL REVIVALISM

In the nineteenth century the problem was that God is dead; iIn

the twentieth century the problem, is that nmen is dead. In the
nineteenth century inhumanity meant cruelty. in the twentieth
century it means schizoid self-alienation. The danger of the

past was that men become slaves. The danger of the future is

that men become Robots.

—Erich Fromm.

The first section of this chapter discusses t he

predi canent of nodern age that is reflected in our outer world,

i.e., in the domains of science and technology, environnent,
social relationships, politics and religion etc. The next
section discusses the fragnentation of humani ty and its

fragnented response which have only succeeded in revival of
certain traditions. It is also expalined that this tendency,
nore explicit today than ever before, is to invent traditions in
order to find answers to various problens. Reflecting on all
these, Krishnanurti considers that the core problemis wth our
consciousness since the world is an extention of human
consci ousness. According to him the out er S only a

mani f estati on of inner psyche.

The Modern world in Crisis:

Modern world is passing through a serious crisis. A
| ot of changes are taking place in the world. A nunber of
factors have influenced the nodern world. Scientific advancenent
and industrialization have influenced the psyche  of t he

contenporary individual. Capital investnents, the narket.
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Western civilization with its scientific advancenent and tyranny,
al so have had an inpact on the human mnd. The twentieth century
has experienced devastating wars, the advent of dialectical
materialismand skepticismabout religious beliefs, activities,
rituals and so on. The rationality of scientific thinking has
penetrated into the structures of the society and the individual.
The rapid increase of technology and the capital market have
i ntroduced many changes all over the world. "The old social order
Is breaking down, the wvarious religious organizations, the
beliefs, the noral and ethical structures in which we have been

brought up, are all failing".

It seens that the world is in a transitory phase. The
present -day human being is caught up in transition. He is in a
state of terrible confusion and chaos. On one side science has
brought about changes in life; and on the other, nman is stil
conditioned by or is not free frombeliefs and traditions. The
crisis is manifesting itself in all the facets of I|ife— the
political, religions, social and psychological. Man is not able
to overcone his cruelty and confusion despite scientific and

t echnol ogi cal advancenent.

There is a deepening crisis in alnost all the fields of
human life. The crisis is not only political, scientific and

social but also noral. Krishnanmurti says that the crisis which we

J.Krishnamurti, Krishnamuurti's Jatnrnal and also in May Cadogan,

Alan Kishbaugh, Mak Lee and Ray Mc Coy (eds) Total Freedom, The
Essential Krishnamurti (Newvw York: Harper San Francisco, 1996),
p.168.
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are facing to day cannot be solved by the politicians, because
they are not aware of the root <cause of the crisis, nanely,
thought. The crisis cannot be solved even by the scientist, for

the scientist too is confined to the realmof thought which is
conditioned and |imted.

The Moral crisis is evident fromthe fact that values
have been fast changing in the nodern world. What is believed to
be a value today nmay not be so tonorrow. The sw ft change of
values is due to the shrinkage of the world effected by
scientific and technol ogi cal advancenent. Rajini Kothari, a well
known social scientist, in one of hi s di scussions wth
Kri shnanmurti, says that a noral crisis arises fromtine to tine

essentially due to breaking down of institutions. He also holds

that crisis is because of rapid transformati on of everything and

2
as a result of which everything is being re-structured.

However, Krishnanurti thinks that the crisis IS
essentially the crisis in consciousness. It is because hunman
consci ousness is divided and confused that the life and the world
are in deep crisis. The outward crisis is the projection of the
inner crisis. "The crisis is in our consciousness, the crisis is
what we are, what we have beconme. Unless we neet that crisis,

that chal |l enge, we are going to perpetuate wars, destruction, and
there will be outward chaos".?®

2
. Rajin Kothari, In J. Krishnanurti, The way of Intelligence
(Madras: KFI, 1984), p. 66.

3 J.Krishnamurti, Mind without Measure (Madras: KFI, 1990), p.72.
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The crisis continues because we are approaching it with
a conditioned or traditional mnd. The crisis in consciousness
Is on the increase. It is continuing because we are trying to
approach it and solve it wwth a mnd which is repetitive and

conf used.

Therefore the inward psychological trasformation is
essential to over cone the outer crisis or to transformthe outer
world. Al the regulations, sanctions, decisions which one nay
have outwardly, are shattered by psychological desires, fears,
anxieties, and by the longing for security, Krishnanmurti says:

i nward di sorder always overcones that which is outwardly
conformng, disciplined, regularised. There nay be
careful ly const ruct ed institutions—  political,
religions, economc— but whatever the construction
these nay be, unless our inward consciousness IS in
total order, inward disorder will always overcone the
outer. W have seen this historically, it is happening

nowin front of our eyes.?*

Qisis in Science and Technol ogy:
Science and technol ogy have brought nany changes in

society. They have freed man from superstition and destroyed

many beliefs and traditions. The innovations in technol ogy have
hel ped in the progress of industrialization. However, science

has its own adverse consequences too. There is increasing

4
J.Krishnanurti, Network of Thought (Madras: KFI, 1992), P.10
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evi dence to show that the know edge of science is a threat to
civilization and to human survival itself. Mbdern science, wth

all its applications, has the potential for a holocaust that
could w pe out manki nd.

The advancenent in conputers and bio-engineering are
remar kable. They are going to revol utionize the whole structure
of society. Conputers are going to outstrip the human being.
They have the capacity to mnimze human | abour or even to render
it practically unnecessary. The world is becom ng nor e

nmechani stic, and the science is going to nmake human relations

mechani cal .

Technol ogy not only has a dehumani zed face, but is also
providing nore |leisure for man. More leisure brings its own
perversions. It gives nuch scope for the alienation of the human
being fromhinself, fromnature and from fellow human beings.
This is even extended to science and technology since nan's
psyche has not changed basically. Thus science and technol ogy,
used and ained at dom nation and destruction, instead of solving
the problens of society can also conplicate the human situation.

Many peopl e have expressed the idea that nodern science and

technology are in crisis.

For instance, the advancenent in genetic engineering
has its adverse consequences on the future of soci ety.
Soci o- bi ol ogy seeks to pronote a notion of humanity that sees
intrinsic inferiority in the genes of certain racial and social
groups. Sperm banks containing the sperns of intellectually

superior people are being established. Those with the neans and
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the desire to produce offspring of a certain racial and

intellectual purity will have access to appropriate sperns in the
near future.

It has been argued by nmany people that dom nation and
control are an integral part of the current scientific and
technol ogi cal enterprise. Scientists are not free from their
beliefs and cultural ethos, which nmay conpel them to reject
diversity and conplexity in favour of uniformty. The uniformty
that is born of their own ethos is being extended by themto al
other areas. Al so science and technology helps in fulfilling the
econom ¢ designs of dom nant powers. There is also an active
alliance of nodern sciences with the nucl ear weapons industry and
the nuclear arns race. The consequences are wel | -known. Ther e
are major high-tech disasters such as the Three Mle Island
nucl ear accident in the USA, the Chernobyl nuclear explosion in
Soviet Union, the Bhopal gas leak in India, the Challenger
tragedy in USA, the SMIN and M nanmate tragedi es of Japan.

It is ironical that nore than half of the world
popul ation is still living in subhuman conditions, deprived of
basi ¢ needs such as food, clothing and shelter. But even wth
all scientific and technol ogi cal advancenent nman's condition 1is

not whol esone. Instead of solving the problens, science is being

used for the exploitation of the poor.

Krishnamurti nakes a distinction between mat eri al
progress of man and his psychol ogical well-being. MVat eri al
progress can be achieved by the scientific and technol ogical

advancenent, but it does not guarantee the psychol ogi cal
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wel I -being of man. Man nmay be confortable, but it does not nean
that he is happy and sane. There is been conflict 'within' mn
and 'wi thout' despite the material progress. Psychol ogi cal | y,
man is what he was a mllion years ago. The proper use of
science and technol ogy depends on the nature of the human psyche.
If there is no change in the psyche, science and technology wll
be used only for destruction. Krishnanurti says that there is an
unbri dgeabl e gap between technology and the human psyche. He
puts it strongly:

Technol ogi cal |y we have progressed, advanced so rapidly

and psychol ogi cally our behaviour, our attitudes, and

actions, are nore or |ess unevolved. W are still
aggressive, brutal, cruel, thoughtless, for thousands
and thousands of years. Apparently man is stil

behavi ng nore or | ess as he behaves, 40,000 years ago.

Ecol ogical Cri sis:

Mankind is facing chall enges even on the environnental
front. The ecological «crisis IS gl obal and  pressing.
Environnmental pollution is all —enconpassing. It is spreading
to every aspect of life. During the last two decades, rapid and
indiscrimnate industrialization all over the gl obe has destroyed
the natural environnent and depleted the earth's mat eri al
resources. It is a paradox that all devel opnent 1is acconpanied

by environnental degradation. It is man's greed for wealth and

See J.Krishnanurti, M nd w t hout Measure, PP.34-36
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confort that has resulted in the destruction of a nunber of
natural cycles resulting in environnmental pollution and health
hazar ds.

The pollution and ecol ogi cal degradation are a result
of the greed. Human dermands are increasing wth the growh of
popul ati on and nodernity, but the resources at our disposal are
limted. Reckless exploitation of natural resources is causing a
serious ecol ogical inbalance. The natural environment 1is fast
di sappeari ng. The spread of deserts, soil erosion, flood,
droughty urban congestion, and extinction or threat of extinction
of countless species of plants and aninals are visible phenonena
affecting the eco-system The pollution of air and water is now

recogni zed to be a problem of global dinension.

The green-house effect, acid rain, Qone depletion,
drought- all these reflect human I nterference W th t he
environnment. Kan is responsible for this ecol ogical catastrophe.
Krishnanurti says:

Man is destroying nature, cutting dowmn trees to build
nore houses, polluting the air with cars and industry.
Man is destroying the animals, there are very few tigers
left. Man is destroying every thing because nore and
nore people are born and they nust have nore space.
G adually man is spreading destruction all over the
wor | d.

J. Krishnanurti, Krishnanmurti on Education (Madras: KFl), p.11
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If we do not realize the problem of ecol ogi cal
I nbal ance, hunmanity nmay face the collapse of the life styles that
different societies presently enjoy. This situation is not due
to growi ng needs and conforts of human beings. It is because of

greed and the aspiration for [uxury of human beings. Al this is

| eading to the destruction of humanity by itself. In the words
of Krishnamurti, "when man destroys nature, he is destroying
hi nsel f".

Chaotic Society:

Society is the relationship of individuals. Its
structure and nature are entirely determned by individuals. | t
I's based on a set of beliefs, traditions, which we call religion,
nation and certain economc values. In this sense, society 1is
the extension of the individual self in various forns. It is the

psychol ogi cal projection of human bei ngs.

Society is not only bound by traditions, rules and
regul ations, but is also divided into innunerable groups. Such
division is the outcone of man's acqui sitiveness, envy, greed and
possessive pursuits. The institutions and patterns of living are
dividing factors of humanity and are rooted in the depths of envy
and acquisitiveness. Led by possessiveness and self-centered
notives, man creates a society that 1is ruthless, chaotic and

destructi ve.

J.Krishnanmurti, Letters to the Schools, Second Volune (Madras
KFI, 1981), p.73.

110



In the present day society human relationships are
strained. There is constant conflict in our relationships. Life
Is the process of relationship wwth people, ideas and things.
Al relationships of human  being are self-centered and

end- ori ent ed.

The "nme' or the 'I' or the ego is the center of human
relations. The 'nme' creates the images in our relationships. It
strives to achieve its ends by neans of i1deas, things and
people— and thus it generates disorder in society. The

individual is anmbitious to be successful and treats others as
neans to his ends. Anmbition is the struggle to Dbecone
respectable and to be recognized in society. It is a form of
self assertion which is the cause of conflict in society. To be
respectable, nmen identify thenselves in terns of nationalism

religion, class, ethnicity etc.

And the whol e society is structured on the principle of
pl easure and where there is pleasure, there is pain and sorrow
Seeking pleasure in relationships is a barrier to |ove. As
Krishnamurti puts it, "The way we treat our wves, children,
nei ghbours, friends, is an indication that in our relationship
there is no |ove. It is nmerely a nutual sear ch for

gratification."®

8

J.Krishnamurti, First and Last Freedom (London: Victor (ol l ancz,
1987), p.179.
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Society is the product of our relationships and if our
rel ati onshi ps are confused, ego-centric, narrow, and [imted, we
project that and bring chaos into the world. Since the
individual is anbitious and seeking after success, ‘there is
exploitation in human relations. The structure of society 1is
founded on the structure of exploitation. Accordi ng to

Kri shnamurti :

Exploitation inplies fear, and fear inevitably leads to
all kinds of illusions and msery. Conflict exists only
in exploitation and not in relationship. Conflict,

opposition, enmty exists between us when there is the

9
use of another as a neans of pleasure, of achievenent.

Man has progressed scientifically and technol ogically.
Though there is trenmendous progress in science and technology,
there is still poverty, starvation, exploitation, malnutrition,
sl avery, unenploynent and corruption. Society is beset by
overpopul ation, inflation, inefficient governnents and all ki nds
of divisions, |Ilike linguistic, communal, racial etc. The
individual is in that situation still burdened with his rituals,

superstitions and beliefs.

Being conditioned by all these, man is not free to face
the situation of what is, as a whole as his response to the

challenges of [I|ife 1is inadequate. Consequently there S
trenendous disorder or chaos in the world.

J. Krishnamurti, Commentaries on Living, Second Series (Madras
KFI, 1991), p.31.
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There is a deep crisis in society. The culture and the

val ues on which the society is based are not genui ne. There is
trenmendous conflict and violence in society. Society is being
crystallized, becom ng static, and IS t herefore f ast
di si ntegrating. The crises in society are t he out war d
mani festations of the individual's inner consciousness. The
crises in the society are the crises in consciousness. Si nce

there is division and disintegration in consciousness there is a
crisis in the world. For, after all, the world is the
rel ationship anong individuals. It is the nature and structure
of the relationship that constitutes the world. The human being
with all his or her wants, ideals, and innunerable notivations,
becones the prisoner of his or her own desires. As Krishnanurti
puts it, "The society is ourselves, the world is ourselves, the
world is not different fromus. Wat we are we have nade the
worl d because we are confused, we are anbitious, we are greedy,

seeki ng power, position, prestige."?°

Political Turnoil:

Political conflicts and struggles are prevailing all
over the world. Watever divisions, confusions, conflicts and
interests exist in society, all of themfind their reflection in
the political realmalso. In fact, any social relationship which
I nvol ves a power differential is political. Political problens
are about the nature and distribution of power. It is a fact

that the power hol ders, generally the dom nant groups, will tend

J.Krishnamurti, You Are the World (Madras: KFI, 1986), p.42
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to use power to further their own interests. They safeguard

their power through the available institutions of the society,
and those who are suppressed through that power, form another
social group and they struggle against that domnance and for

sharing power. An individual or group does not hold power in

isolation, they hold it in relation to others. Power is
t heref ore power over others. Power affects every aspect of
social life. Due to unequal and aut horitarian human
relationships in society, there are very many political
identities enmerging all over the world in terns of caste,
religion, race, l|anguage and ethnicity. Al these condition

human beings and therefore political activities are conditioned
responses, which bring about conflict. The political groups that
organi ze and cone close on the basis of comon culture, shared
hi storical experiences, and a conbination of ethnicity, religion
and | anguage, struggle wth their distinctive and persistent

collective identity. Ildentity of this kind divides humanity, and

whenever there is division there is conflict. There are many

political groups in the world today, and they are in conflict
with one another. These groups are struggling for cultural and
material interests. Consequently the world is divided into
I nnunerabl e groups. Wth the increasing nunber of sects and
groups all over the world, there are also nore and nore 'isns'
and conflicting ideologies comng up. Man 1is totally absorbed
into the ideology in which he believes. He is ready to sacrifice
hinself and al so prepared to kill others for the sake of his
I deol ogy. He becones a slave or an instrunent in the hands of

i deol ogy, the systemof ideas, whether it is left, right or
center. Systens and ideol ogies are overpowering the individual.

Kri shnamurti says, "Systens becone inportant, the philosophy of

114



| deas becones inportant and not man, and for the sake of idea, of
| deol ogy, you are willing to sacrifice all man kind, which is

exactly what is happening in the world. "*

Human beings are getting enslaved by the power of
| ndeol ogi cal reginentation. |deologies use man as an instrunent.
And the individual finds security in ideology, whether political
or religious. Ildeology is one kind of framework through which
groups of people, nations, classes express their self interest.
But actually it is the self-interest of t he I ndi vi dual
identifying wwth that of the group or nation, Kri shnamnurti

maintains that all the ideologies are stupid. They represent the

conceptual thinking of the conditioned hunman being. By
condi tioning hurman bei ngs ideol ogi es separate them The mnd
which is identified wth an | deol ogy cannot see t he

actuality. According to Krishnanurti:
You know, ideol ogi es have no neani ng what soever, whet her
they are conmuni st, socialist, capitalist or religious.
| deol ogi es—conceptual thinking with its words— have
separated nman and nman. You all have di fferent
| deol ogi es, and do not see clearly for ourselves the
i diocy of having ideol ogies. They prevent seeing what

actual ly takes place, what actually is.12

11 Mary Lutyens (ed), Second Penguin Ktishnanmurti Reader, p.23.
12

J.Krishnamurti, Talks with American Students (Boston: Shambala,
1988), p.11.
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Kri shnanurti cont ends t hat human bei ngs have
experinmented with many kinds of ideologies to bring about change

but in vain. Mn has failed. There are many ideologies which

prom se the welfare of the people but when it cones to fulfilling
the promse, ideologies bring about nore confusion. They
conplicate the life. They fail in the eradication of poverty,

starvation, slavery etc. The communist governnents wth their
| deol ogy promsed to bring change in the whole of humanity but
except for small changes, they have not succeeded. The conmmuni st
countries have also experienced constant dissent and revolt.
Krishnanurti does not appear to be interested in judging
| deol ogies. For himthe question is not which is right out of
the several opposing ideologies and vi ews—but whether opposites

are at all there.

Every nation is paying lip service to the wunity of
humanity and world peace. But in fact, no nation is interested
init. Every nation with all its notives, wth all its arny
prepares for war, as each nation dubs other nations as its eneny.
The feeling of envy is developed by the politicians, who
cultivate the nationalistic feeling in people from childhood.
The very division of the world into nations, is a hurdle for the
possibility of uniting humanity. Every nation is strong in its
commtnent to nationalism Nationalismis a glorified tribalism
and there is no possibility for the brotherhood of hunmanity
within the framework of nationalism Krishnamurti argues. Were

there is nationalism there nust be war. Where there are several
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governnents there nust be war. Al governnents are corrupt.

Every nation is concerned with its own advancenent and wants to
be suprene in the world. The nations are working for the
economc exploitation of each other. Al countries, particularly
the advanced countries are interested in capturing the world
nmarket and nonopol i zi ng technol ogy and communi cati on nedi a. But
the politicians and nationalistic governnents can never bring
about a newworld order. He further says:

Politicians will never bring the world together, on the

contrary; there may be no actual war but there is an

economc war going on. If you are scientist you are a

slave to the governnment. Al governnents are nore or

less corrupt, sone nore, sone |less, but all are
corrupt.

Political life is not di sconnected with the
psychological life of the individuals who constitute society.
Therefore politics has to wunderstand the psyche of t he
individuals in order to bring about a new social order. Soci ety
Is the reflection of the inner being of the individual. It is

the extension of the individual's mnd. As Krishnanmurti says:
Surely, if the political action is separate from the
total action of man, if it does not take into

consi deration his whol e being, his psychol ogi cal as wel |

Cf. J.Krishnamurti, Awakening of Intelligence (New York: Avon Books,
1976), pp.286-87.

J.Krishnamurti, Beginnings of Learning (Harmondsworth: Penguin
Books, 1978), p.174.
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as his physical state, then it is m schievous, bringing

further confusion, and msery; and this is exactly what

15
Is taking place in the world at the present tine.

Irrel evance of Religion:

Religions are the product of history and geographi cal

conditions, and are therefore conditioned. Every religion has
its own beliefs, rituals and dognas. Religion has inportance
when man is in msery, confusion, sorrowand fear. It is out of

fear and desire for sone kind of permanence that man accepts

religious beliefs.

The world is also fragnented religiously or according
to the religious beliefs of people. The religions provide
certain patterns of behavior. The mnd is programmed to believe
in certain doctrines and beliefs—Christian, Muslim Hndu and
so on. Basically man is conditioned by the religion, whether it
Is Christian, H ndu or Muslim And each religion is antagonistic

to other religions.

However, all the religions claim to strive for
uni versal brotherhood and preach | ove. Every religion demands
virtue and love fromits believers. But the history of al

religions shows that they have been destructive, and have

exploited people. In the words of Krishnanurti: "Apparently

J.Krishnamurti, Commentaries on Living, Third Series (Madras:
KFl, 1992), P.55.
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religion has lost its neaning, because there have been religious
wars; religion does not answer all our problens, religions have

separ at ed people.”

Man believes that religion and gods will solve all his
problens. |In fact, it has never happened. As Krishnanurti
observes, religion throughout the world has lost its credibility.

It has no longer has any significance in daily life.

The religions are irrelevant because they are rooted in
the past. A religious man responds inadequately to the present
through a mnd conditioned by the past. Religious dogmatism has
been persistent despite the trenendous explosion of know edge in
the real mof science and technology. People are not ready to see
the irrationality of religions. Religions preach Iove and
brot herhood. But at the sanme tinme, they resort to violence and
war. People are being killed for the sake of religious beliefs,
dognmas and false gods. Krishnamurti says:

Al'l religions, organised or unorganised, have said,
‘Don't kill, love some one'. But you go on killing, you
go on worshipping false gods which is your nationalism
your tribalism So you are killing each other. That is

what you all call religion.17

J. Kri shnanmurti, Awakening of Intelligence, p.72
J.Krishnamurti, Mnd w thout Measure, p. 30.
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Fragnentation of the Wrl d:

Apart fromthe psychol ogical fragnentation that hunman
bei ngs experience, the outer world is also divided into various
fragnments. The outer fragnentation manifests itsef in the form
of geographical, political, religious, national, I|inguistic,
economcal, racial, ethnic and other divisions. Each fragnent
acquires its own identity and is in conflict wth ot her
fragnents. There is hierarchy and authority anong t hese
fragnents. However, these fragnents are not natural and real.
They are carefully constructed in the course of tine. They are

the expressions of psychologically built social categories.

Every where in the world human life 1is 'fragnented'.
The fragnentation exists in each individual, it is nothing but

the internalization of the divisions already existing in the

psychol ogi cal structure of the society. The mnd has divided
existence into nunerous social categories. The historical
application of these categories nmakes real all ki nds of
di fferences—religious, economc, racial, cultural— which are

rationalized, not only in a technical sense but enotionally,

considered as 'givens' and then perpetuated.

This is also the case wth- human self identy. The so
called individual conmes to gain self identity only by sharing in
the divided mnd of the collective or when he cones to own all

the divisions. And in the process, he alienates hinself from the

18
M M Aggrawal , Consci ousness and Integrated. Being, Sortie and
Kri shnamurti (NewDel hi: National Publishing House, 1991), p. 3.
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natural whol eness or unity of humanity; while the divisive
forces assert and proclaim their Identity and claim

meani ngf ul ness and validity to thensel ves.

The world is divided on the basis of beliefs, castes,
and classes resulting in conflict and cruelty, and creating the
necessity to fight with each other or anong thenselves. Such
conflict and disharnony are evident in our political religious,

ethnic, linguistic and sectorial conflicts.

The fragnentation of the world is due to division at
different |evels. The divisions are the result of imges,
concepts, ideas, and opinions. Human beings are encouraged to
fit thenselves into these patterns from chil dhood. Par ents,
school and the whol e social atnosphere nake the child conform to
establ i shed patterns. Each fragnment operates wth its Ilimted
energy and fromits conditioned background, and by conparing and
neasuring itself with others. Each fragnent is in opposition and

conflict with the other.

Since tinme imenorial there has been conflict anong
I ndi vi dual s, and anong groups. The source of <conflict 1is the
unequal and authoritative structures and institutions that are
carefully constructed in the course of tine. These established
patterns and institutions are the basis for the domnation and
exploitation of one group by another. So there is constant
struggle and conflict. One group wants to dom nate and exploit
the other for the sake of its own confort and security.

Krishnanurti thinks that conflict is growing nore and nore, and
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I's uncontrollable in the presentday worl d, because of the selfish
acqui sitiveness of human beings. One is used as a neans for the

pl easure and achi evenent of others.

The poor are collectively struggling for physical
survival; for the fulfilnment of basic needs |ike food, shelter
and clothing they organize thenselves in the form of caste,
class, language, religion, tribe etc. But according to
Krishnanmurti, through the fragnentary approach, we cannot get
even physical security. He maintains that, "There nust be
physical security for every body, not only for the few, but that
security is denied when psychol ogical security is sought through

nati ons, through religions through the fam’ly."19

The political, religious, cultural, national and ethnic
conflicts are the outward mani festations of the conditioned m nd.
The conflict noves fromthe inner to the outer world, and again
fromthe outer to the inner. The outer conflict and crisis 1is
I nseparable fromthe inner conflict and crisis. Were there is

conflict, there will be disorder.

According to Krishnanurti disorder neans conflict. It
I s accepting authority, copying, imtation and all that.20 First,
there is conflict where there is a difference between thought and

action, that is, thinking one thing and doing sonething totally

19
J.Krishnamurti, The Flight of Eagle, p.57.
20
Cf. J.Krishnamurti, TruthandActuality (Madras: KFI, 1992),
p. 62.
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different. Secondly, while pursuing ideals, whether political,
religious or noral, there is scope for «conflict. The inner
division due to neglecting an actual state and pursuing an i deal
causes conflict and disorder. And thirdly, conflict is generated
by an acceptence of authority, whether of the book, or of the
guru, or of the leader, or of spiritual people. In other words,

disorder is due to an individual's attenpt to becone sonething.

The pursuit after an ideal, or ‘'what should be', and the
avoi dance of the actual, or "what is' can cause conflict and
di sorder.

The present day world is static, nechanical and |acks
creativity in its true sense, because the I ndi vi dual S
conditioned by tradition and its authority. The individual 1is
not able to respond to a situation w thout depending on accepted
authority, as he finds security in the authority of t he
tradition. To rely on authority is to rely on the past.
Education, religion, politics, <culture are all the forns of
authority which make the individual a repetitive machine wth
condi tioned responses. Krishnanurti says:

Qur responses are conditioned according to the patterns
of society whether it is Eastern or Wstern, religious
or materialistic, so one of the fundanental causes of
disintegration of society is imtation, and one of the
disintegrating factors is the |eader, whose very essence

is limtation.

21
Mary Lutyens (ed). Second Penguin Krishnamurti Reader

{Harmondsworth: Penguin Books, 1982), p.40.
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Vi ol ence and War :

Vi ol ence has been on the increase all over the world.
Violence is the result of political, racial, national, ethnic and
religious divisions. Werever there is fragnentation, there is
bound to be conflict and violence. Violence is both physical and
psychological. In all human relations, violence is growing or is
becom ng nore and nore wi despread. One nman is treating the other
in terns of use, and hunman relations are being based on nutual

expl oitation and destruction.

Broadly speaking, there are two schools of thought
which have tried to explain the origins of violence. e school
mai ntains that violence is innate in human nature while the other
school holds that violence is the result of +the social and
cultural heritage in which man lives. The two Wrld Wars bear
testinony to man's inward viol ence. It is the inward confusion,
struggle, hate and antagonism of the individual that manifests

itself Iin the form of war

Krishnamurti says that nationalism is the primary
source of war. Nationalismis the product of thought which seeks
security in a limted circle'. The nationalistic mnd cannot
treat the vast novenent of life as one unit. That 1is why each
one has been killing others for thousands of years in the nane of

nationalism the flag, and the country.

At present every nation is allocating half of its
budget to defense. The scientific and technol ogi cal discoveries

are being used nostly for the purpose of war. Even after
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t housands of years of civilization, mankind is still brutal and
violent. Fromthe highly educated to primtive beings, everybody

is violent. As Al dous Huxley rightly pointed out, "Al civilized
22

societies are war like in the present day world".

There are thinkers who contend that peace is possible
only through war. Krishnamurti totally disagrees with this
position. He holds that there can be no peace through war. Any
kind of effort based on ideology and aggression is of no use for
achi eving peace, all organizations that are born to pronote peace
have proved thenselves to be ineffective. Wrld peace is a nyth
as long as the desire for suprenacy is in the heart of every

nat i on.

Krishnanurti maintains that war is not there as such,
it is the outcone of the desire the human beings to be powerful
and secure in the psychol ogi cal sense. And there is no such

thing as psychol ogi cal security.

(Quest for) Constructing ldentities:

ldentity building is an inportant issue in t he
contenporary world with the resurgence of nationalist and ethnic
conflicts. The problemof nodern man is how to establish an
identity for hinself and naintain it. The past is wused as a

nmeans through which ethnic, religious and national identities are

22
Al dous Huxl ey, Ends and Means (London: Chatto and W ndus, 1937),

p. 90.
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formed and reinforced in the present. The group which is in
identity formation uses the past to play a legitimsing role in
the present, since the past is accepted as a source of identity
wi thout question. Many thinkers have expl ai ned the phenonenon of
identity formation and we nmay consider sone of their definitions:
According to Brackette Wllians, the racial, ethnic and
class identities are anbivalent, provi si onal and
si mul t aneousl y defined through the changing relations of

power groups in control of nation building and groups
23
whose is reified by that process.

WIllianms stresses that discourses of race and ethnicity
are deployed in third world states in order to sinultaneously
build national <cultural identity and to <cloak the nmaterial

conditions defining class and class exploitation.

John Camaroff has recently outlined and analysed the
political econony of ethnicity, making clear that “ethnic
identities have over tine developed as naturalized social forces
aut ononous from and perpetuated by factors different from the
economc structures and divisions of [|abour from which they

originally sprang".

23

As cited by Les.WFeild, "Constructing Local Identities in a
Revol utionary Nation: The Qultural Politics of the Artisan d ass
I n Ni caragua 1979-90", Anerican Ethnol ogist , Vol.22 (4) Novenber
1995, p. 787.
2| bid., p.787.
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Every disputed identity underm nes a f undanent al
element of a group's self-esteemand thus poses a threat to the
very existence of collectivity. This existential fear in turn
breeds an aggressive stance towards other groups. Thus identity
building is a potential source of strife and devaluation of

ot hers. | dentity-building always differentiates self from
‘other'. And also the identification does not takes place in
vaccuum but in previously occupied space. A newy created
Identity inpinges upon others as it nakes room for itself. Wth
reference to identity construction, it is argued by Friedman
(1992) and Hobsbawm (1994) that, "the situation is a response to
political instability and the break up of the existing, very

particularly about the resurgence of religious nationalism
25
hegenoni ¢ powers that held at |east over conflict in check.

Modern man's search for the past al so can be understood
fromthe psychol ogical point of view J.C. Jung, the fanous
psychol ogi st di scusses the reasons behind nodern man's search for
the past. He explains that nodern man is subjected to cultural
forces such as ur bani zat i on, speci al i zati on of | abour,
i ndustrialization and loss of <contact wth native soil which
create the social need for energy discharge.

Modern man's consciousness is caught up in a conflict

bet ween natural, archaic and institutional endowment—

P

25

Cted in Rei nhar d Ber nbeck, and Susan Pol | ock. ,
"Ayodhya, Archaeol ogy, and ldentity", Current Anthropology Vol.37
Suppl enent, February, 1996, p. 5138.
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which found expression in the form of traditional
religion— and hi s cont enpor ary need to adopt

rationalistic and collective norns. 2°

Jung defined this conflict in the personalistic sense,
as the collective unconsciousness. To provide nodern man with a
living relation to hinself and to his past, Jung devised the
concept of a pure self that stayed in touch with tradition— (the
archetypes) but also transcended the erosive social and political

forces of nodernity.

However , Kri shnanurti says al | I dentities are
unnecessary except ‘'human being'. Any kind of identity is
limted, divisive, and therefore conflictive since It S
fragmented fromthe whol eness of human being. Al identities are
conditioned, while conditioning br eeds dogmati sm Wth
I dentification cones the struggle to hold with it. | dentities

seeks the continuity wwth the past. As Krishnanurti says:
If | want to be secure psychologically as a Hindu, wth
all the traditions, superstitions and ideas, | identify
nyself wth the larger wunit which gives ne great
confort. So | worship a flag. the nation. the tribe and
seperate nyself fromthe rest of the world. And this

di vi sion obviously brings about insecurity physically.27

Peter Homans, Jung in Context; Modernity and the Making of a
Psychol ogy (Chi cago: Chicago University Press, 1979), p.180.

J. Krishnanmurti, The Flight of the Eagle (Madras: KFI, 1988),
p.57.
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of jobs for other backward castes (OBCs); and the denolition of
Babri Masjid which is a product of nodern politics. The
"Hndutva' ideology rejects the secular state which for long or
so far has had unquestioned legitinmacy. H ndutva ideology is an
attenpt to maintain continuity wiwth the past especially with the
H ndu cul ture. H ndu nmeans nany t hi ngs. It is the nane for
India's traditional culture, and a specific religious conmunity.
There is no clear distinction between religion and general
culture of a region. FEven the words "Indial! and 'Hndu are
etynologically linked. A though 83% of India's population is
supposedly Hindu, it is difficult to identify specifically what
Is Hndu. There are far too nmany internal differences wthin
what has been called '"Hndu' religion and culture. Despite
nunerous differences within, there is the possibility of a common
identity to a certain extent. (Gbriella Fichinger Ferro-Luzzi,
an ant hropol ogi st, has attenpted to establish the continuity of
the category "H ndu!l by recourse to the Wttgensteinian idea of
‘famly resenblances’ which allows a greater flexibility in
accommodati ng changes in the definition of this category = = 28_
Regarding the definition of "H ndu' there is no clarity and so it
Is problematic. One can agree with Lawence Babb's concl usion
that, "despite the diversity of beliefs and practices vaguely
| abelled as Hindu, "Hndu neans sonething when they cal

t hensel ves that, what they nean goes deeper than nere matters of
29
sub continental politics or cultural chauvinisnt.

28
Gted in Cynthia, Keepl ey Mahonood " Ret hi nki ng I ndi an Comrunal i sm
Qulture and Counter Culture" Asian Survey, No.7, July 1993.

p. 726.
*°| bid., p.726.
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Though this mlitant Hndu identity appears to be
rooted in the historical past of the country, it is argued that
this assertion has taken place in a particular political context:

The fact 1is that the argunments about the recency
t hensel ves takes place in a highly charged political
context in which the traditional forward castes claim of
consensus, pluralism and harnony in the system are
being challenged by a revised vision of |Indian history
put forward by Dalits, Buddhists and others.30

It is also to be considered that the challenge to
secularismin India has come both fromw thin and from external
sour ces. Wthin the country the identity of Hndu s
strengthened by pointing to the Mislims in Kashmr, Sikhs in
Punjab, Christians in some North Eastern states and sone others.
And at the sane tine, in South west and South Asian regions,
Islamc revival has been taking place. So the task of
del egitimsing secularismin India has becone easier by pointing
to Islamc fundanentalismas sufficient justification of the need
for a H ndu Rashtra. Therefore the language of Hi ndus, 1is

alienating to non-Hndu mnorities and integrating for the
majority Hindu comunity.

' bid., p.726.
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Sinhal a-Tam!| Identities in SrilLanka:

Srilanka, like India, was once a part of the British
Enpire. |In both countries, there is a protest against secular
nationalism and a demand for a national identity nore in touch

with the nation's cul tural past.

The Buddhist mjority Sinhala popul ation usual l'y
represents itself as heir to an anci ent tradition of
Si mhal a- Buddhi st nationalism H storically, the country 1is the
maj or center of Buddhism specifically the form of Buddhi sm known
as theravada. 1In the pre-colonial period ethnic and religious
identies were not stressed whether in language or in culture.
They were dormant during the colonial period.The nbst prom nent
view of national past in nodern Srilanka is held by the mgjority
Si mhal a popul ati on, who have exerci sed power since independence.
The domnant view anong them is that: "The Buddha hinself
entrusted the island's destiny to the Sinhala people as guardi ans
of the teachings. This viewis nowinstantly proclained in the
press, in the speeches of politicians, and in school books and
history | essons". As for legitimzing the Sinmhala rule over
Tamls, they put forward a history of pre colonial period through
the source of Mahavansa, a Buddhist chronicle. The sinhal ese
thrust towards comrunal identity takes the forns of a revival of
Sinhala as the national I|anguage, and on Buddhism as the
historical national religion of Srilanka. The characteristic

pattern of Sinmhala nationalismcould be seen clearly in 1956,

Jonat han Spencer (ed), "Introduction: The Power of the Past",
SriLanka: Hstory and Roots of conflict (London: Routl edge,
1990), p. 3.
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when a new coalition governnent headed by R P. Bandaranayi ke, who
was el ected on the wave of Buddhist nationalism made S mhala the

of ficial |anguage.

The revival of Tam | culture is superficially simlar
to that of Sinhalese Buddhism In recent tinmes, the separati st
mnority novenent of Tam | has taken an aggressive mlitant form
and they are agitating for the founding of a new state of Eaal am

in the '"traditional honel ands' of the North and East of Sril anka.

Tam|ls not only protested against the Sinmhala dom nated
Srilankan state, but also the Sinhala Buddhist <clains on the
nati onal past. Alternative Taml| histories have been put
together and propagated in the Tam| speaking North and East of
the island. Both official history and opposition history, agree
on the basic terns of the argunent. Present conflict can only be
expl ained by reference to the past.

In the Srilankan context the past 1is a highly
contentious, contested and prized commodity that 1is often used
for contradictory purposes by different, and often nutually
ant agoni sti c groups. This phenonenon clearly nmanifests the
i mportance of legitimzing the present on the basis of what they
consider to be the authentic past:

Construction of the past (through nyths, | egends,
history or what 1is under st ood as hi story), S
essentially a political and noral resource that has
becone an expedient tool in the hands of politicians,

nationalists and scholars (sonetinmes of course these
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different agents are the sane), who use it for their own

political projects involving nationalist religions or
32
et hnic hegenonic and legitimzation processes.

One of the nyth constructed by both sides is that

of 'Ravana':
The legitimzing the Ravana nyths was a conpletely new
phenonmena in Sinhala society currently it appears that
both Sinhalas and Tamls <claim Havana as their own

personal ethnic and cul tural hero.33

On the Sinhala side, a nmuch nore sustained effort was
made to resurrect Ravana in the context of the Hela novenent.
The main aimof the Hela novenent s to ‘'purify' Sinmhala by
purging the foreign influences like Sanskrit and Tam | :

Ravana has been presented as the nost fanous of these
early Hela (or vyaksha) Kings. It has also been
suggested that Ravana's nythical capital Lankapura was
| ocated within Srilanka. One of the nmain endeavors of

activities involved in historicizing Ravana has been the

attenpted location of this capital.34
32
Sasanka Perera, Living with Torturers and Oher Essays of
Intervention: Srilankan Society, Culture and Politics I n

Perspective (Colonbo: International Centre for Ethnic Studies,
1995), p. 66.

3| bid., p.63
% bid, p.67
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The Tam | nationalistic side also tries to use the nyth
for its own ends. The construction, or rather the reconstruction
of such political nyths has to be understood in the context of
Sinhal a nyth-nmaking when the Sinhales trace their ancestry to
Vijaya; the Tamls trace their origin nore easily by using their
version of the Ravana nyths. The tendency here is <clearly to
assert that Tamls arrived in Srilanka prior to the Sinhlas and
therefore they should have -equal (or better) rights t han
Si mhal as.

It is true that the respective political identities
have developed from old materials wused in new ways as
circunstances, ideas and institutions have changed. The wuse of
these may provide sone continuity with the past. However it
shoul d be understood that:

Both sides in the present political context back their
respective clains through the selective use of histories
and through the selective and conpetitive use of
archeol ogi cal evidence. Factions on each side have been
wlling to destroy, or reinterpret, evidence which woul d

support the other party.

Religious revivalismin the fornmer Soviet Union Republics:

Wth the disintegration of the Soviet Union the stage
was set for a confrontation between religious nationalism and

Soviet forns of secularism Now, in the forner Soviet Republics

35

Elizabeth Nssan and R L Stirret, "The Generation of Communal
Identities.”" In J.Spencer (1990), p.19.
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a substantial proportion of the population is asserting its
religious identity. The republics are facing a severe crisis.
The people are living with poverty, unenploynent and a crisis in
the econony. Qut of this crisis, 1in each republic, religious

nati onalismcones to the forefront.

I ndeed, the Soviet state was built on the principles of
Mar xi sm After the Bolshevik Revolution, it ained at a
soci alization process, which in turn ained at the creation of the
new Soviet man. Follow ng Marxist theory, it called for | arge,
international political identities that are based on alliance of
wor ki ng cl ass people rather than any local religious or ethnic
allegiances. It inplied that the religious identities and al
other parochial forns of social organization should have been
subsuned under the political relationship to the state. Kar
Marx regarded the practice of religions as "The best expression
of the trivial, '"the sign of the oppressed'. At its worst it was

an 'opi ate' —a narcotic that exploiters used to ease the pain of

expl oi t ati on"**

Fol l owi ng the Marxist ideology, the state closed down
many churches and nobsques, and condemmed any kind of religious
activity. In the 1930's a great nunber of churches were cl osed,
nonastic communities were dissolved and Theol ogi cal schools were

abandoned. Perhaps the nost rigid synbol of the anti religious

Mark Juergensneyer, Religious nationalism Confronts, Secular
State (New Del hi: Oxford University Press, 1994), p.111. Cited
from Nei hhold Ni ebuhr (ed.) Karl Marx and Fredrich Engels on
Religion, (1964), p.42.
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noods of the tinme was the burning of the icons in public squares.
Smlarly the religion was repressed in Mslim areas and in
Central Asia, of the Soviet Uni on—by closing domm the nobsques
and islamc schools and confiscating the wakf |ands. They even
changed the alphabets in which their sacred witings and

t eachi ngs were published.

In the Soviet Union the old ethnic and religious
identities persist despite Marxist doctrine and various attenpts
to enforce that ideol ogy. So the religious identies slowy
devel oped and are being aggressively asserted at present. The
religious atnosphere even influenced the Soviet State, to the

extent that they took a liberal attitude towards religion.

During the late 1980's the political elite began to
realize the futility of repressing religion;

Indeed by the late 1970's there was an increased
evidence that religious ideas renmained entrenched within
the popular consciousness, and that at [|east sone
religious comunities were enjoying a degr ee of
revitalization. |n such circunstances, it was perhaps
inevitable that a new leadership commtted to the
renewal and humani zation of the Soviet Union should

address the religious repression.

37
John Anderson, Religion, State and Politics in Soviet Union and

Successor States (Canbridge: Canbridge University Press, 1994),
P- 180.
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In the time of Gorbachev, it can be seen that there was
a fundanental I|iberalization of state policy towards religion,
along with political and economc liberalization. By the end of
1990, the Soviet State had in effect dropped its assault on
religious values and institutions, and provided a Ilegal frane
work fromw thin which religious groups could exercise freedom of

CONSCIi ousness.

After the Soviet Union's disintegration into different
republics, religion played an inportant role in the resurgence of
national identities in each republic. As it 1Is observed in
republics such as Lithuania, Lativia, and Tajikistan, canpaigns
for religious freedomwere often closely linked to the energing
nationalist novenent. |In Wkraine also the renewed canpaign for
the legalization of the Wkrainian Catholic Church provided a
maj or starting point for the emergence of nationalist activity in
that nost pivotal of republics. In Albania, both Mislim and
Christian novenents were part of the resurgence of the Al banian
nationlist identity, which began in 1990. After claimng
I ndependence, in many of the republics religious holidays were
turned into national holidays. Even t he denocrats and
nationalists were keen to be seen participating in naj or
religious festivals. Religious communities thenselves also had
to adopt to the radical changes brought about by political

culture and religious pluralism

In the Russian republic, the formation of Christian
Denocractic groups after 1989 represents the attenpt to develop a
specifically religious approach to political Ilife. | n August
1989, the Christian Denocratic Union for Russia (CUDR was
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founded by a group of orthodox avtivists and it elected three
deputies to the Russian Parlianent in 1990. It initiated the
Russian Christian Denocratic Mvenent (RCDM). The programe of
the RODM explicitly ains at a Christian revitalization of Russian
politics. It rejected communismas an alien flower upon Russian
soil. They are going back to the renote past and tradition which
are prior to the revolution. So it opposes the Bol shevi k attenpt
to build heaven upon earth, and the destruction of the spiritual
di nrension of human exi stence. They consider that the only way
out of the crisis of the Russian society is the Christianity one,

involving religious and noral rebirth.

In many of the republics, the Church continued to be in
the forefront of the nationalist cause, rejecting Russian
dom nation and Soviet control. In claimng a nationalistic

identity, many people |look to the Church as a source of

I nspiration and support.

Parallel to the revival of Christianity, there is the
phenonenon of Islamc major resurgence. By the late 1980's the
possibility of Islamc political activity had been increased by
the general reform process. Religious activists began to
organi se novenents and parties aimng to strengthen Islamc
influence in the daily life of the region. On occasion this took

the form of attenpts to "purify’ t he exi sting I slamc
est abl i shnent .

During the year 1989-90 several religious organi zations
energed. The nost significant of these, in political terns is

the Islamc Renai ssance Party (IRP). The I|RP proclains the
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commtnent to revitalizing Islamc life within the USSR By the
early 1991, The IRP clained 30,000 nenbers in three regional
organi zations. One of the IRP's Tajik |leaders Dalvet Usnman
stressed IRPs aimas "primarily concerned with regeneration of
faith after seventy years of anti-religious attack."38 And
Val i akhnmed Sadur, the spokesman for | RP, described the party's
concern as the revitalization of Islamand the protection of the
interests of Soviet nuslins which the official clergy had failed

t o do. ¥

Thus in the fornmer Soviet Republics tradition is being
used to understand and solve present day problens arising out of

the decay and the final collapse of the Soviet Union.

Al though in India, Srilanka and the forner Sovi et
Uni on, the exact causes for and the concrete manifestation of
traditionalismdiffer, one observes a recourse to tradition in
time of crisis which has social, political and economc causes.
The revival of religion beconmes a rallying point for those who
are disillusioned with the present. By projecting the vision of
a glorious or golden past, revivalismtries to generate a hope
for a better future. Thus the study of the revivalist novenents
shows that the 'past' is selectively appropriated to construct a
specific, nmonolithic tradition which, even as it attenpts to
renove divisions within one community results in exclusion of

ot her groups, sone of which nmay be projected as an 'eneny' (the

38
| bid., p.201.
¥ pid., p.201.
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muslim for advocates of Hi ndutva, 'Tam|' for Sinhala Buddhists).

The result is a mass nobilization often based on distrust and

hat e.

Traditional Revivalism

When man is caught in confusion, <crisis, uncertainty,
or faces a challenge; he turns to tradition. The nore trouble

there is in the world, the greater is the urge to seek security

intradition. 1In the state of disturbance, people seek authority
or direction to solve their problem Instead of facing and
understanding the problemin the context of the present, people

all over the world |look back to the past or tradition, and this

may give rise to fundanmentalism

At present revivalismis a worldw de phenonenon. Al l

over the world revivalist novenents are active in the nane of

religion, nationalism |anguage, culture and so on. It is true
that what is sought to be revived is not a living tradition. | t
is only the dead that needs revival. The revivalist novenents

are spreading all over the world—it is taking place both in
advanced western countries and also forner socialist countries
w t hout any exception.
Revival is the perpetuation of confusion; to turn to the
dead past in the novenent of a living crisis is to seek
a pattern of life which has its roots in decay, = if

you cling to the past, you prevent the quickening

experience of the new

J.Krishnanurti, Commentaries on Living, Third Series, p.43.
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Religious revivalism is taking place all over the
world. Qne of the striking features of religious, or ethnic

revivalism is that people cling to a particular faith, or dogma,
and treat others as enem es.

Kri shnanurti is against all kinds of revivalism and
religious revivalismin particular. That which is revived is not
whol esone, and real religion is not that which is revived. That
which is revived cannot be new and |iving.

Krishnanurti differentiates between true and false
religion, and according to himtrue religionis in the present,
it is living. Therefore, religious revivalism is not really
religious. People sinply carry over the dead past in the nane of
religious revivalism for security. But there is no security in
religious revivalismor in nationalismor in the know edge of the
sacred books. Krishnamurti says:

The mnd has invented, the brain has invented, various

forns of security—nationalism religious figures, and

the so-called sacred books. They have all given a
certain quality of security. Actually, there is no
security at all. It is an illusion.

The problens of the world cannot be solved through
religious revivalism or nationalism A Hndu state, for

I nstance, cannot sol ve the problemof poverty. |In fact, there is

J. Krishnanmurti, H ndw thout Measure, p. 27.
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no need for a state or a nation to beconme theocratic in order to
solve the problens of the people. The problens are global and
are therefore to be solved on a global |[evel. Poverty is a
problem of the world, but not of any particular nati on.
Therefore trying to solve it pieceneal and in isolation only
I ncreases poverty or starvation. Krishnamurti says:
In India, for. exanple, there are mllions starving. The
H ndu who is nationalist says 'Let wus first becone
i ntensely national, then we shall be able to solve this
probl emof starvation' . Wereas to nme, the way we sol ve
the problemof starvation is not to beconme nationalist,
but the contrary, starvation is a world problem and

this process of isolation but further I ncreases
starvati on.

I ndi vidual and society {You are the Worl d):

To Krishnanurti, there is no difference betwen the
i ndi vidual and the society. He regards the whole world as
humanity. The sense of separation one feels as an individual,as
an Indian, as an American and so on is illusory. The individual
and the world are not separate. There is no gap between the two.
Therefore, the individual's problemis the problemof the world
and vice versa. The world is the outcone of the individual's
inner nature or the extension of the consciousness of humanity.
As the consciousness is fragnmented and conflicting within itself
the world is full of divisions and conflict. As is the

423, Krishnamurti, Total Freedom (Chia Talks, June30, 1934), p.47
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consci ousness of the individual so is the world. The outer is
the mani festation of the inner. Wether one is in Asia or in the
West, or inthe Mddle East, or anywhere in the world, basically
all are human beings. Basically human beings are not Hindus,
Muslims, Anmericans, Russians; these are all the labels for human
bei ngs. The consciousness is simlar in all human bei ngs. The
content may be different superficially, but essentially all human
beings suffer, feel fear, insecurity, anxiety, uncertainty,
agony, despair, depression. The individual and the society are
not different. Society is the result of individuals and the
individual is the result of society and each affects the other.
Kri shnamurti says, "Wrld problemis our problembecause we are
the world. Wat we think does affect the world. Wat we do does

affect the society, the individual problemis directly related to
the world problem'.43

Kri shnanurti, time and again, says that divisions are
il lusory. The earth belongs to humanity, but not to the
Buddhi sts, Anericans, Christians, Miuslins and Hi ndus, Russians

etc. It does not belong to any ideol ogical group.

Krishnanurti views |ife as a process nmanifested in each
I ndividual. No phenonenon is either objective or subjective
exclusively, there is no difference between the two. He regards
life both as a psychol ogi cal and social phenonenon. H's view of
life is integrated as he sees the social, outer, or objective

Phenonenon as a projection of 1inner, subjective, psychol ogical

J.Krishnanurti, Total Freedom p.191
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structure of the individual. In this way he

conflict as a process of human consci ousness.

percei ves the

As he puts it:
W generally approach this kind either o

bj ectively or

subjectively, do we not? W try to understand it either

on the objective or the subjective

| evel , and the

difference is that the problem is neither purely
subj ective nor purely objective, but is a conbination of
the two. It is both a social and psychol ogi cal process,

..... One nust approach it in its totality.

To overcone the crisis and chaotic hunan

shoul d be change in the consciousness itself.

44

J.Krishnanurti, Tal ks, Seattle. 1950, p. 40,
Phi | osophy of J, Krishnanurti: A Systematic
Munshi ramManohar Lai, 1977), p.124.
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CHAPTER 4



ON REVOLUTION

A man who is passionate about the world and the necessity for
change, must be free from, political activity, religious
conformity and tradition which means, free from the -weight of
time, free from the burden of the past, free from all actions of
the will: this is the new humanbeings. This only is the social,
psychological, and even the political revolution.

—J . Krishnanurti.

General Conception of Revol ution;

The term 'revolution' connotes many things depending on the
context of its use. The word 'Revolution', stands for a famly
of ideas that share sone vague qualitative overtones rather than
having a clear and precise neaning. "Revolution® is one of a
class of words widely enployed without a clear definition either
i n speeches or in historical and sociol ogical witings. Despite
the variations in the use and usage of the word 'revolution',

attenpts have been nade to find sone neaning comon to all or

nost of them

It is since the French revolution of 1789, that the word
‘revolution' has nore specifically cone to nean major change in
the political and socio-economc structure of an individual
state, brought about by (the spontaneous as well as conscious)
efforts of its citizens. These efforts in turn act to bring
about simlar changes in other countries. Revolution in its
vague sense is a state of fundanental change in the power
relations of classes wthin a given society. A revolution tries
to bring about fundanental changes even in the node of thinking

and basic beliefs of people. Revolution differs from reform and
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rebellion. The process of revolution can be understood in terns
of the goals of revolution and the neans used to achieve these
goals. Keeping this in veiw many people have tried to define
revol ution. Sone have tried to explain revol ution In
sociological terns; sone in political terns, and, sone others on

grounds other than political and sociol ogical .

According to the Oxford English dictionary, revolution is a
‘conpl ete overthrow of the established governnent in any country
or state by those who were previously subject to it, or a
forcible substitution of a new ruler or form of governnent'
This definition inplies that revolutions take place on the
political |evel,involving governnments and rulers, and that they
must be "conplete' and successful in order to bring new
governnments or new rulers to power. It is intersting to note
that Aristotle too had defined revolution in a simlar fashion.
He understood revolution to be relatively different from sinple
changes in political |eadership, although he agreed that success
is a criterion of the term In Politics, Aristotle says that
there are "two sorts of change in governnent, the one affecting

the constitution, and the other involving the capture of

admi stration."?!

In the book 'States and Revol ution' , Theda Skocpol expl ains

social revolutions as the product not of individual actions but

Gted in M cheal Ki mrel , Revol uti on A  Soci ol ogi cal
Interpretation (Oxford: Basil Bl ackwell, 1990), p. 4.
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of structural and situational conditions. " Soci al revol uti ons

are rapid, basic transformations of a society's state and class

structure; . . . acconpanied and in part carried through by class
2

based revolts from bel ow. " As Bachel or defines revolution as "a

protest novenent that nanages to seize power." Those who sei ze

power are not necessarily men from bel ow.

Sone are attracted to revolution frombel ow and others from
the above. However, Meusal suggests that a revolution occurs
"when the upper class can not and the lower will not continue the

4
old system" or when both the classes are dissatisfied.

Neurmann expands the definition of revolution to include a
"sweepi ng, fundanmental change in political organization, social
structure, economc property control and the predom nant nyths of
a social order (thereby) indicating a major break in the
continuity of developnent."5 Legality of the wearlier rule is
guestioned. Trinberger calls revolution "an extra |egal takeover
of the central state apparatus which destroys the economc and

political power of the dom nant social group of the old regine."

2
Theda Skocpol , States And  Soci al Revol uti ons( Canbri dge:
Canbri dge University Press, 1979), p. 4.

Cted in Mcheal Kimel, p.4.

4l bid., p.5.
°|bid., p.4.
°lbid., p.4.
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All the definitions discussed above inply success I n
revol ution. Wile analysing or discussing revolution nany peopl e
accord violence a central role. Friedrich defines revolution as
"the sudden and violent overthrow of an established political

order."’

Huntington defines revolution as "a rapid fundanental and
violent domestic change in the domnant values and nyths of a

society, in its political institutions, soci al structure,
8

leadership, government activity, and policies.” For John Dunn,
revolution is "a fom of massive, violent and rapid social

change."®

A revolution is an attempt by subordinate groups through the
use of violence to bring about (1). a change of government or of
its policy, (2). a change of regime, or (3). a change of society.
A.S. Cohen defines revolution as "a process by which a radical

alteration of a particular society occurs over a given time

. 10
Soan'”".
‘Ibid., p.5.

lbid., p.5.
o P

John Dunn, Molan Revolutions (Cambridge: Cambridge University
Press,1972), p.12.

A.S. Cohan, as cited in Nod O'Sullivan "An Introductory Essay:
Revolution and Modernity”, In Nod O' Sullivan (ed) Revolutionary
Theory and Political Reality (Sussex: Wheetsheafs Books Ltd,
1983), p.8.
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However, the whole problem about defining the concept of
revolution is that Liberals, Marxists, and Fascists, do not agree
about what constitutes a radical alteration. Peter Calvert in
his scholarly work 'Revolution and |International politics
suggests that we can avoid the issue of 'radical change' etc., if
we restrict ourselves to the ordinary, every day use of the word
‘revolution®. According to the ordinary usage of the word
‘revolution', refers to "events in which physical force (or the
convincing threat of it) has actually been used successfully to
overturn a governnent or regine." However we have no clear
neans of distinguishing different ways of using physical force.
Chal rers Johnson, in his work 'Revolutionary Change' explains
revolution fromthe point of view of the systens theory. He
asserts, when a society loses its state of equilibrium or when

its values and environnent are not synchronised, revolution

occurs. He talks about revolution as "the acceptance of violence

in order to cause the system to change when all else has
failed." 2 According to him "the very idea of revolution is
contingent upon the perception of social failure."13 However, for
Hannah Arendt, a true revolution is essentially a novenent which
ains at the creation of a republic. According to her
interpretation, the revolutionary experience is a kind of

restoration, whereby the insurgents attenpt to restore liberties

Peter Calvert, Revolution and International Politics (London:
Francos Printer Publishers, 1984), p.15.
12

Chalmers Johnson, Revolutionary Change (Bombay: Vakils vakils
Smon Pvt. Ltd.,1966), p.12.

3pid., p.12.
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and privileges which were lost as a result of the governnent's
tenporary | apse into despotism Certain aspects of the Anerican
revolution as of well as sone recent anti colonial revolutions
nay be anenable to Arendt's interpretation. But Ardent's
definition of revol uti on, does not t ake into  serious
consideration, that a revolution ains at the creation not just of

a new kind of society, but of a new kind of nman. 14

Tocquevel | e has enployed a nore enpirical approach to the
problemof revolution. He has defined it as "an overthrow of the
legally constituted elites, which initiated a period of intense
social, political and economc change. w15 Crane Brinton, in
* Anatony of Revolution has continued this enpirical thrust by
differentiating between the coup d etat, as a sinple replacenent
of one elite by another, and major revolutions such as the French
or Russian which were acconpanied by social, political and
economc changes. Crane Brinton defines revolution as a "drastic
and sudden substitution of one group in charge of the running of
aterritorial political unity by another group."' Simlarly, in

respect to Latin Anmerica, Ceorge Branksten suggests that we

14

See Hannah Arendt, On Revolution {Nenv York: Viking Press,1965)
Cited in Raymand Tanter and Maws Midlarsky, "A Theory of
Revolution” In Claude E. Wdch Jr. and Mavis Bunker Taintor

(ed.), Revolution And Political Change (North Scituate: Duxbury
Press, 1972), p.155.
16

QOrane Brinton, Anatony of Revol ution, (Hew York: Harper and Row,
1965), p. 34.
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shoul d di stingui sh between the coup d etat and a revolution such

as the Mexican experience, which eventually had a profound inpact
on the structure of the society.

S N Ei senst adt N hi s b OOK REVOLUTI ON and t he
transformation of Societies' adapts a different appr oach.
According to him the that the chief |legacy of the great nodern
revolutions to nodern thought has been a certain inage of
revolution involving three principal conponents of violence,
novelty and total change. As a result various hi st ori cal

situations are being analysed in terns of these categories and
assunpti ons. A Hegel i an equates the revol ution with novenent or

change, the nmanifestation of the world spirit in its quest for
self-realization and fulfilment. The Marxists, see revolution as
a product of irresistible historical forces, which culmnate in

the struggl e between the bourgeoisie and the proletariat.

Al bert Canus, states in his book 'The Rebel' that, "Freedom

Is the notivating principle of all revol utions. «19 What ever
be the actual outcone of revolution, its objective is always
f reedom

Cited in "A Theory of Revolution" In Claude E. Wdch Jr. and

Mavis Bunker (ed), Revolution And Political change, p.155.
18

See S N Eisentadt, Revolution And Transfornmation of Societies
agbw York: Free Press, 1978)

Al bert Camus, The Rebel (Mddlessex: Penguin Books Ltd./
Har mondsworth, 1973), p.76.
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The definitions of revolution nentioned so far, however, do
not seriously consider the role of psychological factors in
revolution. Ted Robert Qurr in his celebrated book 'Wy Men
Rebel ' , discusses the psychol ogical factors involved in
revolution. He subsunes revolution under political violence and

defines it as a "fundanental socio-political change acconplished

n 20

t hrough vi ol ence. And civil violence takes many forns.

Therefore, psychol ogi cal theories of aggression can help explain

why individuals resort to violence to achieve political ends.

The views of an Indian scholar in this context should also
be discussed. According to Krishan Kumar, "revolution is the
soverei gn neans of re-structuring society and nan. It is the act
by means of which nan asserts his ability to change totally the
institutions that control him It is an act of wlled

destruction and repl acenent of a whole system of society, to
secure hi s freedom"?

Thus revol ution neans a process which is violent and is of
the nature of a sudden shock, and a breaking through or

overturning, especially with regard to changes in the

Ted Robert Qurr, why Men Rebel (Princeton: Princeton University
Press, 1970) And Adted in Nbel O Sullivan (ed) Revolutionary
TheoryandPolitical Reality, p.28.

21

Krishan Kumar (ed), Revolution:. The Theory and Practice of

European Idea (London: Weidenfeld and Nicolson, 1971), p.2.
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institutions of state and | aw. It has a social content, or

| deol ogy which sets a positive programme of renovation, further
22
devel opnent or the progress of humanity.

Roy Edgely, however tries to discuss the concept of
revolution in scientific terns. The relation between science and
revolution has entered into philosophical debates in recent days
after Kuhn's Structure of Scientific Revolution. By revolution
Edgely neans historical change of a fundanental and pervasive
kind, a change of structure, a change of elenents due to an
overall change in the accepted system A scientific revolution,
as studied in the history of science, is a revolution wthin
science, or at |least within thought or theory, and thus, being
fundanental, pervasive and structural, it is specifically a

conceptual change, a change in the basic categorical franmework in

terns of which reality is characterized or understood.23

Karl Marx studied "revolution®' in its historical context.
Revolution is the central thene of Marxists' witings; for them
it is related to all the spheres of social and individual life.
The problemw th many of the non-Marxian definitions discussed
above is that, though they point to real, identifiable phenonena,

22

cf. Giewank Cited in E J. Hobsbawm "Revolution” In Roy Porter
and M kulas Teich (eds.)/ Revolution. in Hstory (Canbridge:
Canbri dge University Press, 1986), p.9.
23

See Roy Edgely, "Revolution, Reform, and Dialectic", In G.H.
Parkinson (ed), Marx and Marxism (Cambridge: Cambridge University
Press, 1982), p.24.
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revolution is reduced to transfer of power from one group to
another. And, these definitions are noreover highly abstract and

many of themare legalistic and constitutional.

Mar xi smas Marx envisaged it with the assistance of Engels,
IS in its essence a theory and programof revolution. Revolution
is the basic thene of Marx's thought. Wile talking about

revol uti on, we cannot avoid the Marxian conception of revolution.

Revolution for Marx is a historical category and his theory
of revolution is developed in the franework of the materialistic
conception of history. Marxian theory of Society is a theory of
society-in-history, and his theory of revolution is a theory of
transformati on of society-in-history. A theory of history itself
Is a process of nman's revolutionary evolution. Mrx's historical

materialismis above all a theory of revolution. Marxian idea of

revol uti on has many dinensions. It involves social, economc,
technol ogi cal ,political, legal and ideological factors. It is
even seen as a nhatural phenonenon, as It I nvol ves t he

appropriation of the man-produced world of material objects.

Therefore, revol uti on neans transformati on of man hi nsel f. In the

words of Marx, "the whole of history is nothing but a continual

transformati on of human nature."24

24
Karl Marx, Poverty of Philosophy Gted in Robert Tucker, Marxian

Revol uti onary I dea {London: Ceorge Allen & Uwn Ltd., 1969)/ p. 5-
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Marx | ooks at the future communist revolution as a radical
transformati on of man. "Men make their own history, but they do
not make it just as they please; they do not nmake it under
circunstances chosen by thenselves, but under circunstances
directly encountered, given and transmtted fromthe past. The

tradition of all the dead generations weighs like a nightmare on

the brain of the Iiving."25

According to Marx, revolutionary transition fromone soci al
epoch to the other involves a political revolution, the overthrow
of the existing state and the conquest of the political power by
the revolutionary class. In sone revolutions there is rise to
power of a new exploiting class and 'progress' has been achieved
only by the inposition of new forns of exploitation on the
masses. In the socialist revolution when the working class takes
power, all exploitation is finally abolished. Soci al i st
revolution, once and for all ends all exploitation of man by man.

The Marxian revolutionary project envisages a classless and
statel ess soci ety.

Marx sees social revolution as the fundanental revolutionary
fact. In his witings we can find that social revolution
pervades the whol e organi c process by which a new society cones
into being; the political revolution is nerely a nonentous

i nci dent occurring at the clinmax of the process.

25

Karl Marx, Eighteenth Brummaire of Louis Bonaparte, In Marx and

Engels Sellected works. Vol.1l, (Mscow Progress Publishers,
1977), p. 388.
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However, the goal of all social revolutions, according to
Marx, is freedom which is the liberation of human creativity

fromall obstacles, the source of human bondage.

Reformsm and Radi cali sm

In general, there are two dom nant streans of thinking about
change while revolutions try to achieve. They are inplied in the
definitions of revolution. One streamis for the change of the
present state of society which is corrupt. Thus the change neans
the restoration of the legacy of the past and is to be pursued in
accordance with the political and social context of the country,
its history, tradition and custons. Institutions nust be
reformed in accordance with their original principles, spirits
and purposes. Human society is a mxture of good and evil; the
good should be <carefully conserved; and the evil carefully
remedi ed. Reformation or restoration is the character of
revol ution, according to this line of thinking. In other words

it is a conservative nodel of change or revol ution.

The other stream on the contrary, challenges the
establ i shed order as the problens of old order, according to this
view can not be solved, wthin the franework of that order.
According to this, a fundanentally new order is to be established
through the use of extrene political neans to renedy the process
of the old order- Therefore, there should be a break from the
old order. Mst of the definitions discussed in this chapter
reflect this view 1In general, the neaning of revolution is

understood in this sense. This viewis also known as radical.
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Now, Krishnamurti is not for change through reformation or
restoration. Reformation is continuation of past which is
tradition, and therefore can not solve the problens of the
present, either of the individual or of society. The society or

the individual is always in a state of change. Reformcan never

keep the world in order.

But the revolutions which claimto be radical are not really

radical, according to Krishnanurti. He points out that these
revolutions are based on an idea or an ideology. Revol ution
based on an idea is only a nodified formof what was. There is
nothing newin it. It cannot bring about the change in the total
situation of society and the individual. The change it affects

is only limted, being grounded on old patterns wth slight
nodification. It may be the change of power from one group to
another, and the new group with its power becones a new class
which tries to strengthen itself by privileges and so on. Thus
revolution is nmerely a re-structuring of the sanme old material

within the same pattern of thought.

The Marxist principle is that in the course of devel opnent
there is a conflict between thesis and anti-thesis which leads to
a qualitative change. Kri shnanmurti questions the Mar xi st
principle that a new society arises out of the conflict between
opposite classes, nanely the oppressor and t he oppr esed.
According to Krishnamurti the opposites are not really distinct,
as the anti-thesis contains within itself the elenent of its own

thesis. Therefore, the synthesis is only a nodified thesis.
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Wile the present society is based on individual acquisitiveness,
in the new society, in the Mirxian sense, I ndi vi dual
acqui si tiveness, S opposed and repl aced by state
acqui sitiveness. Krishnanurti thinks that in Communismthe state
dictates terns to the individual thus negating i ndi vi dual

freedom

Kri shnamurti is of the viewthat it is unwise to sacrifice
the present society—for the ideal of the future society. The
present society has to be changed, but not according to
specul ative and intellectual ideas. It has to be changed by
changi ng the individual psychologically. Krishnanurti questions
the ends or goals to be achieved by neans of revolutions.
Kri shnamurti says, "How can you be sure of the future? What nmakes
you so certain of it? Areligious people promse heaven, and you
promse a better world in the future, you have your book and your
priests, as they have theirs, so there is really not nmuch
difference between you. But what nakes you so sure, that you are

cl ear sighted about future?"26

Krishnamurti is critical of t he activities of t he
revol utionaries, which according to him are I|ike religious
activities, mechanical and imtative. Real change 1is not

possible sinply by applying the principles or ideas of sone one.

For bringing about real change, it is necessary to understand the

26

J.Krishnamurti, (D.Rajagopal (ed)) Commentaries On Living,
Second Series (Madras: KFI, 1991), p.15.
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structure of the present society and the mnd which is its source
or basis. Krishnanurti points out that the so called revol utions

have used man as a neans to achieve their hypothetical ends. For

themideals are nore inportant than man. They have sacrificed
man for their imaginary and illusory ends. According to
Krishnamurti, the neans and ends are not separate. They

constitute a single and inseparable process. The neans are the
end; so there can be no classless society by neans of «class
conflict. The opposites are self projected, and the ideal is a

reaction to 'what is' . Conflict breeds conflict.

Krishnamurti holds that the change brought about by the so
called revolution is only a reform He reduces all of them to
reform They may bring about certain structural changes in
soci ety, but the change is not radical, total and "final?®. I t
needs further change. Krishnanurti therefore nmaintains that real
change should not only be outward but also inward. The rea
change in society can be brought about by change wthin the
i ndividuals who constitute it. The outward change 1is brought

about by the inward attitudes, thoughts and feelings.

Kri shnamurti's Radi cal Revol ution:

Revolution is central to the thought of Krishnanurti. He
does not use the word 'revolution' in the sense of comunist or
socialist. According to him revolution involves a conplete . and
radi cal transformation of the human psyche or the total structure
of mnd. The so called reforns and revol utions do not have total
I npact on the human bei ng. The revolutions on the social,

economc, and political levels are limted. They do not affect
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the total human exi stence. They do not change the total structure

and nature of society. Therefore total revolution is not
economc, social or political; it is not according to any pattern
or idea. It presupposes a deep and fundanental revolution in the

mnd itself. Krishnanmurti thinks that:
social or economc, revolution can only change outer

states and things, or in increasing or narr ow ng

circles, but it will always be wwthin a limted field of
thought. For total revolution the brain nust forsake
all its inward, secret nechanism of authority, envy,

fear and so on.27

Krishnanurti maintains that economc, political and socia
revolutions are a nodification in the existing pattern. They are

noti vated and mechani cal; and based on the desire for confort,

adj ustnent, security and so on. And the <change that cones
through desire or notive is no real change. Fundanent al
revolution is quite a different process. There is fundanental

revolution only in understanding the total process of action, but
not at any particular |evel, whether economcal or ideological,
It is action as an integrated whol e. Such action is not a
reaction. Integration is not an intellectual synthesis, a verbal
concl usi on.

Radi cal revolution is not the conmuni sts' revolt agai nst

the capitalists, the son against the father, the refusal

27

J.Krishnamurti, Krishnamurti's Note Book (Madras: KFI, 1991),
p.11.
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to accept the social normto break through economc and
cl ass bondage. Perhaps, these revolts are necessary but
they are not very deep; they replace the old pattern by

t he new one which conditions and destroys the nind.28

There is ever increasing msery in the world; ceaseless
conflict between classes and nations, between individuals and
society. The world is ridden with frightful social and economc
inequalities, suffering, strife and hatred, poverty, corruption,
violence and war. The predi canent demands an urgent need for
revolution. The world crises and disintegration of hunmanity

necessitates integral and fundanental revolution. No forrmula or

system or ideology can bring about a fundanental revol ution. A
real revolution should be present at every novenent of life. | t
wll not sacrifice the present for the future. A fundanent al

revolution is primarily a revolution in the inner world of
thoughts and feelings; and radi cally affects t he man' s
psychol ogical relations with the world. Neither a systemnor an
institution, political or religious, however profound it nmay be,
can bring about a real change in the world. Krishnanurti writes:
In order to transform the world about wus, wth its
m sery, unenploynent, starvation, class divisions and
utter confusion, there nust be a transformation in
ourselves. The revolution nust begin with oneself - but
not according to any belief or ideology, because

revolution based on idea or in conformty to a

8] bi d., p.186.
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particular pattern, is obviously no revolution at all.
To bring about fundanental revolution in oneself, one
must understand the whol e process of one's thought and

feeling in relationship.29

The real change inplies a radical transformation in the very
nature of society. It is possible only when there is a deep and
radical change in the inward being of the individual. Real
revolution has to take place in the inner being of t he
i ndi vidual, and the outer changes naturally followng the inner
change. Trying to change the outer structure of society wthout
taking into consideration the inward conflict 1is neaningless.
Kri shnamurti explains rationally and objectively how other
systens and ideol ogies have failed to bring about a revolution,
as the real change should be at the 'centre' and not at the
peri phery. Change at the periphery is an inadequate and
I nconpl ete response to the chall enge of real change. Real change
I's possible only when there is total resolution of the division
and conflict wwthin the individual. The integration of the human
consciousness is the only revolution that is worth while and
lasting. So the individual has to integrate hinself w thout any
choice. It needs a conplete rejection of thought inposed on the
mnd. It nmeans there freedomfromthe known, fromthe past and
the psychological time. This revolution is possible only through

an understanding of the entire content of cCoNnsci ousness.

29

J.Krishnamurti, First and Last Freedom (London: Victor Gollencz,
1987), p.49.
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Understanding is ending this content by having an insight into

it. The content is traditional; it is built in tinme through
t hought, know edge and nenory. It is responsible for the m sery,
suffering, confusion, chaos, and conflict in the world. The

traditional mnd rooted in the past can never solve any problem
Instead it nmakes themnore conplex. Real transformation inplies
an end to the continuity of the traditional mnd and ending the
continuity neans the ending of tradition. Revol ution, thus,

according to Krishnanurti, is the ending of tradition.

Ending of Tradition:

Tradition is the continuity of the past through the present
tonards the future. It prevents adequate response to the
present, the what is. It hinders discovery or the |ooking at the
life anew. Tradition is a hindrance to understanding life in its
totality. It is a barrier to the perception of truth, as it
hanpers the freedom to understand things for oneself. And the
"I"which is the product of tradition does not help and favour
revolution to take place. "... Anything truly revolutionary is
created by a few who see what is true and are wlling to Ilive

according to that truth; but to discover what 1is true denands

freedomfromtradition, which neans freedom fromall fears. 30

Endi ng of Know edge:

The traditional mnd and its activities are always in the

field of the known. They operate in the realm of know edge.

0
J.Krishnamurti, This matter of culture (Madras. KFI, 1964), p.6

164



According to Krishnanurti, knowedge is of the past and it
prevents understandi ng, because of its inconpleteness. Only the
mnd which is free of knowledge can have insight into the
tradition. Knowl edge is ignorant in the psychol ogical realm | t
conditions the mnd to the past, therefore the mnd occupied wth
know edge can not understand and appreci ate w sdom Kri shnamurti
wites:
Wsdom is when know edge ends. Know edge has
continuity. Wthout continuity there is no know edge.
That which has continuity can never be free, there is
freedomonly to that which has an ending. Know edge can
never be new, it is always becomng the old.... the old

must be cease for the new to be.31

Knowl edge is continuous, which involves tine. Tine, as the
past nodifying itself as the future through the present 1is the
continuity of know edge about oneself. The traditional mnd is

therefore of time, and tine has to end for the revolution to take
pl ace.

Endi ng of Thought:

Thought is responsible for the <continuity of division,
conflict, violence and war. Thought as the product of mnd or in
its psychol ogi cal sense is responsible for tradition which causes

suffering. Thought constitutes the content of our consci ousness.

J.Krishnanurti, (D Raja CGopal (ed)), Commentaries on Living (New
Del hi: B.l. Publications, 1972), p.225.
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It is anchored to nenory and is dependent on the past. There is
no i ndependent thought. On the other hand, to feel the fullness
and whol eness of life, the mnd should be free fromthought which
is limted and cannot therefore know or understand truth.
Kri shnamurti says, "Freedomfrom the known is the ending of

thought; to die to thought, fromnonent to nonent, is to be free

32
fromthe knowmn. It is this death that puts an end to decay."

Insight or understanding is possible only when thought is
suspended and the mnd is stilled. In other words, conplete
suspensi on of thought may lead to an insight into the nature of

Truth. Such ending of thought through insight 1is psychol ogical

revol uti on.

Endi ng of Ti ne:

The traditional m nd, which involves the novenent in tine,
has evolved through tine. The novenent is fromthe past to the
future through the present. Tine inplies continuity. It gives
continuity to the content of thought. The novenent of thought as
nenory, experience and knowl edge is the novenent of tine
Theref ore, psychol ogical transformation needs the ending of tine.
Ending of tinme is the ending of thought as nenory, experience
etc. Insight can take place only when one transcends tine. The
realization of the totality of tinme brings about an immediate

radi cal change and that nakes one transcend tinme and gradual ness.

C 24
J.Krishnamurti, krishnamurti's Note Book, p.180.
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Insight is free fromthought. Wen there is no novenent of tine,
there is trenendous focusing of energy. And revolution is the
under standi ng of the novenent of tinme in its psychol ogi cal sense.
Kri shnamurti says:
Insight has no tinme. Insight is not the product of
time, tine being nenory etc, That insight which is free
of time acts upon nenory, acts upon thought. That is,
I nsi ght makes thought rational, but not thought which is

based on nenory.

Ending of Self:
Self is the result of the past and continuation of the past
in the present through thought. In fact sel f has no

substantialty, it is nothing but a bundle of nenories and the

projection of the psychological inheritance- Self is the
consciousness of 'I' or 'Me' and cones with desire. The activity
of self leads to sorrow when its desires are not fulfilled. And
self always desires to be sonething. Human problens can be

resolved by realizing the non-substantiality of self.

"I'f in each of us, the centre of the "Me' is non existent,

wth its desires for power, position, authority, continuance,

34
self-preservation, surely our problemw Il cone to an end."

33J. Krishnamurti and Davi d Bohm The Endi ng of Tine {Madras: KFI,

1992), p.73.
3J. Krishnanurti, First and Last Freedom p. 113.
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It is only when one overcones conpletely the sense of self,
that the tineless, imeasurable, and the new cones into being.
Sl f can be di ssol ved only t hr ough sel f - knowl edge.
Sel f - Knowl edge hel ps one in understanding the inpermanance of the
self. It is the realization of the fact that the self 1is the
root cause of sorrow.  Sel f-know edge is not the know edge of the
self but seeing how the self has cone into existence and how it
fragnents life. Self know edge is an insight into oneself, which
brings about a psychological transformation of the mnd by

putting an end to all options, ideas, opinions, beliefs and

concl usi ons.

Agai nst Met hod:

Kri shnamurti is against any nethod or practice for the
realization of freedom According to him revolution S
tinel ess; whereas net hods, systens and paths involve tinme, and
wth their help one can acconplish only sonething which is
limted by tine or involving tine. To him analysis, either
psychological or intellectual, inplies the analyser. The
anal yser is the product of thought. The analyser is the thinker
which is thought itself. Analysis also inplies a division
between the anal yser and the analyzed. It involves the process
of tine. Tine is thought which is the product of the past. But
real freedomtakes place only when thought is totally absent. It
takes place through insight which is beyond thought and tine.
Insight is free fromthe past and is uncaused. Krishnanurti
rejects all kinds of neditation which are adopted as the neans of
total revolution. According to him systens of neditation regard

freedomas an end. They accept tine as the neans of realising
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the end. But the freedom attai ned through a system is only a
nodi fication of the traditional mnd which is conditioned.
Therefore, freedom according to Krishanmurti is not a nere
nodi fication but a total ending of the conditioned m nd. Whi ch
IS possible only when there is an insight into the origin and the
structure of the conditioned mnd. The conditioned mnd has to
perceive itself w thout any novenent, or becone aware of its own
conditioning. The instantaneous know edge of the mnd wthout
there being a known brings about radical change in the m nd. To
Kri shnanurti, insight or choiceless observation alone is the
direct and imediate way of awakening intelligence which is
freedom Krishnanurti therefore maintains that all the nethods
except insight are useless. Methods other than insight involve
thought, tinme and continuity. They can only reformwhat is, but

can not radically transformwhat is.

According to Krishnanmurti, transformation through a nethod
produces the illusory division wwthin the mnd between that which
transforns and that which is to be transforned. It also regards
transformation as gradual or evolutionary. But gr adual
transformati on can never be deep and radical. A nethod puts an
end to enquiry and nmakes the mnd nechanical. It conditions the
mnd to work by way of inventing and attaining the ends which are
its self projections. The mnd which follows a nethod gets
itself stuck in the nmethod itself. Then the nethod becones the

framework within which the mnd functions endl essly.

According to Krishnanurti, choiceless awareness alone can

bring about freedom Choi cel ess awar eness S I medi at e
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understanding. It is perception w thout perceiver and experience
wi thout experiencer. It is devoid of notives and ends.
Krishnanurti says:
The understanding of what is nmeets no nmotives; the
motive and the nmeans prevent understanding. Search
whi ch is choiceless awareness is not for sonething;, it
Is to be aware of the craving for an end and the neans

to it. This choiceless awareness Dbrings an
under st andi ng of what is.35

| nsi ght :

Krishnanurti uses the word 'insight' with profound meaning.
For himit is inward perception not only in the sense of | ooking
into the very essence of the mnd that is to be wunderstood, but
also in the sense of looking into the mnd that is engaged in the

act of know ng. The two nust happen together. Only such
perception makes possible the creation of new forms of response
which are able to neet the challenges of new situations. Prom

time to time new challenges arise; but the conditioned know edge
Is unable to neet the challenge, instead it further conplicates
them Therefore what is required is a creative and original
response which goes beyond the known general framework. And that

I's possible through insight only, it provides an overall new
approach to any sort of problem Insight has nothing to do wth
know edge, nenory, experience, and thought. It does not involve

J.Krishnanurti, [D.Raja CGopal (ed)] Commentaries on Living Third
Series, (Madras: KFI, 1992), p.48.
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time. It is holistic action and inmedi ate perception. It is not
a nechani cal thought process. |Insight is the total absence of
the nmovenent of thought. It is direct perception into what s,
and takes place in a flash and cannot be captured by thought.
Action that follows insight is total; it 1is not fragnented.
Insight is so full of vitality that it does not allow thought to
oper at e. Insight dissolves the mnd's attachnent to the
illTusions that bind or limt it. Insight and its energy are
necessary for dissolving the blocks and barriers that prevent
real understanding. They put an end to sel f-deception, and open
the mnd to new perceptions which are relevant on each occassi on.
Insight with inmense energy brings out genuine rationality. | t
di ssolves all the conditioning:
Insight is an act of perception, perneated with intense
energy and passion, and brings about great clarity. | t
makes possible the dissolution of strong but subtle
enotional, linguistic, intellectual, social and other
pressures that tend to keep the mnd in rigid grooves
and fixed conpartnents. So that It cannot face

f undanent al chal | enges. 36

Insight is passion. Passion is creative. Wen one has an
insight into sorrow and remains with it conpletely wthout a

singl e novenent of thought, out of that conmes the strange flane

% f. David Bohm "Insight, Know edge, Science and Human Val ues"
I n Pupul Jayakar, Sunanda Patwardhan (eds). Wth, in the Mnd, On
J.Krishnamurti {Madras: KFI, 1988), p.47.
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of passion. Sorrowis the result of the <conditioning of mnd
which prevents insight. Therefore insight di ssovl es t he

conditioning of m nd.

The insight in the field of science is Ilimted to a
particular area. It is rational 1insight, and discovers new
things which are universal and necessary. It has significance in

the realmof matter, whereas insight in art is imaginative. Wen
I magi nation noves freely without any barriers it gives rise to
insight. Krishnanurti insists that insight is not restricted to
great scientific discoveries or artistic creation. Everybody has
the capacity for insight, if they are not conditioned. | nsi ght
IS possible in every area of human activity and it is of crucial
significance in every area of life and even in one's ordinary

affairs of life.

Insight is non-verbal. Thought cannot enter into the realm
of insight. Infact, when insight takes place in thought, then it
Is not thought. But thought may communicate the insight or it

may communi cate sone of the data which lead to an insight. There
would have to be insight into the nature of thought before
thought could realise any thing. Insight is awareness of the
observer as observed. Insight is understanding in which there is
no di vision between the observer and the observed. | nsi ght has
its own capacity for reason, logic and action. It brings about a
change in understanding and puts an end to conflict and division.

Then the mnd will be w thout any shadow of the past. It is when
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one silently and choicelessly observes oneself that awareness
|iberates the mnd. Then the mnd is radically transforned.
Thus insight brings about revolution, which is both inner and

out er.

Insight is attention. Attention is a quality of perception.

The attentive mnd is extra-ordinarily sensitive. It is only the

sensitive mnd that can be silent. Attention can wipe away the

unconscious as well as the limted consciousness. For insight to

take place one has to be totally attentive to every novenent of

the mnd. This is possible only when one knows what is wthout

any conditioning. Attention involves total being, only 1in that
state of attention the brain can function perfectly:

Attention neans conplete attenti on—of the body, of the

psyche, of the <cells; everything there Is wth

life-alive. |In that state, there is no centre, there is

no tinme, there is no observer as the "me'. There is no

time in terns of the past, yet the past exi st s—because

| speak the | anguage; | knowny way to the room

Attention is a state of mnd in which there 1is no
contradiction. It is total novenent and total action. In
attention, the mnd collects all its energy, or there is no
fragnentation of energy. Attention is a state in which the mnd

Is conpletely awake and in the state of conplete attention the

37
J.Krishnamurti, (Pupul Jayakar and Sunanda Patwardhan (eds)),
Tradi ti on and Revol ution, (Madras: KFI, 1972), p.174.
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observer as thought does not exist. Therefore in the state of
attention one is free fromtradition and from habitual thinking.
It nmeans cessation of the division between observer and observed.

In attention, there is no interference of thought; as in it there

IS no inage-building and concept-construction. It is conmunion,
| ooking or listening non-verbally. It can not therefore be
cultivated. It is not a method. Attention is different from

concentrati on. Concentration involves exclusion and resistance.
It is a formof conformty. It is an act of narrow ng down of

thought to a particular point which nakes the mnd rigid and

insensitive. It is incapable of grasping the whole field of
life.
Per cept i on:

Insight is also called perception. The perceptive mnd is

the insightful mnd. Perceptionis seeing the fact wth the

whole of one's being— physical, enot i onal , i ntellectual.
According to Krishnanurti, perception takes place when there is
no image, no synbol, no idea, no word and no form Such
perception is action itself. It is not actionin terns of the
actor acting in accordance with his know edge. It is inmediate

and instantaneous. To the perceiving mnd the very seeing 1is

doing. It has no direction and tine. It is conpletely free from
the past. It is non-verbal, and has the quality of renew ng
itself at every nonent. It dies every nonent and renews itself.

Thus in perception the ending is beginning. There is no action
of the observer or perceiver in the perception, as it dies to
what ever it sees, and never carries it forward. So perception

Is ever new. It is only seeing, observing or listening w thout
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any i mage, conclusion, prejudice or accunul ation. It perceives

things clearly and totally:
The first perception is the last perception; and the
ending of the first perception is the new perception.
Therefore, there is a total gap between the first
perception and the second perception. |In that interval,
there is no novenent of thought. There would be the
novenent of thought when the nenory of the first
perception remains, not when it is over. Can the mnd
not enpty itself of every perception? Can it not die to

: 38
every expression?

Perception is total; and takes place when the mnd is aware
of its conditioning without condermming and judging it, but by
nerely watching it. To perceive the truth of anything, there
nust be a total freedom from social conditioning and influence.
It nmust be free fromacquisitiveness, of anbition, of envy, and

of the whole process of becomng. Perception is possible only

when thought disappears and when the mnd is still. I n
perception, there is no ego. And clarity of perception is
freedomfromself. Krishnanmurti says, "Perception can take place

only in the very act of exploring. To explore inplies that there

Is no division between the observer and observed. Ther ef or e

wat chi ng the novenent of fear and in the very watching of it

there is an insight."39

381 bid., p.41.
39
J.Krishnamurti, [Mary Cadogan, Al an Ki shbaugh, Mark Lee and Ray
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The perceptive mnd is intensely passionate. It is a state
of absol ute not hingness. Nothingness is not a thing put together
by thought. It is the state of creative void. Perception is a
flame. It is intense, and a full awareness of the totality of
what is. In other words of Krishnamurti, "Perception wthout any
qualification is a flame. It distills whatever it perceives;
because it is the flame. There is that perception which distills

at everymnute... "

Choi cel ess Awar eness:

Choi cel ess awareness is the key concept of Krishnanurti's
Phi | osophy of life. It is the only way to end the conditioning
of the mnd and neani ngl essness of Iife. Choiceless awareness is
an observation of what is, the fact or actuality w thout any

novenent of thought which is know edge of the past. It s
insight into what is; or the conprehension of truth. It is a
direct, pure and silent observation of the whole of what s
without distorting it. It is an experimental approach of
allowing what is to reveal itself as it essentially is. It is

non-verbal and non-conceptual understanding. It is seeing or to
be aware of what is without any choice. It frees the mnd from
contradictions and opposites. To choose is to enphasize or
coomt oneself to one alternative against the other. Choice nmay

Me Coy (eds)], Total. Freedom The Essence of Krishnanurti, (New
York: Harper San Francisco, 1996), p.243.

40 J. Krishnamurti, TraditionandRevol ution, p.253.
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nean either indifference to, or interference with, what is.
Choosing is always in accordance with one's past. And where
there is choice there is no scope for conplete awareness, as the
mnd wll then be unable to think clearly, directly and

obj ecti vel y.

In choicel ess awareness, there is direct and imediate
contact with reality as it is. |In such awareness the mnd is
free fromall synbols, inages and renenbrances. It comes wth
the understanding of the whole process of consci ous and
unconsci ous desires. Awareness is the unhindered novenent of the
mnd that is not conditioned by identification with any idea. To
be aware is to 'see' wthout evaluation, judgenent, conformty,
acceptance and deni al . In such awareness, there is neither

rejection, nor avoidance, nor predeterm nation, nor direction.

There is no notive to satisfy, and no problemto solve. It is
just observation devoid of observer, or a center, or 'ne', the
self or the thinker, which is thought. [t is observation w thout
prejudice, likes and dislikes, pleasure, fear and pain. It is

observation of what is without a perspective or a franmework.

Kri shnanurti says that choicel ess awareness is seeing the fact

wi thout distorting and dividing it. It is remaining wwth what is
wi thout noving away fromit. It is the conplete attention of
holding the totality of what is, like a vessel holding water.

Total attention generates the energy that regenerates what is.41

“1'See J. Krishnamurti, The Way of Intelligence (Madras: KFI,
1984), pp. 90-93.
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Choi cel ess awareness is a negative approach to Wiat i s. | t
I's negative in the sense that it is denies a place to know edge
In understanding; it is constant |earning w thout acquisition of
know edge. Such awareness is real revolution which radically
affects our existence, our daily life and our relationships.
Truth can be discovered only in the state of choicel ess awareness
as it leads to the discovery of the psychol ogical structures of
self and the limtations of the conditioned existence. It 1is

true understanding in which the previous experience is totally

absent. (hoicel ess awareness is not a result. It is not a
gradual or a progressive understanding of what is. It does not
involve intellectualization, I nterpretation, expl anat i on,
theorization or verbalization. It is totally effortless and
spontaneous. Wien the mnd is conpletely aware, it becones
extraordinarily silent. In the very awareness of its own
activities, the mnd becones astonishingly quiet, still and

creative. It is experiencing the truth fromnonment to nonent.

(bserver is observed:

As already nentioned, choiceless awareness is that in which
the observer is the observed. Krishnamurti nmaintains that there
Isinreality no such duality as the observer and the observed.
The observer is the result of thought in which it separates
itself for the sake of security. Thought is a unitary process.
Thought can be ended when there is the awareness that thinker and
thought are one. The observer is nothing but the novenent of

thought and its continuity. The observer is essentially a
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product of tradition, or past and therefore the observer is the
novenent away fromwhat is. The observer is the result of the
activity of the traditional mnd. And the dualism of observer
and observed leads to conflict, struggle or escape. I n
actuality, there is no such division. It exists only in thought.
And awar eness neans transcendi ng the division of the observer and
the observed:
There w Il always be death for those who do not see that
the observer is observed, the experience is experienced.
It is like a vast river in which man is caught, wth all
his worldly goods, his vanities, pains and know edge.
Unl ess he leaves all the things he has accunulated (in
river) and swins ashore, death will be always at his

door s, wai ti ngandwat chi ng. 42

Wen there is no division of observer and observed, and when
one remains entirely wwth what is, there conmes clarity, intensity

of the mnd that sees instantly the truth of what is.

Beauty lies in the total abandonnent of observer and
observed. It is a state of mnd, which is wholly and conpletely
alone, but not in isolation. Seeing wthout observer is |ove.
Krishnanurti says that observation wthout observer happens,
quitenormally and easily. |In seeing, like in great danger, there

IS no observer separated fromthe observed. Psychologically also

42

J.Krishnamurti, Krishnamurti's Journal (Madras. KFI, 1991),
P.19.
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there is an imedi ate change when one sees inwardly, the falsity

of the division between the observer and the observed.

Freedom

Choi cel ess awareness is not a neans to an end. It is an end
initself or is itself freedom For Krishnamurti, freedomis not
freedom from sonething as such freedom is no freedom at all,

since it is a reaction, a resistance, which only breeds further

opposi tion. Freedom is action devoid of conditioning and
contradiction. It is the total ending of thought at the
psychol ogi cal |evel. Freedom is actual, passionate and a
sensitive state of an individual. It is not conformng to any
beliefs, ideas or patterns. It is a state of mnd which is of
not - know ng. It doubts and questions every thing; it is so

I ntense, active, and vigorous that it throws away every form of

dependence, slavery, conformty and acceptance. It is a revolt
against all inward dependence. There is no novenent of desire in
freedom

Krishnanurti holds that in the state of freedom the mnd is
without fear of punishnment or the pleasure of reward. It is
w thout notive. Freedomis not of choice. It is not obtaining
what one chooses. Choice inplies confusion and contradiction,
since choice is the product of thought. Freedomis a state of
clarity of imredi ate perception. Krishnanurti says, "Choice is
the very denial of freedom You choose when you are not clear,

when there is no direct perception, and so you choose out of
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conf usi on, and o) t here IS no freedom I n choi ce—

psychol ogical ly, that is."*®

Freedomis the mind which is 'unknown'. It is infinite,
eternal and holistic. It is absolutely stable and orderly.
Freedom is the "enptiness® or the 'nothingness' of m nd.
Not hi ngness i nplies the absence of thought which is a 'thing'.
Thought is confined to the real mof the known— know edge, past
or nenory. The known is a nmaterial process. And total freedom
Is outside the real mof the known. Kri shnanmurti calls freedom
truth; truth is that which is not thought. It is the mnd which
is unconditioned. Truth 1is not abstraction. It is living
intelligently which is suprenely rational. The true mnd is sane
in the sense that it 1is free from fear, irrationality and

illusion. Truth is self-know edge in action. Self-know edge is

not in the wthdrawal fromlife but in living in enptiness. The
free mnd is 'religious'. It is religious not in the sense of
conformng to beliefs, ideals and organized religions. It is

religious in the sense that it is full of energy which is devoid

of self-contradiction. It is "alone'. To be alone is to be one
wth all. The religious mind is full of |ove. Love is not
sentinental; it is without attachnent and detachnent. Love is
total; it is passion for everything, nature, birds, aninmals and

ot her human bei ngs.

43J. Krishnamurti, Truthand Actuality (Madras: KFl, 1992), p. 149
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For Krishnamurti freedom is not relative but absolute.
Freedomis not relative since it is not freedom from sone
particular factors like division, fear, conflict, etc. It is
absolute in the sense that it is totally free fromthe cause of
all factors, nanely thought. Freedomis the ending of thought,
the very source of all problens. Thus freedom according to
Krishnamurti is not fromor for sonmething; it is freedom per se

or initself.

Intelligence:

The free mnd is intelligent. The intelligent mnd is
Integrated, and perceives what is as a whole. To it, perceiving
Is doing. It is aware of the truth of every thing, wthin and
without. It is devoid of illusions. The intelligent mnd is
constantly learning without concluding, and is not satisfied with
expl anati ons and argunents. |t does not believe because belief
is a formof conclusion. An intelligent mnd is an inquiring
mnd. It is watchful fromnonent to nonent. It faces, life
afresh. It sees what is as it actually is. Krishnanurti says,

"Understanding the false as false, seeing the true in the false,

and seeing the true as the true, is t he begi nning  of

: . . 44
intelligence.

Intelligence is not clever pursuit of argunentation. It s

not the anbivalence of holding contradictory opinions. The

a4
J.Krishnamurti, Commentaries on living, Second Series, (Madras:
KFI, 1991), p. 48.
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intelligent mnd is never stuck in opinions and patterns of
t hought . It is wthout fear and does not accept fully
establ i shed structures but wants to discover the truth. The
fulfillment of human bei ngs can be achieved through the awakeni ng

of the intelligence.

The intelligent mnd is free of tradition which has its

continuity through thought. But intelligence uses thought
wher ever and whenever necessary. It uses physical or factual
know edge for the strictly biological well-being of humanity. It

understands the limtations of thought or conprehends thought and
guides it. Intelligence alone solves the situation brought about
by thought and know edge. Intelligence is conplete action as the
action of intelligence is never divisive or contradictory.
Intelligence, which is insight 1is suprenely rational. It's
rationality is not that of thought as the rationality of thought

is irrational. It creates ill usions.

Kri shnanurti says, "Wen there is insight, there is only
action, why do you want thought? Because insight is rational,
action is rational. Action becones irrational when it is acting

fromthought. So insight does not use thought."*

Intelligence keeps the man and the world in order. It is
the energy which prevents thought fromnmaking Ilife chaotic and
neani ngless as intelligence alone can give neaning to life by

4. Krishnanurti and Davi d Bohm The Endi ng of Tine, p. 73.

183



putting thought in its right place. Human bei ngs should devel op

an intelligent mnd to live a peaceful and happy life in the
wor | d. Intelligent life 1is holistic, sane, and therefore
meani ngf ul .

R ght kind of Educati on:

Krishnamurti holds that education should help in bringing
out intelligent and integrated beings. Keeping this viewin mnd
he points out that the present education system all over the
world has lost its holistic viewof life. Instead of awakening
the intelligence and creativity it further cultivates the mnd of
the child conformng to the established social structures and
traditions which are obviously responsible for the world's msery
and conflict. Therefore Krishnanmurti considers that education
has its inportance in the devel opnent of the individual to break
down all kinds of barriers- social, national, religious and so
on. Its purpose should be to help the individual to wunderstand
his own psychol ogi cal process and create awareness of his own
mnd and whol e significance of life. Krishnanurti feels that any
education worth its nanme nust investigate the question of being-
It should develop the spirit of critical inquiry anong the young
mnds instead of conformng to the established structures. As
Kri shnamurti says, "Only by encouraging the child to question the
book whatever it may be, to inquire into the wvalidity of the
social values, traditions, forns of governnent, religious beliefs

and so on, can the educator and parents hope to awaken and

184



sustain his critical alertness and keen insight." “ He also says,
"education in the true sense is helping the individual to be
mature and free, to flower greatly in |ove and goodness."47 The
right kind of education helps him in establishing harnonious

rel ationships with others.

S lent M nd:

The intelligent mnd is a silent mnd. The silent mnd is

aware of truth without the interference of thought. This silent

mnd is still and its stillness is not stagnation. It is not
denial of action. It is the highest formof action. The silent
mnd | ooks at the vast novenent of life with its full energy. It
has a vast space which is imreasurable and unnaneabl e. The

silent mnd is creative and 1s dead to the whole field of the

known.

When the mnd sees that silence is necessary for observation
itself then the m nd becones tranquil. Such silence is entirely
different fromthe silence which is projected by thought. It is
silence of order in which there 1is truth, that 1is tineless.

Kri shnamurti says:

). Kri shnanurti, Education and Si gni fi cance of Life (Mdras: KFI,
1992), pp.41-42.

41 bid,, p.23.
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If you end conflict, the mnd naturally becones quiet.
And when the mnd is absolutely silent, wthout any
novenent of thought, then perhaps you wll see
sonet hing, perhaps there is sonething sacred beyond al

wor ds. And this man has sought ever | astingly,
sonmething that is beyond neasurable, beyond thought,
which is incorruptible, unnaneable, eternal. That can
take place when the mnd is absolutely free, conpletely

silent.*’

Not hi ngness:

The intelligent mnd is '"nothing'. It is 'nothing" in the
sense that it is not dependent on any thing other than itself.
It is totally enpty of thought content. It is enpty of greed,
envy, anbition, etc. and is devoid of all reactions and

limtations of the conditioned m nd.

According to Krishnanurti, freedom is the state of
'not hi ngness'. Nothing neans not-a-thing, which is conditioned
by thought, that is, freedom is the mnd which is enpty of
t hought-content. It is the mnd in which there is no novenent of
t hought. Thought is inconplete and therefore cannot give the
mnd conplete security, where as "in nothingness there is

.49

conpl ete security and stability. The mnd which is nothing is

48 J. Kri shnanurti, Total Freedom p. 334.
49
J.Krishnamurti, Truth And Actuality, p.39
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therefore Bane, it is never irrational. It operates in the

field of reality with intelligence.®°

Meditati ve M nd:

The intelligent mnd which is revolutionary is neditative in

character. For Krishnamurti, neditation is the flowering of
understanding. It is actually seeing what is. It is enptying
the content of consciousness. Meditation is not abstraction. It
Is part of our daily life. It is entering into the unknown worl d
of beauty and quietness, a world wthout inmge, synbol, and
w thout waves of nenory. It is the state of freedom from the
known.

For Krishnamurti neditation is the greatest art of |ife, and

one cannot learn it fromanybody. It is not practice or nethod.
Any effort to do neditation is not neditation at all. So all the
efforts to neditate are the denial of neditation. For

Krishnamurti neditation is not sitting in a particular posture,
and repeating sone phrases. It is not an isolating, self
enclosing activity but the conprehension of the world and its
ways. Practice of a systemmakes the brain conditioned, dull and
Inactive. Meditation is constant |earning about oneself- It is
wat ching the way one does various things. It is a state of
freedom but not from anything, since freedom from sonething is
only the «cultivation of resistance. Krishnanurti says,

"Meditation is a formof self-recoll ected awar eness, a form of

501bid., p. 42.
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di scovery, a formof cutting |oose from tradition, from ideas,

conclusions, a sense of being conpletely alone which is death."51

To realize this state, one has to be aware of t he
conplexities of the conditioned brain and go beyond it. The
neditative mnd is without friction; it is like a dynano which is
in perfect condition and operates wthout naking any sound.

There is noise only when there is friction in operation.

Meditation neans the establishnent of order in one's daily
life, so that there is no contradiction. Thought is an
i npedi nent to neditation and only through neditation can this
| npedi nent be dissolved. Meditation is the novenent of mnd in
stillness. In neditation, there is no attachnment, and it has no
roots. It flowers wthout cause and it is a flame that burns
anay the boundaries or fences built around consciousness.
Meditation is beauty beyond thought and feeling. It is joy and

delight and with it cones benediction.

Meditation is the capacity of the brain to operate wholly
when it had freed itself fromits progranmed structure. It is
not an intellectual coding and decoding of our perceptual
capacity. It is an integration of feelings and understanding,
which is devoid of self-centered activity. Meditation is going

through the world of know edge and becom ng free of it to enter

>1J. Krishnanurti, Krishnanurti on Education (Madras: KFl), p. 80.
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into the unknown. It is the mnd which is light to itself. The
neditative mnd is a religious mnd as neditation is explosive in

|love. Love is order, and is its own virtue. Krishnanurti says:

The religious mnd is the exposition of | ove. To it,
far is near. It is not the one or the many, but rather
that state of love in which all divisions cease. Li ke

beauty, it is not of the nmeasure of words: from this
52

silence alone the neditative mnd acts.

Rel i gi ous M nd:

The religious mnd, according to Krishnanurti, does not
belong to any cult, group or organized religions |ike H nduism
Buddhi sm Christianity, Islametc. The religious mnd does not

involve itself in any kind of rituals, cerenonies and practices.

It does not entertain any kind of beliefs or dognas. Thus
Kri shnanurti uses the word "religion® with nuch inportance. | t
I's deprogrammng the mnd of all the systens, beliefs, dognas,
superstitions and conditionings. For Krishnamurti, the essence

of religion is freedom It is the feeling of |ove and conpassi on
and the seeking of truth. The religious life is a discovery of
one's own mnd. To be religious is to be choicel essly aware that
there is freedomfromthe known, while the known continues to
act. So freedomfromthe known is the nmeaning of the religious

life. However, it does not nean w ping out the known, but having

52
Cited in, Mary Lutyens, Krishramurti: The Open Door (London:

John Murray, 1988), p.103.
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an altogether different vision fromwhich the known is observed.

This action of seeing choicelessly is the action of |ove.

The religious mnd is concerned wwth the whole and not wth
the particular. A religious life 1is possible only when one

deeply understands the nature of conflict. This understanding is

Intelligence. It is this intelligence that acts rightly. The
religious mnd does not depend on anyt hi ng. It is light to it
self. The religious mnd is tranquil. Krishnanurti says:

The religious mnd does not belong to any group, any
sect, any belief, any church, any organized circus;

therefore it is capable of looking at things directly

and understandi ng things i medi ately. It is light to
itself. Its light is not lit by another- the candle
53

that is lit by another can be put out very quickly.

Religious life is free from all est abl i shed nor s,
traditions and institutional structures. It is freedomfrom al
| Mpr essi ons. Therefore Krishnamurti does not consider the

organi zed religions as religious since they are rooted in the
past. Oganized religions condition a person and do not allow
himto think independently. And Krishnanmurti holds that the
religious mnd only can bring about a new world-order with a new
outburst of energy. To bring about a totally different culture,
there nust be religious revolution in each individual. There

nust be freedom not only fromall creeds and dogmas, but also

>3], Kri shnamurti, Beyond Viol ence (Madras: KFI, 1992), p.125.
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from personal anbition and self-centred activity. Only then a
newworld is possible. Thus the religious mnd is whole, sane
and orderly. It lives in actuality, and has the awareness of
what is. It is full of love and conpassion, and wthout the
bondage of past and tradition. As Krishnanurti says:
Areligious mnd is a very factual mnd; it deals wth
facts, wwth what is actually happening with the world
outside and the world inside =~ =~ Areligious life is
a life of order and diligence, dealing with that which

Is actually within oneself, wthout any iIIusion.54

The religious mnd is free fromfear and conflict, as it
does not believe in any theory, philosophy, scriptural authority
or goals. It is totally attentive to every nonent, both outward
and i nward. It is always new, innocent and wthout any
limtations or horizons. Krishnanurti maintains that a truly
religious man is not concerned with social reform since it is
nothing but inproving the old. Reform cannot create a new order
but the truth can. So religion, according to Krishnanmurti, 1is

collecting all energy to investigate truth and to discover it

out . The religious mnd alone is capable of discovering
sonething new since it 1is original. The religious mnd is
insightful. It is the realization of one's own potentiality.

Kri shnanurti holds that suffering cannot be renoved by
follow ng beliefs and dognas as beliefs and traditions bind and

prevent one from conprehending life in its nonentariness.

%!
Cited in May Lutyens, Krishnamurti: The Open door, p.49.
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The views of Krishnanurti are centred around humani sm while
he tal ks about religion. He does not want to give a new mneaning
to the past/ old religious traditions. He totally rejects the
past as a whole in search of a fresh, new, and creative life.
Religious revolution does not therefore nmean the revival or
refornmation of any particular religion but total freedom from al
religions and ideologies. It is freedomfromthe society which
has created them That freedom is love which is free from
anbition, envy, hatred, and conflict. Thus Krishnanurti's

approach to life is integral and not fragnentary.

Love:

According to Krishnanurti, love is experiencing wa is.
Wen there is freedom there is love or love conmes with freedom

Love is spontaneous and is neither cultivated nor practiced. | t
I's inponderable and i nmreasurable and neets |ife anew. It is
I npersonal and knows no boundaries. It is free fromdivision or

conflict, and in the action of I|ove all divisions cease.
According to Krishnamurti love is not different fromtruth. nly
love has the quality of transformng the mnd, life and the
world. And therefore fundanental revolution is possible only
through love. It is the only creative factor which can bring
about real transformation in ourselves and in society. In the

words of Krishnanurti:
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It is love, the only factor that can bring about a
fundanmental revol ution. Love is the only true
revolution. But love is not an idea, it is when thought
Is not. Love is not a tool of propaganda, it IS not
something to be cultivated and shouted about from the
house tops, only when the flag, the belief, the | eader,
the idea as planned action, drops away, can there be
love and Ilove is the only creative and const ant

revol uti on. 55

Love is a state of being. Love is not pleasure. It is not
desire. It is not a formof thought. Love is possible only when
the sense of self is absent. Love is an end in itself and not a
neans to sonething. It is a state of living in the present. | t
has no vyesterday and tonorrow. One can transcend al |
limtations, conditions, influences of tradition and the past
t hrough | ove. It is a state of comunion wth actuality.
Kri shnamurti says, "To be in communion is |ove. Wthout | ove,

you cannot wi pe out the past; with |ove, there is no past." 56

Love is passion but not fanaticism It is conpassion for
all, and has no opposite. It never seeks any reward or success.
It is free fromimtativeness and anbition. Love cones when

5
J.Krishnamurti, Commentarieson Living, Second Series, p.18.
56 K.Krishnamurthy (compiled), krishnamurti for Beginners. An
Anthology (Madras: KFI, 1995), p.190.
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there is no fear. It is the absence of anxiety, |oneliness,
dependence, and acquisition. Love is the ending of sorrow. Love
I s possible when one is fully aware of his hidden notives,
w thout seeking an answer or an explanation. It is only when the
mnd is not caught up in words and ideas, that Iove cones into
being. Love is spontaneous action, which is not related to
menory. Love is like a perfune of a flower. Krishnanurti says:
Love means conpassi on. Love, conpassi on nmeans suprene
intelligence, not the intelligence of books, scholars
and experience. That is necessary at a certain |evel
but there is the quintessence of all intelligence when
there is | ove, conpassion. There cannot be conpassion
and love wthout death, which is the ending of

everything. Thenthereis creation. 57

Love is the beginning of wsdom and w sdom arises when
know edge cones to an end. Krishnanurti thinks that I|ove and

conpassion only can bring about the new world order and the new

culture

57 J.Krishnanmurti, Last Tal ks at Saanen. 1985 (San Franci sco:
Harper and Row Publishers, 1986), p.127.
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CHAPTER 5



CRITICAL STUDY OF JKRISHNAMURTI

Nori-humanly religious, non-humanly moral, non-humanly
intellectual and. scientific, non-humanly special ized and
efficient, non-humanly the business man, non-humanly the
conscious individual even love. All perverts. Per verted towards

goodness or badness, towards spirit or flesh but always away from

central norm always away from humanity.

—Al dous Huxl ey.

In the last four chapters we attenpted to fornmulate the
probl emof Tradition and Revolution according to Krishnanurti.
Aong with the exposition of Krishnamurti's ideas we also took
note of the different formulations of 'crisis' nade available by
different thinkers. The problemof Tradition and Revol ution, as
Krishnanurti views it, needs an holistic approach which we find
lacking in the witings of the nost of the contenporary thinkers.
This particular aspect justifies ny plea that Krishnanurti's
views denmand serious engagenent.

In this last and concluding chapter we shall discuss
Krishnamurti's views in conparison wth Plato, Mar xi st
phi | osophy, the Existential phi | osopher s li ke Sartre,
pschycho-anal ysts like Freud and also the Buddhists. These

thinkers represent both the East as well as the Wst and an
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analysis of their witings help us to see how Krishnanurti goes
beyond all of them A usual classification that we enploy in the
case of nost of the philosophers do not hold good when it cones
to Krishnamurti. Therefore it becones necessary to approach him
in atotally different way. | have also tried to discuss
Krishnamurti's views on cognition, relationships, mnd/ brain,
not hi ngness, truth and reality, and freedom The discussion of
these notions becones inportant for the single reason that these
concepts are closely related to the problem of Tradition and
Revol ution. Sone of these concepts may seen as unrelated. But |
have tried to nmake a case for each of themas inplications of the
central problemof Revolution. |In all these discussions | have
tried to bring in ny own views about Krishnanmurti's position. In
each of these sections attenpts have been made to highlight ny
agreenents and di sagreenents. Krishnanmurti has contributed to
the debate of tradition and nodernity in his own way. He finds
that both of themare equally problematic and nust be rejected.
| discuss his views on this along wth that of Gandhi and
Anbedkar. Finally |I should admt that this study is in no way
exhaustive and only clains to be an attenpt to violate a thinker
and a problemwhich is very crucial for the healthy existence of

our society.

I nplication of Revol ution:

For Krishnanurti, revolution nmeans total transformation
of the human psyche. It is realizing the wunknown, through
sel f-knowl edge and understandi ng- The unknown is nothingness,
which is the real nature of the human being. It alone can bring

order to the disordered and chaotic world situation. Revol uti on
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is knowng the truth; and truth can dissolve the sorrow and
msery of the world. The very nature of revolution according to
Krishnanurti, is to have insight into sorrowfulness of the
i ndi vidual, which reveals the fictitious and irrational content

of the mnd and of the social structure.

Kri shnanmurti maintains that it S only t hr ough
psychol ogi cal revolution that gl obal rel ationship can be
establ i shed because the psychologically transforned mnd is free
fromdivision and conflict. It is full of conpassion and |ove.

Hunan rel ati onshi ps based on Iove are free from any particular

identification and attachnent. Love will be the basis for the
newworld. To the transfornmed m nd, relationship is gl obal. It
does not belong to any race, sect,nation and ideology etc. It is

alone in the sense that it is all-one. The entire world is its
hone. Thus revolution according to Kkrishnanurti S t he
realization of the essential nature of humanity which brings
sanity in one's relationship to everything. Sanity is whole,
healthy and holy. It is living without any inmage, or concl usion.
It is possible only when one has the self know edge and goes
beyond verbalization. Krishnamurti holds that, "The universal,
the global feeling of all human beings and their relationship,
can only cones into being when the words nation, tribe, religion

have al | di sappeared."?!

3. Krishnanurti, [Mry Cadogan, Al an Ki shbaugh, Mark Lee and Ray
Me Coy (eds)] Total freedom The Essential Krishnamurti (New
York: Harper San Francisco, 1996), p.145. (and also in
Kri shnanurti to Hi nsel f.)
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In freedomrel ati onshi ps are gl obal. It is living
without division and conflict. Freedomis understanding of life
with profound intelligence and vitality. Revolution brings about
transformati on i n hunan consci ousness, Since consci ousness is the
consci ousness of all human beings. Change in ones consci ousness
bri ngs about change in the hunman consci ousness. Kri shnanurti
di stingui shes between two | evel s of consci ousness. (Consci ousness
as it appears and consciousness as it really is. Consci ousness
as it appears is known and consciousness as it really is
unknovm.2 So the unknown is consciousness as it is which is
devoid of fear, anxiety, hatred, desire, division, conflict, and
sorrowetc. It is of the nature of nothingness, integration,
I ntelligence, eternity, har nony, peace and happi ness.
CGonsci ousness whi ch is not hi ngness i s autononmous and i ndependent.
It does not depend for its existence, on sonething other than

itself. The unknown is the tineless renewal of the nothingness
3
which inplies experiencing of w sdom

Kri shnamurti maintains that the unknown is the true and

real nature of consciousness. |t alone can give significance to

2The known consciousness is nanifested with the burden of the
past , which includes tine, choi ce, desire, di vi si on,
contradiction and sorrow. It has all the qualities of the
traditional mnd, where as the unknown is devoid of all these.
Its nature is 'nothingness'. See G \Vedaparayana, "The Known and
the Unknown: Jiddu Krishnanurti's Conception of Consciousness"”,
Dar sanal nternati onal, Vol XXVI, No: 4, Cctober, 1986.

3J. Krishnamurti, [D. Raja Gopal (ed)3 Commentaries on Living
(New Del hi: B.1. Publication, 1972), p.2009.
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hunman exi stence. The unknown is the real and inalienable essence

of consciousness. The unknown al one can render Ilife neaningful
because it is associated wth goodness, |ove, conpassi on,
intelligence and happi ness. The creative happiness of the

unknown is a sine qua wn for the peaceful co-existence of
humani ty. According to Krishnanurti t he I ndi vi dual and
collective salvation or liberation is possible through the

transformati on of the structure of consci ousness.

For Krishnanurti, revolution in the world can be
brought about by the intelligent action of those individuals who
are in the state of revolution, or who are in love with the
whol e. Radi cal change in consciousness affects a radical
transformation in society. Psychological revolution should start
wth the individual before it manifests itself in the world,
since the individual is the core of the society. The deep and
radi cal change of the individual wll have its reflection on the
society. Krishnanurti says, "man is the neasure of the world.

You are the world not as an ideal, but factually. As the world

Is your self, in the transformation of yourself you produce a
4
transformation of society."

Kri shnamurti does not give any blue print as to what
happens after revol ution. He goes from fact to fact; and
according to himrevolution is not an idea or an ideal. It

sinply happens with the ending of the tradi tional m nd.

4Qted in Mary Lutynes, Years of Fulfillnment (New York: Avon
Books, 1983), p.74.
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Therefore what happens after revolution, can not be put in forns
of thought. However for the revolution to take place, the
traditional mnd which always noves in the realmof the known has
to be transcended or negated. The ending of the known involves

the beginning of a definitely different formof mnd and society.

Wth revolution, there is the cessation of fear, of
‘me', which is the inmage, the know edge and renenbrance of the
past and there will be no violence and brutality. There will be
| ove and conpassion that bring clarity to one self and he or she
wll be free fromall kinds of illusions. The action of |I|ove
puts an end to every form of fear, identification and every
desire for pleasure. Then nman does not conform to any ideal,

concept, belief or person.

The revolutionary mnd neets the <challenge at every
nonent with adequate response and intelligence. Therefore there
wll be no crisis or chaos either at the individual or at the
collective level. Revolution brings order in oneself and in the
world. In the state of revolution, nen are truly creative in
living. Revolution is total renewal, a fundanental change in the
structure of consciousness which is reflected in all spheres of

life.

When there is revolution, there is an end to disorder.
There will be no chaos or crisis in the society or in the world
since there is an ending of inner chaos. All kinds of division—
political, social, religious, national, ideological, econom cal —
cease to be when the revolution takes place. Then there will be

no scope for violence and war, aggression and poverty as there
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w ll be no possessiveness and exploitation anong the people. At
cultural or social or political or ethnic or religious |evel,
there will be no violent struggle and conflict since there wll
be only the activity of love. Love integrates both the inner and
the outer world. It knows no separation and the whole hunmanity

can survive in happiness and peace.

For Krishnanurti, revolution is total. It is not
limted to any particular sphere of Ilife, or a fragnent of
society. It enconpasses the whole being of man and therefore the

whol e of society. A new culture is born due to revolution.
Though the social institutions would exist, they would not be
| nhuman and violent; but work for the peaceful and harnonious
coexi stence of people. It is the world in a new order.
Kri shnanurti hinself has no idea of that newworld. According to
himthe new can never be newif it is put in thought. However
the neww Il not be in terns of past. As Krishnanurti says:
| have no idea about the new world. The new world
cannot be new if | have an idea about it. This is not
just a clever argunent, it is a fact. |If | have an idea
about it, the idea is born of ny study and experience is
it not? It is born of what | have | earned, of what |
have read, of what other people have said the new world
should be. So the newworld can never be newif it is a

creation of the m nd, because the mnd is old. 5

5'J. Krishnamurti, "Taks at Adayar: 1933-34", p.28. as Cited iIn
RK. Sringy Philosophy of J. Krishnamurti: A Systematic Study (Hew
Delhi: Munshiram Manoharlal, 1977), p.326.
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Real ity and Trut h:

Krishnamurti distinguishes between truth and reality.
He calls the real mof thought as reality. Reality is that which
IS put together by thought. It is the know edge of abstracted
t hought and includes both rational and irrational know edge. The
rational knowedge is that which is factual, |[ogical and
wel | -reasoned and the irrational knowl edge is psychological in
character. The irrational is fictitious and speculative. It is
the result of invention of thought for psychol ogical security and
Is responsible for division, conflict and msery in life and the
world. Krishnanmurti holds that the ending of reality in its
psychol ogi cal sense brings about a transformation in the m nd.
The ending of the fictitious reality is the beginning of truth.
Truth is the mnd which is enpty of reality in its psychol ogi cal
sense. Truth is nothingness which gives the mnd total security.
The mnd which is nothing acts sanely in the world of factual
reality. "There is no psychol ogical security in reality, but
only conplete security in nothingness. Then if that is so, to
me, ny whole activity in the world of reality is entirely

different."®

Not hi ngness;

Krishnanurti's notion of 'nothingness' is different
fromthe existentialist notion of nothingness in general and from
Sartre's conception of not hi ngness I n particul ar.

Exi stentialists describe nothingness as a state of wuncertainty,

6 :
J.Krishnanmurti, Truth and Actuality (Madras: KFI, 1992), p.40
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anbi guity, confusion, anxiety, dread and unhappi ness. Sartre
equates nothingness wth consciousness whi ch IS di vi ded,
conflicting, anxious, confused and sorrowful. He says that
not hi ngness is the cause of man's sense of enptiness or vacuity.
Not hi ngness is like a wormin the heart of the being of man. | t
Is the basis of man's constant struggle to becone sonething other
than hinself. But Krishnanurti considers nothingness in entirely

different terms. To him nothingness neans a mnd which is

holistic, and clear. It nmeans a mnd which is devoid of
consci ousness which is divisive. Mnd which is nothing is
totally enpty of the content of thought. It is a mnd which is

subtle and secure, and is devoid of fear, anxiety, and sorrow
Not hi ngness stands for freedom which transcends freedom in the

Sartrean sense.

Krishnanurti's concept of nothingness is very nuch
simlar to (Nagarjuna's) WMdhyam ka notion of not hi ngness
(Sunyata). Madhyam kas |ike Nagarjuna, use nothingness in two
senses. In one sense nothingness neans the absence of any
durabl e essence or nature in the phenonena (Samriti Satta). In
another sense nothi ngness neans t he t ranscendent al truth
(Paramarta Satta) which is beyond concepts and words. It stands
for the mnd which is beyond the structure of thought, and its
world of the phenonena. Krishnamurti's notion of nothingness
also has this double sense. He says that every thing is devoid
of inherent nature. Like Nagarjuna, Krishnanurti dialectically
shows that every thing or concept is enpty of inherent nature.
The worl d of phenonena or the reality of thought 1is relative,
limted, and inconplete. That whichis I|imted, relative, and

I nconpl ete does not have an inherent being. it s nothing or
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enpty within itself. in the world of phenonenon everything
depends on every other thing, while not hi ngness has an

I ndependent exi stence. Thought does not have an inherent nature.

Kri shnamurti's notion of 'nothingness' is also transcendental in
character. Transcendentally it stands for truth which 1is
absolute and ultimate. It refers to a mnd which is independent
and unconditional. Nothingness is tineless or eternal.

Brain and M nd Probl em

Krishnamurti uses the terns "Brain' and "M nd'
synonynously. He says that the human brain or mnd is the
product of evolution. Physiologically the brain has grown |arger

in size, and psychologically the m nd/ brain has accunulated its

content through time. |In other words, the brain is conditioned
not only physically but also psychologically. It is burdened not
only with the factual, the rational and logical information but
also with the fictitious, the irrational and the illogical
knowl edge. The illogical content of the mnd/ brain includes
desires, <choices, anxiety, pain, loneliness belief, fear,

confusion, conflict etc. and is due to the dom nance of thought
over the brain, or is due to the registration in the brain of the
unnecessary part of experience. Krishnanurti calls it the old
brain or mnd which is traditional, inbalanced and insane. He
says that "the brain or the mnd wth continuity of its
conditioning can never find anything new. He holds that it s

only when there is the ending of the old brain"’ that the new

7J. Krishnamurti, [Pupul Jayakar and Sunanda Patwardhan (eds)]
Tradition, and Revolution (Madras: KFI, 1972), p.168.
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mnd or brain cones into exi stence.

The new mnd or brain is that which is totally
transforned, not only psychologically but also physi cal | y.
Radi cal revolution in the brain brings about a nutation in the
brain cells and such a mnd or brainis free fromthe burden of
the thought. So it is free in the psychological sense also.
Kri shnamurti calls the free nmind "universal! and ""absol ute’. | t
Is one with the universe or the cosnos. Cosnbs neans perfect
order and the new mnd has the order of the universe. |Its order
Is eternal and infinite. It is different from the order of
t hought which is actually disorder. The radically transforned
brain establishes contact with the wuniversal mnd and being
conpletely free fromthe burden of the past, the new brain acts

holistically. Radical revolution awakens the brain cells which

were hitherto inactive. The new brain is full of energy.
According to Krishnanurti, the newmnd is not personalistic; it
Is not yours' or mne. It is totally inpersonal in the sense
that it is devoid of the center called the self. It is the

enbodi rent of energy which is different from the energy of
thought which is divisive and conflicting. Therefore it is
difficult to say whether Krishnamurti differentiates between the
brain and the mnd. He treats themas one and the sane. He
gives inportance to holistic perspective of mnd and life. Ve
cannot say that the brain alone is sufficient to understand
Kri shnamurti's philosophy of life as he has not confined his
analysis of life and the world to the physical brain al one. He
does not like to be msunderstood as a materialistic nonist.
Smlarly he did not choose to explain life and world in terns of

the m nd, because he did not want to be identified as an
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idealistic nmonist. It is possible that Krishnanurti uses the
terns brain and mnd synonynously in order to avoid the pitfalls
of extrenes of both idealismand materialism As Stuart Holroyd
says "Needless to say Krishnanmurti hinself, who regards nam ng
and | abelling as pursuits of dull mnd, is indifferent as to what

canp he is assigned to."8

Kri shnamurti on Cogniti on:

Cognition 1is how we acquire and use know edge.
Cogni tive process involves perception, nenory, thought, know edge
and its usage. Before going to discuss the Cognitive theories
put forwarded by psychol ogi sts, we have to understand whether the
world is cognisable or not; on this philosophers have different
opinions. The idealists, for the nost part, refuse to recognize
that the world is cognisable. They argue that the reality which
we fail to cognise nmay possibly be cognised by higher beings,
nanmely, gods, spirits etc. Their cognition Is beyond man's
reach. Hence idealists cone to the conclusion that the world is
unknowabl e. Some of them for exanple Berkeley, in principle
admt that the world is cognisable and even work out theories of
cognition. But in doing so they focus on cognising their own
t houghts rather than on cognising the objective world and human
society. Agnostics doubt the possibility of cognising the world.
On the other hand, materialists, particularly Marxi sts, hold that
since the world exists objectively, it is possible to cognise it.

They show that the cognitive process is carried out not by sone

8 : : :
Stuart Hol royd, The Quest of Quiet mnd, The Philosophy of J.
Kri shnanurti (Wellingborough: Aquarian Press, 1983), p. 58.
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'pure’ consciousness severed from man but by a real human being
with the help of his mnd; it asserts that the cognitive process
Is social in essence and nature. The cognitive subject is not an
i ndi vi dual isolated from ot her people but a nman who takes part in
social life and uses forns of cognising activity developed by

soci ety.

To have a clear picture of cognition, and of how
Kri shnamurti deals with this problem it is wuseful to have a
glance at general theories of cognition. Psychologists in their
effort to understand cognition, enphasize three general aspects:
structure (the elenent and conponents of the intellect and their
interrelationship), process (the particular activities or
operations involved in taking in, interpreting, organizing and
retrieving know edge or information) and function (the process or
goals of a person in dealing with the available, potential
know edge). Each of these conponents is inportant for an
adequat e understanding of cognition. Broadly there are three
approaches i.e, the functional, structural and process approaches

t hrough which to understand cognition.

Functional theory explains human cognition in terns of
functional connections between environnental conditions which
stinulate the organismand the resulting behavior. Functi onal
analysis tends to ignore the internal structures that influence
behavi or, Skinner (1957) is the representative of this approach.
The objective of his approach is to predict and control behavior.
Structural approaches have generally enphasized the ment al
conponents (such as nenory and enotions) and the manner in which

these conponents are organized. Structuralists have attenpted to
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anal yze the rules of |anguage (Chonsky, 1965) and identify the
concepts that are substrata of human thought (Piaget, 1971).
Piaget, the genetic epistenologist, enphasizes t he ment al
structures and know edge of the world. He argues that an
under standi ng of nental phenonenon can best cone from | ooking at
the devel opment of the m nd. Chonskian theory of |anguage
ignores both functional and process conponents of cognition. The
process approach psychol ogists (Shiffrin and At ki nson, 1969) have
been explicit about how specific activities or processes are
brought to bear an input. This approach is known as information
processing, and views external stimuli as being altered by
several kinds of process, including the recognition of a
stimulus, recording into sone other forns, storage of the
transfornmed stimulus, retrieval fromits stored |ocation and the
l'i ke. These processes take place in different structural
conmponents. This approach stresses on how letters and words are
identified and how the conbi ned neaning of words 1is calculated
and how other information is retrieved and used. Its claim is
that nental processes contribute to what people know and how t hey

behave, or how know edge is acquired and used in behavior.

To put it nore briefly, the functional explanation of

Ski nner regards behavioral consequences and environnental stinuli

as the two factors that conpletely determne behavior. For a
structuralist, |ike Chonsky, structure takes the fornms of rules
for organizing the input in this case |anguage. According to

Piaget, structure neans the organization of know edge about
experienced events and actions. All input is interpreted wthin
the franmework of such know edge. Process accounts describe the

way in which input is treated fromthe nonent it arrives in the
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sensory system enters consciousness and affects behavi or.

Kri shnamurti has no specific theory about cognition,
but we can forma kind of theory of cognition fromhis teachings.
Wil e tal king about nenory, know edge, thought, perception, which
are included in cognition, he does not have any of the above
views in his mnd. But he gives a rational view about cognition.
He expressed his views about cognition in the context of
expl ai ning how mankind and its thinking are conditioned. So
there is a problemin the very nature of our understanding or in
our cognitive procedure, which puts us in a chaotic situation.
Krishnamurti points out to our habitual and nechanical activity
incognition. This is of the characteristic of the traditional
mnd; therefore humanity should becone free from such a state for
neani ngful and intelligent way of wunderstanding the actuality,
the facts, the what is. One should devel op choi cel ess awar eness,
w t hout having any prejudices or preconceived notions. This is
possi ble when the mnd is perceptive and attentive, as it can
reveal facts or what is. Such a mnd is always ready to neet the
challenges of life as it is enpty and innocent. It dies each
mnute and renews itself. The perceptive mnd which does not
have any accunul ati ons put together by thought; is nothingness.
Not hi ngness is the creative void. Therefore Krishnanurti regards
it as true cognition or conplete conprehension of the truth. In
such cognition, there is only sinple experience, wthout inage,
concepts, ideas or thought or construction. It is a sinple
awar eness of fact without any notive or desire. Therefore it 1is
nore integrated and intelligible approach to cognition than the
ot her approaches, which have their Ilimtations. According to

Krishnanurti, "to see without distortion of fact of what you are,
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not what you think you should be, is the beginning of wsdom"

And he also says, "Experience is direct; then relationship is
direct and not through nenory. It is this direct relationship
their brings freedom from conflict, and wth freedom from

conflict that isintegration."10

Fromthis we can say that world 1is cognisable. The
world is not sonmething in isolation of t he I ndi vi dual ,
Kri shnamurti holds that 'you are the world'. In this sense,

under st andi ng onesel f is understandi ng the worl d.

Kri shnamurti and Psychoanal ysi s:

Krishnamurti deals wth the human mnd and Its
functioning. He 'analyses' human mnd , in all its dinensions
but unlike the psychologists Krishnamurti does not admt the
phenonena of the unconsci ous or subconsci ousness. Psychol ogi st s
like Freud, hold that the wunconscious 1is responsible for the
abnormal functioning of the mnd. Unconscious is the cause of
the nental disorders |ike neurosis and psychosis. Fr eud
maintains that disorders of the mnd can be cured through
psychoanal ysi s. Psychoanal ysi s hel ps to transform the
unconscious into the conscious. However, Freud naintains that
the unconscious mnd can not totally be transforned into the
conscious mnd. But Krishnanurti holds that the unconscious 1is

not sonmething totally different fromthe conscious. He says that

9
Lluis SR Vas (ed), Mnd of J. Kri shnanurti (Bonbay; Jaico
Publ i shi ng House, 1989), p. 30.

10J. Krishnamurti, Commentariesonliving, p.64.

210



the unconscious is the result of thought choosng some part of
the mind to be conscious. Thought has the tendency to suppress
the unpleasant content of the mind. The conscious part of the
mind does not want the unconscious to are into the open.

According to Krishnamurti there is no need for
psychoanalysis to bring the unconscious to the conscious level.
It is exough if one realizes the fact that thought is responsible
for the division of the mind into conscious and unconscious.
Perceiving the mind as a totality brings about freedom which is
different from the freedom advocated by the psychologists. The
cure of psychoanalysis is confined to meking mnmen conformed to
world as it is, whee as Krishnamurti's notion of freedom implies
that me is free from the insanity of selfishness, conflict,
cowardlinesses, violence and war. Ard compared to Krishnamurti's
notion of freedom the freedom that psychologists advocate is of
less significance. The task of Krishnamurti therefore is
entirely different from the task of psychologists. The ams of
philosophy and psychology are not similar.

Krishnamurti as a Philosopher:

The question, whether Krishnamurti is a philosopher or
not, is debated in academic circles. Howeva, Krishnamurti says
that, "I am not concerning mysaf with the founding of religious,
or mlev sects, not the establishment of newvw theories and nrew
philosophies."'* There are two schools viewing the issue in two

YGted in Arundati Sardesai "Epistenology of J. Krishnanurti"
I ndi an Phil osophical Quarterly, Vol XXIlIl, Nos. 3&4, July-
Qct ober, 1996, p. 455.
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different ways. According to one school, Krishnamurti is not a
phi |l osopher in the proper sense of the term since he does not

lay claimto either system building or propounding a particular

doctri ne. The other school considers Krishnanurti as a

phi | osopher as he has devel oped a philosophy consisting of a
12

met aphysi cs, an epi stenol ogy, a pedagogy and et hi cs. But, we

can say that the forner school gives a proper estimate of
Krishnamurti as a philosopher because he 1is against system
bui | ding and propoundi ng doctrines. He is not a philosopher of
| deas, concepts and ideals and he was averse to theoretical
specul ation. He does not belong to a philosophical school or
tradition. He does not have a phil osophical predecessor. He did
not identity hinself wth any school of thought, and his
teachings are not in reaction to any school of philosophy. They
are not also a nodified formof any theory, or an integrated view
of different religious, philosophical and psychol ogical theories.
Hs teachings are the outcone of his direct perception of truth,
or an expression of the truth that he realized. To himtruth is
beyond specul ative theories or doctrines, and it cannot be
conprehended t hrough a system of concepts. Therefore it is not
correct to say that Krishnamurti devel oped a system of

phi | osophy.

However, Krishnamurti talks of philosophy in its
et ynol ogi cal sense, which neans |ove of w sdom That is, to
Kri shnanurti, philosophy neans, love of truth or life. Truth is

the not hingness of the mind, and is therefore beyond the grasp of

2 bid., p.455.
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intellect. Truth nmeans the life which is undetermned by

thought. Philosophy is living life independently of systens,

I mages, ideals and beliefs. It is living fromnonent to nonent
in the total freedomof the mnd. It is the art of being nothing
and living life directly, or l'i ving in the 'present’.

Kri shnanmurti maintains that, "this is not a philosophy, a series
of theories. It is exactly what the word philosophy neans the
love of truth, the love of life. It is not sonething you go to
the university to learn, we are learning the art of living in our

nl3

daily life.

Therefore for Kri shnanurti, phi | osophy S an
understanding of truth which is beyond thought. Phi | osophy is
the ending of mstaking reality for truth, or the cessation of
the ignorance and the irrationality of approaching truth through
reality. It is understanding the finitude of reality and going
beyond it. Krishnamurti says:

Phi | osophy neans | ove of truth, not love of ideas, not
| ove of speculations. And that neans you have to find
out for yourself where reality is, and that reality
cannot becone the truth. You nmnust understand the
limtations of reality which is the whole process of

t hought . 14

13
J.Krishnanurti, Letters to the Schools (Midras: KFI, 1981),

p. 72.
14 J. Kri shnanurti, TruthandActuality, P-60
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Al t hough Krishnamurti uses the term 'Philosophy' in its
epi stenol ogi cal sense, to him it does not confirmto the Western
conception of phil osophy. In Western philosophy, Ilove is a
constant quest. Wsdom is knowl edge which 1is never final.

Philosophy is a pursuit after a nore and nore reasonable

know edge. It involves a series of theories about conceptual
problens and stands for free intellectual Iife. In the West,
phi | osophy, |ike science, is a quest for truth and not its
conquest. It is truth- seeking, and not its attai nnent. *° I n

this sense truth is relative, and in Wstern philosophy the

answers to the semnal questions of |ife are not definite.

As the well known nodern western phil osopher, Bertrand
Russel|l puts it, "Philosophy is to be studied, not for the sake
of definite answers to its questions since no definite answer can
as a rule be known to be true, but rather for the sake of the

questi onst hensel ves". 16

It is clear that the western phi | osophy al nost
enphasi zes on know edge based onintellect. It seeks to sharpen
reason or thought which is ever inconplete. The Western mnd

wth its Geek background has not realized the significance of

15 See G Vedaparayana, "Philosophy as the Perception of Truth- A

Coment on " Epi st enol ogy of J.Krishnamurti.", I ndi an
Phi | osophi cal Quarterly. Vol. XXIV, No 3, July, 1997.
16 Bertrand Russel |, "The Probl ens of Phil osophy", p.93. Gted in

Vedapar ayana, (1997).
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going beyond the intellect, by understanding its Ilimitations,
Krishnamurti holds that truth in the sense of the ending of
Knomedge is alien to Western philosophy.*’

For Krishnanmurti, real understanding is through ending
of know edge. Therefore for him philosophy is not know edge but
the perception of truth in the sense of 'being' it. It is the
actual realization of truth which is beyond thought, and a true
phi | osopher is not a knower of truth, but truth itself. In the
light of the above, we nmay say that Krishnanurti's philosophy is

very much akin to the notion of Indian darsana which neans direct

perception or seeing of the Utimte Truth. Dar sana, as

Radhakrishnan defines it, "is the insight of the real revealed to
18

the soul sense.” However, Krishnanurti's philosophy can not be

called a darsana, since darsana also neans a philosophical
system And darsana is also considered as an intellectual
approach to life. It gives nore inportance to building systens
of thought around truth than to its direct perception. It is
concerned nore with the consistency of their ideas than with the
actual man and the society. And Krishnanurti feels that this
system of phil osophy dehumani zes man under the cover of theories
and ideas instead of helping himlive with actuality. That is
why Krishnamurti has no synpathy wth such syst ens of

phi | osophies, Western as well as Eastern. Krishnamurti says:

17C. J. Krishnanurti and David Bohm The Endi ng of Tine (Madras:
KFI, 1992), p.98.
18

S.Radhakrishnan, History of Indian. Philosophy Vol. I. (London;
Blackie Sons, 1985), p.43.
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"These phil osophi es have enslaved man. They have invented what
society should be and sacrificed man to their concepts; the

ideals of the so-called thinker have dehunanized."19

Thus he wants us to perceive the truth instead of
indulging in ideals, opinions and concepts. One should totally
live with the actual world. So it may not be neaningful to cal
himan Indian or a Western philosopher. He is very nuch against

the kinds of distinction which are verbally or psychologically

constructed. They are non-existent for him Wat s nore
inportant according to himis truth/ fact, and the actual Ilife.
Therefore his teachings are a commentary on |iving. lts essence

I S humani smw t hout any qualification.

Kri shnamurti's philosophy is not a theory or a system
about the truth. It is not a conceptual play around the concept
of truth. H's teachings are spontaneous and a direct comentary
on life. He suggests that one should have clarity and sinplicity
about life and that is possible though intelligent understanding

whi ch springs from|ove and conpassion.

Though Krishnanurti is against any act of conparison or
estimation, here it may not be out of place to nention sone of
the parallel associations of his teachings with other well known
academ c/ philosophical tradition(s). |In this backdrop let us
examne what seens to be Krishnamurti's main enphasis and place

themin historical context. W want to show that his holistic

19
J.Krishnamurti, Letters to the Schools, p. 53

216



approach nmay be connected with a long tradition. Here we are
bringing other simlar views to have a better understanding of

Kri shnanurti's teachings.

Kri shnanurti and Buddhi sm

Kri shnanurti is often identified with the Buddha. It
is held by many that Krishnanurti has taught what Buddha taught
in a new idiomand a new style. Hs teachings are very nuch
simlar not only to Buddha's original teachings but also to the
ideas of the later Buddhist philosophers. Li ke  Buddha,
Kri shnanurti does not accept the notion of God as the creator,
the sustainer and the destroyer of the world. Krishnamurti does
not accept the vedic idea of an eternal, everlasting, and
unchangi ng soul (atman). Like Buddha, Krishnanmurti accepts Ilife
as a predicanent of conflict and sorrow, and regards the idea of
self as the cause of human predicanent. Li ke Buddha,
Kri shnanurti regards realization of truth as seeing the things as
they are. Seeing truth leads to freedom from conflict. Li ke
Buddha, Krishnanmurti holds that the truth can be understood only
by understanding the nature of thought or consciousness. The
ultimate or the absolute truth cannot be perceived wthout
perceiving the relative or conventional truth. Li ke Buddha,

Kri shnanurti also rejects all kinds of authority and dependence.

He maintains that one nust realize truth for oneself.
Buddha said not accept anything just because it is said by
religion or scripture or by a guru. One should accept anything
only after seeing it for oneself. Like the Buddha, Krishnanurti
al so denounces the role of a guru in wunderstanding the truth,

Bot h Buddha and Kri shnamurti maintain that one has to work out
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one's o salvation. Krishnamurti's teaching is strikingly
similar in its emphass on awareness or mindfulness, to Buddha,
ad Krishnamurti gives importance to the concept of impermanence

both of them hold that there is nothing that permanent.

But unlike Buddha ad the Buddhists, Krishnamurti never
denies the reality of world. Buddha axd Buddhists teach that
becoming a nak and leading a life of continence is required for
the realization of nirvana, whereas Krishnamurti contends that

oe can realize freedom by being very nmudh in the world.

Referring to Buddhiam, Krishnamurti says "They have .= . = denied
the world. But | don't say to deny the world. On the contrary
yau have to live there."20 This difference between Budda and

Krishnamurti is very significant. Unlike Buddha, Krishnamurti
postulates the possibility of realizing freedom by being in the

world.

Krishnamurti anrd Western Thought:
Krishnamurti's concepts of philosophy axd freedom can

not be equated with any of the Western philosophical traditions,
because he contends that the Western philosophical tradition
right from the Greek thought is basically intellectualistic. He
maintains that Western thought has given importance to wisdom in
the sense of knowledge and the Western philosophers have not
realized the importance of wisdom in the sense of ending
knowledge.

20 J.Krishnamurti, Questioning Krishnamurti, J.Krishnamurti in
Dialogue- (San Francisco: Harper Collins, 1996), p.123.
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Krishnanmurti's phil osophy appears akin to sone of the
idealistic philosophers of the \West i ke Plato, Hegel ,
Schopenhouer, Bradly and the evolutionists |ike Bergson. Hi s
notion of insight seens to be simlar to the notion of intuition
advocated by the Wstern Idealists. But upon a cl oser
examnation, it becones evident that the intention of Western
idealists is intellectual in character, whereas Krishnanurti's
idea of insight transcends intellect. The inplications of
Krishnanurti's insights and the intention of Wstern idealists
for human relations are entirely different. Kri shnamurti's
Insight neans a radical transformation in the structure of the
mnd itself. It has very profound inplications for social
transformation. But we can not find such inplications in the

case of the western idealists.

Kri shnamurti and Pl at o:

Krishnanurti's concept of freedomis very simlar to
PMlato's idea of Good. According to Plato, Good is a pure form
which is beyond the realm of phenonena. It is eternal and
tinmeless. To Krishnanurti the free mnd is pure consciousness,
It is absolute and eternal. Like Plato, Krishnamurti rejects
idolatry. He criticizes the idol worshipers. However, there is
difference between Plato and Krishnanurti. Plato's pure form is
intell ectual, whereas Krishnanurti's pure consciousness or mnd
transcendents intellect. To Krishnanmurti freedomis goi ng beyond

the intellect, and he calls it intelligence.21

21Cf . Ibid., pp.127-28.
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Kri shnanmurti can be conpared with Pato in another
aspect also. Both of themhold that free nan has to necessarily
work for the freedomof others. According to Pl ato a phil osopher
who has found liberation for hinself nust |iberate every body
else. Smlarly Krishnanurti also maintains that a man who is
transforned nust work for the transformation of the human ki nd.
In this respect, both Plato and Krishnamurti subscribe to the
Buddhi stic noti on of Bodhisatva. The Bodhisatva is one who is
liberated, but takes rebirth in order to l|iberate others from

22
SOor row

Kri shnamurti and Sartre:

Krishnamurti's concept of freedom is simlar, to a
large extent to Sartre's conception of freedom Both of themare
the chanpions of human freedom Sartre says that hunman
consciousness is ontologically free. Therefore man is a free
being. ©Man is the nmaker of hinself or he is the architect of his
life and the world. Krishnamurti also nmaintains that nman is
responsible for what he is. Man is the maker of his life. He is
responsible for his condition and that of the world around him
Besides this simlarity there is a fundanental difference between
Krishnanurti and Sartre on the conception of freedom To Sartre,
freedomis self-determnism It is a voluntary choi ce. It is
acting with a chosen notive and end. But Krishnanmurti's concept

of freedomneans a mnd which is devoid of self-determnism

21 bid., p.123
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notives and ends. Freedomis a state of being in which the mnd
is enpty of all its content. Freedomis consciousness which is

wi thout self, division, conflict and unhappi ness.

Kri shnanmurti and Mar xi sts:

Krishnamurti's thought, is in a way close to Marxism
Krishnanurti is anti-traditional. He rejects the notions of God,
heaven, hell, destiny, the scriptures, the rituals etc. The

objective of his philosophy is to liberate man from the bondage
of suffering; by transformng the world. He envisages a world
wi thout unwarranted differences and divisions of any kind. But
Kri shnamurti's concern for man and the world goes far beyond the
concern of Marxism The Marxi st concept of freedom involves a
civilized society which is scientifically advanced. According to
Mar xi sm freedomis possible by bringing a change in the social
structure, as it believes that man can be transfornmed only by
transformng the environnent. But according to Krishnanurti a

new worl d order can be brought about only by transformng or

changing the individual psychologically and radically. He
mai ntains that mnd determnes the environnment and not Vvice
versa. Mnd has the capacity and power to overcone all the
external constraints, as he says 'inner overcones the outer'.

The outer environnent or the social structure is the product of
the inner man. Therefore the world can not be changed unl ess man
Is changed inwardly. Though Krishnanmurti says t hat t he
individual is not isolated fromsociety, yet man is the society,
‘you are the world!, therefore the individual is according to him
the collective. Transformation in the individual Ileads to
transformation in the society. In this respect Krishnanurti 1is

different from Mar xi sm He maintains that there is no need for
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collective outward revolutions to achieve transformation of the
world. To him outward revolutions are not revolutions at all.
They only nodify the social structure, and can not affect the
core of social reality which is the individual or the m nd. He
Is of firmconviction that a radical change in the individual can
bring about a change in the world as change in the individual

inevitably affects the world.

Unli ke Marxism Krishnanurti does not envisage class
conflict and antagoni sm Mar xi sts hold that revolution is
possible only by augnenting the <class conflict and antagonism
bet ween the bourgeoisie and the proletariat. They treat conflict
as an inevitable fact of capitalist society. They are of the
view that all the problens of man are to be looked at from the
economc point of view But according to Krishnanmurti thought is
the fundanmental problemof man, as it is thought which creates
conflict and antagoni sm between bourgeoisie and the proletariat.

Therefore the transformation of man and society 1is possible by

ending of thought. It does not involve bloodshed or the
vanqui shing of the bourgeois by the proletariat. The revolution
that Krishnanmurti speaks is silent and peaceful. It does not
i nvol ve any ki nd of violence. It is the ending of division,

antagonism conflict and violence in oneself by understanding the
nature and the structure of thought. Li ke the Marxists,
Kri shnamurti subscribes to the evol utionary concept of mnd, nman
and society. He holds that man, mnd and society are historical
products. One should wunderstand the evolutionary process in
order to understand the present condition of the human mnd and
the society. Marxismalso nmaintains that man, mnd, and society

are historical. The present is the product of historical
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devel opnent of social events. It holds that society evolves by
stages—primtive comunism feudalism capitalism socialism
scientific marxism (comruni sn. And an intellectual has to

understand the social reality and work for its evolution towards

the higher stage. But according to Krishnanurti, the radical
social transformation is not evolutionary. It is not progressive
and gradual, or it has no stages. It is ahistorical and
tineless, the future is an illusion, it is only a product of

t hought's post ponenent of radical revolution. Future is the urge
of thought to continue itself endlessly. The transfornmation can
be brought about instantaneously, as according to him real
revolution is 1in the 'present'. To Kri shnanurti soci al
transfornmati on IS basical ly psychol ogi cal I n character.
Individuals have to transform thenselves in order to change
society. If there is no change in the present, the future wl]l
be the sane as the present. Therefore he strongly opposes the
social theories that advocate transformation in the future.
Krishnamurti's standpoint would be very significant if we
understand the results of outward or outer revolutions which

i gnore radical change in the individual.

Freedom

The problem of freedomis one of the nost inportant
phi | osophi cal concepts. It has been one of the fundanental
questions for the phil osophers. The concept of freedom is
anbi guous as it does not have a single and clear cut neaning. It
Is difficult to give a definite definition of freedom Br oadl vy,
freedom can be distinguished as external and internal. Ext er nal

freedom may be equated with liberty- It stands for the civil
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status of an individual. It entails certain rights to have and

to do certain things. It includes civil rights like freedom to
live, to property, to religion etc. Freedom in the sense of
liberty nmeans the freedom from external constraints. | t

signifies the absence of coercion. Liberty is not only 'freedom

from, but also 'freedomto'. That is, liberty in its totality
inplies freedomto choose and not to choose. It is not only
negative but also positive. External freedom can be assured
through the establishnent of the political, the economc,

scientific, religious and |egal institutions.

It is held that external freedomis inconplete wthout
the internal freedom Internal freedomis the freedom of nman
from 'wthin'. It is 'psychological' or spiritual in character.

It inplies the freedom of mnd from division, <conflict and

sorrow. |t also nmeans the freedomof being fromthe determning
factors whet her physical and psychol ogi cal . The conception of
inner freedom also differs from thinker to thinker. The

vedantins have called it Moksha, which neans the wunion of the
i ndividual self (Jiva) wth the universal self ( Brahman) . They
have identified it wth pure consciousness which is truth and
happi ness. The Buddhi sts have called it N rvana which neans the
ending of desire {Thrishna or Tanha) as desire is the cause of
sorrow. Inner freedomis the cessation of sorrow (Dukha). The
exi stentialists have equated inner freedomwith the freedom of
the consciousness fromits essence. Freedomis the absence of
determnismby the factors other than consciousness. Freedom is
the determ ni smof consciousness by itself. It inplies the

precedence of consciousness over its essence. An existentialist
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like Kierkegaard calls it subjectivity. He also calls it truth,
which is beyond the objectivity of science. To him freedomis a

state of absolute certainty and definiteness in which the

individual realises his true being. An existentialist |ike
Sartre equates freedomw th consci ousness itself. Consci ousness
is free since it is not unconscious like a thing. Freedom

inplies the capacity of consciousness to question and to negate
its 'object' endlessly. Sartre characterizes freedom wth
qualities like division, conflict, and unhappiness, and treats
these characteristics as inalienable to freedom He therefore,
says that man is condemmed to be free. Man can never overcone

his state of unhappy freedom

According to Marxism freedomis not intellectual. It
is not freedomof wll wthout freedomof action. Freedomis not
the freedomof the mnd alone. Freedomin its real sense is both
of the will and action. It is psychological as well as social.
Mn in order to be free has to understand not only the
psychol ogi cal notives of his action, but also the environnental
or social factors. Freedomis the result of nan's intellectual
and naterial progress. It is not in isolation, nor 1is it
individualistic and personal. Freedom is social. It is in
society and through social institutions that man attains freedom
The essential feature of society is economc  production.
Economc production is possible through the cooperation of fellow
huran beings. Man is unfree al one. Economc production enables
nman to conformouter reality to his inner being. It is the
economc production that gives man freedom Christopher Caudwel |

says 'It is because of economc production that man' is free and
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beasts are not, This is clear from the fact that economc
production is the mani pul ation of, by nmeans of agriculture, horse

tamng, road building, car construction, |ight, heating and ot her
23

engi neering, of the environnent, conformably to nen's will.

Econom c production enables nan to do what he wlls.
Man can do what he wills, only with the help of others. Man
ceases to be man without roads, food supplies, machi nes, houses,
and clothes etc. Man's free will depends on econom c producti on,
because hunman consciousness is born of econom c production which
Is the basis for the evolution of |anguage, science and art. The
freedomof man's acts therefore depends on his mnaterial |evel
which is economc production. The nore advanced the economc
production the nore the freedomof nman. This notion of freedom
Is based on the notion that consciousness is the result of

econom c producti on. 24

Many peopl e understand freedomin the sense of freedom
fromsonething or as an abstraction. In fact, freedom is the
hi ghest formof human existence. As it has been discussed in the
earlier chapter, according to Krishnanurti, freedomis the total
ending of thought at the psychol ogical level since it is always
inthe realmof past. In other words, tradition is a hindrance
to freedom Freedomis choicel ess awareness or perceivi ng what

Is, or '"truth'. To be free is to be clear, intelligent and

23
Cf. Christopher Caudwell, Concept of Freedom (London: Lawrence

Wishart, 1977), pp.63-64.
241bid.,p.65.
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rational. Freedomis an active and passionate state of mnd
whi ch does not conformto or be conditioned by anything- It is
self knowl edge in action. It is activity of mnd which springs
from 'nothingness'. And he further maintains that when man is

psychologically or internally free, it finds its expression in

one's own relationships wth I deas, t hi ngs and peopl e.
Kri shnamurti calls such freedomreligious. It is also called by
himas revolutionary. It keeps the world in order.

Krishnanurti on Tradition. Mdernity and Revol ution. -

The nodern world view is characterized by Universalism
Rationalism and Secul arism Modernity 1is opposed to t he
religious world view which is traditional. Tradition involves
uncritical acceptance of the past which is in the formof dognas,
beliefs and scriptural authorities. Tradition is accunul ated
know edge of the past which conmes to its inheritors in the form

of patterned thought or formula. Basically tradition is vested

in religion and its irrational and nmyt hi cal structures.
Krishnanurti perceives tradition as essentially playing, a
negative role in man's quest for truth. Tradition is dead
know edge which ultimately manifests itself as an idol, concept

or belief. Tradition as concl usion encourages dependence on it
and therefore ends the spirit of challenge involved in the quest
for truth. It cannot face a new situation attentively, and
creates attachnment to the past which ultimtely becones a burden.
It creates an authority to be obeyed. It results in conflict and
disorder. Tradition is one of the causes of division and
therefore conflict is inevitable. Kri shnamurti maintains that

tradition prevents free thinking, free inquiry, self discovery
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and self knowng fromtinme to tine. Tradition denies freedom

It prevents the mnd fromoperating totally and attentively.

The traditional mnd is a conditioned or a programred
mnd which works as a hurdle to insight or intelligence . I n
Krishnanurti's words, "The background, the culture as the
Catholic, as the Protestant, as the Communist, as the Sociali st,
as ny famly, is the centre fromwhich one is | ooking. So |ong
as one is looking at life froma particular point of view or

froma particular experience which one has cherished which is

one's background, which is the 'ne' one cannot see the

totality."®

It is argued that, contrary to tradition, nodernity
brings change in the attitudes, values and orientation of
thi nking and nental nakeup of the individual BO as to nmnake hini
her rational, secular, liberal, self conscious and self confident
in a changing world. Mdernity certainly involves a break wth
the past. Secularism rationalismand Universalismare the nain
characteristics of nodernity. Reasoning plays a predomnant role
to evaluate beliefs, opinions, dogmas etc., Mdernity assumes
that, scientific thinking should have precedence over enotions
and non-rational thought. Mdernity also involves changes in the
soci 0- econom ¢ and political structures facilitating

industrialization, urbanization, and denocratizati on. Prom the

sy
J. Krishnamurti, Talks in India, 1967 {California: Krishnamurti
Writings Inc., 1968), p.8.
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economc point of view, nodernity involves reorientation of the
social structure bringing about material prosperity through
I ncreasi ng expansion of the productive forces of society and by
equitable distribution of wealth. 1In short, the nodern world
viewis based on enpirical and scientific know edge, and is
i nconpatible wwth the tradition on all inportant aspects of |ife.
It can be sumed up as:
nodernity enbraced the idea of progress and the break
fromhistory and tradition. It subscribed to a secular
meani ng, the denystification and desacrilization of
know edge and social organization. It lauded human
creativity, scientific discovery and pursuit of
I ndi vi dual excel | ence. It wupholds the doctrines of
equality, liberty and faith in human intelligence opened

up by education and uni versal reason.

It is argued by many that scientific understanding and
domnation of nature would secure freedomto man from scarcity
and want. Besides, transformation of the individual and control
over nature, rational fornms of social organization and nodes of
thought would bring liberation fromthe irrationalities of nyths,
religion, superstition, arbitrary use of power and human
frailties. As aresult, the universal, eternal and imutable

qualities of humanity will be reveal ed.

26
Valerian Rodriegus, "Facing Post-Modernism”, Indian Journal of
American Studies, Vol.23, No.l, Winter 1993, p.9.
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It is argued by sone thinkers that there 1is a
di chot onous opposi tion bet ween tradition and nodernity.
Modernity is considered to be the anti-thesis to tradition. But
many scholars for different reasons contested the view that there
Is any dichotony between tradition and nodernity. Al so sone
nationalist thinkers questioned the dichotony bet ween t he
tradition and nodernity. They attenpted to construct the idea of
nodernity differently. They challenged the hitherto dom nant
perspectives on nodernity. Nationalist thinkers argued that
nodernity which is equated with industrialization, scientific and
t echnol ogi cal advancenent was |imted to Western countri es. The
so called nodernity suited colonial interests at the expense of
the colonized. Keeping this view in mnd, the rationale of
nodernity, which was put forward by the Wstern col oni al
countries, was questioned. @Gandhi's H nd Swaraj in a fundanental
sense, contested the above view. W can see in the thought of
Gndhi a blend of tradition and nodernity. He tried to integrate
new patterns of thought and action on traditional culture. He
attenpted a nerger of the three levels of Indian social system
viz., Social stratification, culture, and polity into a pattern
so that the break down of Indian tradition could be averted.
Gndhi's critique of Wstern civilization "was critique of

nodernity and his central argunment is t hat no enduri ng

alternative can be pursued unless that alternative negotiated to
27

the skills, capacities and wi sdom of peopl e".

27

Val erian Rodriuges, "Making a Tradition Critical: Anbedkar's
Readi ng of Buddhisni, In Peter Robb, Dalit Mvenents and Meaning
of Labour in India (Delhi: Oxford University Press, 1993), p. 305.
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Anot her Indian contenporary thinker, Anbedkar, also
tried to overcone the tradition-nodernity dichotony. The
critique of the tradition is acconpanied in Anbedkar by a refusal
to accept readynade alternatives manufactured in the West. H s
phil osophy is essentially ethical and religious and he keeps away
fromWestern thought. And at the sane tinme, he attacked H ndui sm
and its clains as religion. Hs coment on Hnduism is
illustrative of his position. "It is a msnoner to «call it
religion. Its philosophy is opposed to the very thing for which
religion stands."28 Hence he considers H nduismas anti-religious
as for him religion is love of truth. He wupholds the noral
basis of life while allowing critical reason to operate. He
consi ders Buddhism as the only religion which can respond to the
demands of nodernity and culture. For hi mBuddhist teachings are
infallible and they are not nmaking a claimto supernatural origin
or authority. Buddhist teachings, he believes, appeal to reason
and experience. By holding on to religiousness, he transcends

the tradition-nodernity dichotony.

"Anbedkar's conversion to Buddhism constitutes a bold
attenpt by a towering Indian t hi nker to transcend t he
tradition-nodernity dichotony which has a seductive grip on the
colonial mnd. He tried to thus create an alternative to a
soci ety which cannot be noved by the netropole ideology of

secul arism and finds it's traditional religion noral |y

28

Vasanta Moon (Cormp) Dr. Babasaheb  Ambedkar's  Writings and
Speeches, Vol.3, (Bombay: Education Department, Government of
M aharastra, 1987), pp.82-83.
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reprehensible."29 In this sense he is critical of nodernity and

highlighted that the priority of social reconstruction can not be
achieved wi thout taking into account the legacy of tradition. He
further considers that legal and political institutions do not
have the capacity to reconstruct social solidarity, and therefore
tries to provide a social basis for the liberal and political
ethos which does not nean an wuncritical acceptance of Western

nodernity or indigenous traditionalism

Though Krishnanurti does not fit into the above
framework, the discussion regarding tradition-nodernity dichotony
will help us to have a better understanding and estimation of
Kri shnanurti. Though Krishnanurti is not a nationalist thinker,
we can see the continuity between the nationalists discussed
above and Krishnanmurti in so far as he questions the dom nant
conceptions of both tradition and nodernity. Krishnamurti is
opposed to the nethod of conparison; but it is useful to consider
Kri shannurti's philosophy in the light of current debates on
tradition -nodernity. Krishnanurti tried to overcone t he
tradition- nodernity dichotony, and that is a major contribution

made by him

Krishnanmurti totally rejects tradition and ur ges
mankind to be free fromtradition. Tradition is the product of

thought and it is the continuity of the past. It cannot solve

29

S. G Kul akarni, "Philosophy of Dr. Anbedkar: Sone OQbservations",
(paper presented in a national semnar on 'The Relevence of
Amrbedkarism in |India Today!' Septenber 26, 27, 1992 at
Vi sakhapat nam), p. 9.
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any problens since the world, society and man are changing every
nonent. Krishnanmurti observes that fromtine i menorial, mankind
has been living a conditioned |ife, which is the continuation of
the traditional mnd. According to him the brain is mllion
years ol d. It cannot operate intelligently and totally.
Kri shnamurti maintains that the traditional mnd or old-mnd

should be w ped out to nake the new brain function.

In rejecting tradition, Kri shnamurti does not
counterpose it to nodernity, though we my see sone of the
noderni st assunptions in his views. He nmaintains that there are
no dualities and opposites. H's only concern is that man should
live with the present or with what is, wthout carrying the
burden of the past over to the present or wthout any future
expectations. One should be free of notives and ideals to
fol | ow Man should be free from psychologically becom ng
something and for that man nust |ive every nonent. He should
experience 'what is' fromnonent to nonent wthout having any
continuity. The human brain should be totally attentive and
operate intelligently. In short, the mnd should be enpty,
should be freed from prejudice, preconceived noti ons and

traditions, so that creativity can take place.

Krishnanmurti not only rejected tradition, which is
built upon irrational structures, nyths, dogmas, beliefs and
their authority but also the reasoning or rationality which is
t he product of thought and psychol ogical tine. Therefore the
guestion does not arise of seeing rationality or reasoning or
partial insights in tradition. Kri shnamurti makes a

differentiation between the i ntellect and I ntelligence.
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Intell ect operates on the basis of reasoning or logic, and is the
result of conditioning or progranmm ng of the m nd. It is also
limted and partial. W can't have total understanding through
it. But intelligence is not a product of thought and tine. The
activity of intelligence is out of Ilove and conpassi on.
Intelligence operates when the mnd is enpty, or in a state of
not hi ngness. The intelligent mnd is totally attentive and works
wth full energy. Intelligence is freedom it 1is freedom from
the known, the past and the I|imtations of thought. An

intelligent act is a creative act.

Krishnanurti observes that so far nmankind lived in
conflict, violence and suffering which is the nature of the
traditional mnd. The conditioned, programmed brain of nman has
created a society which is aggr essi ve, vi ol ent , gr eedy,
conpetitive, egocentric, and anbitious. So he urges us to see
the necessity of a radical, and a conplete change which can be
called a fundanental, real and total revolution. There should be
change in the brain cells, or in the psyche so that the mnd can
operate holistically and intelligently and that is what he calls
revolution. For Krishnamurti, revolution is a state of being and
it is a constant transformation of the psyche. It is revolution
I n consciousness. The revolutionary mnd can may be called
religious mnd according to him Therefore his main concern 1is
with the change in human psyche, or its total transformation.
Wile rejecting tradition, Krishnamurti is not 1in favor of
creating an alternative, as for him any alternative, ideal or

i deology is an extension of the past in a different form
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As we have seen, it is generally argued by a nunber of
scholars that change should be brought about through revol ution
or reform Krishnanurti considers that reformcannot solve the
problem It is just old things put forward in a newnould, in a
new pattern. And Krishnanurti's conception of revolution is
quite different fromrevolution as we generally understand the
term He maintains that what is necessary is not a reform or
revolution as we understood it, but a transformation through a
total revolution, a renewal, a fundanental change in the
structure of the consciousness itself. Krishnanurti's revol ution
Is change in the inner psyche. In the words of Krishnanurti, "we
are saying that hunman Dbeings are now confronted wth
extraordinarily conplex problens; and to neet them adequately
there nust be a total revolution in the very field of

consciousness itself, in very structure and the cells of brain

30
t hensel ves. "

Kri shnamurti's revolution is not |imted to any
particul ar sphere of life. It enconpasses the whole Ilife and
society. Therefore his revolution is not |imted to |egal,
social, or nerely economc spheres or outward revolution.

Krishnamurti revolution is individualistic, not of the masses or
col l ecti ve. For him the individual is the world and the
transformation of the individual consciousness is all that 1is
needed for a total revolution to take place. He naintains that
the responsibility for bringing a radical change in human

condition lies on the individual hinself and not on t he

30J. Krishnanurti, Tal ksinlndia, 1967, p. 11
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collective society or governnent or any other organization. Only
I nsight can cause a mutation in brain cells. The change in
innard psyche automatically manifests itself in the outward
world. Only that brings new order. As Krishnanmurti says:
Bl oody revol ution can never solve our problens. Only a
profound inward revolution which alters all our values
can create a different environnment, an intelligent
social structure, and such a revolution can be brought
about only by you and ne. No new order will arise until
we i ndividually breakdown our own psychol ogi cal barriers

and are free.31

Kri shnamurti's phil osophy can not be understood as nere
individualism it is reflexive individualism He maintains that
the individual only exists in relation to things, ideas and
peopl e. So the change in i ndi vi dual rel ati onshi ps S

automatically reflected in the outer world and society.

W have seen that |ike Gandhi, Krishnanurti does not
reconstruct tradition froma new prospective. There seens to be
simlarity between Anbedkar and Krishnanmurti on certain issues.
This simlarity perhaps nmay be due to that both relate closely to
Buddhi st phi | osophy . At the sane tinme, there is Ilot of
difference between Krishnanurti and Anbedkar. Anbedkar is
critical about tradition, he has felt that H nduism does not

stand for reasoning; so he feels H nduismis not religion. After

31J.Krishnanurti, Educati on and Significance of Life (Madras: KFI,

1992), p. 82.
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attacking H nduism he proposes Buddhismas an alternative which
stands for religion. He maintains that religion is ethical. In
a significant way, Anbedkar holds the Ilegacy of tradition by
enbr aci ng Buddhi sm

Though Krishnamurti is in favor of a religious life,
his sense of religion is no way traditional, or associated wth
any world religions. He has given a different neaning to

religion. Hs religionis not to be understood in terns of any

organi zed religion. Wiere as Anbedkar proposes Buddhism as a
true religion, Krishnamurti's religion is humani sti c and
contradicts traditional and authoritative religions. H s
conception of religion does not follow any beliefs, idols,

rituals and dogmas. Religious life is dynamc and it is the only
intelligent way of |iving. There is no dom nance, hierarchy or
authority to follow in his conception of religion. It is full of

| ove and conpassi on.

It is quite interesting to see that Krishnanurti is not
only critical about tradition but also of scientific know edge
which is considered to be the basis for nodernity. Kri shnanurti
accepted that scientific know edge is useful to a certain extent
but maintained that it cannot solve all the human problens since
it is limted. He points at the dehumani zing face of science and
technol ogy. Scientific knowl edge has the potential to solve
certain issues, but at the sane tine it is used for the purpose
of domnance and destruction; wunless and wuntil nman changes.
Therefore Krishnamurti is critical about both tradition and
science. However one has to live with actuality, what is, from

nonent to nonent totally.
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Hunani stic Religion:

According to Humanismthe distinctive character of man
Is that he is a rational and spiritual being. He has the
capacity for self transcendence and self awareness and an ability
to project his mnd into future. Humanismrecognizes the human
self as a cognising subject which knows itself as well as the
external world.

For the better understanding of Krishnanurti's views on
religion it is better to have a understanding of what religion
nmeans according to humani sm

Humani stic religion is centred around man and has no
concern for transcendence. It insists on nman achieving ful
know edge about hinself. Humanistic religion does not advocate
pessimsm and ascetic renunciation. It is opposed to
authoritative and traditional religions. In authoritative
religion, man surrenders hinself to some higher, unseen power,
and is totally governed by it. According to Erich Fromm

Humani stic religion ....is centred around man and his
strength. Man nust devel op his power of reason in order
to understand hinself, his relationship to his fellow
nmen and his position in the universe. He nust recognize
truth, both wth regard to his Ilimtations and his
potentialities. He must develop his power of Ilove for
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other as well as for hinself, and experience the

solidarity of all living bei ngs.?’2

Rel i gi ous experience according to humanistic religion
Is man's experience of oneness with all. It is based on one's
relatedness to the world which he cones to know through his
thought and | ove. Humanistic religion, concerns the hunman goal
of life which is to achieve greatest strength, but not greatest
power | essness. According to it self realization, is the greatest
virtue but not obedience and surrender as in authoritative

religion. It is the realization of ones own potentiality.

One of the best exanples of humanistic religion is
early Buddhi sm Buddha, recognizes the truth about human
exi stence and does not speak in the nane of any supernatural
power but in the nane of reason. Zen buddhism is a better
expression of humanistic religion and many of the views of

Krishnanurti are strikingly simlar to Zen buddhi sm

According to Zen Budhism knowl edge is of no value
unless it grows out of nman's wunderstanding of hinself. No
authority, no teacher can really teach wus anything except to
create doubts in us. Systens of thought are dangerous because
they easily turn out to be authoritative. Therefore life itself

nmust be grasped and experienced.

X

Erich Fomm, "What is Humanistic Religion?', In George L.
Abernethy and Thomas A. Langford (eds). Philosophy of Religion: A
Book of Readings (New York: The Mac Millan Company, 1968), p.83.
33Cf. Ibid., p.83.
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Erich Froomtried to trace the elenents of hunmanistic
religion in the young Marx's witing and his socialism Mar x' s
concept of socialismis a protest, as is all existentialist
phi | osophy, against the alienation of man. Hs socialism is a
protest against the |ovel essness and against nan's exploitation
of man. As Al dous Huxley puts it, "our present economc, social
and international arrangenents are based, in large neasure, upon
organi zed | ovel essness. " 34 The socialismis exactly against the
| ovel ess nature of man. And an unalienated nman is one who does
not domnate nature, but who becones one with it. "Does not all
this mean that Marx's socialismis the realization of the deepest
religious inpulses coomon to the great hunmanistic religions of

past 2%

Marx fought against religion exactly because it
alienates man. fromhis own reality and does not satisfy the true
needs of man. Marx's fight against God is, inreality, a fight
against the idol that is called Gd which is created by religion.
Young Marx wote as the notto for his dissertation, "Not those
are godl ess who have contenpt for the Gods of the mnasses but

those who attribute the opinions of the masses to the Gods"*

34 Al dous Huxel y, "The Perenni al Phil osophy", citedinErichFromm
Mar x' s concepti on of man (New York: Frederick Ungar, 1961), p.63.
35

Erich Fromm, Marx's conception of Man, p. 63.

%% bid., p.64.
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Eric Fromm considers Marx's atheism as the nost
advanced formof rational nysticism close to Meister Eckhart or
to Zen Buddhi smthan nost of those who fight for god and religion

and accuse Marx of ' Godl essness'.

Kri shnanurti's views are centred around humanism when
he tal ks about religion. He refutes the false notions about
religion, and God. He questions the irrational attitudes dognas
and beliefs of human beings and at the sane tine he does not want
to give a newneaning to the old. Since he totally rejects the
tradition as a whole for fresh, creative life, his religious
revolution is not revival or reformation of any particular
religion. The total freedomfromall religions and ideologies
whi ch he advocates neans, in fact, freedomfromthe society as it

Is the society which has created them

I's Krishnanurti a nystic?
It is debatable whether Krishnamurti s a nystic or

not. Sone people consider Krishnanurti as a kind of nystic and

for others he is no nystic and there is no nystic elenent in his

teaching. Then what is nysticisn? Wat is its significance?
M/sticismbrings to man intimations of those |ayers of
consci ousness, which are still subjective to him that
I's, those on which he does not nornmally function. In

fact, the |level of consciousness just above his nornal
37

consciousness is truly the realm of mysticism.

37 Rohit Mehta, The Intuitive Philosophy, J.Krishnamurti Approach
to Life (Bombay: Chetana, 1988), p.279.
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It is said that when the world is in crisis there is
scope for the energence of nystic thought, or nystic thought
hel ps in making religion neani ngful and thus saves it. Wth the
energence of positivismin nodern time the traditional ideas and
val ues are questioned and discarded. This is nore so in the case
of religion. Religious beliefs and values are criticised in the
wake of advancenent in sceince and phil osophy. Modern attitude
towards religion is one of skepticism And nysticismis seen to
be nmeaningful in nmeeting the challenge to religion as nysticism
Is basically experiencial. So nmany people look to nysticism for
help and Enlightemment as nysticismprovides a renewed religious
life. And the favorable inclination of nodern nan towards
nystics and their teaching is to hel p himovercone the stress of
nodern life and civilization. |t appears that a new spiritua
i mpul se cones into the life of humanity through new forns of
nysticism Msticismreveals a higher level of consciousness

which is above the nornal consci ousness of nan.

According to Rohit Mehta, "He (Krishnamurti) is, thus a
nystic of an extra ordinary type, for he cannot be fitted into
any class of known nystic of the past or the present, and yet his

approach to life is intensely nystical. He is a person who shows
par adoxi cal tendencies in his life and action."38 And he further
says that, "Hs (Krishnanmurti) nysticism may be terned

Intell ectual Mysticismor the nysticismof the mnd. Hs is an

| pi d., p.285.
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intuitive approach and deals with the intuition of the mnd- a

state in which the human mnd is illumned by that which is

beyond the m nd."

However Rohit Mehta, considers that in one respect it
is not right to call Krishnanurti's approach intuitive, for we
know not hi ng about intuition- which is beyond mnd. But there is
no other better word which can nean that faculty which is beyond
mnd, and at the sane tine cannot be conceptualized. But
Kri shnanurti is not happy with the word intuition to describe his
approach. Though he uses the termintuition, occasionally, for
him there is nothing nystical about the state of intuition. | t
Is the state in which total perception takes place, and the
observer is observed. It is the realization of non-duality and
the act of intelligence. In one of hi s conversati ons,
Krishnamurti says:

Intuition is the highest point of intelligence and to ne
keeping alive that intelligence is inspiration. Now,
you can only keep alive that intelligence, of which
intuition is the highest expression, by experience, by
being all the tine l'i ke a questioning child.
Intuitions, the apotheosis, the culmnation, t he

accumul ation of intelligence.

%9l bid., p.286.

40
Luis S.R.Vas (ed), The Mind of J. Krishnamurti (Bombay: Jaico

Publishing House, 1989), p.82.
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Thus according to Krishnamurti, intuition is the state
of intelligence and is beyond intellect. It is the contact of
actuality or reality in a direct manner without the interpreting
medium of the mnd. Henri Bergson also talks about intuition
which is a faculty of consciousness, and is capable of know ng
the reality as a whole. Zen Budhismalso insists on knowing the
reality froma point which is beyond intellect. Such know ng or
satori is an uninpeded flow, and neans understanding the totality
of things or knowing reality as a whole or in its conpleteness.
It is the experience of reality itself without an interpretetion.
W will be able to perceive life from a new standpoint when the
process of the mnd is conpletely elimnated. It is an intuitive
understanding of life. Krishnanurti's position is simlar to the
above, as according to himlife manifests and fulfils itself in
action every nonent. He maintains that to know the truth as a
whol e, or to have conplete experience one should overcone or
transcend all the ideas, dogmas that is inposed upon truth by the

m nd.

In the words of Krishnamurti, "M/ teaching is neither
nystic nor occult"41 and he further affirns that, "for | hold that
both nysticismand occultismare man's |imtation upon truth.
Life is nore inportant than any belief or dogmas, and in order to
allow life fruition you nmust liberate it frombeliefs, authority

and tradition. But those who are bound by these things will have
42
a difficulty in understanding truth."

“'bid., p.21.
2l bid., p.21.
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It was al so pointed out that, Krishnanurti's views on
truth are like the nysticismof the Upanishads and Buddhism
But Krishnamurti refuses to call his teaching nystical. Truth
according to himis not other worldly. It is neither nysterious

nor conplicated. He further says that its know edge is not the

privilege of a few It is accessible to all. It does not nean
accumul ation of know edge and is not unrelated to daily life-
Truth is life itself. It is in the imedi ate present and can be
known i nstant aneously. Truth may, however, appear to be

nysterious to the mnd which is burdened wth past know edge.
But it cease to be so the nonent the mnd becones free from such
knowl edge and perceives Truth directly. Kri shnanmurti contends
that truth would be insignificant if it were to be nystical and
accessible only to a few Therefore reducing Krishnanurti's
phi | osophy to nysticismis to ignore its sinplicity, directness

universality and its relevance to the daily life of man.

Kri shnamurti and H s Teachi ngs:
The core of Krishnamurti's philosophy is the direct

realization of truth which is possible by ending thought.

According to hima different kind of mnd and |life are possible

only when thought with its traditional content is conpletely put

to an end. The entire teaching of Krishnanurti is directed
towards the sole task of ending thought. Time and again he
enphasi zes the possibility of the cessation of thought. The

bi ol ogists and psychologists maintain that thought is t he

43
See Arundati Desai, p.462.

245



essential characteristic of the mnd or the brain. Wat food is
to the body, thought is to the mnd. Man is biologically-
constrained to think as long as he is alive. But Krishnanurti
strongly rejects this idea. He holds that thought is not an
I nherent and inalienable characteristic of the brain or m nd. | t
is only tradition and the habit that have nade thought essenti al
to brain. But Krishnanurti nmaintains that it is possible to stop
t hought by understanding its genesis. Kri shnamurti is of the

viewthat it is only the conditioned mnd which thinks that it is

i npossible to end thought. It is only the sluggish, the dull and
the lazy mnd that accepts t hought as its | nsepar abl e
characteristic. But the mnd which can observe I tself

choi cel essly can discover that it is possible to end thought.
Krishnamurti therefore says that the very assertion that it is
| npossi ble to end thought strengthens thought and such a thinking

Is a barrier to an inquiry into the nature of thought.

The question is often asked whet her Krishnanmurti |ived
up to his teachings or not. Many peopl e adm t t hat
Kri shnamurti's teachings can be understood better by observing
Krishnanurti and his [life. As one who understood truth,
Krishnanurti lived truth in his daily life. He was a man who
conquered division, conflict, attachnent and sorrow. He was also
known as man or Lord of |love and conpassion. He lived the
I nexpressible truth better than he expressed it in his teachings.
Krishnamurti hinself says that it is difficult to express the
I nexpressible truth inwrds. Truth is beyond verbalization. On
the contrary sone believe that there was a gap between the Ilife
of Krishnamurti and his teaching, or that Krishnanurti failed to

live his teachings perfectly. To this criticism Krishnanurti
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answered that he was only a nedium through which the truth
expressed itself. As a man Krishnanurti is uninportant but his
life is revealing as a nediumof truth. Hs life is like a
mrror in which everyone can see thenself as they are. The
mrror is not so inportant. As Krishnanurti says, his teaching
Is nore inportant than hinself. Therefore one has to take his

teaching nore seriously than his life.
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APPENDI X

Brief Biographical Sketch of J Krishnanurti:

Jiddu Krishnanurti also known as Krishnaji or JK, was born
in a nodest Telugu Brahmn famly, on 11th My 1895 in
Madanapal | e, Chittor district in South India. Hs father was a
retired revenue officer who noved to Theosophi cal Society, Mdras
along with Krishnamurti and his other three sons, where Annie
Besant offered a job for him At that tinme accidentally, CF Lead

Beater, one of the associates of Annie Besant, president of

Theosophi cal Society, sensed sonething wunusual in the young
Krishnamurti . In 1909 Krishnanmurti was adopted by Annei Besant
to herald himas a vehicle for the comng nessiah. He was
grooned for that role. 1In 1911, he was taken to Europe and was

tutored privately under the supervision of |earned theosophists
| i ke George Arundal e, AE Whodhouse and Ji naraj adasa. Towards the
end of nineteenth century, resurgent Europe had bought nany
di verse people under its colonial wunbrella, and a niche had
opened up for a novenent capable of establishing Ilinks between
separate cul tures—Eastern and western and between science and
religion. The theosophical program of drawing these diverse
spheres into a unified and peaceful brotherhood attracted a |arge
menbership all over the world.. Keeping this programin mnd, a
suitable course of study was drawn up for Krishnamurti to serve
the role of world teacher as predicted by Theosophical Society.
In England to which Krishnanurti was introduced was breaking out
of smugness of Victorian |ife, wdening prosperity helped to

foster a liberal, progressive, intellectual and scientifically
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advanced culture. And at the sanme tine people were inspired wth
socialist ideals all over the world.

The enphasis of Krishnanurti's education was on |earning
| anguages |ike English, French, German and Italian. He was
trained to use better expression. He was kept away of religious
scriptures, systens of philosophy and was allowed to think on his
own.

The theosophists had been awaiting the advent of a world
teacher to prepare for whose comng they had formed a group known
as 'The order of the star in the East' with Krishnanurti at its
head. In 1912 Krishnamurti was formally proclained as world
teacher, but in 1929 he disbanded the order with his spiritually
radi cal speech, Truth is pathless land. By doing so he rejected
estate, noney, power and all clains to authority or guru status.
He keeps hinself away from theosophy and its organization. In
fact by 1920 Krishnanmurti had doubt about application of
t heosophy to human probl ens, where the theosophy had prom sed an
evolution of spirit. Krishnamurti teachings even at the wearly
period ainmed for sonething nore |like revolution. By his brother,
Ntya's death brought into focus Krishnanurti's dissatisfaction
with theosophy. Ntya's death rmarked t he begi nning  of
Kri shnamurti turning away from theosophy. In 1927, in an
occasion he wote "Wen | began to think for nyself, which has
been not satisfied by any teaching, by any authority".1 And he

also maintains that "when a nost critical nonments cones theosophy

1Gted in K Krishnamurthy (Conp), Krishnanurti for Beginners.
p. 33
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2
and all its innunerable books do not help." It 1s believed that

Kri shnamurti found enlightennent in 1927. 1In 1929, he questioned

and negated the very idea of his playing the role of comng

Messiah. After keeping away from the shadow of theosophy, from
1927 to 1932 his speeches were strongly concentrated on finding
a effective and

from 1933

the formof expression that was suitable for
faultless delivery of his nessage while after that
onwards are discovers with hima certain stability of expression
and approach. He progressively adapted to psychol ogi cal approach

into the nature of existence, the psychol ogical
t he

of probing
structure, substance in the function of the mnd and

constitution of hunman consci ousness and so on, there onwards.

After disbanding the order of the star, he declared that
truth cannot be found through any sect or religion but only by

freeing oneself fromall forns of conditioning. He dedicated his

whole life to set nman absolutely, unconditionally free. For the

next sixty years after disbanding the Oder of the Sar in the

East, Krishnanurti travelled to different parts of the world

di scoursing about his vision of |life. For the six decades until

his death in 1986, at the age of ninety, he travelled over the
worl d bringing his thoughts to those who would 1like to |listen.
Krishnanurti's entire life was focused on a realizing and
explaining the human quest. In all that tinme the nessage of his

talks was in essence as it had been in the early year. That s,
truth is pathless land, each one of us represents all humanity

and one needs to be a light to one self, free fromall authority.

’lbid., p.25
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For that he was involved in frequent neetings and semnars wth

st udent s, Teachers, Psychol ogi st , phi | osophers and t he
professionals of alnost every field. These sixty years were
spent in going all around the world and speaking to mxed

audi ence of varying tenperanents and of different intellectual

capacities, of different cultural marks, w thout distinction of

sex, age, class, «creed, nation or race. In conveying his
teachings, Krishnanurti explored them as of thought, tine,
suffering, death space, silence and sacredness. In his speeches
and di al ogues he addressed the evils of civil society and the

irrationality of organized religions, the futility of existing
social structures, inertia in conformng with beliefs, dogmas and
| deas, and the failure of tenporizing reform By md 1950, he
had devel oped notions about education, human relations, and
communi cations, that are not found in his earlier discourses.
The range of his teachings further grows to enbrace a nunber of
new concer ns—nati onal i sm ecol ogi cal dispoliation, unenploynent,
hunger, poverty, with an alnost contenporary sensitivity and the
social issues that were once on the periphery of his perceptions

cone closer to center stage.

Krishnamurti's style of language is sinple and superb.
Though he uses very sinple words vyet every word has profound

significance, and had deep penetration and established intinacy

with his audience. He adopted the psychological investigation
into the problens. H's teachings are free fromall nythical or
religious reference. It is even free fromall fixed termnol ogy,

he avoids standard terns, which are of having a traditional as

wel | as established neaning, on the other hand he often infuses a
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word with an unusual and unexpected significance and opens within
the nost common words depths and hei ght, neani ngs which we woul d

least expect to find he had the personality denonstrative

charisma. H's speaking nmanners could evoke a personal intinmacy
in the mdst even the largest audience. As Al dous Huxley
observed him "it was like listening to a discourse of Buddha,

such power, such intrinsic authority.'

Kri shnamurti is an unconprom sing and unclassified teacher,
as his teachings were not linked to any specific religion, and
were neither of the East nor of the West but for the whole world.
Krishnanurti constantly refuses to identify hinself as such and
such for indeed he enbraces within hinself life in its totality.
He rejects every ideol ogy, every systemof thought, He cannot be
classified as belonging to any well defined discipline of thought
and action. He does not hold any view point and so he does not
propagate a theory, neither does he preach any dognma, or present
a philosophical doctrine, and his teachings do not expand a

definite theme. And yet he speaks of |ife, about freedom revolt

and revol ution and about suffering and self know edge. In the
words of well known witer, Henri Mller, "Hs (Krishnanurti)
| anguage is naked, revelatory and inpressing. It pierces the

cl ouds of philosophy which confound our thought and restores the
springs of action. He initiated no new faith or dognma,

guestioning every thing, «cultivated doubts and perseverance,

freed hinself of illusion and enchantnent of pride, famly, and
every ...formof dom nation over others. I  know of no other
| iving man whose thought is nore inspiring." He spoke to vast
audience in wrds that were of vital, catalytic relevance to
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every individual and every society. He was able to reach the
core of the problens with which humanity has grappled for
centuries. Hs teaching explores the reasons why mankind has
lived in chaos and msery for thousands of years. The discussion
brings to light, as the chief cause, the fragnentation of the
mnd so deeply conditioned by race, nationality, religion and

| deol ogy whi ch produces division, fear and conflict.

Kri shnamurti out of nodesty says, | have nothing to offer
you since he viewed that people need to be awakened, not

instructed. But in reality his teaching demands not only a self

correctness, a life free of self-centered activity but the
awakening of enornous energy, radi ating and I nt egral to
perception, which alone frees man fromthe bondage of tine. The

core of Krishnamurti's teachings is that man has to be a |ight

into hinself, truth is a process of self-discovery. He advocates

self knowl edge in the pursuit of truth. The mseries of the
world can be ended, as he said, only if man changed his own
psyche to develop a broader out took towards all <creation, an

outl ook of |ove and conpassion and sharing- as society and its
ills were the creation of the psyche. He challenged the existing
patterns of human living, thought, feeling and action. He urged
us to look at life directly without the glasses of erudition and
traditional wisdom He perceived the unity of human existence,
through insight and intelligence. The perception of truth, of
the reality of what is is essentially an individual problem he
says. He refuses to accept the role of world teacher. The
nessage of Krishnamurti was the nessage of |ove, of conpassion of

self-criticismas well as self acclaimand that one has to be
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free frompast inhibitions. The aimof Krishnanurti's analysis
Is freedomfromthe known. He covers the gamut of human thought,
aspiration and endeavor. He very often discusses the relations
between idea and action, contradictions of effort the perils of
inherent in the acceptance of traditions and dogmas uncritically.

Hs teachings do not propose any ideals since he considers the
Ideal is always what is not.

A careful examnation of his works and teaching wll revea
both consistency and changes while certain central concepts
remain fundanental. Krishnanurti did not hesitate to adopt and
evol ve to new historical circunstances and spiritual quests. I n
that way, his teachings were never quite the sane though often
repeated and the at the sane tine, there is no change in the

essence of his teachings, although he uses different termnology
to suit the situation.
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