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The False Map Of Happiness
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Chapter 1

Pleasure As Repetition

The first false map of happiness is not crude indulgence. It is more precise than that. In the San
Diego dialogue between J. Krishnamurti and Dr. Alan W. Anderson, the inquiry enters through
a familiar uncertainty: pleasure, enjoyment, delight, joy, and happiness seem to belong together.
Ordinary language lets them lean toward one another. A person may speak of being pleased, of
enjoying, of joy, as though these were degrees of one movement.

Krishnamurti asks that the assumption be slowed down. The question is not whether the words are
related. The question is whether pleasure has any actual continuity with joy or happiness. We can
write the opening uncertainty as a deliberately unresolved relation:

pleasure ? enjoyment ? joy ? happiness. (1.1)

The question marks are essential. This book begins by refusing to let vocabulary answer an inward
question.

1.1 Pleasure Is Not Defined By Its Object

Krishnamurti’s first move is to remove the comfort of noble examples. Pleasure may appear in
eating, walking, money, sex, possession, knowledge, the idea of God, the wish to hurt, the wish
to dominate, or the brutality of political power. The object changes. The movement remains
recognizable.

The working distinction is:

pleasure = the movement of thought in a direction. (1.2)

This is not a psychological law. It is a compact way of preserving the dialogue’s order. Pleasure is
sustained, nourished, and kept going. It moves toward having, repeating, continuing, or defending.

The same structure appears in possession:

object seen or held −→ wanting it, (1.3)
wanting it −→ possession, (1.4)
possession −→ pleasure sustained. (1.5)
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repetition
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pleasure

Substitute
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Transcript-based reconstruction of the pleasure sequence in the tree example.

When this movement is obstructed, Krishnamurti names its consequence:

thwarted pleasure −→ frustration −→ anger, jealousy, violence. (1.6)

Pleasure, in this sense, is not made harmless by being called spiritual, cultural, romantic, or
respectable. Its structure has to be read.

1.2 The Tree And The Demand For More

The central example is quiet: a single tree on a hill, green meadow, water, deer, flowers, shadow.
There is direct perception. One sees. In that first seeing there is no possession, no inward collector,
no thought saying that this must be stored.

Then one turns away. Thought enters and says that it was extraordinary. It asks to have it again.
The first perception is now carried forward as memory, image, demand, and pursuit:

perception −→ thought −→ memory −→ repetition −→ pursuit. (1.7)

This is the spine of the inquiry. The pleasure is not in the original seeing of the tree. Pleasure
begins when thought takes what was seen and asks for continuity.

Anderson’s examples of encore and festival widen the case. Repetition is not only private. A culture
can organize itself around the attempt to repeat intensity: the encore, the festival, the cycle of living
it up and living it down. Krishnamurti accepts this as the same movement. Thought nourishes
pleasure and gives it direction.

1.3 Question & Answer

Question. When does enjoyment become pleasure?
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Term Working distinction
Pleasure Thought-sustained movement in a direction; linked to memory,

repetition, and pursuit.
Enjoyment Immediate enjoyment; becomes pleasure when thought de-

mands more.
Delight Direct freshness, not yet organized as pursuit.
Joy Not invited, not repeated by will, not a continuity of pleasure.
Happiness Not known as an object while present; named only afterward.

Transcript-based distinction among the opening terms.

Answer. Enjoyment becomes pleasure when thought says, “I have enjoyed it; I must have more
of it.” The change is not in the original enjoying. It is in the entry of thought, memory, image,
demand, and direction.

Question. Does pleasure therefore become joy or happiness if refined?

Answer. In this dialogue, no continuity is granted. Pleasure belongs to thought moving in a
direction. Joy and happiness are not invited, repeated, accumulated, or possessed. One may name
happiness afterward, but in the moment itself it is not held as an object.

1.4 Attention Instead Of Control

The inquiry then raises its practical obstacle. If thought turns enjoyment into the pursuit of pleasure,
should thought be controlled? Krishnamurti presents the traditional religious answer in order to
reject it. Control means suppression, conflict, and fragmentation. It is still thought acting upon
thought:

thought interferes −→ control thought −→ suppression, conflict, fragmentation. (1.8)

The alternative is not carelessness. It is complete attention. Anderson clarifies that this does not
mean muscular effort or forced concentration. Krishnamurti’s phrase is simpler: be wholly there. In
such attention, thought does not enter as the demand for repetition:

complete attention −→ no demand for repetition −→ action without control. (1.9)

1.4.1 Question & Answer

Question. If thought interferes with enjoyment, must thought be controlled?

Answer. No. Control belongs to the same divided movement. Krishnamurti’s answer is attention,
not as a method, practice, or cultivated skill, but as whole seeing.

The poisonous bottle example gives the point its sharpest form. If one really sees that the bottle is
poisonous, there is no need to control oneself into not drinking. Clear perception is already action.
Control becomes necessary only when the label has not been read clearly.
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watching ≡ discipline ≡ action. (1.10)

The equivalence sign is only a notation for the spoken compression. It means that actual watching
is not a preliminary to discipline or action. In the seeing itself there is order.

1.5 The Refusal Of Inner Possession

Anderson then tries to name a support behind this intelligence, some abiding source that sustains
the person. Krishnamurti refuses the formulation. It opens the door to God, higher self, Atman,
or a permanent inward entity. The refusal matters because it prevents attention from becoming
doctrine.

The safer relation is:

observation + attention + careful seeing −→ intelligence. (1.11)

Even this arrow must be read cautiously. Observation is not a technique for manufacturing
intelligence. In actual seeing, intelligence is present.

This refusal continues in the story of the monk by the sea. The monk says he has arrived because
he has controlled his senses, body, thoughts, and desires. Krishnamurti asks whether one can hold
the sea in one’s hand. When the water is held, it is no longer the sea. The same is true of the
breeze and the earth. What is held may be only words. The story exposes a subtler pleasure: the
pleasure of spiritual achievement, possession, and arrival.

1.6 Discipline Means Learning

Once control and possession are set aside, discipline must be redefined. In the ordinary religious sense,
discipline often means conformity, suppression, practice, or adjustment to a pattern. Krishnamurti
returns the word to learning:

discipline = learning. (1.12)

Learning here is not accumulation. It is the active capacity to hear, see, and observe. A cultivated
capacity may take time, but perception in this inquiry does not:

cultivated capacity ∼ time, (1.13)
perception ̸∼ time. (1.14)

Anderson notices the reversal. We commonly imagine perception perfected at the end of practice.
Krishnamurti reverses the order: freedom is not at the end, but at the beginning. Observation,
learning, and action occur together:

seeing + learning + acting occur together. (1.15)

This is why learning about pleasure brings its own order. It is not imposed order. It is the order
that appears when the movement has been read.
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Transcript-based reconstruction of Krishnamurti’s closing map of the inquiry.

1.7 A Map For The Book

Near the end of the dialogue, Krishnamurti gathers the wider inquiry as a map: responsibility,
relationship, fear, pleasure, attention, transformation. This first chapter therefore does more than
answer whether pleasure brings happiness. It establishes the method of the whole book: read the
movement exactly, without authority, without interpretation, without turning insight into possession.

The answer to the title question is therefore not a moral condemnation of pleasure. Pleasure is
understood as repetition, continuity, and pursuit. Enjoyment can end as it happens. Happiness and
joy are lost when thought tries to continue them. Attention reads the movement as it occurs, and
in that reading the false map begins to lose its authority.
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Chapter 2

Knowledge As The Past

The first false map was pleasure pursued as continuity. The second is more subtle: knowledge
carried inwardly as security. In the San Diego conversation on knowledge and the transformation
of man, Krishnamurti does not begin with epistemology. He begins with the state of the world:
cultural degeneration, religious authority without religious spirit, political and economic confusion,
misery, sorrow, and a human concern that often remains superficial even when it speaks about
serious public problems.

The inquiry into knowledge is therefore not academic. It is forced by disorder. If the world is
confused, and if human beings have made that world, then the question is whether the human being
can change radically. The relation can be written only as a guide to the order of the dialogue:

world disorder −→ question of human transformation. (2.1)

The arrow is not a doctrine of social causation. It marks the pressure of the inquiry: first one sees
disorder; then one asks what, in the human being, can actually change.

2.1 The Human Being And The Whole

Anderson first names the issue as individual responsibility. Krishnamurti immediately corrects the
word “individual.” Ordinarily, an individual is one person among others, a countable social unit.
But the word also means undivided. A fragmented human being, however respectable, successful, or
educated, is not yet individual in that deeper sense.

individualordinary = one separate person, (2.2)
individualqualitative = undivided, whole, unfragmented. (2.3)

This distinction matters for the whole book. The inquiry into happiness is not about a private
person collecting better inward experiences. Krishnamurti connects wholeness with sanity, health,
and holiness. That language should not be made devotional. It points to a human being no longer
broken into contradiction, fear, desire, belief, and opposing fragments.

Responsibility then becomes more exact. It is not guilt, nor a vague wish to improve. Krishnamurti
gives it the tone of attention, care, and diligence. Responsibility is not handed to the mass, the
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Human
being

World
society

Not two separate fields:
the human being
makes the world

and is shaped by it.

Transcript-based reconstruction of the lecture’s non-separation claim.

priest, the church, the temple, the mosque, the politician, the businessman, or the scientist. It
belongs to the human being who sees the disorder.

2.1.1 Question & Answer

Question. If transformation begins with each human being, is the inquiry merely private?

Answer. No. Krishnamurti answers by refusing the separation between the one and the whole.
Human beings everywhere face sorrow, fear, livelihood, relationship, survival, life, and death. These
are not essentially eastern or western problems. They are human problems.

So the beginning is with each human being, but not with an isolated self. The human being is
already in relation to the whole of mankind. This prevents two evasions: one cannot hide behind
collective change, and one cannot reduce transformation to private self-improvement.

2.2 The Human Being Is The World

The central claim of the dialogue is stark:

human being↔ world. (2.4)

This is not merely the claim that individuals influence society and society influences individuals.
Krishnamurti’s formulation is stronger: the human being is the world, and the world is the human
being. Human beings have created society through greed, anger, violence, brutality, pettiness, fear,
ambition, and the search for security. At the same time, each human being is shaped by culture,
tradition, language, religion, and social order.

This is why a change of environment or structure cannot by itself answer the question. Krishnamurti
names the old hope: change the environment and man will change. He says that it has not succeeded.
Surface reform may polish the outside, but it does not necessarily touch the root of the mind.

surface reform ̸= root transformation, (2.5)
change of structure ̸⇒ change of the human being. (2.6)
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Transcript-based reconstruction of division as false security.

The point is not that social structures do not matter. The point is that they are not separate from
the human mind that creates and inhabits them. The outward and inward are not two independent
orders.

2.3 Division And The Search For Security

Once the human being and the world are not treated as separate, division becomes the next false
map. The mind divides the physical world as East and West; it divides religion as Christian, Hindu,
Muslim, Buddhist; it divides political life into capitalist, socialist, communist; it divides daily life
into we and they, I and you.

Krishnamurti gives the relation with almost law-like force:

division −→ conflict. (2.7)

This should remain an observation from the dialogue, not a formal theorem. Its force comes from
the examples: religion, nationality, ideology, group identity, and the self’s separation from another.

The deeper movement is that division promises security. The mind says “my nation,” “my religion,”
“my belief,” “my group,” and feels protected. But the protection is illusory. The division produces
opposition, and opposition produces insecurity.

Anderson’s scriptural example sharpens the question of time. Doing truth and coming to light are
not presented as an if-then sequence. The important point for the book is concurrency:

action ∥ understanding. (2.8)

The symbol is only shorthand. It means that understanding is not postponed until after action, and
action is not the delayed reward for first accepting a theory.



CHAPTER 2. KNOWLEDGE AS THE PAST
10

Practical knowledge Skill, technology, language, memory, navigation, cal-
culation, and ordinary functioning. This has its place.

Psychological knowledge Accumulated image, hurt, praise, insult, flattery, belief,
tradition, and remembered injury. This carries the
past into relationship.

Transcript-based distinction between knowledge that functions and knowledge that becomes image.

2.3.1 Question & Answer

Question. Can the conditioned mind renew itself now?

Answer. Krishnamurti asks whether the mind, conditioned for millennia and loaded with knowl-
edge, can regenerate now. His phrase “reincarnate now” should be read carefully. In this dialogue it
means immediate renewal or regeneration, not a doctrine about literal rebirth.

The answer is not a method. The lecture sharpens the obstacle: the mind has divided the world in
search of security, and it has accumulated knowledge as tradition, belief, image, and past. Therefore
the next question is unavoidable: what place has knowledge in transformation?

2.4 Knowledge Has Its Place

Krishnamurti does not say that knowledge is useless. He explicitly says knowledge has its place.
Practical knowledge is necessary: technological knowledge, physical knowledge, navigational knowl-
edge, ordinary knowing where one is going. The distinction is between practical knowledge and
psychological dependence on the known.

The question is what place knowledge has in changing the quality of a mind that is violent, petty,
selfish, greedy, ambitious, and afraid. That question cannot be answered by condemning all
knowledge. It can only be answered by seeing the limit of knowledge.

2.5 Experience, Mark, Memory, Knowledge

Krishnamurti begins with what is generally accepted as knowledge: experience. Experience leaves a
mark; the mark becomes memory; memory is accumulated as knowledge.

experience −→ mark −→ memory −→ knowledge. (2.9)

Then comes the decisive identification:

knowledge = the known, (2.10)
the known = the past, (2.11)

∴ knowledge = the past. (2.12)

This is conceptual notation, not a formal theory. Its purpose is to keep the sequence exact.
Knowledge may be used in the present, but inwardly it has its roots in the past.



CHAPTER 2. KNOWLEDGE AS THE PAST
11

The practical difficulty appears when the past becomes the interpreter of the present:

present encounter + past record −→ old interpretation. (2.13)

Then the new is not met as new. The present is translated through what has already been known.

2.5.1 Question & Answer

Question. If knowledge has a legitimate place, why must there be freedom from the known?

Answer. Because the issue is not practical functioning. It is psychological continuity. The mind
lives on accumulated marks: praise, insult, hurt, fear, belief, and tradition. When those marks
become the measure of the present, the past is meeting the present.

The inquiry is therefore not whether one should forget how to speak, build, travel, or repair. It
is whether the mind can be free of the inward authority of the past where relationship, fear, and
transformation are concerned.

2.6 Image Blocks Relationship

The most concrete example is relational. I meet you yesterday. That meeting leaves an image.
Today I meet you again, but the image meets you. In that movement, there is no direct relationship.

image = knowledge = tradition = past. (2.14)

The image is not a neutral mental picture. In this dialogue it is the accumulated past operating in
relationship. Praise, insult, flattery, hurt, a gesture, a word, or an actual act may leave a mark. If
the mark becomes image, then the next meeting is already distorted.

Krishnamurti does not deny that the brain records. He says the brain records all the time. The
exact question is whether there can be necessary recording without psychological image:

necessary recording ̸−→ psychological image. (2.15)

This is left as an open problem. The lecture does not convert it into a practice.

2.7 The Word Is Not The Thing

The closing movement returns to theory, religion, tradition, and description. Religion as it commonly
exists is described as propaganda, belief, idolatry, fear, and division. In that sense, it is not
transformation but another movement of thought.

The negation is simple and central:

word ̸= thing, (2.16)
description ̸= described. (2.17)
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becomes knowledge
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Past meets
present

No direct
relationship

Transcript-based reconstruction of the movement from experience to image and blocked relationship.

This extends the same false-map structure. Pleasure becomes false when thought demands continuity.
Knowledge becomes false inwardly when the past interprets the present. Religion and theory become
false when description replaces what is.

When the mind is concerned with theories, speculations, and beliefs, action is postponed. When it
is confronted with what is, action is possible. The next step of the book must therefore keep this
edge open: not verbal freedom, not speculative freedom, but actual freedom from the known.
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Chapter 3

The Fragment That Asks What To Do

The inquiry into pleasure and knowledge now meets a more urgent form. Krishnamurti begins not
with a private problem but with the world: confusion, sorrow, contradiction, division, conflict, and
war. The question is forced by that pressure. Seeing all this, what is one to do?

The usual answers are named before they are refused: the left, the centre, the right, ideology,
belief, authority, guru, teacher, priest, organized religion, personal inclination, personal experience,
confidence, and self-reliance. The new point is not merely that outer authority is unreliable. Even
one’s own accumulated experience may become another fragment issuing orders.

division −→ contradiction −→ conflict −→ violence −→ sorrow. (3.1)

This is not a formal law. It is the lecture’s pressure line. Division appears as nation, language,
religion, profession, ideology, and inward contradiction. The action-question is therefore not, “Which
fragment shall govern?” It is whether there is action that is not born from fragmentation.

3.0.1 Question & Answer

Question. When the world is confused and divided, should one follow a political direction, a
religious authority, a personal tendency, or one’s own experience?

Answer. Krishnamurti does not select among these alternatives. He asks whether there is an
action that is whole, complete, not broken up, not contradictory, and not productive of further
sorrow.

world disorder −→ what is one to do? −→ whole action. (3.2)

This is where the word “religion” is locally redefined. It does not mean belief in God, belief in
no-God, or conceptual ideation. In this lecture it means a way of living in which every action is
whole.
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Information-learning Self-learning
Mathematics, science, skill, and ordi-
nary information can be taught.

No speaker can give another person self-
understanding.

The teacher transmits content. The speaker’s words act as a mirror.
Knowledge is accumulated. Reaction, response, and conditioning are ob-

served as they arise.
Transcript-based distinction from the San Diego talk.

3.1 The Speaker As Mirror

Before the inquiry can proceed, Krishnamurti changes the relation between speaker and listener.
The speaker is not a teacher in the ordinary informational sense. One can teach mathematics or
give scientific information, but self-understanding cannot be handed over in that way.

The listener is asked to use the words to watch himself. This gives the book an important rule:
Krishnamurti’s inquiry is not merely anti-authoritarian. It also refuses the inner authority that
converts listening into conclusion.

speaker’s words −→ listener’s reactions −→ observation of oneself. (3.3)

3.2 The World Is Not Outside

The claim that the human being is the world, already central to this book, receives a sharper
practical consequence here. If greed, anger, ambition, competition, violence, prejudice, and division
are in oneself, then the world is not simply an object outside to be managed by joining a party, a
pacifist group, or a reform movement.

world = oneself =⇒ responsibility = understanding oneself. (3.4)

The equality sign is only shorthand for Krishnamurti’s non-separation claim. The point is not
private withdrawal. It is that the public question changes its ground. If the world is oneself, then
“what shall I do?” becomes “how shall I observe?”

3.3 The Observer As Fragment

This lecture adds a precise obstacle to self-understanding. The self is fragmented: belief, prejudice,
fear, ambition, loneliness, desire, comparison, and judgement move against one another. Then one
fragment takes charge and calls itself the observer, censor, examiner, or analyser.

This also qualifies the book’s treatment of analysis. Krishnamurti is not merely rejecting a named
analyst or doctrine. He says the same pattern may operate whether one is analysed by a professional
or analyses oneself: one fragment assumes authority over the rest.
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Transcript-based reconstruction of one fragment becoming the observer.

3.3.1 Question & Answer

Question. Can one fragment of the self analyse the other fragments and bring order?

Answer. If the analyser is itself a fragment, its observation is still part of division. It may
condemn, justify, approve, store up, or attempt to control, but those movements remain within the
same field. The problem is therefore not solved by replacing outer authority with inner authority.

3.4 Violence And The Observer

The test case is violence. Krishnamurti makes it concrete: anger, jealousy, brutality, driving
ambition, competition, comparison, feeling inferior or superior. Then the censor appears and says,
“I must get rid of this.” But who is this “I”?

observer ̸= observed =⇒ division −→ conflict. (3.5)

The lecture’s decisive formulation is:

observer = observed. (3.6)

This is not a metaphysical slogan and not a mathematical identity. In this lecture it means that
the observer who condemns, justifies, or escapes violence is not outside violence. The separation is
described as one of the tricks of thought. Where that division remains, violence continues.

Krishnamurti then adds a caution about identification. The mind separates itself as censor and
then tries to identify with what it calls beautiful or noble. That too belongs to the same movement
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of separation. In the local vocabulary of this talk, real meditation is watching without the observer
and without an image between observer and observed.

3.5 Learning Without Carrying Over

The final addition from this lecture sharpens the problem of knowledge. One observes oneself and
says one has learned. Then the next minute one looks through what has just been learned. That
accumulated knowledge becomes the observer.

Let In name the image or residue through which one looks at a given moment. The ordinary update
is:

In+1 = In ∪ {insult, flattery, judgement, previous observation}. (3.7)

Then the next perception is no longer fresh:

seeingn+1 = observation through In+1. (3.8)

Krishnamurti’s examples are deliberately small. Someone flatters you, or calls you stupid. If the
words are accumulated, the speaker becomes friend or enemy.

In+1 = In ∪ {flattery} =⇒ friend-image, (3.9)
In+1 = In ∪ {insult} =⇒ enemy-image. (3.10)

The same applies to anger. If there is no awareness at the moment of anger, the image has already
begun. The closing examples of cloud, hills, and light on water show the same point in another
register: naming, knowledge, and experience may prevent total observation.

Definition 3.1. In this lecture, learning means observation without the observer and without
accumulation. It is not the storage of yesterday’s perception as the basis for today’s seeing.

This gives Part I a stronger edge. The false map is not only pleasure repeated by thought, nor
knowledge carried as the past. It is also the very fragment that asks for a course of action, claims
authority, and calls its accumulation learning.
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Part II

Fear, Desire, Hurt, Love, Death
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Chapter 4

The Observer In Relationship

The earlier inquiry showed how pleasure becomes pursuit, how knowledge becomes the past, and how
the image meets the present in place of direct perception. The San Diego dialogue on knowledge and
conflict in human relationship gives that movement its next field. Relationship is not an illustration
added after the theory. For Krishnamurti, relationship is life itself. Out of relationship society is
made; when relationship contains conflict, society extends that conflict through education, national
identity, sovereignty, ideology, and habit.

The dialogue begins by returning to a previous distinction: the world is me and I am the world, but
the description is not the described. Anderson then asks about the observer. If the observer takes
the description for the described, can he learn to relate differently to the observed? Krishnamurti’s
answer changes the question. The observer is not a neutral inward witness. The observer is the past.

Thought = Past, Observer = Past, I = Observer. (4.1)

These equations are only editorial shorthand for the spoken inquiry. Their force is not formal but
diagnostic. Thought is the response of knowledge, experience, and memory. The observer looks
with memories, hurts, despairs, hopes, images, traditions, and conditioned responses. Therefore the
observer does not first see and then divide. The observer is already the movement of division.

Observer −→ Division −→ Conflict. (4.2)

This gives the book a more exact relation between knowledge and relationship. The problem is not
knowledge as such. The problem is knowledge operating as the observer between human beings.

4.1 Knowledge That Functions, Knowledge That Divides

Krishnamurti makes the practical qualification explicit. One needs knowledge to go home, to speak
English, to write a letter, to function mechanically. The book must keep this distinction intact.
Otherwise the inquiry becomes an anti-knowledge doctrine, which it is not.

Let Kf stand for functional knowledge and Kr for knowledge in relationship as image, memory,
tradition, and past experience.
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Kf : functional knowledge Kr: knowledge in relationship
Going home, speaking a language,
writing a letter, ordinary mechanical
operation.

Image of another person, remembered hurt, de-
mand, tradition, conclusion, and the observer
as the past.

Necessary for practical function. Becomes a barrier between you and me.
Has its place. Produces division and conflict when it enters

relationship as image.
Transcript-based distinction from the San Diego dialogue on knowledge and conflict in relationship.

Kf ̸= Kr. (4.3)

The relation can be written compactly:

Kr −→ Barrier −→ Division −→ Conflict −→ Violence. (4.4)

This is the lecture’s bridge from Part I to Part II. Knowledge as function belongs to order.
Knowledge as image in relationship becomes separation. When the past enters between two people,
the relationship is no longer direct.

4.2 Question & Answer

Question. Does freedom from the known mean rejecting knowledge?

Answer. No. Krishnamurti says that freedom from the known is not the negation of the known.
It is the understanding of the known. Functional knowledge remains necessary. What must be
understood is the point at which knowledge becomes image, and image becomes the observer in
relationship.

Freedom from the Known ̸= Negation of Knowledge. (4.5)

More carefully:

Understanding of the Known −→ Intelligence −→ Freedom. (4.6)

This also clarifies creative action. Novelty is not creative action. A new-looking gesture may still be
modified repetition, tied to success, attention, eccentricity, or the demand not to repeat the past
while still being bound to it.

Novelty = Modified Repetition, (4.7)
Creative Action ̸= Novelty. (4.8)

Creative action, in the sense used here, requires freedom from the observer as the past.
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Transcript-based reconstruction: the observer as the factor of division in relationship.

4.3 No Actual Relationship Where The Observer Enters

Krishnamurti’s repeated question is the pressure point of the dialogue: what place has knowledge in
human relationship? What place has the observer in relationship?

The answer is severe. The observer has no place in actual relationship. The moment the observer
enters, division has entered. What remains may be habit, dependence, possession, sexual contact,
social arrangement, mutual convenience, or conflict, but Krishnamurti says that actual relationship
is absent.

O ∈ Relationship −→ Division −→ No Actual Relationship. (4.9)

4.3.1 Question & Answer

Question. Has the observer any place in human relationship?

Answer. No. The observer is the past, and the past in relationship is image. When I meet you
through what I remember, demand, fear, hope, or resent, I am not meeting you. I am meeting
the image of you. The observer is therefore not a participant in relationship; it is the factor that
prevents relationship.

This is why Krishnamurti refuses to let the statement “the world is me and I am the world” remain
theoretical. If the divided mind turns that statement into an idea and tries to live according to it,
the description has again replaced the described. The statement is actual only when there is no
division in oneself.

The examples are deliberately ordinary. One may say “my husband,” “my wife,” “my brother,” or
“my friend,” but if each person is enclosed in private ambition, success, envy, hurt, and demand, the
name of relationship covers separation. The same structure scales outward as nationality, religion,
ideology, and armament.
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Krishnamurti gives a small disturbing case: a six-year-old child strikes his mother. He does not turn
the story into a theory of childhood. He uses it to say that division was already there; otherwise the
violent act would not have appeared in that form. In the same way, the national label—American,
Russian, Hindu, or any other—can become the inward mark that divides and therefore breeds
violence.

4.4 Relationship And Society

The dialogue also prevents a private reading of relationship. Relationship is the ground from which
society arises.

Relationship in Conflict −→ Society that Furthers Conflict. (4.10)

This means that family, marriage, nation, institution, and culture are not separate domains. They
are scales of one movement. Where the observer rules relationship, the division between me and
you is extended as the division between us and them.

Even withdrawal does not escape this movement. The person in a monastery is still related: to
the past, to a rule, to a savior, to Christ, to Buddha, to an image of silence, or to the tradition
that promises safety. This is why the inquiry into relationship must be inwardly exact. Physical
withdrawal is not freedom from the observer.

4.5 Freedom, Order, And Virtue

After the observer has been placed at the root of division, Krishnamurti asks whether the mind can
be free in relationship. Freedom here is not disorder. Anderson immediately sees that relation itself
implies order, and Krishnamurti confirms it. Freedom in relationship must be orderly.

Freedom −→ Order, Order = Virtue. (4.11)

Virtue is not treated as conformity to a rule. Anderson helps clarify it as the ability to act. If what
is called action is only reaction, then it is repetition.

Reaction = Repetition, (4.12)
Action ̸= Reaction. (4.13)

This gives freedom a practical severity. To live with another human being in freedom does not
mean indifference, isolation, or refusal of practical knowledge. It means that functional knowledge
operates where it belongs, while the observer as image does not stand between human beings.

Relationship + Kf + Freedom from O −→ Order. (4.14)

The lecture briefly speaks of religion as gathering energy to be attentive, and of austerity not as
dryness or self-denial but as something inwardly connected with freedom from the observer. These
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more of the same

Whole
not reached by passage

The dashed arrow marks the denied passage.

Transcript-based reconstruction of the fragment’s failed passage to wholeness.

remarks should remain source-bound. Their function here is to link freedom with attention, not to
found a doctrine of etymology or practice.

4.6 The Fragment Cannot Become The Whole

The later part of the dialogue names a difficulty that belongs to the whole book. Anderson observes
that Krishnamurti’s question points to totality, while the mind that hears it is fragmentary. The
fragment wants a passage to the whole. Krishnamurti agrees that such a passage cannot exist.

Fragment ↛ Whole. (4.15)

4.6.1 Question & Answer

Question. Can disorder gradually become order?

Answer. Not by a movement of disorder. If the fragment tries to become the whole, the attempt
is still the movement of a fragment. If the observer tries to produce freedom from the observer, the
maker is still the observer. Modification inside disorder remains disorder.

Modification of Disorder = More of the Same. (4.16)

This is not pessimism. It is a guardrail against false progress. The book should not describe
transformation as the gradual perfection of the observer. That would leave the observer intact.

4.7 Listening Itself

The closing movement asks whether a mind that has evolved in separation, contradiction, duality,
and fragmentation can undergo regeneration. Krishnamurti excludes change produced by influence,
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propaganda, threat, punishment, or reward. If change comes because one seeks reward, it has not
changed.

Observation by O −→ Conflict, Observation without O −→ Regeneration. (4.17)

The second arrow is not a technique. It is a cautious notation for the question the dialogue leaves
open. Can the fact of division be observed without the observer?

Krishnamurti then turns to listening. Most people, he says, do not listen. If they listen, they listen
through conclusions. A conclusion is already the known, so listening through conclusion continues
the past.

Listening through Conclusions −→ Continuation of the Known. (4.18)

By contrast, the act of listening itself is given decisive weight:

Listening itself −→ Attention. (4.19)

The examples at the end restore urgency: academic conferences where nobody listens, social talk
that fills space, people moving from one novelty to another and calling it search, and the house on
fire. If the house is burning, one does not begin by discussing secondary explanations. One acts.
Relationship, in this dialogue, is the burning house.

4.8 Communication Requires Relationship

The inquiry into relationship now needs one more beginning. Anderson recalls Krishnamurti’s
warning not to go beyond where one has not yet begun. He proposes communication as the
place to begin, and Krishnamurti immediately adds: and relationship. That correction matters.
Communication is not an exchange between isolated centers; it is already a question of relationship.

The ordinary model is sequential. One person speaks; another person thinks about it; then comes
agreement, disagreement, acceptance, denial, comparison, or judgment. Krishnamurti rejects that
as communication in the deeper sense. Communication requires a concurrent movement: speaking,
listening, sharing, thinking together, observing together.

Communication ≈ Verbal Understanding + Nonverbal Communion. (4.20)

The equation is only a note on the dialogue. Words are necessary, but words alone do not make
communication. The art of listening is implied in the word itself. To listen is not to prepare an
answer, defend an opinion, or compare what is said with what one already knows. It is attention
while the inquiry is taking place.

Listening Attention−−−−−−−→ Insight. (4.21)

Insight is not postponed to the end. Anderson notices that the seeing must be there as one goes
along. Krishnamurti’s image is walking together: not one ahead and the other behind, not one
instructing and the other receiving, but walking on the same road.
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Transcript-based reconstruction of communication becoming communion.

same level + same time + same intensity −→ walking together. (4.22)

This adds a condition to the book’s inquiry itself. If the reader only collects conclusions, commu-
nication has already stopped. The book is asking for the same quality the dialogue asks for: not
agreement, not belief, but shared attention to the problem.

4.8.1 Question & Answer

Question. Does communication mean that one person explains and another later decides whether
to agree?

Answer. No. In this dialogue communication requires simultaneity. Verbal communication and
nonverbal communion move together. If one person is inwardly elsewhere, or merely entertained, the
movement stops. Communion requires seriousness about the same problem with the same passion.

4.9 Seriousness And Adequate Response

The word “serious” brings its own obstacle. Anderson notes that people often hear seriousness
as pain, heaviness, grimness, or effort made in order to get something. Krishnamurti separates
seriousness from all that. To be serious is not to be long-faced or miserable. It is to see that the
problem is actual and must be met.

His example is direct: if one has cancer, one does not play with it. This is not a metaphor for panic.
It is a way of showing that when the fact is seen as serious, action is not deferred.

doing ̸= “I will do′′. (4.23)

The phrase “I will do” opens psychological time. It moves from seeing to postponement. Seriousness
includes intent, urge, total responsibility, action, and doing. It does not mean action someday.
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clear seeing −→ immediate action. (4.24)

Responsibility is then given a precise meaning. Anderson hears the word as being able to respond,
and Krishnamurti sharpens it: to respond adequately to a challenge.

Responsibility = adequate response to challenge. (4.25)

The challenge is the world’s confusion, sorrow, violence, and disorder. But the response is usually
not to the challenge. It is to a conclusion about the challenge. A plan is put between the human
being and the fact; if the plan fails, one blames oneself or changes the plan. The fact itself has still
not been met.

Challenge conclusion, plan, fear, pleasure, past−−−−−−−−−−−−−−−−−−−−−−−−→ translated response ̸= adequate response. (4.26)

This gives a new precision to the earlier claim that the observer is the past. The past is not merely
remembered content. It becomes the translator of the challenge. When the past translates the crisis,
it has already separated itself from the crisis.

4.9.1 Question & Answer

Question. What is one to do when confronted with suffering, chaos, and violence?

Answer. Krishnamurti does not give a method. He asks whether the fact can be observed without
conclusion, plan, or predetermined answer. The fact demands that one look at it, observe it, and
listen to it. The answer is not brought from outside; the problem reveals what is involved when it is
approached with humility.

Learning = Doing. (4.27)

This formulation corrects a common comfort. One may say that one has the capacity, the possibility,
and that someday it will actualize itself. Krishnamurti cuts that away. Learning from the problem
is not preparation for action. The learning is the action.

4.10 Negation Without Violence

Anderson then reads from The Awakening of Intelligence: through negation, that which alone is the
positive comes into being. The sentence matters because it prevents the inquiry from becoming
merely verbal. Something is done through negation. Life is action.

Actual Negation −→ the Positive Comes Into Being. (4.28)

But the word “negation” must be protected from its ordinary violence. To negate does not mean to
brush aside, suppress, punish, sacrifice, or reject according to an ideal. Krishnamurti’s example
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is society’s immorality. To negate that immorality actually is to live morally; it is not to try to
become moral.

Negation of Immorality −→ Morality. (4.29)

The more searching example is success. Krishnamurti includes both worldly success and so-called
spiritual success: money, position, authority, achievement, prestige, and spiritual ambition belong
to the same movement when they are forms of becoming and power.

Diligence = complete attention to success, (4.30)
complete attention to success −→ the whole map of success is revealed, (4.31)

the map is seen −→ success as motive ends, (4.32)
success as motive ends −→ action outside the field of success. (4.33)

The map includes ruthlessness, lack of love, lack of consideration, conformity, imitation, acceptance
of the social structure, and the desire for power. Negating success is therefore not a violent act
against oneself. It is an act of tremendous attention.

This also clarifies the inherited phrase “self-denial.” If it means sacrifice, pain, punishment, vows, or
religious self-suppression, it distorts clear perception. If one sees danger as danger, no continuing
denial is needed. Krishnamurti recalls dissolving a religious organization in 1928 after seeing that
no organization could lead human beings to truth. The point is not biography as authority. The
point is no reversion after seeing danger.

seeing danger −→ no return to it. (4.34)

4.11 Responsibility Without Delegation

The final turn returns responsibility to relationship. One common escape is delegation. Politicians,
priests, analysts, psychologists, professors, scientists, religious teachers, and traditions are made
responsible. The person says, in effect, that those over there must act, while he follows.

Krishnamurti calls this irresponsibility.

delegated responsibility −→ irresponsibility. (4.35)

Responsibility means total commitment to the challenge. A challenge is new; otherwise it is not
a challenge. A crisis is new; otherwise it is not a crisis. Therefore a response rooted in the past
cannot be adequate.

fear ∨ pleasure ∨ routine ∨ tradition ∨ conditioning −→ incomplete response. (4.36)

The stronger condition is:

adequate response to challenge −→ ending of the me as past. (4.37)
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Anderson’s example from the Bhagavad Gita sharpens the issue. Arjuna asks Krishna to tell him
definitely what to do. In this reading, such a request can be a refusal of responsibility: another is
asked to carry the act of seeing. Responsibility is not obedience to an answer. It is total response
to the challenge.

The lecture ends by leaving a useful open edge. The ordinary phrase “being responsible for my
action” is not yet Krishnamurti’s meaning. It may still preserve an actor who owns action from a
distance. Here responsibility means something more exacting: the whole human being responding
without fear, pleasure, routine, tradition, conditioning, or the past dictating the response.
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Chapter 5

Responsibility Without Formula

Responsibility now becomes more exact. In the previous movement, responsibility meant an
adequate response to challenge, not a delegated answer supplied by authority. The next San Diego
dialogue begins by asking why even the phrase “responsible for my action” may still be too narrow.
Anderson names the unfinished distinction: being responsible for my action, and simply being
responsible. Krishnamurti immediately turns the distinction into a test of direction, will, formula,
and relationship.

To be responsible for something is already to move toward a defined object. It may be my action, my
child, my country, my duty, my school, or my belief. The object can be legitimate at the practical
level, but inwardly the phrase easily carries direction and will.

responsible for X −→ direction + directed will. (5.1)

Being responsible is different. It is not responsibility in one particular direction. It includes
education, politics, business, behavior, religion, children, nature, and the whole movement of life,
but it is not confined by any one of them. Krishnamurti calls it the ground in which action takes
place.

being responsible −→ total responsibility, not in a particular direction. (5.2)

Anderson sharpens the point by saying that if crisis is continuous, then “my action” should not be
put out there as an object. I am my action. This gives the book a useful correction: responsibility
is not a moral label attached afterward to an action already separate from oneself. It is the quality
of action when the mind is not acting from a formula.

5.1 Action Now

The first test is education. If one is totally responsible, what is one’s responsibility toward children?
Are they educated to conform to the society that exists? Are they trained into success, nationality,
competition, and the divisions that end in war? The question is concrete because responsibility is
concrete. It concerns how a child is formed from the beginning.

Krishnamurti then asks what the action is based on. If action is based on a formula handed down
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by state, society, ideology, tradition, or scripture, can that action be responsible? His answer is no.
Action according to formula is repetition, even when it is called duty.

5.1.1 Question & Answer

Question. How can action be responsible if it is based on a formula handed down from the past?

Answer. It cannot be responsible in Krishnamurti’s sense. A formula belongs to the past. Action
derived from it continues the past. Such action may appear orderly, obedient, or moral, but it is
repetition. Responsible action is the doing now.

inherited formula −→ action according to idea −→ repetition, (5.3)
seeing what is −→ responsible action −→ doing now. (5.4)

This is why responsibility to the state becomes a false map. If the state is treated as god, and one
acts according to an idea of what the state should be, then action is governed by a formulation.
Krishnamurti calls that irresponsible action. The same structure can appear in religion, education,
and family life whenever the answer has been supplied before the fact is seen.

action now ̸≡ continuation of the past. (5.5)

Anderson introduces the I Ching as a neighboring expression: the free person does not let thought go
beyond the situation. Krishnamurti accepts only what returns the inquiry to direct seeing. Suppose
there were no books, no leaders, no teachers, nobody to say what should or should not be done.
The problem would remain. One is there, and the mind must be clear, not rooted in the past.

unexamined past −→ modified continuation ̸≡ the present. (5.6)

5.2 Choice Is Not Freedom

The next test comes through Anderson’s phrase “clean decision.” He suggests that only a responsible
person could make such a decision. Krishnamurti questions the word itself. Decision implies choice;
choice implies a mind moving between this and that; and that movement appears when the mind
does not see clearly.

5.2.1 Question & Answer

Question. Is freedom the capacity to choose?

Answer. No. In this dialogue, choice belongs to confusion. A mind that sees clearly does not
choose between alternatives; it acts. Freedom is therefore not the multiplication of options but
action without the inward conflict that makes choice necessary.
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Transcript-based reconstruction; no validated screenshot or board diagram exists for this lecture.

confusion −→ choice −→ conflict, (5.7)
clarity −→ no choice −→ action. (5.8)

The point should remain sharp. Krishnamurti is not recommending better choice. He is reversing
the usual assumption that choice proves freedom. Choice may prove that the mind is unclear.
Freedom, in this passage, is nearer to clarity in action than to the right to select among alternatives.

5.3 Responsibility In Relationship

Responsibility now has to show itself in relationship. Relationship is not a side topic. It is the
foundation of existence. Krishnamurti asks what responsibility means with children, family, neighbor,
man and woman, nature, animals, the earth, the air, the sea, and even the person ten thousand
miles away who is still one’s neighbor.

The decisive example is image. Am I related to my wife, or to the image I have built about her? If
she has an image of me, and I have an image of her, then the images are in contact. The persons
are not.

Person A↔ image of B↔ image of A↔ Person B. (5.9)

This adds precision to the earlier observer material. The observer as past has no place in relationship;
here the same fact is made intimate. The image of the wife, the image of oneself as successful, the
image of another as enemy, and the image of nature as something to exploit all belong to the known.
Responsibility in relationship means freedom from image.

care −→ no image in relationship. (5.10)

Anderson’s Keats reference briefly opens the question of beauty and the present not being betrayed.
Krishnamurti brings the inquiry back: where responsibility translates itself into relationship, there
is freedom from the known, and in that freedom goodness flowers. Beauty is not made into an
aesthetic ideal. It goes with goodness in behavior, conduct, and action.
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Transcript-based reconstruction of the fact-to-ideal movement.

5.4 The Ideal As Non-Fact

A small correction in speech becomes a central diagnosis. Anderson notices the habit of saying “if.”
Krishnamurti corrects it: not if, but when. The word “if” can mark the movement away from what
is into construction, speculation, and postponement.

The example is violence. Krishnamurti begins with the fact that human beings are violent. Because
the mind does not know what to do with this fact, it creates the ideal of nonviolence. The ideal is
an abstraction from the fact. It is a non-fact. Trying to live the non-fact produces conflict, misery,
confusion, and delay.

5.4.1 Question & Answer

Question. Why does the mind create an ideal instead of meeting the fact?

Answer. Because it cannot deal with the fact, does not want to deal with it, or postpones dealing
with it. The ideal permits postponement. One says, “I am trying not to be violent,” while violence
continues. Therefore abstraction is escape from fact.

fact of violence −→ ideal of nonviolence −→ postponed action, (5.11)
abstraction of fact = non-fact, (5.12)

non-fact −→ conflict + misery + confusion. (5.13)

Anderson then pauses over the word fact. Krishnamurti accepts the correction: call it what is. Fact
is not merely a recorded item, nor “facts and figures.” In this inquiry, fact means what is actually
present or being done. That definition matters because the same escape occurs in relationship. The
fact may be that relationship is non-existent because images are meeting. If one then speaks about
love, marriage, values, or duty without seeing the fact, one is again living in abstraction.
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5.5 Care Is Not Prohibition

Responsibility returns to education, but now with a different emphasis. Earlier, education tested
action from formula. Now it tests care. Are children educated to conform, to acquire a job, to
continue what has been, to live in abstraction? Are they trained by dependence on parent, teacher,
guru, authority, or spouse until they cannot stand alone?

Anderson raises the word negation and notices how easily it becomes prohibition. Krishnamurti
agrees that this is not the meaning. Negation is not the command “I must not do this” or “I must
do that.” It is the seeing of what is false, and therefore the denial of it without will or choice.

With responsibility go love, care, attention, affection, consideration, and diligence.

freedom −→ responsibility + care + diligence. (5.14)

A textual caution is necessary. The transcript gives the unstable phrase “freedom means responsibility
and indifference,” immediately followed by “infinite care.” The coherent movement of the dialogue
is responsibility and care, not indifference as doctrine.

Permissiveness is another false map. Doing what one wants is not freedom. It breeds irresponsibility.

permissiveness ̸≡ freedom. (5.15)

The New Delhi anecdote gives the point a concrete edge. Krishnamurti describes an American
Christian who becomes Tibetan, leaves her sick child with other “liberated Tibetans,” and returns
to find the child, at seven, made into a Tibetan monk. The example is not used as a general attack
on one tradition. It is a case of dependence and irresponsibility disguised as liberation, with a child
trained into a pattern before he can understand it.

5.6 Learning Together

The late education passage adds a constructive contrast. The teacher may be merely an informer.
Any machine can give information. If the teacher stands on a pedestal and the student remains
below, division is built into the relation. But if the teacher is learning and the student is learning,
the division changes. There is companionship, sharing, a journey together, and care on both sides.

teacher as informer −→ division between teacher and student, (5.16)
teacher learning + student learning −→ companionship + sharing. (5.17)

Mathematics is mentioned here only as order. Krishnamurti asks how a teacher can teach mathe-
matics in such a way that intelligence is awakened and order in life is conveyed. This is not order
according to a blueprint. It is not a technical lesson in mathematics. Mathematics serves as the
example because it carries the sense of order, while the real inquiry remains the relation between
teaching, attention, intelligence, and life.

mathematics −→ order. (5.18)
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5.7 Care Among The Irresponsible

The last movement asks what a serious person does in a world that trains irresponsibility. Krishna-
murti names education, politics, and religion as forces that make human beings irresponsible. The
answer cannot be attack. The more one actively, designedly operates on another, the more that
person resists, reacts, and builds a wall.

This late passage should remain cautious. Krishnamurti speaks tentatively of responsible conscious-
ness and irresponsible consciousness, and of responsibility entering the irresponsible mind in a way
that is not designed. The book should not turn this into a theory of the unconscious. The practical
contrast is enough:

designed attack −→ resistance, (5.19)
careful pointing out −→ possible inward seeing. (5.20)

The responsible person does not propagandize. Krishnamurti explicitly calls propaganda a lie. He
describes pointing out what irresponsibility does: it destroys children, sends them to war, and makes
them live according to books and authorities. The medium is care. One cares for the irresponsible
person because he is irresponsible, and therefore one watches not to hurt.

The chapter ends with the next threshold. Where total responsibility, freedom, and care go together,
the mind has no image in relationship. This opens naturally toward love. Anderson then sees that
if care and responsibility are continuous, one could not fear. Krishnamurti agrees that fear must be
understood, and also the pursuit of pleasure, because they go together. But before entering fear he
places one more question before the inquiry:

What is order in freedom? (5.21)

That question should remain open here. Lecture 6 does not answer fear, pleasure, love, or order
in freedom. It prepares them by clearing false responsibility: formula, state, guru, image, ideal,
permissive self-will, dependence, prohibition, and attack.
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Chapter 6

Order From Understanding Disorder

The previous chapter left the inquiry with a precise question: what is order in freedom? Krishnamurti
does not answer by defining order first. He begins by looking at disorder. The conversation moves
across India, Europe, America, governments, religions, business, family life, morality, sexuality, and
personal relationship. The survey matters because order is not being treated as private tidiness.
Disorder is outward and inward; the two are not finally separable.

The first false answer is imposed order. One sees disorder and imagines that it can be corrected by
discipline, authority, obedience, suppression, imitation, or conformity. Anderson names the pattern:
an order conceived in advance is superimposed upon an existing situation; it fails to bring about
what was hoped for; then the new situation seems to require another superimposition.

disorder + imposed ideal of order −→ further disorder. (6.1)

This is not a formal law. It is the lecture’s first map. If the mind is already disordered, an imposed
pattern enters as pressure. Pressure creates resistance, conformity, suppression, or revolt. Each of
these is still part of disorder.

6.1 Order Is Not Conformity

Krishnamurti tests the ordinary meanings of order by repeating the question. Is order military
discipline? Is order conformity? Is order imitation? Is order obedience? Is order acceptance of
authority? The repetition should be preserved because the argument is not a list; it is a dismantling
of the usual remedies.

order ̸= conformity, imitation, obedience, suppression. (6.2)

The reason is structural. Conformity divides what is from what should be. Suppression divides the
suppressor from the thing suppressed. Obedience divides the one who knows from the one who does
not know. Authority divides the mind into dependence and command. Division produces conflict,
and conflict is disorder.

Proposition 6.1. Imposed order is not the opposite of disorder. It is disorder continuing under the
name of order.
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Proof. An imposed order begins with an ideal, rule, authority, or pattern. The mind receiving that
order is already divided. The pattern therefore acts as pressure. Pressure produces conformity,
suppression, resistance, or revolt. These are movements of conflict, and conflict is disorder. Therefore
imposed order does not end disorder; it extends it.

This also clarifies why the lecture begins with public examples. Political authority, religious authority,
and pedagogical authority all promise order. But when they operate as “I know and you do not,”
they may deepen the very division they claim to heal.

6.2 Question & Answer

Question. Can disorder be studied? Anderson raises the difficulty exactly. If disorder is, by its
very condition, without an ordering principle, then to study disorder seems to be an impossible task.

Answer. Krishnamurti shifts the object. We are not studying disorder as a dead concept. We are
studying the movement of disorder. Disorder acts, spreads, corrupts, destroys, and repeats itself. It
is a living movement, not a static category.

disorder as concept appears unstudiable, (6.3)
disorder as movement can be observed. (6.4)

The river image gives the point its form. One sits on the bank and watches the water flow. One
does not begin by altering the water. Likewise, the movement of disorder is not first controlled and
then understood. It is observed as it moves.

This is the new methodological addition of the lecture. Earlier chapters have already shown pleasure
as a movement of thought, knowledge as the past, and image as the observer. Here disorder itself
becomes a movement to be read.

6.3 Thought, Opposition, And Disorder

Krishnamurti next asks what factor brings about disorder. His answer is thought. More exactly,
thought is described as the response of memory, experience, and the past; therefore, by its nature,
it is fragmentary. It divides me from not-me, my country from your country, my idea from your
idea, my religion from your religion.

memory/past −→ thought −→ fragmentation −→ division −→ conflict −→ disorder. (6.5)

This line should remain a transcript-based guide, not a psychological theory imported from elsewhere.
Its force is local: thought, functioning as memory and past, divides. The division becomes
contradiction. Contradiction becomes conflict.

The lecture then makes an important distinction between description and division. There are
descriptive differences: man and woman, black and white, this object and that object. But
psychological division is different. It begins when thought creates opposition.
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The example is violence. Is there an opposite to violence, or is there only violence? Krishnamurti
says thought creates the opposite as non-violence. The opposite is an abstraction from the fact, and
the conflict then runs between fact and abstraction.

violence = what is, (6.6)
non-violence = abstraction made by thought, (6.7)

fact + abstraction −→ conflict. (6.8)

This reinforces the previous chapter’s treatment of ideals, but adds a new emphasis. The opposite
is not merely a postponed ideal; it is a product of thought. Thought first abstracts from the fact
and then fights between the fact and the abstraction.

6.4 Measurement Means Comparison

The most explicit technical term in the lecture is measurement. Krishnamurti links Western
civilisation with measurement, technology, commercialism, and consumerism. He then contrasts
this with Indian religious language, where measurement is said to be illusion and reality is called
immeasurable. The contrast is not offered as historical doctrine. Its function is to expose a
contradiction.

The mind says that measurement must end in order to find the immeasurable. Then it proposes to
end measurement by controlling thought. But who is the controller of thought?

controller of thought = fragment of thought. (6.9)

Therefore the proposed control remains inside the movement it intends to end:

thought controlling thought −→ measurement using measurement. (6.10)

This is why the book must be careful with every method that promises silence, attention, stillness,
or transformation. If the method requires a controller, a stiller, or an operator, then the old division
has entered again.

The lecture’s direct equation-like statement is:

measurement = comparison. (6.11)

Comparison is not only numerical measurement. It becomes a whole way of living: clever and dull,
successful and unsuccessful, spiritually advanced and spiritually inferior, priest and bishop, hierarchy
and rank, more and less. Education, religion, status, self-image, and becoming are all caught in it.

Anderson’s mathematical aside gives this section a useful limit. In mathematics, he says, one does
not pass from one integer to another by making two larger. Two stops at two:

2.5 ̸= 2. (6.12)
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coming.

Opens inquiry from not knowing what one is.

Asks what I should become. Looks at what is actually present.
Transcript-based contrast from the discussion of education and comparison.

This should not become number theory. It is an analogy about order. The order being discussed
is not the gradual enlargement of disorder into something better. Psychological comparison may
keep saying more, less, higher, lower, nearer, farther. But this movement of becoming is still
measurement.

6.5 The Fact Without Comparison

The lecture then asks whether one can look without measurement, that is, without comparison.
Anderson’s memory of the dew on a lotus leaf gives the abstract point a concrete form. He first
asks how the globule can be stable, where its base is, why it does not roll off. Then the questioning
exhausts itself, and he simply looks.

The story should not be made decorative. It is a case of the fact without comparison. The dew on
the leaf is not seen by measuring it against an idea. It is seen when the movement of explanation
and comparison stops.

Krishnamurti takes the example directly into education. Can a student live without comparison?
The ordinary educational structure compares almost from the beginning: bigger car, smaller car,
clever, dull, successful, unsuccessful. Krishnamurti reverses the premise. I know I am dull only
through comparison. If I do not compare, I do not know myself through that label. Then I begin
there.
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This adds an important educational correction to the previous chapter. The question is not only
whether teacher and student learn together. It is whether learning can take place without the
comparative structure that tells one child he is dull and another that he is clever. Comparison may
appear to organize education; inwardly it may organize anxiety.

6.6 Question & Answer

Question. Can the mind, already in disorder, observe disorder without introducing an observer
who imagines himself orderly?

Answer. This is the lecture’s hinge. Krishnamurti says the observer who would bring order is
itself part of disorder. The observer is the past; it is the maker of division. When it says, “I am
orderly, and I will put order into disorder,” the division has already begun.

observer = observed. (6.13)

The same structure later appears as

perceiver = perceived. (6.14)

These are not algebraic identities. They are precise statements about the false separation between the
mind that sees disorder and the disorder it claims to see. The observer is memory, past, comparison,
and fragmentation. Therefore an observer who stands apart from disorder as an ordering agent is a
fragment of the disorder.

observer as past −→ division −→ conflict −→ disorder. (6.15)

The alternative is stated negatively: observe without the observer, perceive without the perceiver.
This is not a practice. If it is turned into a practice, the practitioner has returned.

This is why political, religious, and psychological palliatives fail. A corrupt or divided mind tries to
bring order to the world. But its idea of order is already part of the fact that produced disorder. The
problem is not merely that the proposed solutions are inadequate; the proposed solver is implicated.

6.7 Order, Virtue, Conduct

Krishnamurti returns explicitly to the central statement: order comes only with the understanding
of disorder. In that understanding there is no superimposition, no suppression, and no conflict.

understanding the movement of disorder −→ order. (6.16)

Again, the arrow is not procedural. It marks the spoken sequence. Order is not manufactured by a
method. It is not imposed by will. It is a different movement.
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The lecture then names that order as virtue. This must be read in light of the earlier warning about
opposites. Virtue is not the opposite of vice. It is not an ideal set against what is. Krishnamurti
calls virtue conduct, and Anderson adds that the I Ching hexagram translated as conduct can also
be translated as treading. The important word is movement.

order −→ virtue −→ conduct as movement. (6.17)

This gives the book a careful moral vocabulary. Virtue is not conformity to an external rule. It is
order in action. A human being acting out of disorder creates more disorder; a politician living in
ambition, greed, power, and position cannot bring order to the world by decree.

Krishnamurti adds that where there is order the brain functions much better. This should remain
a source-bound observation, not a neurological claim. The significant point for the book is that
disorder is not merely a moral failure; it affects the whole functioning of life.

6.8 The Door To Fear

The chapter must not overclose. The conversation ends by returning to attention. Anderson says he
begins to understand the emphasis on staying totally attentive. But then he notices something else:
when one thinks one is beginning to lean into the inquiry, fear appears.

serious attention −→ the arising of fear. (6.18)

This does not define fear. It prepares the next inquiry. Part I has now exposed several false maps



CHAPTER 6. ORDER FROM UNDERSTANDING DISORDER
40

of happiness: pleasure as repetition, knowledge as the past, action from authority or formula,
success as becoming, responsibility misunderstood as direction, freedom misunderstood as choice or
permissiveness, and order misunderstood as control or comparison.

The transition is exact. When the mind stops leaning on those maps and begins to attend, fear is
no longer theoretical. It comes near. The next movement of the book must therefore enter fear not
as an isolated emotion, but as what appears when attention becomes serious.

6.9 Before The Brockwood Dialogues Begin

At the threshold where attention begins to uncover fear, the Brockwood material changes the setting.
The inquiry is no longer carried by Anderson’s San Diego conversations. It opens in Brockwood
Park, Hampshire, with David Bohm, David Shainberg, Krishnamurti, and an interviewer first asking
for origins: where they are, who they are, and how they came to participate in these dialogues.

This is not merely introductory furniture. It gives the next movement of the book a source-conscious
form. The inquiry into transformation is now approached from two disciplined routes before
Krishnamurti redirects both of them toward actual daily life.

Bohm enters as a theoretical physicist. His route into Krishnamurti is not through belief or
consolation, but through what he calls the deeper questions: time and space, space and matter,
causality, what lies behind things, and what is universal. We may gather that field only as editorial
notation:

QBohm = {time, space, matter, causality, universality}. (6.19)

In Bristol, in 1957, Bohm read Krishnamurti’s The First and Last Freedom. What struck him was
the observer and the observed. He connects that question to quantum theory and to Heisenberg’s
point about the effect of the observer on the observed particle. The book should preserve the
resonance, but not enlarge it into physics that the dialogue does not provide:

physics reference: observer affects observed, (6.20)
Krishnamurti inquiry: observer is observed. (6.21)

6.9.1 Question & Answer

Question. Is the observer and the observed only a quantum analogy?

Answer. No. Bohm’s physics gives the entry point, not the doctrine. The transcript gives no
uncertainty relation, no wavefunction, and no theory of measurement. The significance is that a
physicist already concerned with foundational questions recognized, in Krishnamurti’s language, a
problem that could not remain merely technical. The observer is no longer safely outside what is
observed.

Shainberg’s route is different. He enters through psychiatry, neurology, psychoanalysis, Karen
Horney, Harold Kelman, and the practical difficulty of therapeutic theory. His strongest addition is
the warning that theories of mind may deal with fragmentation while themselves being products of
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fragmentation. The danger can be written as a small working schema:

fragmented observer −→ fragmented theory, (6.22)
fragmented theory −→ fragmentation treated as an object, (6.23)

fragmentation treated as an object −→ possible continuation of fragmentation. (6.24)

This should not become a general dismissal of psychiatry. Shainberg’s point is more exact: if the
theorist is divided, the theory may represent division and then call that representation the thing to
be treated.

6.9.2 Question & Answer

Question. Can a fragmented theory understand fragmentation?

Answer. The lecture leaves this as a serious difficulty rather than as a solved proposition. A
theory may analyze, classify, and divide, but if the observer who theorizes is himself part of the
fragmentation, analysis may collaborate with the problem. This gives the later relationship chapters
a new field: not only husband and wife, parent and child, or nation and nation, but also doctor and
patient, theory and sufferer.

Krishnamurti’s own answer to the viewer changes the level again. He says that participation depends
on seriousness: how deeply one wants to go into questions which are, after all, one’s life. The
dialogue is not an abstract hypothesis. It concerns actual daily life, wherever one lives:

A = {fear, pleasure, sorrow, death, the sacred}. (6.25)

This set is not a taxonomy. It is a reminder of the concrete field that the next parts of the book
must enter. Pleasure has already been examined as a false map. Fear now comes forward. Sorrow,
death, and the sacred wait beyond it. Seriousness, care, and attention are not moods added to the
inquiry; they are the condition for sharing in it at all.
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Chapter 7

The Center That Promises Wholeness

The Brockwood dialogue now begins in earnest. After the introductory movement through Bohm’s
physics and Shainberg’s psychiatric route, the first real question is disarmingly open: what shall we
talk about? The first suggestion is that life comes first, not thought or work, and yet ordinary life
seems to have become second-hand. We live through inherited words, work, images, roles, memories,
and accepted structures.

That phrase, second-hand life, gives the inquiry its pressure. If life is second-hand, the natural
companion question is wholeness. But Krishnamurti immediately refuses the easy movement from
the word “whole” to an imagined state. We cannot begin with wholeness as an assumption. We
begin with the fact that human beings are fragmented.

second-hand life −→ question of wholeness −→ fact of fragmentation. (7.1)

The order is important. Wholeness enters as a question forced by the falseness of divided life. It is
not a concept to be held at the beginning. If the mind is fragmented, then to say “I am really the
whole” is only another theory.

7.1 No Theory Of The Whole

Krishnamurti’s first correction is methodological. Are we discussing wholeness theoretically, verbally,
or are we taking ourselves as we are? That phrase, as we are, is the hinge. The inquiry has
vitality only if it begins with actual fragmentation: social, moral, religious, professional, aesthetic,
psychological, and personal.

7.1.1 Question & Answer

Question. Can a fragmented mind speak of wholeness?

Answer. It can raise the question, but it cannot assume the answer. The quick statement that
seeing fragmentation already means wholeness is “too fast.” It moves away from fact into theory.
All that is actually known, at this point in the dialogue, is fragmentation.
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fragmented mind + assumption of wholeness −→ theory. (7.2)

The restraint matters for the whole book. A false map of happiness may be pleasure, knowledge,
success, comparison, or authority. Here the false map is subtler: the word “whole” itself becomes
false when it is used before fragmentation has been understood.

7.2 Fragments, Examiner, Center

The next question is whether fragmentation is actually seen. Are we aware of all the fragments, or
only of one fragment at a time? Do we see the movement of fragmentation, or do we merely notice
the fragment that happens to be active now?

Then the question tightens: who is the examiner? If one fragment examines another, the examiner
may have assumed authority without leaving the field of fragmentation.

Let F denote the field of fragments, and let Z denote the center that claims to observe, organize, or
dominate them. This is only editorial notation for the dialogue:

Z ∈ F, Z claims authority over F. (7.3)

At first sight the center seems necessary. When there is confusion, the center promises to gather the
fragments, integrate them, make a whole. But if the center is itself a fragment, then its attempt to
organize the whole continues fragmentation.

This gives earlier observer material a new shape. The observer as past has already appeared in
relationship. Here the observer becomes the center that says, “I am fragmented,” while quietly
taking itself to be outside the fragmentation it names.

7.3 Conflict As The Usual Door

The dialogue then asks when fragmentation becomes visible. Krishnamurti’s answer is severe:
ordinarily, only through contradiction and conflict. Opposing desires, opposing wishes, opposing
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thoughts, and opposing identities collide; the pain of the collision makes the mind say that something
is wrong.

fragmentation −→ contradiction −→ conflict −→ self-conscious awareness. (7.4)

This should not be turned into a psychological law. It is a transcript-based dependency. One
usually lives inside the fragment without noticing it. The fragment becomes visible when challenged,
opposed, hurt, or intensely pleased.

7.3.1 Question & Answer

Question. Are we aware of fragmentation itself, or only of conflict?

Answer. Ordinarily, only of conflict. Fragmentation with conflict brings the sense, “I am aware,”
or “I am in conflict.” The lecture also names a deeper question, but does not yet unfold it: whether
there can be awareness of fragmentation without conflict.

A = one fragment treated as decisive, (7.5)
B = another fragment treated as decisive, (7.6)

A ⊥ B −→ contradiction, (7.7)
contradiction −→ conflict. (7.8)

The symbol ⊥ means opposition only. It is not a technical geometry. The point is that the mind
usually discovers division because division hurts.

7.4 The Part Taken As The Whole

The social examples now become indispensable. A person says, “I am a Hindu,” “I am a Jew,” “I am
an Arab,” “I am a communist,” “I am a Catholic,” “I am a businessman,” “I am an artist,” “I am a
scientist,” or “I am a doctor.” These statements can be ordinary descriptions. But psychologically
they often do more: the fragment takes up the whole life.

part =̂ whole. (7.9)

Here =̂ means “is taken as.” The part has not become the whole. It is treated as though it were the
whole of me.
Proposition 7.1. A fragment becomes conflict-producing when it is treated as the whole of the
person.

Proof. A part may be useful in its place. A profession, a language, a family role, or a practical
skill can function within limits. Conflict begins when the part claims total significance: “I am this,”
meaning the whole of me is this. Another person or group then makes a rival total claim. Two
partial identities, each claiming the whole, meet as opposition. This is the structure behind the
lecture’s examples of religious, national, political, and professional conflict.



CHAPTER 7. THE CENTER THAT PROMISES WHOLENESS
45

Northern Ireland, the Middle East, Arab and Israeli, Muslim and Hindu, doctor and patient, political
power and professional protection are not decorative references. They show that fragmentation is
sustained socially. Those in power, being fragmented themselves, preserve fragmentation.

7.5 Fear Is Not The First Answer

At the midpoint the lecture asks what causes fragmentation. Several quick answers are tried and
refused. Childhood separation, holding on, inherited tradition, fear, and the search for security
all enter the discussion. Krishnamurti keeps bringing the question back to the present action that
sustains fragmentation now.

The fear correction is especially important:

fragmentation −→ fear not simply fear −→ fragmentation. (7.10)

Fear is not denied. It is displaced from the role of first explanation. Fragmentation creates insecurity;
insecurity breeds fear; fear then helps protect the fragment that promised safety.

7.5.1 Question & Answer

Question. Is fear the cause of fragmentation, or does fragmentation generate fear?

Answer. The dialogue leans toward the second formulation while keeping the matter under inquiry.
Fear may preserve fragmentation, but it is too quick to say fear simply causes fragmentation. The
question is the present movement by which identity, belonging, and security form a fragment and
then defend it.

identity −→ belonging, (7.11)
belonging −→ felt protection, (7.12)

felt protection −→ dependence, (7.13)
dependence −→ fear of exclusion, (7.14)

fear of exclusion −→ stronger identity. (7.15)

This loop is one of the lecture’s clearest additions to the book. The person seeks safety in the
fragment and then becomes afraid to question the fragment, because questioning may mean losing
the group, the profession, the position, or the name.

7.6 Knowledge In Its Place

The question then becomes whether knowledge is the source of fragmentation. Again the answer is
not crude. Knowledge is not condemned. Driving a car, learning a language, and carrying out a
technical act require knowledge. The danger begins when knowledge, which is of the past, claims
the living present.
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Knowledge in place Knowledge out of place
Driving a car. “I know you.”
Learning a language. “I know myself.”
Technical action in a limited field. “I know the whole of life.”
Knowledge used where the object is
limited.

Theory of the whole used as psychological
security.

Transcript-based reconstruction of the lecture’s distinction between practical knowledge and
psychological misuse of knowledge.

Krishnamurti’s exact distinction is between “I have known you” and “I know you.” The first admits
limitation and time. The second claims possession of a moving, changing person.

knowledge of the past ̸= direct perception of the present. (7.16)

In compact form:

Kp has its place, Kψ fragments when it claims the whole. (7.17)

The new precision is that confusion about the role of knowledge is dangerous, not knowledge as
such. A machine or technical procedure can be approached as a limited part. But when knowledge
says what the whole person is, what the whole of life is, or what the whole universe means as an
inward security, a part covers the whole.

7.7 Psychological Security And The Me

The closing movement brings the inquiry to security. Biological security is necessary: food, clothing,
shelter, physical protection. But the mind gives extraordinary importance to psychological security:
ideas, knowledge, images, pictures, conclusions, groups, profession, status, and finally the “me.”

Sb = food, clothing, shelter, physical protection, (7.18)
Sψ = security sought in idea, group, image, status, knowledge, or me. (7.19)

The reversal is exact. Psychological security appears to protect the organism, but in fact it divides
human beings and prevents shared biological security.

Sψ(group, image, conclusion, me) −→ fragmentation −→ ¬Sb,shared. (7.20)

This gives Part II a sharper fear problem. Fear is not merely an emotion to be examined later. It is
already bound to security, belonging, and exclusion. If I do not psychologically belong to the group,
I may be physically insecure; yet belonging psychologically creates the divisions that prevent wider
physical security for everyone.

The last turn is the “me.” Krishnamurti does not let the answer remain at images, power, or status.
He presses deeper: the me is the most important thing. My position, my happiness, my money, my
house, my wife, my country, my God. The me is taken as the essence of the whole.
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search for
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and dependence

identity

division

loss of shared
physical security

Transcript-based reconstruction of the security ladder. No validated source diagram or screenshot
exists for this lecture.

me −→ greatest psychological security. (7.21)

This is not presented as a solved doctrine. The dialogue stops with the fact exposed. The me is
what is happening: psychologically, it is what human beings give central importance to. Whether
that security is a delusion is left for the next inquiry. The book should therefore leave this chapter
open, with the pressure intact: the fragment has claimed the whole, and the whole movement of
fear, knowledge, identity, and security has gathered around the word “me.”
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Chapter 8

Fear As Movement Away From What
Is

The previous chapter ended with the “me” as the greatest psychological security: my position,
my happiness, my money, my house, my wife, my country, my God. The San Diego 1970 public
talk on whether fear can end takes that exposed centre into Part II’s first direct inquiry into
fear. Krishnamurti does not begin by treating fear as one emotion among others. He begins with
seriousness and joy.

Seriousness, in this talk, is not heaviness. It is the capacity to live completely and whole. But as
long as there is fear, one cannot be serious in that full sense, and one cannot know what great joy
means. Fear has been accepted as a normal way of life, just as violence has been accepted as a way
of life. The lecture asks whether that acceptance can end, not as a theory to be carried away, but in
the very act of looking.

fear present =⇒ seriousness, enjoyment, and joy are obstructed. (8.1)

The arrow is only a reading aid. It marks the talk’s opening pressure: fear is not a local disturbance.
It conditions thought, pleasure, relationship, and action.

8.1 The Condition Of Inquiry

Before fear is examined, Krishnamurti asks how we are going to listen. Communication means
creating together, understanding together, and working together. It is not the speaker giving ideas
and the listener accepting, denying, comparing, or judging them. The inquiry into fear requires a
mind that does not begin with a conclusion.

attention ̸= agreement, (8.2)
attention ̸= disagreement, (8.3)
attention ̸= comparison with what is already known. (8.4)

This repeats an earlier condition of the book, but now it has a specific function. If the mind
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What is
the actual fact

Flight, escape,
avoidance

Comparison
what is vs. what should be

Fear
Transcript-based reconstruction: fear is approached as movement away from what is. No validated

source diagram or screenshot exists for this lecture.

translates what is said about fear into old categories, then fear is already being approached through
the past. The instrument is dull before the inquiry begins.

8.2 Many Fears, One Movement

The talk then opens the field of fear. There is fear of the dark, fear of wife or husband, fear of public
opinion, fear of loneliness, fear of emptiness, fear of a meaningless existence, fear of the future, fear
of insecurity, fear of the bomb, fear of death, fear of old age, fear of dependence, fear of failure, fear
of non-fulfilment, and fear of not being somebody. There are conscious fears and hidden fears.

Krishnamurti does not propose to examine each one separately. That would take endless time and
would miss the structure. The decisive turn is to observe the quality and nature of fear itself.

fear ∼ movement away from what is. (8.5)

Here ∼ means “is to be watched as.” It is not a formal definition. Fear is approached as flight,
escape, avoidance, and movement away from the actual fact.

Comparison is one form of that movement. The mind compares itself with another, or compares
what it is with what it thinks it should be. That comparison creates distance from the actual, and
in that distance fear is bred.

comparison −→ distance from what is −→ fear. (8.6)

The important distinction is that fear is not only the object one fears. It is the movement of escape
itself. Once this is seen, the usual remedies become suspect, because they may also be movements
away from the fact.

8.3 Question & Answer

Question. If there are hidden fears as well as conscious fears, can will, analysis, or dreams expose
and end them?



CHAPTER 8. FEAR AS MOVEMENT AWAY FROM WHAT IS
50

Route Why it fails in this inquiry
Will It opposes fear without understanding the structure of

fear.
Analysis It implies time, an analyser, and division.
Dreams They continue the movement of waking hours.
Progressive change It postpones ending and keeps fear within time.

Transcript-based table of rejected routes.

Answer. Krishnamurti rejects all three. Will says, “I will not be afraid,” but that is still a
movement against fear. It opposes fear without understanding it. Analysis implies time, an analyser,
and division. Dreams are not a privileged path to hidden fear; they continue the movement of
waking hours through sleep.

The analytic structure is especially important:

analysis −→ time + analyser + division. (8.7)

The analyser is not outside fear. It is a fragment among the many fragments that make up the “me,”
the “I,” the ego. It assumes authority over fear while belonging to the same conditioned field.

analysis ̸−→ ending of fear. (8.8)

This negative work is not merely destructive. By setting aside will, analysis, dreams, and progressive
time, the mind is no longer leaning on its accustomed escapes. It becomes capable of looking
directly.

8.4 Thought, Memory, Pleasure, Fear

After the eliminations, the inquiry begins again: what is fear, and how does it come? Fear is always
in relation to something. There was pain yesterday; there is memory of that pain; thought returns
to the memory and projects its possible repetition tomorrow.

past pain −→ memory (8.9)
−→ thought of repetition (8.10)
−→ fear of tomorrow. (8.11)

This is the talk’s cleanest worked example. If there were only the fact that pain occurred, the fact
would have ended. Fear enters when thought carries the memory forward and says, in effect, “It
may happen again.”

But Krishnamurti immediately joins fear to pleasure. The same thought that projects the return of
pain also projects the return of pleasure. Pleasure is sustained by image, memory, and desire for
repetition; then comes fear that the pleasure may not return.
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Transcript-based reconstruction: thought sustains both fear and pleasure through memory, image,
and projection.

past pleasure −→ image or thought (8.12)
−→ desire for repetition (8.13)
−→ fear of loss or frustration. (8.14)

This revises the book’s earlier treatment of pleasure. Pleasure is not only a false map of happiness
through repetition; in the fear inquiry it becomes inseparable from fear. One cannot demand
pleasure without fear, because thought holds pleasure as something to be repeated and therefore
something that may be lost.

Joy is separated from this circuit:

joy ̸= pleasure. (8.15)

More exactly:

pleasure is sustained by thought, joy is not the product of thought. (8.16)

When thought tries to cultivate joy, it has already converted it into remembered pleasure. What
can be repeated can also be lost; where loss enters, fear enters.

8.5 Question & Answer

Question. If thought is necessary for daily functioning, and yet thought breeds fear, what is the
mind to do?

Answer. The lecture refuses the simple answer of suppressing thought. Thought cannot be killed,
destroyed, forgotten, or resisted. Resistance to thought is another movement of thought. Memory is
needed to speak, to work, to go home, to function technologically, and to earn a livelihood.
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thought −→ practical function, (8.17)
thought −→ psychological fear. (8.18)

The question is therefore not how to abolish thought. Before answering, Krishnamurti asks what
quality of mind has emerged after seeing the facts of analysis, time, escape, dependency, comparison,
pleasure, and fear. If the journey has merely been verbal, the mind has no answer. If it has actually
seen, the mind has become sensitive, alive, and intelligent by throwing off accumulated burdens.

This pause matters. It prevents the answer from becoming a technique. A mind still looking for a
method will turn even attention into a method. The inquiry asks instead whether the whole process
of thinking can be observed without suppression, justification, or escape.

8.6 The Centre That Strengthens Fear

The final movement returns to the centre introduced in the previous chapter. Thought has created
a centre as the “me”: my opinions, my country, my God, my experience, my house, my wife, my
children. From that centre one acts and thinks. That centre divides.

centre/me −→ division −→ conflict and resistance −→ fear strengthened. (8.19)

If the mind observes fear from that centre, it is still caught in fear. The centre has separated itself
from what it calls fear, and then says, “I must get rid of it,” “I must analyse it,” “I must overcome
it,” “I must resist it.” This is the same movement as the analyser, now seen in its simplest form:
the observer tries to conquer what it has divided from itself.

Naming belongs to the same structure. The moment the mind says “fear,” the name has brought in
the past. The name is memory, and memory divides the observer from the observed.

naming −→ past + division. (8.20)

The closing question is exact: can the mind look at fear without the centre, and without naming it?
This is not a special practice. It is the ending of the movement that has sustained fear through
division. To observe closely, with care, affection, and attention, is to learn from oneself. Krishnamurti
calls that discipline, using the word in its older sense of learning.

observation without centre and without naming −→ ending of fear. (8.21)

The arrow is not a mechanical promise. It records the lecture’s conclusion. When the mind
looks without the accustomed division of a centre, fear is not being resisted, analysed, escaped, or
postponed. In that attention, Krishnamurti says, there is an ending of fear, both hidden and open.

8.7 Physical Security And The Whole Movement

The next San Diego conversation resumes exactly where fear had been left open. Krishnamurti
widens the field before defining it. Fear is not one private disturbance. It includes death, loneliness,
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Transcript-based reconstruction: the centre strengthens fear by dividing itself from what it calls fear.

not being loved, failure, success, physical insecurity, public opinion, dependency, hidden inheritance,
and the fear of not being. He also marks a bridge that the book must preserve: fear and pleasure
are two sides of the same coin, though pleasure is left for the next inquiry.

The important new order is from outside to inside. We begin with food, clothing, shelter, work, pain,
poverty, public opinion, and death, and only then move into dependency, loneliness, achievement,
and identification. This keeps fear from becoming an abstraction too quickly.

F = Fphysical ∪ Fpsychological, Fphysical and Fpsychological interpenetrate. (8.22)

The first physical fact is security. The brain needs security, Krishnamurti says, as a child needs
security. But national division, sovereign governments, armies, war, commercial competition, and
occupational dependence destroy the very security human beings seek.

brain −→ requires security, (8.23)
nation + competition + war −→ destruction of security. (8.24)

This is not a separate political argument. It is fear becoming visible in the structure of daily life.
The job that gives security depends on a whole field of production, business, consumerism, and
competition. The hunger of another human being is not outside the inquiry. Krishnamurti’s example
is stark: a child in India says, “Mother, I am hungry,” and the mother answers that she has already
eaten for the day. Fear of survival is not metaphorical.

8.8 Question & Answer: Branches Or Root?

Question. If there are so many fears, should we deal with them one by one?

Answer. Krishnamurti refuses the branch-by-branch method. To take loneliness, then pain, then
death, then public opinion, then dependency, and so on, would consume a lifetime. Anderson names
the trap as fragmentation. Krishnamurti adds the sharper phrase: analysis becomes paralysis.
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Many fears:
pain, job, opinion, death, loneliness, dependence

One by one:
branch, leaf, symptom

Analysis becomes paralysis

Root inquiry:
what is fear itself?

Observation of the whole movement

Schematic reconstruction. Transcript-based reconstruction of the movement from fragmented
fears to root inquiry. No validated figure asset exists for this lecture.

{f1, f2, . . . , fn} −→ fragmented analysis −→ paralysis. (8.25)

The alternative is not a quicker analysis but a different question:

many fears −→ whole movement of fear −→ root inquiry. (8.26)

8.9 Hidden Fear And The End Of Escape

The dialogue then asks what fear is when explanation stops. Krishnamurti rejects description,
academic formulation, rationalization, analysis, and escape. Fear has to be discovered directly, as
hunger is discovered directly.

The harder problem is hidden fear. Conscious thought can deal with what it knows, but it cannot
simply summon what it does not know. Dreams are mentioned and set aside as continuations of
daily movement. Anderson’s university example makes this concrete: a professor may appear to
listen while inwardly preparing a response, protecting reputation, and fearing that silence will make
him look unintelligent. Fear is already operating inside the act called listening.

When escape, analysis, rationalization, resistance, and identification are seen as futile, energy is
no longer dissipated. This is not physical energy and not a mystical possession. It is the gathered
intensity of attention when the usual leaks stop.

¬(escape + analysis + identification + resistance) −→ undissipated energy of attention. (8.27)

But the next move is decisive. Faced with fear, the mind asks, “What can I do?” Krishnamurti
answers that the “I” cannot do anything to fear, because the “I” is part of the movement that
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Self-protective intelligence Psychological fear
Moving away from a rushing bus Fear of public opinion
Running from immediate danger Fear of recurring pain through memory
Direct response to fact Loneliness sustained by image
No inner narrative required Thought projecting past into future

Transcript-based distinction. The dialogue separates intelligent self-protection from
psychological fear; it does not ask the mind to ignore danger.

has produced fear. Public opinion, image, dependency, identification, and the demand to become
something are not objects outside the self. They are the self’s movement. The question therefore
changes: not what shall I do to fear, but what has brought fear about?

8.10 Recognition, Thought, And Self-Protection

Lecture 10 already showed naming as a fear mechanism. Lecture 11 adds a finer emphasis: fear is
new each time, but recognition makes it old. The mind has had fear before; through association
and words it says, “this is fear.” In that recognition the past enters and gives fear continuity.

previous experience −→ recognition, (8.28)
recognition −→ naming, (8.29)

naming + memory −→ projection, (8.30)
projection −→ fear sustained. (8.31)

Krishnamurti states the observer relation in this setting with unusual directness:

observer = thought. (8.32)

This should remain local and careful. It means that the observer who says “I am afraid” is not
separate from the movement of thought that recognizes, names, remembers, and projects.

He then protects the inquiry from a false conclusion. If a bus rushes toward us, or a dangerous
animal appears, we move. That direct movement is not the psychological fear under examination.
It is intelligence operating as self-protection.

8.11 Knowledge, Tradition, And Freedom

The closing turn returns to knowledge. Anderson observes that tradition teaches human beings
what to fear, handing down warnings, old stories, and inherited images from childhood onward. He
later gives a memorable image: thought takes the living movement of inquiry and puts it in the
refrigerator; when it wants to look again, it breaks off one of the frozen pieces.

Krishnamurti’s answer is to ask what place knowledge has in the regeneration of man. Practical
knowledge is necessary: language, driving, science, mathematics, ordinary skill. But accumu-
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lated psychological knowledge, gathered through experience and tradition, has no place in the
transformation of fear.

Kpractical ̸= Kpsychological, (8.33)
Kpsychological ̸⇒ freedom from fear. (8.34)

The distinction must remain sharp. The book is not saying that knowledge is useless. It is saying
that when one is trying to understand what is – fear, disorder, irresponsibility – accumulated
psychological knowledge may become ignorance.

freedom /∈ K, freedom appears when burdens are absent. (8.35)

Freedom is not searched for as an object to replace fear. Nothing is put in the place of fear as
compensation. Krishnamurti’s ending is austere: when the burden is not, freedom is.
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Chapter 9

Desire, Control, And Substitution

The fear inquiry does not end by moving neatly away from fear. Anderson opens the next San
Diego conversation by recalling that fear and pleasure had been called opposite sides of the same
coin. One might expect pleasure to become the immediate subject. Krishnamurti delays that move.
Before pleasure can be understood, desire has to be seen.

This delay is important for the structure of Part II. Fear, pleasure, desire, and control are not
separate compartments. Fear produces the wish to escape; pleasure produces the wish to continue;
desire moves toward objects; control tries to master that movement and often keeps it alive.

9.1 Freedom Is Not Escape

Before turning to pleasure, Krishnamurti clarifies freedom. Fear has created misery, ideologies, gods,
and activities born of fear. But “freedom from fear” is not yet the same as freedom itself. Anderson
tests the phrase “freedom for,” and Krishnamurti rejects that too. Later even “freedom in” is set
aside. The prepositions carry direction, object, and conflict.

Let F denote freedom itself. Let Ffrom(x) mean a movement away from x, and Ffor(x) a movement
toward an intended end. The lecture gives this compact guardrail:

Ffrom(x) ̸= F, Ffor(x) ̸= F. (9.1)

This notation should remain modest. Freedom is not being defined mathematically. The point is
that escape from fear may still be organized by fear, just as pursuit of an ideal may still be organized
by conflict.

9.2 Question & Answer: Is Freedom From Fear Freedom?

Question. If fear has ended, why distinguish freedom from fear from freedom itself?

Answer. Because the phrase “from fear” may still make fear the reference point. The mind may
be struggling to throw off a burden, and that struggle is still conflict. Krishnamurti points instead
to a freedom in which the burden is absent, not a freedom achieved by fighting the burden. This
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Object field Typical stimulus Movement emphasized
Possession coat, tie, house, car acquisition and ownership
Knowledge discussion, comparison accumulation and subtle compe-

tition
Ritual chant, symbol, image stimulation and repetition
God or truth ideal, path, authority transfer to a higher object
Power future pleasure, security control as attempted securing

Transcript-based table: the objects vary, but the movement called desire is the issue.

distinction prepares the whole inquiry into desire: the movement away from something and the
movement toward something are both still movements of conflict.

9.3 Pleasure Leads Back To Desire

Pleasure is approached without condemnation and without justification. Krishnamurti refuses both
puritanism and permissiveness. The question is not whether pleasure is right or wrong, but why it
has such importance in life.

Anderson names anticipation, gratification, satisfaction, and fulfilment. Krishnamurti accepts the
direction, but says that before entering the complicated field of pleasure one must look into desire.
Desire is not private only; it is inflamed socially. Commercialism, consumerism, propaganda, fashion,
and planned obsolescence all stimulate the demand for more.

stimulation −→ D −→ fulfilment −→ fading −→ stronger stimulation. (9.2)

This is not an economic model. It is a transcript-based schematic of the examples: desire is nourished,
expanded, and inflamed; pleasure fades; the next stimulus must be stronger or newer.

The same structure appears in ritual. Krishnamurti names words, chants, symbols, images, flowers,
incense, color, and ceremonial beauty. Their beauty is not denied. The danger is that the stimulation
itself becomes the appetite, while attention to meaning is lost.

9.4 The Object Varies, The Movement Remains

Anderson asks whether desire should be related to appetite and natural hunger. Krishnamurti
does not draw a hard natural/artificial line. Appetite and desire are related: physical appetite,
psychological appetite, sexual appetite, intellectual appetite, and ritual appetite all belong to the
field being examined.

The decisive distinction is between the object and the movement. One person desires a house,
another a car, another knowledge, another God or enlightenment. The mind may call one noble and
another ignoble, but the desire behind them is still to be observed.

Oi varies, D remains. (9.3)
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Transcript-based schematic of the desire process. No validated source diagram or screenshot exists
for this lecture.

9.5 The Process Of Desire

Krishnamurti then asks directly: what is desire, and how does it come about? Anderson suggests
a possible definition: a sense of absence. Krishnamurti refuses that abstraction here. He asks for
observation of the actual arising.

The transcript gives two close formulations. First: visual perception, sensation, contact, desire.
Then: perceptions, contact, sensation, desire. To avoid a false precision, the middle stage should be
kept joined:

visual perception −→ contact/sensation −→ D. (9.4)

Anderson adds that when desire is frustrated, anger follows. Krishnamurti accepts that “all the
rest” follows:

D + frustration −→ anger and further reaction. (9.5)

9.6 Question & Answer: Is Desire Absence?

Question. Is desire fundamentally a sense of absence?

Answer. In this lecture Krishnamurti does not answer by theory. He asks how desire comes into
being: there is perception, contact and sensation, and desire arises. A theory of absence may stand
outside the movement; the lecture asks that the movement be watched as it occurs.

9.7 Control As The Old Answer

Once desire is seen, the traditional answer appears: be without desire, control it, suppress it, or
transfer it to something worthwhile, such as God, truth, or enlightenment. Anderson immediately
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desire is present

fear of temptation

control / suppression

narrowed perception

desire continues
Transcript-based schematic of control as a loop, not a release from desire.

sees the difficulty: the desire not to desire is another form of desire. Krishnamurti presses the point
through control.

The argument for control is familiar. Desire dissipates energy; temptation threatens the religious life;
therefore one must hold desire, suppress it, avoid exposure, and keep energy for God. Krishnamurti
gives a concrete image from Rome: priests walking with the Bible, looking down at the text so as
not to look at what attracts them. Anderson calls it a blinker. The Bible, in that use, becomes a
blinker.

D
control/suppression/transfer−−−−−−−−−−−−−−−−−→ restriction + loss of free energy. (9.6)

The phrase “free energy” is not physical energy. It means the living openness that is squeezed out
when the mind is occupied with suppressing, avoiding, and controlling.

9.8 Question & Answer: Must Desire Be Controlled?

Question. Need there be control of desire at all?

Answer. This is the problem Krishnamurti says now arises. Control divides the mind into
controller and controlled. It promises order, but it may produce repression, narrowing, fear, and
continued desire. The question therefore changes from “how do I control desire?” to “can desire be
understood without setting up the controller?”

9.9 The Cruelty Of Substitution

The lecture then gives its most concrete evidence. Krishnamurti describes monks walking through
mountains without looking at the sky, trees, birds, water, or passers-by, because beauty might
become temptation. Desire has become a repressive and limiting process.

He then tells of a young monk who left home at fifteen to find God, took a vow of celibacy, and
later violently acted on his own body in the name of controlling sexual appetite. Anderson brings
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in Origen as a parallel case. These stories should not be sensationalized. Their function is analytic:
an idea of God or purity can become an object of desire, and control in service of that object can
become self-violence.

Krishnamurti adds two further cases. One man gave up a public role and spent twenty-five years
meditating on truth, later seeing that he had been caught in a verbal and intellectual structure, a
kind of self-hypnosis. Another left home at twenty and spent fifty-five years going from teacher to
teacher in search of God, returning at seventy-five with nothing. Krishnamurti places this beside
fifty years in an office pursuing money and things. The outward objects are different; the movement
may be the same.

D(Oworldly) ∼ D(Ospiritual). (9.7)

The symbol ∼ does not mean that money and truth are equivalent. It means that worldly desire
and spiritualized desire can share the same structure when only the object has changed.

money, things, status −→ D, (9.8)
God, truth, enlightenment −→ D. (9.9)

This is the cruelty of substitution. The human being may renounce one field only to carry the same
movement into another.

9.10 Power, Pleasure, And The Next Question

After all this, the inquiry returns to pleasure. Fear and pleasure are active principles, comparable
to punishment and reward. Anderson asks whether the search for power is an attempt to secure a
pleasure not yet realized. Krishnamurti agrees. Even the attempt to negate desire through power is
still a search.

The social split is also named. Religion says control; commercialism says enjoy, buy, sell. The
mind moves between the two: pursue pleasure here, offer something to God there. Neither side has
understood desire.

The closing vocabulary opens rather than settles the matter:

P, E, J, H, (9.10)

where P is pleasure, E is enjoyment, J is joy, and H is happiness. Krishnamurti says joy is happiness,
but the larger relation remains unfinished:

J ≈ H, P ? E ? J/H. (9.11)

The question marks must stay. This conversation does not complete a doctrine of pleasure, enjoyment,
joy, and happiness. It ends at a threshold.

The final threshold is beauty: mountain, shadows, valley, lake, or a single tree on a hill. In that
seeing there is tremendous delight. At that moment, Krishnamurti says, there is nothing but that;
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the beauty has knocked everything out of the observer; there is no division between me and that.
There is purity and enjoyment.

This belongs partly to Part II because it follows desire and control. It also points forward to Part
III. Direct perception, without division between observer and observed, cannot be turned into a
method here. The lecture stops with the invitation: now see what takes place.
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Chapter 10

Hurt, Image, And The Wall Between
Us

The inquiry into desire ended at a threshold: beauty seen without division, and the question of what
happens afterward. The next San Diego dialogue does not begin with hurt. Anderson first protects
an earlier point from misunderstanding: Krishnamurti has not said that thought or knowledge
should be destroyed. The problem is more exact. Thought has its necessary place, but when it tries
to occupy the field of intelligence, religion, relationship, or the immeasurable, it becomes false.

That opening matters for Part II. Hurt is not going to be examined as a private injury only. It
will be examined as something that prevents attention, distorts religion, destroys relationship, and
enters education from the beginning.

10.1 Religion Before Belief

Anderson approaches the question through the abused word God. Krishnamurti does not accept
the inherited religious frame. Words such as religion, love, and God have almost lost their meaning
through use, misuse, propaganda, belief, ritual, and images made by the hand or by the mind.

The rejected map is:

religionorganized −→ belief + ritual + fear + image + authority. (10.1)

This is not merely a criticism of institutions. It is a structural warning. Religion made by thought,
fear, satisfaction, pleasure, romanticism, or sentimentality cannot be the religion Krishnamurti
wants to discuss. His working meaning is more severe:

religion −→ gathering of total energy −→ attention without frontier. (10.2)

In that attention, he says, there is no frontier. From there the mind may meet what thought
cannot capture. The statement must remain sober. It is not a license for speculation about the
immeasurable. Thought is limited here because it is conditioned, fragmentary, never new, and never
free:
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Concentration Attention
Brings thought to a point Gives the whole energy of being
Excludes what is not selected Does not exclude
Builds a barrier around focus Has no frontier
Involves effort and resistance Has no resistance and no effort
Can strengthen division Sees division and duality

Transcript-based contrast. This distinction is not a visible blackboard table. It reconstructs
Krishnamurti’s spoken contrast between concentration and attention.

thought −→ conditioned + fragmentary + not new + not free. (10.3)

This opening also adds a fresh false-map case. When direct contact with nature is lost – clouds,
lakes, birds, trees, earth, and simple seeing – the priest enters as mediator. The mediator becomes
interpreter, explainer, exploiter, and authority. What was simple is made complicated; fear begins.

loss of direct contact −→ mediation −→ authority −→ fear. (10.4)

Religion, in this degraded form, joins the false maps already traced in pleasure, knowledge, success,
security, and desire. It promises something beyond the daily routine, but often gives fear, comparison,
and dependence.

10.2 Attention Is Not Concentration

The lecture then makes a distinction that the later chapters on meditation must inherit. Attention
is not concentration. Concentration brings thought to a point; it excludes, builds a barrier, focuses,
and involves effort. Attention is of a different order: no exclusion, no resistance, no effort, no
frontier, no limit.

Anderson tests other words. Is the mind receptive? Krishnamurti asks who is there to receive. Is
the mind waiting? Waiting implies one who waits and something expected. Each word quietly
reintroduces division.

receptivity −→ receiver + received, (10.5)
waiting −→ one who waits + something expected. (10.6)

Attention therefore cannot be made into focus, receptivity, waiting, patience for a result, or technique.
It is the whole energy of perception without a center seeking something.

10.3 Question & Answer: What Blocks Attention?

Question. If attention is total energy without frontier, why is the mind not attentive?
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comparison / imitation

image of oneself

resistance wall
between you and me

tender point touched

psychological hurt

Transcript-based reconstruction of the hurt sequence. No validated source diagram or screenshot
exists for this lecture.

Answer. The lecture turns at this point to hurt. Krishnamurti has just gathered the previous
themes: relationship, responsibility, psychological fear, and the movement of pleasure. Then he asks
what such a mind is, and says it is worthwhile to discuss the nature of hurt. A hurt mind is not
innocent, and without that innocence there is no total attention.

The word innocence appears with an uncertain etymological phrase in the transcript, so it should
not be made into a technical derivation. The working meaning is clear enough: an innocent mind is
one that is not hurt, or is incapable of being hurt.

10.4 The Image That Can Be Wounded

Krishnamurti distinguishes physical pain from psychological hurt. Physical pain can be watched;
one may not allow it to corrode the whole quality of mind. Psychological hurt is more difficult
because it belongs to the image one has of oneself.

Anderson first suggests that hurt begins when one starts thinking about thinking that one is hurt.
Krishnamurti says it is deeper. From childhood, the child is compared with another child. The
comparison is already a hurt.

comparison or imitation −→ self-image −→ resistance wall −→ hurt. (10.7)

The image is a wall between two human beings. When that wall is touched at its tender point, there
is hurt. The language is exact and should not be softened into a general statement that “ego causes
suffering.” The lecture gives a concrete structure: comparison, imitation, image, resistance, touch,
wound.

10.4.1 Question & Answer

Question. Is hurt simply the thought that one has been hurt?
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Answer. No. Thought may repeat, sustain, and mull over the hurt, but the vulnerable structure
is the image itself. A child told, “Your father was clever; you are stupid,” is not merely receiving
information. The sentence makes comparison, and comparison invites an image: I am inferior, dull,
less than another. Later, a casual word touches the same image, and the hurt repeats.

“he is clever, I am not” −→ inferior self-image −→ woundable identity. (10.8)

The same mechanism appears when the image is built around success, gifts, goodness, capacity,
class, family, nationality, or religious ideal. If the image exists, incidents and accidents will touch it.

10.5 Name, Status, And Identification

Anderson then raises the question of name. Krishnamurti’s distinction is narrow and useful. A
name by itself need not be a problem. “Mr. Brown” may be just a name. The hurt begins when
thought builds identification around it: social difference, moral superiority, inferiority, old family,
class, caste, aristocracy, Brahmin, non-Brahmin, and the whole machinery of status.

name + body + status + tradition + propaganda −→ image sustained by thought. (10.9)

This returns us to an earlier book theme: the word is not the thing, and the description is not the
described. Here that principle is no longer only about knowledge. It becomes part of the anatomy
of hurt. The sound of a name does not wound by itself. Identification with the name, body, class,
tradition, or social story creates the woundable form.

10.6 Two Questions About Hurt

Krishnamurti then states the problem in two questions. Can hurts already received be healed so that
not a mark is left? And can future hurts be prevented completely without resistance, withdrawal,
escape, or a defensive wall?

Q1 : Can past hurt end without leaving a mark? (10.10)
Q2 : Can future hurt not be added? (10.11)

The transcript is slightly garbled around the second question, so the wording should remain cautious.
The sense is clear from the continuation: no more hurt does not mean building a wall of resistance,
withdrawing to a monastery, escaping through drugs, or any similar defensive movement.

10.6.1 Question & Answer

Question. Can attention be used as a tool to wipe away hurt?
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Answer. No. This is one of the lecture’s most important corrections. Anderson suggests that
complete attention may dissolve the image, and Krishnamurti accepts the direction only after
reversing the order. One cannot say, “I will use attention to wipe it away.” One must understand
how the image is born: education, family, society, comparison, name, status, hurt. Out of that
understanding comes attention.

understanding hurt −→ attention, not attention as technique −→ erasure of hurt. (10.12)

This protects the whole book from becoming a method. Attention is not a medicine applied by the
hurt self. If the mind is hurt, that hurt consciously or unconsciously prevents total attention. The
seeing must begin with the hurt itself: insults, negligence, casual words, gestures, and the language
that wounds.

From hurt the reactions multiply:

hurt −→ violence + fear + withdrawal + search for safety. (10.13)

Even the idea of God can enter here as the image of one who will never hurt. The opening theme of
religion returns: religion made out of fear and hurt is still a projection of hurt.

10.7 Education Begins With Hurt

The final movement makes education the test of the whole inquiry. The child comes to school
already hurt. The parent has compared. The school gives marks. Society praises imitation. Religion
says, “Be like Krishna, like Buddha, like Jesus.” Krishnamurti says that too is hurt.

comparison + imitation + ideal −→ hurt sustained by culture. (10.14)

This does not make education a side application. It makes education the visible field where
relationship either continues hurt or begins to change. If the teacher is hurt and the child is hurt,
and neither fact is seen, information transfer continues inside the old structure.

hurt parent + hurt teacher + hurt child −→ civilization continues hurt. (10.15)

But Krishnamurti also gives the counter-movement. When the educator realizes that he is hurt and
that the child is hurt, the relationship changes. In the very act of teaching – whether mathematics
or anything else – he is freeing himself and helping the child be free.

The phrase “act of love” should not yet be expanded into a doctrine of love. Anderson asks to take
up love next, and Krishnamurti agrees. Here love first appears as changed relationship: teacher and
child see hurt together and help each other wipe it out. That is the doorway to the next movement
of Part II.
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teacher sees
his own hurt

child arrives
already hurt

shared awareness:
“we are both involved”

relationship changes

education becomes
an act of love

Transcript-based reconstruction of the educational relation. Hurt is not answered by information
alone, but by shared seeing in relationship.
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Chapter 11

Sorrow, Passion, And Beauty

The previous movement brought hurt into the center of relationship. A hurt mind cannot attend
totally; teacher and child, parent and child, one human being and another, meet through images
that can be wounded. The next San Diego dialogue with Dr. Alan W. Anderson does not leave that
field. It widens it. Anderson recalls the path already taken: fear, transformation not dependent on
knowledge or time, pleasure, and now beauty. Krishnamurti begins by asking whether beauty can
be found through the usual authorities: museums, paintings, poems, cathedrals, experts, guided
tours, inherited judgments.

He is not condemning art. The hesitation matters. A poem may carry the depth of a human heart;
a cathedral may express devotion and reverence in stone; a painting may be marvellously beautiful.
But the inquiry is whether beauty is the object, the expression, the expert recognition, or something
the mind cannot reach by borrowing another’s sight.

beauty as recognized object ̸= the inquiry into beauty. (11.1)

This distinction extends the false-map argument of Part I into Part II. Pleasure became false when
thought demanded repetition. Knowledge became false when the past met the living present. Here
aesthetic knowledge can become another second-hand map: the name, the school, the expert, the
museum, the phrase “this is beautiful.” Krishnamurti’s question is simpler and more difficult: what
is beauty?

11.1 Beauty Begins With Not-Knowing

The first answer is not an answer. Krishnamurti says the inquiry must begin with humility. We
think we know beauty because we have seen Picasso, Rembrandt, Michelangelo, cathedrals, books,
colleges, and museums. We have absorbed it through others. But if one is really inquiring, one
begins by saying, in effect, “I do not know what beauty is.”

borrowed recognition −→ “I know beauty”, inquiry −→ “I do not know”. (11.2)

This not-knowing is not blankness. It is the refusal to let memory and cultural training answer too
early. The lecture even lets this point touch meditation: one thinks one knows what meditation is,
just as one thinks one knows what beauty is. In both cases the word can arrive before the fact.
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11.1.1 Question & Answer

Question. Does beauty depend on expression, on word, colour, stone, paint, poem, cathedral, or
music?

Answer. The lecture leaves the question open at first. Expression may be moving and may have
its place, but expression does not settle what beauty is. The real question shifts from the object to
the quality of mind that can see beauty. That is why Krishnamurti turns next not to aesthetics,
but to sorrow.

11.2 Sorrow, Escape, And Energy

Krishnamurti’s pivot is abrupt: to go deeply into beauty, one must understand suffering, because
without passion there is no beauty. But passion is not lust, excitement, emotional pressure, or
cultivated intensity. It is born, he says, when the mind remains with suffering and does not escape
from it.

The cautious schematic is:

sorrow non-withdrawal−−−−−−−−−→ passion sensitivity−−−−−−→ beauty. (11.3)

This must remain a transcript-based notation, not a method. It does not say that sorrow should be
cultivated in order to obtain beauty. Krishnamurti explicitly slows the inquiry at that point: not
that one must suffer. The question is whether sorrow, when it is present, is understood or escaped.

Sorrow is not only private. The dialogue widens it to the sorrow of mankind: the mother whose son
is killed, the wife whose husband is mutilated in war, the poor person who may never have a full
meal, the millions executed for ideology, tyranny, and terror. Personal sorrow and the sorrow of
humanity are not treated as separate topics. They are the field in which the mind usually seeks
escape.

Krishnamurti names several escapes: sorrow delegated to a religious figure, sorrow rationalized
through karma, sorrow covered by belief, identification, mass, drink, sex, explanation, comfort, or
the hope of going beyond it. The forms differ; the movement is the same.

what is −→ movement away −→ dissipation of energy −→ failure to understand what is. (11.4)

Here “what is” is sorrow. The point is not moral ranking. A refined belief and a crude distraction
may both move away from the fact.

11.2.1 Question & Answer

Question. Does the relation between sorrow, passion, and beauty mean that one must suffer?
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What is
sorrow

Movement away
belief, karma,
comfort, ritual

Energy
dissipated

No direct
understanding

Transcript-based reconstruction of the sorrow-and-escape sequence. No validated visual figure exists
for this lecture.

Answer. No. That would turn the inquiry into an ascetic formula, and Krishnamurti explicitly
avoids it. The distinction is:

cultivated suffering ̸= understanding sorrow, (11.5)
cultivated passion ̸= passion born from non-withdrawal. (11.6)

Sorrow is not prescribed. Escape is questioned. If sorrow is there and the mind moves away from
it, energy is dissipated. If there is no escape, the mind remains with the fact, and out of that
non-withdrawal Krishnamurti says passion comes.

11.3 Non-Withdrawal And Passion

Anderson helps make the obstacle exact with the word “disconsolate.” Ordinarily, to be disconsolate
means one needs consolation. The mind wants to remove the lack. Krishnamurti’s answer reverses
that movement. If there is no desire to seek comfort away from what is, then out of that inescapable
reality comes passion.

no escape + remaining with sorrow −→ passion. (11.7)

Again, the arrow is not a technique. Non-withdrawal is not a practice for acquiring passion. The
lecture’s point is that cultivated passion is artificial, while this passion is born when the mind is no
longer scattering itself in flight.

This also gives a new sense to austerity. Krishnamurti rejects the dry, severe austerity associated
with religious denial. The austerity connected with passion is the abandonment of the me, the self,
the ego. It is not ugliness, harshness, or deprivation. It belongs to beauty.

passion ̸≡ lust or intensity, passion ∼ non-withdrawal from sorrow. (11.8)
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11.4 Sensitivity, Nature, And Education

The inquiry then returns to nature, but now with the sorrow-passion relation behind it. Krishnamurti
says that human beings have lost touch with nature, especially in large towns but also in smaller
places where the mind is outwardly driven by thought. The Grand Canyon anecdote is concrete:
people admire the colour, depth, and shadow, then almost immediately turn away to tea. Anderson
adds a college memory: he was watching a sunset, and a companion answered as though nothing of
consequence were happening.

These are not decorative stories. They show a loss of sensitivity. Modern life becomes artificial,
superficial, verbal, commercial, and linear. Anderson’s phrase about the horizontal axis of success
belongs here: always later, always more, always outward.

linear pursuit ̸= sensitive relation. (11.9)

Krishnamurti then gives beauty a social and relational body: beauty in conduct, behaviour, language,
voice, walking, humility, gentleness, quietness. Beauty is not only in a painting or a valley. It is in
how one lives with another.

sensitivity −→ {mind, heart, body, speech, relationship}. (11.10)

The education passage follows directly. It should not be treated as a digression. If beauty belongs
to the whole movement of life, then education must ask what it is forming. Reading, writing,
memorizing, profession, and technique are not dismissed, but they are not enough. Krishnamurti
asks what we are being educated for: clever clerks, efficient businessmen, skilled scientists, or human
beings who flower in beauty, goodness, affection, and care?

L = {fear, pleasure, relationship, order, beauty, care}. (11.11)

education as training ⊊ education of the whole field L. (11.12)

The subset sign is only a notation for the lecture’s critique. Training has a place, but it is not
the whole field of life. This extends the book’s education thread: comparison wounds the child;
information alone does not heal relationship; now education is also asked whether it can awaken
sensitivity, beauty, affection, and care.

11.5 Action, Sorrow, Passion, Beauty

Late in the dialogue Anderson contrasts scholarship that counts hymns with an inquiry that lets a
hymn disclose itself. Krishnamurti then makes the final turn: when discussing beauty, passion, and
sorrow, one must also ask what action is. This is not a new topic. It is the tightening of all the
preceding ones.

Krishnamurti states the four terms as one field:

F = {action, sorrow, passion, beauty}. (11.13)
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They are not a ladder, with action at the beginning and beauty at the end. They are together. Yet
to see the field, he isolates action.

Ordinary action is action according to formula, concept, ideology, pattern, belief, decision, resolution,
past memory, or future aim. Political and religious examples appear, but the mechanism is broader
than any one ideology.

perception −→ idea, belief, formula, conclusion −→ action. (11.14)

This action is mechanical because it is removed from perception. Krishnamurti then adds the time
element: between idea and action there is an interval, a lag. In that interval division enters, and
conflict follows.

idea ∆t−→ action⇒ division enters, (11.15)
division enters⇒ conflict. (11.16)

The symbol ∆t is only a compact note for the spoken “interval” or “lag of time.” It is not a
measurement of reaction time.

11.5.1 Question & Answer

Question. Can there be action without the idea?

Answer. Krishnamurti’s answer is the phrase “the seeing is the doing.” The equality sign below
is only a shorthand for that phrase, not a formal identity:

mechanical action: perception→ formula→ doing, (11.17)
free action: seeing = doing. (11.18)

The mediator is the observer. In this passage the observer is the past, the formula, the concept, the
belief. It comes between perception and doing and becomes the factor of division.

observer = past + formula + concept + belief. (11.19)

The precipice example gives the concrete form. At the edge of a cliff, seeing danger is instant action.
One does not first form an ideology of danger and then act. Krishnamurti immediately adds a
caution: we are conditioned to physical danger, and we are also conditioned to believe that without
a formula there can be no action. The example therefore does not simplify the whole inquiry; it
shows that the movement of seeing-acting is intelligible.

The 1928 dissolution of the spiritual organization formed around Krishnamurti returns here with
a new emphasis. Earlier it belonged to responsibility and the refusal of spiritual success. Here
it belongs to action. He says he saw that the organization was wrong, dissolved it, returned the
property, and did not act from conclusions, comparisons, or regret. The structural point is:
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Perception
Observer

past, formula,
concept, belief

Doing

action through division

Seeing Doing

no formula
between

direct action
Transcript-based reconstruction of action through the observer and direct action as seeing-doing.

seeing falseness −→ acting without regret. (11.20)

This closes the lecture’s movement without closing the book’s inquiry. Beauty began as a question
about museums and expression. It has become a question of whether the mind can remain with
sorrow, whether passion is born without cultivation, whether sensitivity survives in conduct and
education, and whether action can be free of the observer as past.
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Chapter 12

Love, Pleasure, And Chastity

The inquiry into sorrow and beauty now turns to love. Anderson opens by recalling the previous
movement through religion, attention, hurt, and transformation. Love had appeared at the edge of
that conversation, but Krishnamurti does not allow the word to be taken as already understood. He
first stops at the proposed word “explore.” Are we exploring intellectually, or are we using the word
as a mirror in which the human being observes himself?

word “love” −→ mirror −→ observation of oneself. (12.1)

This is only a transcript-based notation. It means that the word must disclose the movement of
thought, desire, image, hurt, memory, and pursuit in oneself. The inquiry into love is therefore not
a theory of love. It begins as self-observation through a word that has been made loose and corrupt.

12.1 The Corrupted Word

Krishnamurti names the ordinary uses: love of God, wife, property, country, reading, cinema, and
sex. One word is made to cover devotion, possession, appetite, entertainment, national identity,
and spiritual projection. The problem is not vocabulary alone. If the word is confused, the inward
observation is confused.

Education appears here as part of the same difficulty. Modern education may produce a first-rate
surgeon, physician, technician, or scholar, while leaving the mind unserious about living. Anderson
calls this the learned ignoramus. The distinction is important for the whole book:

specialization ̸=⇒ seriousness, (12.2)
knowledge ̸=⇒ understanding of living. (12.3)

Only a serious mind can inquire into love without turning it into acquisition, success, or technique.
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12.2 Is Love Pleasure?

Krishnamurti then places the questions one after another. Is love pleasure? Is it the expression of
desire? Is it sexual appetite fulfilled? Is it pursuit of a desired end? Is it identification with family,
woman, man, country, or God? Is it something cultivated?

The sequence matters because it strips away substitutes without yet defining love. The mind says
“love,” but the actual movement may be desire, possession, identification, or becoming.

love as pursuit or means −→ desire or pleasure −→ division. (12.4)

12.2.1 Question & Answer

Question. Can love be cultivated? If one has no love, can one think about it, practice it, work at
it, and gradually produce it?

Answer. In this dialogue, that movement is already a denial of love. The mind says, “I lack love;
I shall acquire it.” Love has then become an object of becoming. The structure is desire, not love.

The same structure may appear religiously. One says one loves God, but if the unknown God is
only the place where worldly pleasures are transferred and purified, the object has changed while
the movement remains pleasure.

12.3 Sex As Escape

The inquiry now enters the modern identification of love with sex. Krishnamurti is struck by the
phrase “love-making,” as though the physical act itself were love. He points to cinema, books,
pornography, advertising, stories, and glamour as the cultural machinery through which love is
identified with sex and pleasure.

The deeper question is why sex has become so enormous. Krishnamurti’s answer is not moralistic.
If thought is second-hand, if the mind repeats Plato, Aristotle, Buddha, scripture, or any authority
without freedom, it is inwardly unfree. If work is mechanical, if the office bullies, if the factory
reduces the human being to routine, then sex appears as one available door of relief.

second-hand thought −→ intellectual unfreedom, (12.5)
mechanical social life −→ felt imprisonment, (12.6)

romance and sentiment −→ escape, (12.7)
escape through sex −→ sex made enormous. (12.8)

Religion enters as a contradiction. One civilization may advertise and inflate sex; another may cover
it over and refuse to speak of it. Priests may preach celibacy while inwardly burning with desire.
Krishnamurti accepts neither indulgence nor repression as understanding.
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Second-hand thought
and mechanical living

Little inward freedom
in work, society, and thought

Sex appears as relief
or escape

Pleasure receives
enormous importance

Transcript-based reconstruction of sex becoming psychologically enormous. No validated visual
figure exists for this lecture.

Outward celibacy Chaste mind
May be a vow, rule, or religious discipline. Is a quality of mind, not merely an act.
May coexist with burning desire and im-
age.

Has no inward image of possession, sex, or
appetite.

Can become severe, proud, or repressive. Is austere without brutality or severity.
Does not by itself end conflict. Is innocent because it is not hurt.

Transcript-based contrast between outward celibacy and chastity.

12.4 Celibacy And The Chaste Mind

The lecture therefore asks what celibacy means. Is it the outward act, the vow, the rule, the
abstention? Or is chastity a quality of mind?

12.4.1 Question & Answer

Question. Is celibacy an act, or is chastity a quality of mind?

Answer. The merely outward answer is rejected. A mind may take a vow and still be filled with
image, fantasy, desire, and conflict. Chastity means a mind that is austere without severity, innocent
because it is not hurt, and free of the picture of the woman, the man, the act, and appetite.

This returns the love inquiry to the earlier inquiry into hurt. A chaste mind is not built around an
image and therefore is not organized around wound, resistance, or imaginative possession.

chastity←→ no hurt, no image, no imaginative possession. (12.9)

The double arrow is only compact notation for the qualities named in the dialogue.
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Immediate enjoyment
in the moment

Thought remembers
and carries it over

Desire asks
for repetition

Pleasure

Division
Transcript-based reconstruction of enjoyment becoming pleasure.

Joy Enjoyment Pleasure
Cannot be invited; recogni-
tion already alters it.

Immediate, complete when
it ends in the moment.

Continuity of enjoyment
through thought and rep-
etition.

Not divisive. Not divisive when not car-
ried over.

Divisive because it be-
comes pursuit and posses-
sion.

Not produced by method. Direct contact with what
is.

Memory, desire, and be-
coming.

Transcript-based distinction between joy, enjoyment, and pleasure.

12.5 Enjoyment Carried Over

Krishnamurti now restates the pleasure distinction in the field of love. Love cannot be understood
unless pleasure is understood. Pleasure divides. Enjoyment and joy do not divide when they are
not held and continued by thought.

The temporal movement is the key. There is enjoyment: a meal, a sunset, a tree, a face. If it
ends there, it is enjoyment. Thought then remembers, carries it over, and asks for repetition. The
carried-over enjoyment becomes pleasure.

enjoyment + thought carrying it over + demand for repetition −→ pleasure. (12.10)

pleasure −→ division. (12.11)

Joy is treated still more delicately. Krishnamurti says that the moment joy is recognized as joy, it is
gone. Anderson recalls Blake to point toward joy that is not held. The book should keep the point
simple: joy is falsified when thought tries to invite, possess, or repeat it.
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12.6 Love And Killing

The lecture then makes a severe turn. If pleasure is divisive, one must look at the forms division
takes: pride, nationalism, power, ambition, religious ambition, and killing. Love of country may
mean that my love is ready to kill you. A priest may speak of God and still be ambitious. A
civilization may speak of morality while organizing war.

Krishnamurti gives concrete tests: the Western science of war, intercontinental missiles, generals
preparing means of killing, environmental destruction, animal killing, and the killing of baby seals
for fur. The Buddhist couple in Ceylon gives the contradiction in miniature. They do not kill, they
say, but they eat meat by changing butchers, and then worry whether a fertilized egg contains life.

pleasure as division −→ {nationalism, power, ambition, killing}. (12.12)

12.6.1 Question & Answer

Question. If one is serious and one loves, does that mean one never acts when violence occurs?

Answer. Krishnamurti does not give a fixed rule. He distinguishes designed killing from intelligent
action in the situation. If someone is attacked, intelligence born of compassion acts then. But
preparing enemies in advance, building armies, and organizing killing as policy belong to division
and unintelligence.

compassion −→ intelligence −→ action in the situation, (12.13)
fear and division −→ designed killing −→ organized violence. (12.14)

This distinction prevents two distortions. The lecture is not defending violence, and it is not offering
a rule-bound pacifism. It is asking whether a mind that plans killing can coherently speak of love.

12.7 Seeing, Aloneness, Intelligence

Anderson brings the question to education: a student comes and says, “What must I do?” Krish-
namurti sees the trap. The question often asks for a means. But if the danger is seen, action is
immediate. If the danger is not seen, thought carries on.

seeing danger −→ immediate action, (12.15)
not seeing danger −→ continuity of thought. (12.16)

The question is then put more widely: what is my place in this world? Krishnamurti answers with
the statement already central to this book: the world is me. But here it receives a new consequence.
If the mind is not inwardly the corruption, killing, nationalism, ambition, and falseness of the world,
then it stands alone. Alone does not mean isolated.
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Transcript-based reconstruction of isolation and aloneness.

ambition, nationalism, possession, self-fulfillment −→ isolation. (12.17)

seeing falseness without violence −→ aloneness −→ purity, compassion, intelligence. (12.18)

The final practical test concerns money entrusted to a friend who later denies receiving it. What is
love there? It is not sentimental forgiveness that walks away. Love is intelligence, and intelligence is
sensitivity to the situation. If there is a way to recover what was entrusted, intelligence may act. If
one has already decided what to do, or acts from hurt, action is insensitive.

love or compassion −→ intelligence −→ sensitivity to the situation −→ appropriate action.
(12.19)

The chain must remain open. The lecture refuses a precomputed answer. Sensitivity to the actual
situation, not ideology or hurt, tells the mind what to do.

The conversation closes by opening the next inquiry: consciousness, conscience, and the thing that
tells one to do or not do. That thread belongs ahead. Here the new fact is already sufficient: love is
not pleasure, not possession, not cultivation, not sentimental forgiveness, and not the word used
while killing continues. Love is inseparable from chastity, compassion, intelligence, and sensitive
action.
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Chapter 13

Death, Continuity, And The Ending
Of The Known

The inquiry into love now has to meet death. Anderson opens this dialogue as a continuation:
consciousness, death, living as a total movement, and reincarnation had been left unfinished.
Krishnamurti accepts the thread, but he does not begin with doctrine. He begins with fear. Death
is not ordinarily part of daily conversation. It is avoided, postponed, softened, even cosmetically
hidden. The first condition of inquiry is therefore not belief but freedom from fear.

understanding death =⇒ freedom from fear. (13.1)

This arrow is only a guide to the dialogue. It means that a frightened mind cannot see what death
is; it will seek consolation, continuity, or escape. Krishnamurti’s phrase is startling: death has
beauty, strength, and vitality. What is usually treated as the negation of life is approached here as
something that cannot be understood while fear governs the question.

13.1 What Is One Frightened Of Losing?

The inherited answers appear first so that they can be set aside. The Egyptians prepared for
death with goods, chariots, property, and tombs filled with the contents of daily life. Reincarnation
imagines continuation in another birth. Resurrection imagines survival beyond the grave. These
forms differ, but in this dialogue their structure is similar: thought tries to carry the known forward.

preparation for death −→ carrying the known forward, (13.2)
reincarnation as belief −→ continuing the known later, (13.3)

resurrection as belief −→ preserving the known beyond death. (13.4)

Krishnamurti then asks for the fact. Apart from the organism, what dies? The body may continue
for eighty, ninety, a hundred, or even a hundred and ten years if cared for, but a longer life of
quarrel, bitterness, jealousy, futility, and fear would still be the same confused content.
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13.1.1 Question & Answer

Question. What is one frightened of losing in death?

Answer. Not death as an abstraction. One is frightened of losing the known: wife, husband,
house, property, bank account, acquisitions, reputation, knowledge, memory, and the whole content
called “my life.” Anderson names the link: this is the content of consciousness.

fear of death ∼ fear of losing the known. (13.5)

Let C denote the content of consciousness. In this lecture the central relation is

C ≡ the known ≡ the me. (13.6)

The sign ≡ should not be read as a formal psychology. It preserves the spoken claim: the self is not
outside the content, looking at it. The self is the content.

13.2 Real Death As Emptying Content

Krishnamurti now changes the meaning of death. Biological death is not denied, but the inquiry
asks whether there is a psychological death while living. Consciousness has made its own frontier
through attachment, dependency, acquisition, power, position, anxiety, fear, pleasure, knowledge,
and memory. The ending of that content is called real death.

emptying C −→ ending the limitation made by C. (13.7)

This is not brutal detachment. The lecture is careful here. I am attached to property, to a person,
to a book I have written, or to knowledge I have acquired. Attachment breeds pain. Then I say, “I
must be detached,” and the battle to become detached begins. That battle is still content.

attachment −→ pain, (13.8)
will to detach −→ conflict, (13.9)

conflict ⊂ C. (13.10)

So death cannot be reduced to “letting go.” The question is more exact: can the whole content
be observed, including the hidden, racial, collective, acquired, imposed, influenced, and transitory
layers, without creating another struggle inside the same field?

13.3 Analysis As Paralysis

The natural modern answer is analysis. If consciousness contains hidden content, perhaps the mind
can expose it by analysis. Krishnamurti rejects this. His phrase is “analysis, paralysis,” and the
lecture gives the mechanism.
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Transcript-based reconstruction of the analysis loop. No validated visual frame exists for this
lecture.

13.3.1 Question & Answer

Question. Why can analysis not empty consciousness?

Answer. Because analysis divides the field into analyser and analysed, and the analyser is itself
part of what is analysed.

analysis −→ analyser + analysed, analyser = analysed. (13.11)

Analysis also takes time. It uncovers, interprets, continues, and remains incomplete. The incomplete
analysis is carried over as memory, and that memory becomes the basis of the next analysis.

analysis −→ time −→ incompletion −→ memory −→ further analysis. (13.12)

This is why the forty-year analyser may still be analysing. The method remains inside the continuity
it hopes to end.

Anderson adds a clarifying metaphor. We ordinarily think laterally: death is the terminus of a
line of repetition. What is being pointed to here is not another point on that line, but qualitative
change. The metaphor should remain modest, but it helps preserve the lecture’s turn from duration
to ending.

death as terminus on a line ̸= death as qualitative change. (13.13)

13.4 The Whole Map Without Direction

When analysis falls away, the question becomes sharper: what is the mind to do with the content?
Krishnamurti’s answer is not another method. He gives the image of a map. If one wants to go from
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here to there, one sees only a route. But if there is no direction, one can look at the whole map.

Let W denote the whole map of consciousness, D directed search, and Ac choiceless awareness.
Then the contrast is

D(W ) −→ a selected route, (13.14)
Ac(W ) −→ the whole map exposed. (13.15)

Direction is already choice. Choice selects, excludes, measures, and pursues. Choiceless awareness is
the seeing of the whole content without a chosen path.

Ac(C) −→ energy to go beyond C. (13.16)

This is not analysis under a new name. It is the end of the analyser’s route-making.

13.5 Incarnation Now And The Stream

The dialogue now returns to reincarnation. At the beginning, reincarnation was one belief among
others. Now it has been altered by the inquiry into content. Krishnamurti’s reversal is direct: people
speak of reincarnating in a next life, but not of incarnating now. To incarnate now is to die to the
content now.

incarnation now⇐⇒ dying to C now. (13.17)

If the content is not emptied, it continues. Krishnamurti describes it as a river. The content of me
is not fundamentally different from the content of you; it is modified by conditioning, but essentially
it is the same human consciousness.

Cunemptied −→ continuity like a stream, (13.18)
Cemptied −→ not belonging to that stream. (13.19)

The stream is not a new metaphysical system. It names the continuity of struggle, pain, unhappiness,
fear, accumulation, and disorder. Mediums and seances enter the conversation as examples of
contact with the same continuing content, not as proof of an individual soul theory.

The widower story gives the relationship evidence. A man wants to see his dead wife again.
Krishnamurti asks: which wife? The one who cooked, bore children, gave sex, quarrelled, dominated,
frightened? The man wants only the good of her. What he wants is the selected image he has built.
His tears become different when he sees that his earlier grief was self-pity, loneliness, and attachment
to an image. Death exposes not only fear of loss, but the image-making structure of relationship.

13.6 Immortality And Beauty Itself

The second great question is immortality. Krishnamurti proceeds by negation. Immortality is not
in books, paintings, good works, family name, cathedrals, statues, righteous living, Brahman, God,
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eternity, the nameless one, or gods made in man’s own image. All these may be noble, moving, or
culturally beautiful, but they are products of thought.

time = thought. (13.20)

This is a psychological claim within the inquiry, not a statement about physical time. Thought
creates names, images, objects, ideals, buildings, doctrines, and futures. What thought creates
belongs to the field of time.

what thought creates ⊂ the field of time, (13.21)
thought-made immortality ⊂ the field of time. (13.22)

Egyptian tomb goods can be robbed. Tutankhamun can become a golden mask and a mummy.
Cathedrals can fall in an earthquake. A sculpture can be broken by fire, accident, or violence. A
flag on the moon is still a thought-made gesture of continuity.

13.6.1 Question & Answer

Question. If immortality is not in works, buildings, names, beliefs, or gods made by thought,
what is it?

Answer. Krishnamurti distinguishes the object of beauty from beauty itself. A cathedral, poem,
sculpture, or painting may perish. The beautiful object belongs to time. Beauty itself is not the
object and is not grasped as content by consciousness.

beautiful object ∈ field of time, beauty itself /∈ field of consciousness. (13.23)

Anderson sees the reversal. We usually think beauty dies when the cherished thing dies. The
dialogue turns that around: the object perishes; beauty is not imprisoned in the object.
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Within the field of time Not contained by thought’s continu-
ity

Books, paintings, statues, cathedrals Beauty itself
Family name, reputation, works The ending of the me
Gods and ideals made by thought A state not made by thought
Accumulated content and continuity Living without psychological accumulation

Transcript-based contrast between thought-made immortality and beauty itself.

13.7 Living, Love, Death

The final movement gathers the lecture into one relation. Death is not merely the future. The
present, in this inquiry, is the death of the content. That means no psychological tomorrow as the
continuation of accumulation.

living = dying, (13.24)
dying to time = love, (13.25)

living, love, death −→ one indivisible movement. (13.26)

The transcript appears to misrender one phrase as “dying to the mean.” The sense in context is
dying to the me. Love is not what thought calls love: not possession, not pleasure, not merely sex,
not the image of another. Love is linked here with dying to time, and dying to time means the
ending of the content that divides.

Education returns at the end because it is the practical consequence of the whole inquiry. From
childhood, human beings are taught the cultivation of thought. Knowledge becomes the field of
safety. When one is asked to die to that, terror appears, because knowledge has become part of the
me.

thought as security −→ fear of not knowing −→ clinging to C −→ continuity of the me. (13.27)

Against that stands actual perception of what is. The late transcript is garbled in places, but the
surrounding claim is clear: transformation is not produced by an outside agency, not the result of
mentation, and not within the field of time and knowledge.

actual perception of what is −→ ending of dissipated energy −→ transformation not in time.
(13.28)

This completes the Part II movement opened by fear. Fear of death is fear of losing the known; the
known is the content of consciousness; the content is the me. Love, in this final turn, is not another
refuge for the me. It is the dying to time in which living, love, and death are no longer separate
fragments.
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Chapter 14

Violence, Division, And The Formula
Trap

Violence enters the book here not as one more moral topic, but as a test of the whole inquiry. Fear,
pleasure, desire, hurt, sorrow, love, and death have already shown us that thought divides life into
fragments and then tries to repair the fragments by knowledge, time, belief, or will. In the San
Diego student dialogue, Krishnamurti takes a concrete question about war and follows it inward
until violence is seen as division itself: the me against the not-me, the image against the fact, the
formula against living action.

14.1 When War Calls Itself Protection

The meeting begins by refusing the ordinary form of discussion. Opinion, cleverness, and emotional
position-taking cannot carry the inquiry. If we are to look at violence, we have to begin from the
pressure of daily life.

A student provides that pressure. He says, in effect, that he does not kill, yet wonders whether
a war against communism may be justified as self-protection. The biographical pressure of the
question matters: he speaks as someone who has known imprisonment and political violence directly.
Krishnamurti does not dismiss that pressure, but he also does not let the inquiry become a debate
about one political case. Every war, he says, is called self-protective by those who conduct it.
Offensive or defensive, it remains war.

14.1.1 Question & Answer

Question. Is war, when called self-protection, something other than violence?

Answer. The answer is not a political classification. Krishnamurti’s move is more radical: the
word “self-protection” does not settle the matter, because every group that goes to war uses some
version of that word. The real question is not whether one war can be justified, but what aggression
is in the human being and whether the mind can be free of it.

That opening question gives the chapter its order. We do not begin with a doctrine of non-violence.
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We begin with a fact: human beings justify killing, and the justification itself may hide the deeper
structure of violence.

14.2 The Whole Spectrum Of Violence

Krishnamurti immediately widens the field. Violence is not only killing, war, or physical attack. It
includes accumulated and cultured violence, self-protective violence, aggression, competition, trying
to be somebody, disciplining oneself according to a pattern, suppression, and inward brutality. The
mind that bullies itself in order to become something is already in the movement of violence.

A compact transcript-derived notation is useful here, as long as we do not mistake it for a scientific
definition:

V = {war, killing, aggression, competition, becoming, suppression, resistance}. (14.1)

The point of the notation is only to keep the range in view. The lecture asks whether we shall go
through violence bit by bit, or whether we can see the whole spectrum at once.

This is a new emphasis for Part II. Earlier inquiries into fear, desire, hurt, and love have shown that
thought sustains conflict by image and time. Here that same structure is named as violence when it
hardens into division, resistance, and the demand to become.

14.3 The Centre Called The Me

When a student asks for the source of violence, Krishnamurti names the centre: the me, the ego, the
self. But he does not leave it as a slogan. The me divides itself from the not-me; it divides conscious
from unconscious, family from not-family, community from not-community, belief from belief. The
image is of a stone dropped into a lake: the waves spread outward, but the centre remains the me.

me −→ {me/not-me, family/not-family, community/not-community, nation/nation, belief/belief}.
(14.2)

The individual and society are not two cleanly separate objects in this account. We have built a
violent society, and we are shaped by the society we have built. To divide “me” from “society” is
already to repeat the movement under examination.

14.4 Cause, Effect, And The Refusal To Chase

The lecture then corrects a common mistake. We think that if we find the cause of violence, we
will be finished with violence. We may read experts, collect explanations, and still remain violent.
Explanation can become a postponement of seeing.

Krishnamurti’s reason is simple: cause and effect are not sharply separate. The cause becomes the
effect; the effect becomes the next cause. In notation:

C −→ E −→ C ′ −→ E′ −→ · · · (14.3)
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from the centre called the me.

or, as a schematic update rule,

Cn+1 = En, (14.4)
En+1 = f(Cn+1). (14.5)

Here C and E mean only “cause” and “effect.” The notation is a reader’s shorthand for the spoken
point, not a theory of mind.

14.4.1 Question & Answer

Question. Does finding the cause of violence end violence?

Answer. Not by itself. The search for cause may continue indefinitely because each effect becomes
another cause. The alternative proposed in the dialogue is to look at violence as a whole: the me,
society, fear, desire, aggression, image, resistance, and the movement away from the fact.

Proof. The lecture’s reasoning can be written as a small derivation.

1. There is the fact of violence.

2. Thought asks for the cause.

3. The discovered cause becomes an effect in the movement of life.

4. That effect becomes a new cause.

5. The chain can continue without ending violence.

6. Therefore causal explanation alone is not freedom from violence.

7. The inquiry must turn to direct observation of the whole movement.
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This refusal to chase cause prepares the central turn of the dialogue: how do we know violence at
all?

14.5 Recognition, Naming, And Image

Krishnamurti asks, “How do you know you are violent?” The example is anger. At the moment
of anger there may be no recognition. A moment later thought says, “I have been angry.” That
recognition depends on memory. If anger had not been known before, the present response could
not be named as anger.

present response + memory −→ recognition/name. (14.6)

Naming is therefore not innocent. It brings the past into the present and may become a movement
away from the fact:

fact −→ name −→ past −→ escape from the fact. (14.7)

The same mechanism appears in relationship. Someone insults me. The insult touches an image
I have built about myself, and the old image responds. If two people meet through accumulated
images, then relationship is not direct.

imageA ↔ imageB ̸= actual relationship. (14.8)

14.5.1 Question & Answer

Question. How is the image formed?

Answer. The lecture gives a precise mechanism. Insult or flattery leaves a mark when there is
inattention. Repeated marks become images. But if there is attention at the moment of insult or
flattery, Krishnamurti says there is no marking. Attention is not a method imposed by will; it is
the absence of that inattentive gap in which the old records the event.

This is the same distinction that has been gathering across the book: thought as the past has its
necessary place, but when it enters relationship as image, it prevents direct perception.

14.6 Will, Fulfilment, And Energy

A student asks whether attention is an act of will. Krishnamurti answers by examining will itself: “I
want,” “I won’t,” “I shall,” demand, desire, resistance. Will is resistance, and resistance is violence.

will ∼ desire + demand + resistance, resistance −→ division −→ violence. (14.9)

The same structure is exposed through frustration. The questioner asks whether some violence may
be healthy, meaning the release of frustration. Krishnamurti asks what fulfilment is and who seeks
it. The answer again is the me: the me wants expansion, achievement, fame, importance. When it
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cannot expand, it is frustrated; frustration becomes bitterness; bitterness and the desire to expand
are violence.

me seeks expansion −→ frustration −→ bitterness −→ violence. (14.10)

Later in the dialogue the same material is described as energy. Violence needs energy. Love
surrounded by jealousy, anxiety, fear, and bitterness is also caught in the same field. Resistance
wastes energy because it breeds division. When the truth of resistance is seen, the movement of
that energy is different. This should remain close to the source: it is not physics, not conservation,
and not a technique for transforming hatred into love.

14.7 Belief, Freedom, And The Formula

The late questions test the inquiry from different sides. A student asks about animals; Krishnamurti
returns the question to the human being who looks at animals with violent eyes. Another student
asks about language, and the answer is that the word is not the thing, the description is not the
described, the explanation is not the explained. A question about psychic experience is refused as
a diversion from violence. A question about groups committed to non-violence is also sharpened:
outward non-violence toward society may coexist with inward violence.

Belief receives the same treatment. Belief divides one person from another, one group from another,
one religion from another. Even belief in unity remains belief if it is not fact.

belief −→ division −→ violence. (14.11)

Freedom is then stripped of its usual directions. Freedom from and freedom to are not freedom.
They still define freedom by an object left behind or an object pursued. In this dialogue, freedom is
not a movement away from violence toward an ideal of non-violence. It is the ending of the divisive
movement itself.
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14.7.1 Question & Answer

Question. How should one meet violence in another person?

Answer. Krishnamurti refuses to give a rule. If there is no violence in one’s own heart and mind,
he says, one will know what to do when the neighbour is violent. Another person may call the
action violent, but the essential question is whether there is hatred, bitterness, fulfilment-seeking, or
aggression in oneself. To decide in advance how non-violence must act is already to make a formula.

The closing equation is therefore stark:

formula for non-violence −→ violence. (14.12)

This is the capstone of Part II. The mind that asks for a method to end violence may be continuing
violence by subtler means: through will, through belief, through image, through purpose, through
the desire to become non-violent. The lecture does not end by offering an answer to be repeated. It
ends by warning that a predetermined answer belongs to the old machinery of division.
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Part III

Attention, Meditation, Transformation,
The Sacred
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Chapter 15

The Art Of Listening

Part III begins not with meditation as a practice, but with a question about seeing. Anderson
recalls the previous inquiry into beauty, passion, suffering, and action, and asks about seeing in
relation to transformation not dependent on knowledge or time. Krishnamurti immediately widens
the field: what is seeing, what is listening, and what is learning? These are not separate topics.
They are one movement, and the lecture discovers that movement step by step.

15.1 Seeing Through Screens

The first question is whether we actually see. The eye may be open, the object may be present,
but the mind may be looking through a screen. Krishnamurti gives the catalogue slowly: prejudice,
idiosyncrasy, experience, wishes, pleasures, fears, images about the thing, images about ourselves,
belief, botanical knowledge, and cultivated memory.

A compact reconstruction is:
M

S1,S2,...,Sn−−−−−−−−→ O, (15.1)

where M is the mind, O is the object perceived, and the Si are the screens through which the mind
looks. This is not source notation. It is a way of preserving the lecture’s first distinction: what we
call seeing may be recognition, naming, memory, expectation, or belief meeting the object.

mind
prejudice

belief
memory

experience
fear

pleasure
image of the thing
image of oneself

object

Transcript-based reconstruction of the “screen after screen” movement in perception.
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This extends the earlier image material into Part III. Image is not only a problem in relationship. It
is also a screen that may prevent seeing from taking place at all.

15.2 Seeing And Action Without Interval

Once seeing is examined, action appears at once. Krishnamurti says that when there is a seeing of
the thing, there is no question of postponement, succession, or interval. The direct relation can be
written:

direct seeing⇒ action without interval. (15.2)

The contrast is action based on belief, conclusion, idea, or formula:

belief/conclusion/idea⇒ time-binding action⇒ conflict, sorrow, regret. (15.3)

This carries forward the action material from sorrow and violence, but gives it a new Part III
precision. The danger is not action itself. The danger is the interval in which an idea, born of the
past, is projected as action.

15.2.1 Question & Answer

Question. If action is not based on an idea, how does action occur?

Answer. The lecture’s answer is that action is not separate from seeing. If the fact is directly
seen, action is not postponed until an idea has been formed and carried out. Anderson later gives
the concise phrase: the action and the seeing are one act.

This should not be made into a doctrine of impulsiveness. Krishnamurti is distinguishing direct
perception from psychological action based on belief, conclusion, and formula. Practical knowledge
still has its place, but the inward interval is no longer treated as intelligence.

15.3 Listening Without Interference

The same structure then moves into hearing. In relationship we may hear another person through
the image we have built about that person, through irritation, annoyance, domination, translation,
and conclusion. The voice is present, but the mind hears through its accumulated relationship.

Anderson recalls an earlier remark that hearing is doing nothing to stop or interfere with seeing.
This is a crucial Part III bridge. Hearing is usually treated as effort: lean forward, concentrate,
obey the command to “hear me out.” Krishnamurti turns the direction around. Listening is not
produced by strain. It appears when interference is absent.

Let L stand for listening and I for interference: translation, interpretation, conclusion, comparison,
agreement, disagreement, like and dislike. As a bookkeeping relation:

Ldirect = L− I. (15.4)

The equation is not a measurement. It records a negative clarification: listening is not made by
adding effort; it is revealed when the movements that block listening are seen.
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15.4 The Statement That Becomes An Idea

Krishnamurti then gives the lecture’s clearest mechanism. A statement is heard: beauty cannot
be understood apart from suffering and passion. Ordinarily, the mind hears the words, draws a
conclusion, forms an idea, and asks how to carry that idea out. At that moment the statement has
become a problem.

statement heard→ words→ conclusion→ idea→ problem of carrying it out. (15.5)

This is one of the book’s most useful warnings. Even a true statement can be ruined by the
movement that turns it into an abstraction. The issue is not only whether the content is right. The
issue is whether the mind has listened or has immediately begun managing its own idea.

15.4.1 Question & Answer

Question. What happens when a statement is heard without abstraction?

Answer. Krishnamurti does not say that the mind arrives at a better conclusion. It does not
compare, agree, disagree, translate, or make an idea. It listens. In that listening there is attention,
and in attention the truth or falseness of the statement is seen in the statement itself.

ordinary hearing : statement→ idea→ problem, (15.6)
complete listening : statement→ attention. (15.7)

This is why Part III cannot begin by recommending attention. The dialogue discovers attention by
watching the mind convert listening into abstraction.

15.5 Attention Without Reward

Attention is then given its sharpest definition so far: attention means no border. The moment there
is a frontier, concepts arise; agreement, disagreement, comparison, and resistance begin.

frontier in attention⇒ concept, comparison, resistance. (15.8)

Anderson offers a lived example from the filmed conversations. He has had to attend to the dialogue
while the machinery of production continues, and yet deep engagement has not divided the mind.
Krishnamurti turns that example toward reward. The mind, he says, lives in the marketplace: I
give this, you give that. Even religion can become exchange. I torture myself, and God must come
to me.

That is why the question “How shall I maintain attention?” is already suspect:

practice attention→ obtain reward. (15.9)



CHAPTER 15. THE ART OF LISTENING
97

cause

effect

effect becomes
new cause

Transcript-based reconstruction: the reward-seeking
loop of cause, effect, and effect becoming cause.
Attention is not presented as part of this circle.

The question asks for attention as a result. But Krishnamurti says attention is not a result and has
no cause in that reward-seeking sense. What has a cause has an effect, and the effect becomes a
new cause. Attention is not another turn of that wheel.

This is a major no-method guardrail for the rest of Part III. Attention is not cultivated for profit,
maintained for security, practiced for attainment, or exchanged for spiritual reward.

15.6 Learning And The Mechanical Mind

Seeing and hearing now lead to learning. Krishnamurti explicitly says they are not separate chapters:
seeing, hearing, learning, action, and attention are one movement. The inquiry into learning begins
with what is obvious and necessary. We learn a language. We learn to ride a bicycle, drive a car,
put together a machine, practice a craft, and earn a livelihood.

experience + knowledge→ memory→ routine action. (15.10)

This learning is not dismissed. It is necessary in its field. The question is whether there is any
other learning inwardly or psychologically. The lecture tests the familiar phrase, “I have learned
from experience.” If human beings had learned in the deeper sense, repeated sorrow and repeated
war would have ended. Krishnamurti cites five thousand wars and asks whether we have learned
anything.

repeated sorrow ̸⇒ freedom from sorrow, (15.11)
repeated war ̸⇒ freedom from war. (15.12)

Experience stored as memory may prevent, reward, or punish. It may make action safer or more
efficient. But in the inward field it also becomes routine. Education trains the brain in this routine
because routine gives security. The result is a mechanical mind.

15.6.1 Question & Answer

Question. Is there any non-mechanical learning?
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Answer. The lecture does not add a higher spiritual subject to be learned. One can learn language,
craft, technology, and practical skill. One can also learn about oneself as the known, because the
self is accumulated past: greed, envy, success, fear, betrayal, regret, belief, and invented images.

But when the mind says it will learn about God, Christ, Buddha, soul, Brahman, or Atman,
Krishnamurti asks whether it is merely learning about an image thought has made. His phrase is
direct: God is my making; I have made him in my image and then propose to learn about him.

So the question changes. If there is no other learning in the accumulative sense, what takes place?
The answer begins with seeing the movement of knowledge itself.

15.7 The Known, Silence, And Meditation Deferred

The later part of the dialogue asks what it means for the mind to know the activity of the known.
Mechanical seeing and listening move from known to known:

known→ known⇒ movement in time⇒ not freedom. (15.13)

This is the point at which freedom becomes delicate. If freedom is only an idea inside knowledge, it
has no meaning. Yet knowledge is necessary for speaking, building, driving, teaching, and ordinary
function. The question is therefore not whether knowledge should be abolished, but whether the
mind can be free from bondage to knowledge while still functioning in knowledge.

functioning in knowledge ̸= bondage to knowledge. (15.14)

15.7.1 Question & Answer

Question. Can the mind be free from knowledge and yet function in knowledge?

Answer. This is the central tension Lecture 18 contributes to Part III. Practical knowledge
remains necessary. But when knowledge occupies the whole field, seeing and listening become
mechanical. The flower is never new; it is the expected rose. Freedom begins to have meaning only
when the movement of knowledge is understood.

Krishnamurti then asks whether there is listening out of silence. In that silence there is no wanting,
no reward, no punishment, no project of learning about oneself. That listening is attention, and it
is not time-binding:

silence + listening⇒ attention not bound to time. (15.15)

Anderson sees that meditation, in this sense, is not done in succession. Krishnamurti refuses to
unfold meditation fully here. The word has been damaged by technique, payment, scheduling, and
the idea that one can learn meditation as another acquisition. The example of paid, scheduled
transcendental meditation is not a digression. It marks the boundary of this chapter: meditation
will have to be approached, but not as practice, timetable, reward, or method.
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15.8 The Word And The Thing Revisited

Near the close, Anderson describes a classroom case: students can think about a doctrine, but
become uneasy when asked to look directly at a thing. Krishnamurti draws the lesson back to words.
The word is not the thing. The description is not the described. The door is not the word “door.”

word ̸= thing. (15.16)

This is not new as a phrase, but Lecture 18 gives it a new Part III function. The word can become
another screen. Education and philosophy can strengthen the abstraction until the mind theorizes
endlessly about living while not living.

thing→ word→ abstraction→ theory, (15.17)
direct seeing→ appropriate action. (15.18)

The chapter therefore opens Part III with a discipline of exactness: seeing without screens, listening
without interference, attention without frontier, learning without psychological accumulation, and
silence without reward. It ends where later Part III inquiries must begin: can the mind understand
the movement of knowledge, observe out of silence, and act in the field of knowledge without being
bound by it?



CHAPTER 16. MEDITATION REQUIRES ORDER
100

Chapter 16

Meditation Requires Order

The previous movement brought us to listening, attention, silence, and the question of meditation.
This lecture begins as though it will now explain meditation directly. It does not. Krishnamurti’s
first move is a delay: before meditation can be understood, we must ask what kind of mind is
capable of it. The answer begins with freedom, and not with freedom as expression, preference, or
choice.

The compact symbols in this chapter are editorial scaffolding. They are not blackboard notation from
the talk. They help us hold together the sequence of distinctions in a lecture that is philosophical
rather than formally mathematical.

16.1 Freedom Before Meditation

Meditation is introduced as something that requires a mind without distortion. Therefore the first
question is not how to meditate, but what freedom means. Krishnamurti grants the importance of
political freedom and outward freedom, but he insists that these do not answer the deeper question
of inward freedom.

Let
Fout = outward freedom, Fin = inward freedom.

Then the first distinction is
Fout ̸⇒ Fin. (16.1)

Outward freedom includes political liberty, freedom of expression, freedom to think what one likes,
and freedom to choose. Inward freedom is freedom from projection, demand, desire, fulfilment,
craving, appetite, violence, fear, authority, dependence, and conditioning.

This distinction matters because meditation can otherwise become another activity of an unfree
mind. A mind enslaved to its own projections may sit quietly, adopt a method, and call the result
meditation. But in this lecture such sitting is not meditation; without order in living it is escape or
self-hypnosis.
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16.2 Choice, Violence, And The Verb To Be

The lecture next attacks one of the common equations of modern life: freedom equals choice.
Krishnamurti reverses it. Where there is clear seeing, there is no choice; there is only action. Choice,
in the psychological field, appears when the mind is confused.

Clarity⇒ No Choice⇒ Action, (16.2)
Choice⇒ Confusion⇒ Resistance/Conflict. (16.3)

16.2.1 Question & Answer

Question. If choice usually looks like freedom, why does this lecture say that choice indicates
lack of freedom?

Answer. Because the lecture is not concerned with ordinary practical selection. It is examining the
inward movement of a divided mind. When a fact is seen clearly, the mind does not bargain among
psychological alternatives. Seeing is action. Choice enters when there is uncertainty, comparison,
resistance, and conflict. In that field, choice is not freedom; it is a symptom of confusion.

This is why violence is not treated merely as physical aggression or war. Violence includes outward
change without inward change, the revolt that changes systems while leaving the mind’s conflict
intact, and the inward resistance generated by choice.

Krishnamurti then names a still deeper grammar of disorder: the verb “to be.” The mind is
conditioned by becoming:

To Be : has been −→ is −→ will be. (16.4)

The movement carries arrival, success, achievement, gradual attainment, and the hope of becoming
peaceful later. Even morality can be organized by it: I will be good; I will gradually reach a certain
state.

That is why the lecture rejects gradual enlightenment as part of the same structure:

Understanding ̸= lim
t→∞

Gradual Improvement(t). (16.5)

The point is not to sell sudden achievement. It is to deny that understanding is the product of
psychological accumulation. The word is not the thing; the description is not the described. A mind
satisfied with descriptions is still moving in time.

16.3 The Order That Meditation Requires

At this point meditation is postponed again. Before one can meditate, Krishnamurti says, one
must understand living, love, and death. Without that foundation, meditation becomes an escape.
There must be complete order, which in the lecture means the end of conflict, disturbance, and
disorder within oneself. The phrase “complete mathematical order” appears here as an image of
completeness, not as a technical mathematical claim.
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The lecture turns to actual living. Actual life is described as conflict, ambition, inward battle,
contradictory desires, frustration, comparison, escape, loneliness, routine, division, fear, and the
centre that demands fulfilment. The centre itself is questioned as a cause of disorder.

The basic opposition is
What Is ̸= What Should Be. (16.6)

When the mind observes what is and immediately compares it with what should be, it creates
conflict:

Conflict(What Is, What Should Be)⇒ Disorder. (16.7)

16.3.1 Question & Answer

Question. How can such a life be changed?

Answer. Not gradually. Gradual change belongs again to becoming, and therefore to the very
structure that sustains conflict. The lecture asks for seeing the disorder non-verbally, not as
explanation or idea, but as directly as one feels hunger. One must be intimately related to what is,
without escape and without distortion.

The movement from disorder to order is therefore not an imposition of an ideal. It is observation.

Observationno choice, no distortion(Disorder)⇒ Learning, (16.8)
Learning⇒ Discipline, (16.9)

Discipline⇒ Order. (16.10)

Here discipline does not mean conformity, imitation, suppression, or obedience. It means learning in
the very act of observing. The observation has its own discipline because it is not guided by reward,
punishment, ideology, or the desire to become orderly.

This also gives the lecture its political contrast. Outward revolution, including the attempt to
impose state order first, does not solve the inward disorder that produced society. The direction is
the reverse:

Inward Order⇒ Outward Order, Outward Order ̸⇒ Inward Order. (16.11)

16.4 Love By Negation

Order opens into love, but love is not defined as a positive object to be pursued. The lecture asks,
“What is love?” and answers by negation. One finds out what it is by seeing what it is not.

Love /∈ {jealousy, envy, comparison, pleasure, dependence, fear, authority, conditioning}. (16.12)

16.4.1 Question & Answer

Question. Can love be cultivated?
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Actual disorder
conflict, fear, comparison, escape

Observation
without choice

without distortion

Learning

Discipline
not imposed

Order
virtue
love

Transcript-based reconstruction of the lecture’s order argument. Order is not imposed on disorder;
it arises in observing disorder without choice or distortion.

Answer. No. Cultivation belongs to thought and becoming. A vain mind that cultivates humility
remains vain in the very act of cultivation. In the same way, a mind that sets out to cultivate love
is still moving through projection, desire, and time. The lecture therefore asks not for cultivation
but for negation: see what love is not, and let the false end in the seeing.

The first negations are jealousy and envy. Envy arises with comparison, and the lecture asks whether
love can be comparison. The harder negation is pleasure. Pleasure is traced to thought, memory,
and image:

Remembered Experience thought−−−−−−→ Image upon image stimulation−−−−−−−−→ Pleasure. (16.13)

When pleasure becomes the basis of what is called love, dependence and fear enter.

Pleasure as image⇒ Dependence, (16.14)
Dependence⇒ Fear. (16.15)

The lecture widens this into the problem of second-hand living. A conditioned mind repeats society,
propaganda, education, books, authority, and its own remembered experience. Experience is old
when it is recognized, because recognition is the response of memory. Thought is old for the same
reason. Love cannot be second-hand.

16.5 Death And The Ending Of The Known

To understand love, the lecture says, one must also understand death. This is not a separate topic.
Living, love, and death belong to one movement:

Life ̸= {Living} ∪ {Love} ∪ {Death} as separate compartments. (16.16)
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The lecture first acknowledges biological death. The organism ends through age, usage, disease,
accident, and conflict. But it then asks the harder question: can the “me,” the centre of division
and conflict, die every day?

16.5.1 Question & Answer

Question. What does it mean for the “me” to die every day?

Answer. It means the ending of psychological accumulation: pleasure, memory, knowledge, and
the furniture of the mind. The question is not postponed to old age, accident, disease, or a belief in
afterlife. It is brought back to how one lives now.

Deathbio = Ending of the organism, (16.17)
Deathpsych = Ending(me, known, pleasure, accumulation). (16.18)

The concluding movement returns us to meditation by way of death:

Ending the Known⇒ Innocence of Mind. (16.19)

Only such a mind, emptied of the known, can come upon what Krishnamurti calls enlightenment.
The phrase should be held carefully. Enlightenment is not made into an achievement, an object, or
the result of a method. It appears only after freedom, order, love, and death have been drawn into
one field of inquiry.
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Chapter 17

Meditation Without Search

The previous chapter left us with the necessary ground: there can be no serious meditation without
freedom, order, and the ending of inward contradiction. This lecture takes up the announced
question directly, but Krishnamurti does not answer it directly. He delays the answer once again.
Before we ask what meditation is, we have to ask what we are after.

That delay is not a rhetorical ornament. If meditation is approached as something to get, something
to experience, something to possess, then it has already been absorbed into the old movement of
desire. The inquiry therefore begins with search.

17.1 The Search That Already Knows

To seek truth, God, a perfect life, hope, companionship, or some sustaining inward state is not an
innocent movement. Search implies that the mind already has some image of what it is looking for.
It may be vague, but it has a contour. Otherwise recognition would be impossible.

In compact form, the lecture gives us this sequence:

search −→ image −→ recognition −→ already known. (17.1)

This is not a psychological formula. It is a way of preserving the force of Krishnamurti’s question.
If I can recognize what I have found, then in some sense I already knew it. The search has been
guided by memory, projection, desire, and previous hurt.

The lonely mind seeks companionship. The despairing mind seeks hope. The unhappy mind seeks
something that will sustain it. Krishnamurti’s point is severe: such a mind will find what it seeks,
because the object has already been prepared by the need. What is found may comfort, but it is
not discovery.

meditation⇒ ¬search. (17.2)

So the first movement of meditation is negative. Every form of search must come to an end, not
because seeking is sinful or impure, but because seeking remains within the already known.
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image already held

recognition
the already known

Figure 17.1: A transcript-derived reconstruction of the opening movement: search carries its object
in advance.

17.2 Order Without A Blueprint

After search is put in question, Krishnamurti returns to the foundation: order. But order is not
respectability, not social morality, not conformity to a pattern. It is not produced by a blueprint, an
authority, a teacher, a group, or even one’s own experience. Order comes only through understanding
disorder.

understanding disorder −→ order. (17.3)

The negative form is equally important:

order ̸= f(blueprint, authority, experience, effort). (17.4)

Disorder exists where there is conflict, inwardly and outwardly. Effort cannot end that disorder
because effort already belongs to the movement of conflict. To overcome, suppress, throttle, or
direct conflict is still to operate from division.

17.2.1 Question & Answer

Question. How can order come about without control?

Answer. It comes through observing disorder without distortion. That means observing conflict
without suppression, choice, justification, resentment, bitterness, explanation, or a directive impulse.
Krishnamurti is not asking for passivity; he is refusing the old controller who tries to impose order
on disorder.

The old structure is:

control −→ (controller/controlled) −→ division −→ conflict −→ distortion. (17.5)

The dissolving insight is stated in the stark language already prepared in earlier talks:

controller = controlled, observer = observed. (17.6)

These are not algebraic identities. They are the lecture’s way of ending a false inward split. The
one who says, “I am angry and I must get rid of anger,” is not separate from anger. When that
division is seen, control loses its necessity.
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17.3 Observation, Exploration, Experience

The lecture then makes a delicate distinction. Observation is not exploration, not analysis, and not
the accumulation of experience. Exploration has an explorer. Analysis has an analyser. In each
case there is a center acquiring knowledge and later acting from that acquisition.

Observation, by contrast, is continuous learning without accumulation:

observation −→ learning, (17.7)
exploration −→ accumulation −→ action from accumulation. (17.8)

Krishnamurti is not dismissing sanity, logic, or critical inquiry. He explicitly allows that enquiry
may be rational. But observation, as he is using the word here, is more radical: it is seeing without
the observer as a separate psychological center.

17.3.1 Question & Answer

Question. Why do we want deeper, wider, more extraordinary experiences?

Answer. Because ordinary life often appears small, petty, anxious, fearful, and burdened with
problem after problem. The desire for mystical, profound, transcendental, or spiritual experience
may be an escape from what is.

The lecture gives the same recognition-logic again:

experience −→ recognition −→ past. (17.9)

An experience must be known as pleasant, noble, spiritual, beautiful, or happy. But to know it in
that way is to recognize it, and recognition belongs to what has already been stored. Therefore the
craving for greater experience remains within the past, even when the experience appears exalted.

craving for experience −→ escape from what is. (17.10)

This is why method, purpose, search, and experience must all be put aside before the question of
meditation can be asked freshly.

17.4 The Method Trap

Only now does the lecture return to the plain question: what is meditation? Krishnamurti first
clears away the common picture. Meditation is not sitting for ten minutes, fixing the mind on an
image, repeating a formula, or pulling the wandering mind back into obedience. Nor is it joining a
group, following a teacher, buying a promise of nirvana, or accepting a verbal talisman.

Any formula, method, or system soon becomes repetitive and mechanical. If one practises it, the
practice creates a practitioner and something practised. The old division has returned under a
spiritual name.
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method −→ practice −→ (practitioner/practised) −→ division −→ conflict −→ disorder. (17.11)

The positive movement is not another technique. To observe clearly, the mind must be quiet. To
listen completely, it must not translate, compare, condemn, judge, or wander elsewhere. Quietness
is not cultivated in time; it appears when the necessity of seeing clearly is understood.

necessity of clear seeing −→ quiet mind. (17.12)

To cultivate a still mind would introduce a cultivator, a goal, and time. That is the same inward
duality in subtler clothing.

17.5 Attention, Inattention, And The Body

Attention is described through listening. When we really listen, we are not translating what is said
to suit ourselves, not comparing it with what we already know, not judging or condemning. That
very act of listening is attention.

Then the lecture gives one of its sharpest local reversals.

17.5.1 Question & Answer

Question. What happens when the mind wanders?

Answer. Do not battle with it. Know that it is inattentive. Be aware choicelessly that it is
inattentive. The very awareness of inattention is attention.

practice of attention −→ inattention, (17.13)
awareness of inattention −→ attention. (17.14)

This must not be turned into a method. Krishnamurti adds a further guard: when there is action
born of inattention, that action too must be seen. The point is not to manufacture attention, but
to see the whole movement without battle.

The lecture then extends silence from the mind to the organism. Mental silence is not complete if
the body is restless, fidgeting, insensitive, or compelled by thought. Krishnamurti speaks of sitting
completely still, even for two minutes, and of the body having its own intelligence. The point should
be held cautiously: this is not medical instruction, but part of the lecture’s claim that meditation
involves the whole human being, not a disembodied mental technique.

still body + quiet mind + love without pleasure-distortion −→ harmony. (17.15)

Here love is again distinguished from pleasure. Pleasure has motive; joy has none. The moment joy
is claimed, named, or pursued for repetition, it has already been altered.
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pleasure −→ motive, (17.16)
joy −→ ¬motive. (17.17)

17.6 Attention In Sleep

Krishnamurti then asks what the point of such a life is. If the question is asked as a demand for
usefulness, it has no answer on that level. But if this harmony is actually alive, it is not a means to
something else. It is everything.

The final extension concerns sleep. The waking mind, trained in its daily activities, generally
continues those activities during sleep. Dreams are treated here as continuations of the same
movement: self-centred action, fear, anxiety, guilt, and the unfinished business of the day. The
lecture does not offer a theory of dreams. It asks whether the day has been watched.

If the mind watches every movement of thought during the day, then sleep is no longer merely the
continuation of unattended disorder. Krishnamurti states the relation with remarkable simplicity:

attentionday −→ attentionsleep −→ whole mind awake. (17.18)

This is the last enlargement of meditation in the lecture. Attention is not only a waking posture, not
a period of practice, not a ten-minute exercise. It concerns the whole movement of living, waking
and sleeping.

Beyond that, the lecture refuses description:

description ̸= described. (17.19)

One can point to the door. One cannot describe what is beyond it and remain faithful to the inquiry.
The one who says he knows does not know; the one who describes has already moved away from the
thing described.



CHAPTER 18. ATTENTION THAT PERVADES LIFE
110

Chapter 18

Attention That Pervades Life

The previous chapter showed why meditation cannot begin as search, experience, method, or
controlled silence. This dialogue with Dr. Alan W. Anderson adds the next movement. Krishnamurti
does not ask which meditation is right. He asks whether we can begin without knowing what
meditation is. That sounds small, but in the dialogue it is the decisive clearing: the mind is not
choosing between schools, prayers, mantras, breathing systems, Zen routines, gurus, disciplines,
vows, or inherited experiences. It is putting aside the whole authority of the known.

18.1 Beginning From Not-Knowing

Krishnamurti first names the inherited field generously: India, Japan, China, Zen, Christian
contemplative orders, Sufi practice, prayer, mantra, breathing, repetition, discipline. The point is
not that these traditions do not exist, nor that they have had no seriousness for those who followed
them. The point is that if we begin from them, we begin from tradition. We begin from what
another has experienced, organized, repeated, and handed down.

The cleanest form of the opening is:

not-knowing −→ freedom from the established known −→ inquiry. (18.1)

Here not-knowing is not vagueness. It is humility and freedom. It says: I will not start with another
person’s illumination, another person’s system, another person’s method, or another person’s
promise.

Krishnamurti then exposes the logic of method:

practice −→ imagined goal. (18.2)

If I practise in order to reach truth, God, enlightenment, or grace, then the destination has already
been pictured. Anderson sharpens this by distinguishing an activity whose goal lies outside the
activity from an activity whose end is intrinsic to itself. Krishnamurti accepts the distinction. A
goal outside the act has already been projected as something over there.

practice toward truth⇒ truth treated as fixed. (18.3)
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Meditation as path Meditation as inquiry
Asks how to arrive Begins with “I do not know”
Moves toward an imagined end Lets the question act within living
Repeats word, prayer, or system Looks at conduct, fear, desire, death
Risks mechanical dullness Requires attention that pervades life

This is the contradiction. A living truth cannot be reached as a static point at the end of a road.
The mind that repeats in order to arrive may become orderly in appearance, but the order may be
mechanical dullness.

18.1.1 Question & Answer

Question. If practice aims at truth, must truth become fixed?

Answer. In the structure Krishnamurti is examining, yes. A method aimed at truth has already
made truth into a destination. The mind is not discovering; it is moving toward an image. That is
why the question must change from “How shall I meditate?” to “What is meditation?”

18.2 The Whole Field Of Daily Living

Once the inherited paths have been put aside, Krishnamurti does not move into abstraction. He asks
whether meditation is divorced from daily living. The list is concrete: conduct, desire, ambition,
greed, envy, competition, imitation, conformity, sensuous and sexual appetite, pleasure, anxiety,
fear, death, work, art, and relationship. If meditation does not include this field, it is escape.

meditation ̸= escape from daily living, (18.4)
meditation ⊃ {conduct, desire, pleasure, fear, death, relationship, work, art}. (18.5)

The symbol ⊃ is only a reader’s shorthand. It does not make a formal theory. It keeps the lecture’s
test visible: meditation must embrace the whole movement of living, or the word has lost seriousness.

Krishnamurti gives the contrast in another form. Meditation is not an achievement or the attainment
of a goal. It is more like a perfume, a beauty that pervades all activity. The metaphor must be left
as metaphor. It is not a technique for making life spiritual. It says that meditation cannot be one
corner of life while the rest remains driven by fear, greed, ambition, hurt, pleasure, and conflict.

The lecture also adds a practical test for false spirituality. A person may say he is full of love, truth,
knowledge, or wisdom. Krishnamurti asks: how does he live? Is there freedom from fear, ambition,
greed, envy, and the desire for success? If not, the claim remains performance.

spiritual claim without changed living −→ escape or self-deception. (18.6)
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First: the whole human being
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Figure 18.1: Transcript-derived reconstruction of the fragmentation passage. The point is not a
ranking of roles, but the priority of the whole human being.

18.3 Fragmented Roles And The Whole Human Being

The daily-living test widens into culture. Krishnamurti names the artist, businessperson, politician,
priest, scholar, and scientist. He is not attacking work or talent. He is showing how a fragmented
human being expresses fragmentation through specialized identities.

fragmented human being −→ {artist, businessperson, politician, priest, scholar, scientist}. (18.7)

The artist becomes the central example. He may be sensitive to beauty and nature; he may have
talent; he may even stand outside convention. But if apart from that talent he remains an ordinary
divided human being, the talent has not made him whole. Krishnamurti reverses the usual order:

whole human being −→ whole action or creation. (18.8)

18.3.1 Question & Answer

Question. Can art, scholarship, or science be whole if the human being is fragmented?

Answer. Not in this inquiry. A special capacity does not heal inward division. First there must
be the human being who understands life, death, love, beauty, relationship, responsibility, and
nonviolence as one movement. Then what is created may have beauty. Without that wholeness,
even art can become an expression or reinforcement of fragmentation.

This passage belongs in Part III because meditation is no longer private practice. It is tested against
the whole field of existence, including the ways culture dignifies fragmentation.

18.4 Awake, Asleep, And The Past

The lecture then enters sleep by asking first about waking. That order matters. Krishnamurti asks:
am I awake? Not merely awake to politics, economics, or public events, but awake inwardly and
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outwardly. Wakefulness is not episodic. It is not produced by crisis, shock, challenge, death, failure,
stimulation, coffee, sex, tranquilliser, or peak experience.

stimulation ̸= wakefulness, (18.9)
fear, illusion, or burden⇒ not awake. (18.10)

Anderson’s animal example gives the conversation a bridge: complete looking and complete sleeping.
Krishnamurti accepts the direction, then returns to the human question. Is the past so alive that it
dictates the present?

The distinction is exact:

past as knowledge = necessary, (18.11)
past covering the present⇒ sleep now. (18.12)

Knowledge is required for language, work, skill, and practical affairs. But when the mind speaks
from old hurt, old failure, old depression, old conclusion, old experience, the past has become
narcotic. It covers the present and puts the mind to sleep.

18.4.1 Question & Answer

Question. Can the past function as knowledge without covering the present?

Answer. That is the balance Krishnamurti asks for. Knowledge must operate where knowledge is
needed, but it must not overflow into direct seeing. Awareness and knowledge then move without
contradiction.

awareness + knowledge in its proper field −→ no contradiction. (18.13)

This gives the earlier knowledge chapters a new Part III function. Freedom from the known does
not mean practical ignorance. It means that knowledge no longer dominates the present where
attention must be awake.

18.5 Dreams, Order, And Wider Seeing

Dreams are approached from the same ground: not from authority, but from inquiry. Krishnamurti
asks why dreams occur. His answer is not a dream-symbol theory. If daily life is in disorder and has
not been watched, that disorder continues into sleep. The brain seeks order because without order
it cannot function.

daily disorder unwatched −→ disorder continues in sleep −→ dreams or intimations, (18.14)
daily disorder understood −→ order during waking −→ quiet sleep −→ rest. (18.15)

This should remain source-bound. The book should not make a biological claim out of it. The
spoken language is order, disorder, conflict, quietness, rest, and regeneration.
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18.5.1 Question & Answer

Question. Are all dreams merely unfinished disorder?

Answer. Anderson asks about dreams that seem to point toward a future event. Krishnamurti
answers with a simple image: from high in the hills, one may see two boats on a river moving toward
the point where they will meet. That is not subjective unfinished business. It is seeing from a wider
vantage. The main argument remains: the dreams under discussion are the continuation of daily
disorder when the day has not been watched.

The swordsman story Anderson adds belongs beside this point. The son who cuts the falling ball is
technically brilliant, but does not understand. The one who sees before the fall is ready to begin.
Anderson links this to prajna, knowing beforehand, not as prediction but as understanding present
in the total movement of the act. Krishnamurti accepts the direction and returns at once to daily
living: if meditation is not separate from life, order during waking frees the brain from conflict
during sleep.

18.6 Control And The Flowering Of Desire

The lecture’s final movement returns to the old religious command: control. Religions have said to
control desire, to control thought, to be without desire, to stop thinking about oneself. Krishnamurti
asks the prior question: what is control, and who is the controller?

controller = controlled. (18.16)

When I say that I must control my thought, the controller is itself the creation of thought. Thought
controls thought. One fragment controls another fragment, and fragmentation remains.

thought controls thought⇒ fragment controls fragment⇒ conflict remains. (18.17)

The question is then made concrete through desire. Desire is not treated as an abstraction.
Krishnamurti gives its sequence:

seeing −→ contact −→ sensation −→ desire. (18.18)

Once desire is present, three movements are visible:

desire −→ {suppression/control, yielding, flowering under watchfulness}. (18.19)

Suppression is control. Yielding fragments life into getting and losing. The third movement is
neither suppression nor indulgence. Desire is allowed to flower while it is watched, without yielding,
resisting, or choosing.

18.6.1 Question & Answer

Question. Can desire flower without control?
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Figure 18.2: Transcript-derived reconstruction of the desire passage. Suppression and yielding are
side branches; the central inquiry is watchfulness without control.

Answer. Krishnamurti says that desire can be watched in its whole movement: seeing, contact,
sensation, the wish to possess, the pleasure of possessing, even the pleasure of not possessing. This
requires sensitive, choiceless watchfulness. The claim is not that desire is obeyed. It is that the very
flowering, fully watched, is the ending of that desire.

desire observed without control −→ flowering −→ ending. (18.20)

The dialogue stops here deliberately. Anderson notices the plant image and asks whether the next
conversation can continue it. Krishnamurti agrees: meditation has not been finished. That open
ending should remain in the book. Attention that pervades life is not a conclusion; it is the next
depth of the inquiry.
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Chapter 19

Space, Silence, And The Sacred Mind

The previous movement left meditation open. It had rejected inherited methods, fixed goals, spiritual
experience, and the private cultivation of attention. In this final San Diego dialogue with Dr. Alan
W. Anderson, Krishnamurti resumes exactly there. Anderson recalls meditation, understanding,
knowledge, and the image of a flowering plant. Krishnamurti accepts the continuation and returns
to a single word: control.

The lecture has the order of a derivation, though not a blackboard derivation. One term reveals
the next. Control reveals direction; direction reveals will; will reveals decision and achievement;
decision and achievement reveal time. Only after this chain is clear can the dialogue move to space,
silence, creation, energy, the sacred, prayer, and the ending of suffering.

19.1 Control Contains Time

The first relation is familiar from earlier chapters, but here it becomes the opening hinge of
meditation:

controller = controlled. (19.1)

This is not a doctrine about the self. It is the refusal of a false separation. The controller is one
fragment trying to dominate other fragments. The dominant fragment belongs to the same field
that it claims to rule. Therefore control is not order; it is fragmentation continuing under the name
of discipline.

Krishnamurti then unfolds the chain slowly:

control −→ direction −→ will −→ decision, goal, achievement −→ time. (19.2)

Control must move toward something. That is direction. Direction implies will, because an end has
to be held and pursued. Will makes a decision, and the carrying out of that decision has duration.
Meditation, if approached as control, has already been placed inside psychological time.

This gives a new precision to the earlier critique of method. Practice is not merely inadequate
because it is inherited or mechanical. Practice belongs to time because it contains direction, will,
and achievement.
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Figure 19.1: Transcript-based reconstruction of the opening movement. No visible board diagram
exists for this lecture.

Field of knowledge Inward perception
Direction, calculation, decision, and choice
are necessary.

Psychological direction, will, and choice
signal confusion.

Driving, language, technical skill, and ordi-
nary navigation belong here.

Meditation, attention, silence, and inward
order belong here.

Choice compares this with that. Perception sees directly; action is not post-
poned by choice.

Table 19.1: The lecture’s practical distinction. It is not anti-knowledge; it is a warning against
transferring practical direction into meditation.

19.1.1 Question & Answer

Question. Can there be a life without control, without will, and without direction?

Answer. Krishnamurti does not reject practical intelligence. He immediately protects the field of
knowledge. Direction is necessary in order to go home, drive a car, speak a language, ride a bicycle,
and do technological work. Calculation, decision, and choice belong there.

The error begins when that same movement is imported inwardly. In the inward field, choice is a
sign of confusion because perception is absent. Where there is perception, there is no choice.

choice without perception −→ confusion, (19.3)
perception −→ action. (19.4)

This is why meditation cannot be one segment of life. If daily living remains governed by control,
will, direction, and achievement, meditation becomes another escape: guru, entertainment, religious
circus, or practice. The lecture does not let meditation hide from conduct.
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Figure 19.2: Transcript-based reconstruction of the movement from thought’s enclosure to inward
space.

19.2 The Little Space Made By Thought

The next word is space. Krishnamurti does not make it abstract at once. He begins with ordinary
space: a mountain needs space, a tree needs space, a flower needs space. Human beings crowded
into small apartments, spreading cities, shared air, repeated thoughts, common fears, national labels,
and collective beliefs have very little space. The outward image prepares the inward question: can
the mind have space?

The answer follows from the earlier chain:

direction −→ time −→ no inward space. (19.5)

Occupation gives the same result. A mind filled with family, business, God, drink, sex, experience,
pleasure, fear, knowledge, or thought has no space. The point is not that these things never arise.
The point is that occupation can fill the whole field.

occupation by thought and knowledge −→ no space. (19.6)

Thought creates a small enclosure around itself: me and you, we and they. The self lives in that
little space. To move beyond it is felt as terror, anxiety, and not-being, because being has been
identified with the enclosure.

Definition 19.1. Inward space, in this lecture, is not a private inner room. It appears when
consciousness is emptied of its content and the little space of “me” and “mine” ends.

This gives the word vacation a new sharpness. To vacate is to seek space, but without inward
freedom one may simply go from one enclosure to another. Outward space is not dismissed; it is
necessary. But outward space cannot give inward space. Inward space begins when occupation ends,
when what has to be done is done and is not carried home as psychological residue.
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19.3 Silence And The Two Rivers

Once space is established, Krishnamurti gives the next pivot: space means silence. But silence has
to be protected from its substitutes. It is not the interval between two noises, not the mere cessation
of noise, not a quiet state created by thought, not induced by practice, and not the atmosphere of a
church or temple.

silence ̸= interval between noises, (19.7)
silence ̸= cessation of noise, (19.8)
silence ̸= state produced by thought, (19.9)
silence ̸= result induced by practice, (19.10)
silence ̸= religious atmosphere. (19.11)

The exclusions matter because each substitute returns silence to time. An interval is measured by
what comes before and after. A practised quiet has been produced by will. A thought-made silence
is still thought.

19.3.1 Question & Answer

Question. Can silence operate in daily life while one still lives in the necessary field of knowledge?

Answer. Krishnamurti says that it can. The answer is not withdrawal from knowledge. One must
still speak, calculate, remember, work, and act technically. The question is whether knowledge and
silence can move together without division. His image is two rivers flowing in balance.

practical knowledge + silence without division −→ harmony in living. (19.12)

This is a crucial correction to any romantic reading of meditation. Silence is not the opposite of
ordinary function. It is not the refusal of language or work. The division between silence and daily
life is the old fragmentation returning in a refined form.

19.4 Creation, Measure, And The Immeasurable

Only after silence has been established does the dialogue ask about creation. That order is important.
Creation discussed too early becomes expression: painting, poem, statue, book, child, production,
pressure. Anderson notices the literal force of the word expression as something pressed out.
Krishnamurti accepts the danger. A writer may be in conflict and produce a famous book out of
tension. That is expression, not necessarily creation.

Creation here is creation in living:

creation ̸= expression under pressure. (19.13)
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The image is the flower again: a flowering in which the flower does not know that it is flowering.
This returns to the earlier treatment of desire and will. A movement is not forced into order. It is
watched as it flowers, and in that watching its vitality changes.

Then comes the sharper obstacle:

thought = measure. (19.14)

If thought is measure, then the search for the immeasurable through thought has no meaning.
Thought may assert the eternal, the unnameable, God, or the sacred, but assertion remains within
measure. The lecture does not deny the immeasurable; it denies the route of speculation and
thought-made religion.

measured thought ̸−→ the immeasurable. (19.15)

The question is therefore changed. It is not, “What can thought say about the immeasurable?” It
is: when the mind is utterly silent, what is the immeasurable?

19.5 Gathered Energy And Secondary Powers

In that silence, Krishnamurti says, energy is gathered. This word must remain close to the source.
It is not physical energy, not a measurable quantity, and not a theory of mind. It names the
gathered seriousness of a mind no longer wasting itself in conflict, control, reaching, searching,
asking, demanding, waiting, and praying.

silence− {conflict, control, seeking, asking, praying} −→ gathered energy. (19.16)

The later formulation is even more compact:

attention ≈ gathering of all energy. (19.17)

The approximation sign is a note convention, not a formula. It marks Krishnamurti’s spoken
connection between attention, religious seriousness, and undissipated energy.

Such silence is called sacred, but Krishnamurti immediately guards the word. It is not the sacred
thing invented by thought, not an image, doctrine, object, or projection set apart by belief. The
sacred mind is the mind in which this energy is gathered, and such a mind, he says, opens the door
to what is immeasurably sacred. The sentence should remain restrained. The book may follow the
pointer; it must not turn it into a doctrine.

The dialogue then checks a secondary danger. Powers may appear: healing, miracles, extrasensory
capacities, gifts, talents. Krishnamurti does not make a spectacle of denial. He says they are
secondary and dangerous because they revive the self.

talent or power −→ importance of me −→ position, money, worship. (19.18)
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Figure 19.3: Transcript-based reconstruction of the movement from dissipation to gathered attention.

Anderson’s story of the man who learned to walk on water gives the point its plainness. If a boat is
available, the miraculous achievement is beside the point. In this inquiry, the religious mind does
not build identity around power. It puts secondary issues away.

19.6 Prayer, No Asking, And Real Peace

Prayer is the last conventional word tested. Anderson asks about prayer because ordinary religion
links prayer and meditation. Krishnamurti answers directly: prayer as petition has no place in
meditation. Petition means asking, begging, supplicating. It arises when one does not understand,
when one is in conflict, sorrow, fear, violence, lack, or the desire to achieve.

19.6.1 Question & Answer

Question. If prayer as petition has no place in meditation, is there any prayer that belongs with
this inquiry?

Answer. The dialogue does not construct a new doctrine of prayer. It removes petition. If there
is no petition, there is no asking. If there is no asking, one can look. Anderson calls this immense
quietude; Krishnamurti calls it real peace.

no petition −→ no asking −→ looking −→ real peace. (19.19)

The examples are deliberately ordinary. A woman prays for a refrigerator and gets it. A person
prays for peace while living violently. One prays for one’s country while sustaining division from
another country. Petition reproduces the disorder from which it asks to be rescued.

Books and teachers are tested in the same late movement. A mind filled with what others have
written, said, and experienced about reality becomes second-hand. Krishnamurti does not reject
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books as practical objects; he rejects dependence on second-hand experience as the route to the
original. The teacher also dissolves under the pressure of the inquiry:

teacher = taught, disciple = teacher. (19.20)

As with controller and controlled, the statement denies the psychological division on which depen-
dency rests.

19.7 Perception, Wisdom, And Time Stopping

At the end, meditation is brought back to life. It is not an activity one does among other activities.
It means attention and care: care for children, neighbour, country, earth, trees, and animals. The list
matters because it prevents sacredness from becoming inward luxury. Seriousness brings attention,
care, and responsibility. One does not climb a ladder of stages; one sees.

The final chain is simple:

perception −→ action −→ wisdom −→ ending of suffering. (19.21)

Wisdom is not callousness. It is the ending of suffering. Suffering is not ended by going beyond it,
refusing it, rationalising it, or running away from it. It is seen. It flowers under choiceless awareness,
and as it flowers it withers away.

The book has used flowering before for pleasure, desire, will, and creation. Here the image completes
its arc. What is forced continues conflict. What is watched without choice reveals its whole
movement and loses its authority.

Anderson then speaks of energy free to pattern itself or not to pattern itself. Krishnamurti answers
by returning to the first chain. Control brought direction, will, decision, and time. Silence is the
ending of that movement.

silence −→ time stops. (19.22)

This is not a claim about clocks. It is the closing form of the lecture’s argument. Psychological
time entered with control, direction, will, and becoming. In silence, that movement stops.
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Chapter 20

Religion, Authority, And Education
Without Authority

After the inquiry into silence, sacredness, prayer, and the ending of psychological time, the dialogue
returns to an apparently ordinary field: education. That return is not a retreat from the sacred. It
is the test of it. If silence, attention, and freedom do not touch the relation between teacher and
student, priest and follower, guru and disciple, then they remain another form of inward luxury.

Anderson begins from the previous discussion of death, living, and love. The new doorway is the
classroom: what happens when teacher and student begin to look together? Krishnamurti widens
the question at once. Education, as it commonly functions, may train for jobs, money, pleasure,
social respectability, and entertainment, while leaving one unable to understand fear, death, pleasure,
thought, religion, daily living, or oneself.

education as training ̸= education as understanding life. (20.1)

This distinction gathers several earlier education passages into a sharper Part III form. Education
is not being judged by information alone. It is being judged by whether there is learning without
inward authority.

20.1 Religion As Image Made By Thought

The movement from education to religion is immediate. Krishnamurti does not treat religion as
a separate compartment of life. Religion, as he examines it here, is one of the places where the
unexamined mind seeks compensation for emptiness, fear, and insecurity.

He begins with a concrete scene: a stone under a tree, a mark put on it, flowers placed there,
and soon the stone has become divine. The same principle, he says, continues in elaborate forms:
cathedrals, rituals, images, worship, chants, and organized adoration. The scale changes; the
movement remains.

thought −→ image −→ worship of image −→ dependence on what thought made. (20.2)

The important addition is not merely that religions have images. It is that the mind creates the
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Figure 20.1: Transcript-based reconstruction of religion as image-making. No validated visual
diagram exists for this lecture.

image and then asks that image for security. The object appears sacred, but the construction has
been made by thought. This is why Krishnamurti calls it an idolatry of the mind.

The modern television case of Maharaj Ji gives this old structure a contemporary face: a young
guru is adored, and what is called religion becomes public surrender to an image and a person. The
case should be used sparingly, but it is important evidence. Authority is not only inherited from old
institutions; it can return in new clothing.

20.2 Question & Answer

Question. Is negation a way of attaining something better?

Answer. No. Anderson sees the danger: one may negate organized religion in order to gain a
higher state, a purer experience, or a better spiritual identity. Krishnamurti rejects this immediately.
If negation is done for reward, it is still desire.

The lecture’s distinction is:

negation as pursuit = denial for the sake of a better state, (20.3)
negation as perception = seeing the false as false. (20.4)

The second line is the one that matters. One does not first possess truth and then use it to reject
error. The false is seen as false, and in that seeing the false loses its authority.

clear perception of the false −→ negation of the false. (20.5)

This guards the book’s use of negation. Negation is not violence, rejection, suppression, spiritual
ambition, or a private technique. It is perception without reward.
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20.3 The Tree And The Observer In The Classroom

Anderson then gives the lecture its most concrete educational scene. He had asked students to look
at a tree. One young woman described her looking in a way that seemed direct and unblocked.
Then he asked whether, while looking, she had been thinking of herself as looking. She hesitated.
In that hesitation she began to fall out of the act.

Krishnamurti answers briefly: that is the observer.

This adds a new companion to the book’s earlier tree scenes. In the first tree example, direct
perception was carried over by thought into memory and the demand for pleasure. Here, direct
looking is interrupted by self-reference and classroom performance. The false is not only a doctrine
or image of God. It is the small movement of the self appearing inside perception.

direct looking −→ self-reference −→ hesitation −→ loss of direct act. (20.6)

The student later sees that the interruption was not between herself and the tree. It occurred in
class, when she began to think she ought to say the right thing. That detail is crucial. Education
can train a student to perform correctness instead of looking. The observer enters as the image of
oneself reporting, succeeding, or failing before authority.

20.3.1 Question & Answer

Question. What exactly is the observer in this classroom case?

Answer. The observer is not introduced as a hidden inner entity. It is the movement of self-
reference entering perception: “I am looking,” “Was I looking correctly?” “What should I say?”
The observer is visible in the shift from looking to self-conscious looking.

This makes the classroom a field of meditation. If the teacher becomes authority, the student
performs. If teacher and student look together, the observer can be seen as it arises.

20.4 Experience, Recognition, And Spiritual Authority

The next step returns to thought. Thought has built the technological world, but it has also built
religious images, chants, cathedrals, masters, gurus, and father figures. Unless thought is understood,
the old pattern repeats in a new field.

Anderson introduces the word “experience.” The religious seeker often says he wants the experience
of awakening, the experience of God, the experience of something another person possesses. Krish-
namurti’s answer repeats an earlier Part III insight, but now with sharper authority implications:

experience known as experience −→ recognition −→ already known −→ not new. (20.7)

To know that I have had an experience, I must recognize it. Recognition depends on what is already
known. Therefore the recognized spiritual experience is not the new. In this setting, the argument
exposes dependence on the guru who claims to give an experience. The promised newness is already
bound to memory, image, expectation, and authority.
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Beauty without self Gratification through beauty
Abandonment of the self Satisfaction of the self
Emptying of consciousness of its content Relief through words, robes, incense, ar-

chitecture
Not dependent on religious trappings Easily mistaken for sacredness
Bears on how one lives Can remain separate from daily life

Table 20.1: A compact distinction from the lecture’s treatment of religious aesthetics.

20.4.1 Question & Answer

Question. Can a religious experience be new if it is recognized?

Answer. In Krishnamurti’s argument, no. Recognition means that the mind has already known
the pattern by which it identifies the experience. What is recognized belongs to the old. The
demand for special experience therefore becomes a trap: it seeks freedom from the known through
recognition by the known.

This is why the phrase “experience is a trap” belongs late in the book. It is not a rejection of
ordinary living. It is a warning that the craving for spiritual experience can become the doorway
through which authority returns.

20.5 Beauty And Gratification Through Beauty

The inquiry into experience opens into beauty. Anderson mentions chant, cadence, euphoria, and
the danger of blaming music or language for seduction. Krishnamurti accepts the direction of the
question. Beauty, as used here, is connected with the abandonment of the self and the emptying of
consciousness of its content. Gratification through beauty is different.

beauty ∼ absence or emptying of the self, (20.8)
gratification through beauty ∼ satisfaction, relief, sacred feeling. (20.9)

Words, robes, incense, architecture, colored glass, ritual atmosphere, and chant may produce relief.
One may feel quiet, happy, sacred, or in contact with something. Krishnamurti’s point is not that
music or architecture are corrupt. It is that the self may use beauty as refuge and call that refuge
religion.

This belongs with the earlier beauty chapters but has a new function. Beauty is now tested as a
possible refuge for experience-seeking. The issue is not the beautiful object but the self that seeks
gratification through it.

20.6 Authority, Knowledge, And The Intermediary

The lecture then turns from experience to knowledge. A priest, guru, master, or spiritual leader
says, “I know,” “I have experienced,” or “I have knowledge.” Krishnamurti asks what such knowing
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Practical authority Inward authority
Law, road rules, practical order Priest, guru, intermediary
Can be listened to watchfully Accepted through fear, despair, or loneli-

ness
Does not require inward slavery Claims spiritual knowledge or protection
Belongs to functional life Invades freedom, intelligence, and inquiry

Table 20.2: The lecture’s practical distinction between functional authority and inward obedience.

can mean. What is known is already past, finished, dead. A living thing is moving and never the
same.

knowledge ∼ the past, the living ̸∼ known possession. (20.10)

The target is not practical knowledge. Krishnamurti distinguishes practical authority from inward
authority with unusual clarity. Law, road rules, and watchful medical advice belong to functional
life. The priest, guru, or intermediary who claims inward knowledge asks for a different kind of
obedience.

The contradiction is severe. Politically, one may reject tyranny. Spiritually, the same mind
may accept a dictator who tells one how to live, marry, meditate, breathe, sit, believe, or obey.
Krishnamurti asks why this happens. The answer unfolds through fear, loneliness, despair, ignorance,
repetition, and the wish for someone else to do the inward work.

fear, loneliness, ignorance −→ acceptance of authority −→ obedience −→ loss of inward freedom.
(20.11)

Anderson adds a careful bridge from the earlier inquiry into fear. The infant has radical need: to
feed, to be held, to be cared for. In that need there is no intermediary of its own contrivance. Later
thought begins to imagine the source that will meet need, and an image is placed between danger
and action.

radical need −→ immediate action, (20.12)
sense of danger −→ image or intermediary −→ deferred or distorted action. (20.13)

This formulation should remain cautious because it is Anderson’s and Krishnamurti agrees to it.
Its value is that it names the inward deflection: immediate action is replaced by an image that
promises safety.

20.7 Education Without Psychological Authority

The final question returns the whole lecture to education. Can there be education in which there is
no psychological authority whatsoever?
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20.7.1 Question & Answer

Question. Can there be education without authority?

Answer. The dialogue does not answer by designing an institution. Anderson says yes from
a classroom experiment. He had asked students to see whether he meant it when he said they
would do this together: not that the students would do what the teacher said, but that teacher and
students would question together.

teacher and student question together −→ learning without psychological authority. (20.14)

The invitation shocked the students. Those trained to work, try, obey, and perform suddenly met a
teacher who was questioning the very movement of trying. Anderson says they gave the situation
preliminary attention, then reached a decisive hesitation. They stood at an abyss; the water moved
to the lip of the cup and could not quite spill over.

authority-free inquiry −→ shock −→ attention −→ hesitation. (20.15)

Krishnamurti confirms the difficulty from long contact with schools. When students are asked about
freedom, authority, and acceptance, they may be lost. They may want slavery, or reject one form of
slavery while accepting another.

The chapter must therefore remain open at this point. The lecture does not end by solving education.
It leaves a precise problem for the next movement of the book: can learning take place without
turning the teacher into an intermediary? Can attention operate without effort becoming another
self-image? Can the student meet hesitation without retreating into obedience?

learning ? without intermediary, performance, or inward obedience. (20.16)

20.8 The Brink Where Inquiry Fails Or Acts

The previous movement left teacher and student at the edge of authority-free inquiry. Anderson now
names that edge more precisely. In self-examination there is a point where one boggles, hesitates,
trembles, and draws back. Krishnamurti accepts the description and turns it into the governing
question: why do we come to the brink and withdraw? Why do we not see the thing as it is and act?

inquiry −→ brink −→ fear and trembling −→ withdrawal. (20.17)

This is not a theory of fear. It is the transcript’s local sequence. The important point is that the
brink is not treated as a private weakness. Krishnamurti immediately asks whether this withdrawal
is connected with the whole way we have been educated.

20.8.1 Question & Answer

Question. Why do we come to the brink of inquiry and not take the plunge?
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Field of knowledge Field of religious inquiry
Function, technique, skill Freedom, attention, direct seeing
External measure and comparison No external measure
Instruction has a limited place Authority becomes obstruction
Thought is necessary Thought must know its limit

Table 20.3: Transcript-based distinction between functional knowledge and inward inquiry.

Answer. The first answer is that education has cultivated function rather than intelligence. We
have been trained as engineers, professors, doctors, specialists, and workers in careers. We know
how to operate where society gives a measure. But the inquiry into religion, truth, freedom, beauty,
or God has no such measure. When a mind trained by measure enters a field without measure, it
hesitates and then depends.

function −→ measure −→ status −→ dependence −→ authority. (20.18)

So the hesitation at the brink is not merely cowardice. It is the mind asking for the wrong instrument.
It wants a standard, a success mark, a certified guide, or someone who says, “I know.” In that
movement, religious inquiry is already lost.

20.9 Function, Knowledge, And The Field With No Measure

Krishnamurti does not reject functional knowledge. It is necessary to learn a language, build a
bridge, practice medicine, drive a car, or teach a technical subject. The danger begins when the
habits of functional learning are carried into the inward field.

The distinction matters because otherwise the book would make knowledge into an enemy. Krish-
namurti is more exact. Thought and knowledge have their field. But when the mind asks what
religion is, what truth is, whether there is something beyond thought, it cannot begin by importing
the obedience and measurement proper to function.

This is also why direct perception is again at issue. One does not look at a tree, a person, a wife or
husband, or nature itself if the looking is through image, memory, translation, and accumulated
knowledge. The living thing is replaced by a screen.

living thing −→ image, memory, knowledge, translation −→ indirect seeing. (20.19)

Authority is therefore not only social. It is perceptual. The priest, guru, scripture, and teacher are
outward forms of the same inward problem: the mind looks through what it already carries.

20.9.1 Question & Answer

Question. Can freedom and authority coexist in religious inquiry?

Answer. No. Krishnamurti’s answer is direct: freedom and authority cannot possibly exist
together. Freedom is not at the end of obedience; it must be there at the beginning. Freedom and
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Figure 20.2: Editorial reconstruction from the dialogue: quiet attention before the book, not the
book as first authority.

intelligence go together, and intelligence has its own discipline, the discipline of learning all the
time, not suppression, control, or imitation.

Anderson presses the relation between intelligence, perception, and act. Krishnamurti confirms the
compression: perception is intelligence, and therefore perception is action.

freedom −→ inquiry −→ attention −→ intelligence −→ action. (20.20)

The arrow is only a reading aid. If this living movement is turned into a concept, Anderson notices,
it can again become an occasion for fear. Krishnamurti agrees: then it is no longer the thing.

20.10 Book And Freedom

Anderson brings the question back into the classroom. The teacher has books, inherited texts,
scriptures, and classical materials. The student will read. The problem is whether the book can be
used without making the student second-hand.

Krishnamurti reverses the order. If he had a class, he would not begin with the book. Students
rush from mathematics to geography, from history to chemistry and biology. He would first ask
them to sit quietly, to look, to observe, to be still. Only then would he open the book.

This must not be turned into a classroom technique. Its point is order. If the book comes first, the
mind accumulates what others have said. If freedom and attention come first, the book may be
read with what Anderson calls a clean eye.

20.10.1 Question & Answer

Question. How can a book be read without becoming second-hand?

Answer. The book must become secondary. It is not destroyed, banned, or despised; it is displaced
from the centre. The student begins by looking, observing, and learning directly. Then the book is
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no longer an intermediary between the student and truth.

quiet attention −→ self-knowing −→ book read with a clean eye. (20.21)

Krishnamurti then gives the stronger form: the real book is oneself. If one can read that book, one
has learned what matters inwardly, apart from functional knowledge. When there is self-knowing,
authority has no meaning.

20.11 Second-Hand Minds And The Original

This lecture adds a hard phrase to the education thread: second-hand people. A second-hand mind
repeats the priest, teacher, guru, scripture, philosopher, or inherited formula. Such a mind may
speak beautifully about truth, but it is still trying to find what is original with an instrument that
is borrowed.

Krishnamurti’s word “original” should be kept precise. It does not mean novelty, cleverness, artistic
originality, or a new opinion. It means freedom. Reality, if it is real, is not colored by priests,
churches, gurus, masters, saviors, and books. Therefore the mind that inquires must be free from
what thought has built around the word religion.

borrowed claim −→ belief −→ repetition −→ no discovery. (20.22)

This is why the repeated question matters: can the mind, heart, and the storehouse in the brain be
free of what human beings have said about reality? The repetition is not rhetorical ornament. Each
return removes another refuge for authority.

20.12 Leaving The World With The World’s Baggage

Krishnamurti then gives the inquiry a concrete story. In Kashmir, a group of monks came to see him.
They spoke of people high in the mountains who had left the world and were no longer tempted by
it. Krishnamurti asked whether they had also left the memory of the world: the knowledge made
by the world, the wisdom claimed by teachers and gurus, the accumulation from books, sacrifice,
torture, and renunciation.

Anderson names the image: they went up the mountain with all this baggage. Krishnamurti accepts
it. The world may be rejected outwardly while being preserved inwardly.

outward renunciation ̸⇒ freedom from memory, tradition, and authority. (20.23)

This story belongs near the book’s treatment of aloneness. It prevents a false reading of solitude.
Aloneness is not isolation, withdrawal, monastery, distance, or a wall around oneself. It is the
condition in which the accretions of thought have been put away.
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20.13 Aloneness, The False, And Meditation As Care

Krishnamurti now asks whether the mind can be completely alone: not isolated, not withdrawn,
not enclosed, but alone because the things of thought have ended. He states thought’s limit in its
simplest form. Thought is the response of memory, knowledge, and experience stored in the brain;
therefore thought is of the past, of time. It can function in knowledge, but it cannot create what
has no time.

memory + knowledge + experience −→ thought, (20.24)
thought −→ past/time, (20.25)

thought of time ̸−→ the timeless. (20.26)

The last line is not a metaphysical theorem. It is a source-bound schematic of Krishnamurti’s
distinction. Thought has a necessary place, but it cannot be the instrument of the timeless.

The next move is equally important. Krishnamurti does not ask for bravery, sacrifice, or torture.
He asks for perception of the false. To see the false is to see the truth in the false; and to see what
is commonly taken as truth as false strips the mind of inward deception.

Desire then appears in its religious form. The desire to experience, achieve, arrive, or become
enlightened creates illusion.

desire to experience −→ projection −→ illusion. (20.27)

This gathers the book’s earlier work on fear, pleasure, and desire into the question of religion.
Freedom here means understanding at great depth the things born of fear, desire, and pleasure.

The lecture finally opens meditation again, but it does not yet unfold meditation completely. It
prepares the ground. Religion, in the sense under discussion, is not an idea, belief, institution, or
verbal structure. It is actual conduct in daily life: thought, speech, behavior, relationship, love,
death, and care. Anderson brings in the root sense of meditation as thinking, pondering, going into,
and caring for. Krishnamurti sharpens the word: caring more than careful.

conduct + relationship + love + death + care −→ religion and meditation. (20.28)

This prepares the next movement of the book. Meditation cannot be divorced from daily life, and
it cannot be protected from the social fact that priests, gurus, business interests, teachers, and
politicians press the mind back toward dependence. They want the mind to go their way. A serious
inquiry into meditation must begin with that pressure understood, not escaped.
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Chapter 21

A Different Way Of Living

The preceding movement asked whether education can begin without psychological authority. This
lecture turns that question back into the whole field of life. Anderson recalls the unfinished inquiry
into living, love, and death, and Krishnamurti sets the order: do not begin with death as doctrine
or consolation. Begin with what we actually call living.

The opening is deliberately concrete. Living is work, relationship, economic pressure, social morality,
routine, frustration, violence, and escape. It is the office or factory for forty or fifty years, the holiday
that reacts against monotony, the rush through museums, and the romantic flight into foreign
costume or religious atmosphere. Krishnamurti even gives the contemporary case of thousands of
young Westerners going to India, seeking some other form of life while often carrying the same
confusion with them.

ordinary living −→ {struggle, routine, frustration, violence, escape}. (21.1)

The point is not social description for its own sake. The examples give weight to Anderson’s phrase:
life is a battle. Most people do not question the phrase. They ask how to battle with less damage,
how to succeed, how to endure, how to be productive and progressive. Krishnamurti asks whether
battle is living at all.

21.1 Must Life Be A Battle?

21.1.1 Question & Answer

Question. Is struggle simply natural? Is human conflict inherited from the animal, so that without
battle one would be destroyed?

Answer. Krishnamurti refuses the analogy. Danger may call for immediate response, but psycho-
logical conflict is not the same as danger. Human beings have accepted battle because they have
accepted division: me and you, we and they, nation against nation, class against class, one inward
fragment against another.

division −→ fragmentation −→ conflict −→ battle. (21.2)
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Figure 21.1: Editorial reconstruction from the dialogue: conflict and perception release different
movements of energy.

This is one of the lecture’s central additions to the book. Earlier chapters have shown that division
produces conflict. Here the same structure is brought into the question of living itself. A different
way of living cannot mean a better-managed battle. It must mean seeing the movement of division
as it is.

Krishnamurti also names the anxiety that sustains battle. People fear that if they do not struggle
there will be nothing: no success, no productivity, no progress, no identity. The battle is defended
as though it were righteousness itself.

21.2 Perception And The Two Energies

The answer is not to integrate fragments. Integration still begins with fragments and asks how to
arrange them. Krishnamurti instead points to perception: seeing the fragmentation, the conflict,
the battle, without a separate observer trying to manipulate what is seen.

seeing what is −→ perception −→ action. (21.3)

This preserves the lecture’s repeated rhythm: seeing, acting, seeing, acting. Action is not postponed
until a theory has been formed. It is not the action of one fragment against another.

Anderson then presses the word energy. Krishnamurti clarifies that the phenomenon is different. The
energy of conflict is divisive and destructive; the energy of perception and action is non-fragmentary,
sane, healthy, and creative.

Econflict −→ {fragmentary, divisive, destructive, violent}, (21.4)
Eperception −→ {non-fragmentary, whole, sane, healthy}. (21.5)

These symbols are only shorthand. They do not make energy measurable or physical. They help
keep apart two movements that the dialogue insists are not the same. Anderson calls the fragmentary
release “demonic”; that should remain his interpretive probe. Krishnamurti’s more exact terms are
destruction, violence, fragmentation, wholeness, sanity, health, and creation.
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21.3 Teacher And Student Begin With Conflict

The lecture then tests the whole argument in education. Anderson suggests that the teacher must
first be without conflict before teaching a non-conflictual way of living. Krishnamurti sees the delay
hidden in that assumption.

21.3.1 Question & Answer

Question. Must the teacher first be transformed before teaching transformation?

Answer. No. If the teacher waits to become free of every conflict, he may wait indefinitely. The
teacher lives in conflict; the student lives in conflict. Begin there. Acknowledge the fact together
and see whether, in the relationship of teaching, conflict can be understood and dissolved.

(teacher in conflict, student in conflict) −→ shared observation of conflict. (21.6)

This corrects the previous education chapters without contradicting them. Education without
psychological authority does not require a purified authority. It requires that teacher and student
look together without pretending that one side has already arrived.

Anderson adds a necessary guardrail. The critique of thought and knowledge must not be misunder-
stood to mean that thought is a disease or knowledge corrupt in itself. Krishnamurti accepts the
correction. A microphone is a microphone; a text is a text. Technical knowledge has its place. The
disorder begins when knowledge is used for division, self-importance, authority, or escape.

21.4 The Classroom Is The Field

The practical point becomes vivid in Anderson’s reference to the Gita. He had once tried to show
students that the field was one, not two. Now he sees that even this can remain a verbal assertion.
The better beginning would be to enter the actual classroom and ask whether the classroom itself is
the field.

verbal assertion of unity −→ shared perception in the field. (21.7)

This gives the book a new education case. The classroom is not merely a place where ideas about
unity are explained. It is the field in which separation, authority, performance, fear, and shared
inquiry can be seen as they arise.

21.5 Love Where Battle Ends

Krishnamurti then returns to love. If I am competing with you, trying to surpass you, using you,
hitting you, or becoming ruthless in order to succeed, love has no ground. Love is not added to
battle by sentiment or morality.
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battle −→ no ground for love. (21.8)

The positive statement is subtler. Love belongs where perception and action are not divided, where
the perceiver is the perceived and acts. This should not be made metaphysical. It means that the
separate psychological observer is absent; there is seeing and therefore action. In that movement,
care and responsibility appear.

21.6 Consciousness, Death, And Postponement

Only now does Krishnamurti move toward death. Living, love, and death are not three separate
things. They are one non-divisive movement. But before death can be examined, consciousness
must be understood.

consciousness = content. (21.9)

The content is thought, anxiety, identification, conflict, attachment, fear, pleasure, suffering, belief,
and neurotic action. The details vary, but Krishnamurti says the content is common. My attachment
may have one object and yours another, but attachment, fear, despair, and the demand for continuity
are not private inventions.

From this, death becomes a precise question:

death =
{

ending of consciousness with its content,
continuity of consciousness with its content.

(21.10)

The lecture then examines belief in continuity. A frightened mind may accept the promise of life
after death because the promise comforts fear. Reincarnation appears here not as a doctrine to be
surveyed but as a test of action. Krishnamurti glosses karma simply as action. If belief says one
should act now, be good now, not hurt another now, but in practice one postpones because there
will be another chance, then belief has become contradiction.

belief in continuity −→ comfort −→ postponement −→ contradiction of immediate action.
(21.11)

21.6.1 Question & Answer

Question. Can belief in future continuity support right action now?

Answer. It can say that it does, but Krishnamurti asks what actually happens. If the belief
comforts fear while allowing delay, stalling, and conduct contrary to the belief, it has become
hypocrisy in the strict sense: believing one thing and doing another.

This is where the lecture deliberately stops. The inquiry into death is not completed. It has been
opened through the actuality of living, the ending of battle, consciousness as content, and the danger
that belief in continuity becomes postponement.
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Chapter 22

Mechanical Security And The Need
For Order

The previous chapter asked whether there is a different way of living. This dialogue begins by
returning to the obstacle inside that question. The speakers had accepted, in the preceding discussion,
that psychological security is delusion; but one participant says that the reason has not yet been
made clear. That objection is important. Psychological security does not ordinarily appear as
delusion. It appears necessary, especially to a frightened, sorrowful, disturbed, or inwardly unstable
person.

Krishnamurti therefore begins with the prior question:

Is there psychological security at all? (22.1)

The question is not rhetorical. The dialogue first has to identify what human beings actually call
security. Security is permanency, stability, continuity, and a deep-rooted sense of inward existence.
It is something one can count on, hold on to, cling to, or treat as imperishable.

conditioning −→ search for security −→ clinging −→ threat −→ insecurity. (22.2)

This chain should be read as the dialogue’s order, not as a psychological theory. We are trained
to give immense importance to psychological security. Then the very object that promises safety
becomes a source of fear, because it can be disturbed.

22.1 What We Count On

The examples are deliberately ordinary. One person believes that after death he will go to heaven;
another believes that communism will solve everything in time; another believes in God, reincarnation,
or some permanent state. A scientist may feel that permanent laws of nature give meaning. A
doctor may depend on knowledge, patients, routine, position, reputation, and the continuity of
work. A mother may find security in the child. Gold appears as an ancient symbol of what does not
corrode, something that seems really there.
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Distinction Use in this dialogue
Physical security Food, shelter, work, bodily safety, and practical arrange-

ment. Necessary in its field.
Psychological security The inward demand for permanency, certainty, continuity,

and an imperishable support.
Belief A projected support that gives comfort or promises that

life will come right later.
Image A picture, symbol, role, or conclusion through which one

meets oneself or another.
Occupation Psychological absorption in an activity that gives the brain

apparent order.
Mechanical order Order by repetition and continuity, safe for the time being

but fragile.
Total order The order the brain needs, but which mechanical repetition

cannot supply.

Table 22.1: Transcript-based distinctions introduced by the inquiry into psychological security.

The form is repeated in different material:

belief + continuity −→ comfort, (22.3)
knowledge + status −→ felt permanence, (22.4)

property + attachment −→ something to hold on to. (22.5)

But every such support contains disturbance. A profession may fail. A body ages. A relationship
changes. Money can be lost. A belief must be defended. A house gives pride, possession, and a
place to go, but earthquake, accident, death, and social disorder remain possible. The point is not
that nothing practical matters. Physical security has its place. The lecture is asking whether the
inward demand for an imperishable psychological support has any actuality.

22.2 Security As Becoming

The next turn is more subtle. Security is not only something held now. It is also something
anticipated. If the present is lonely, painful, uncertain, or disappointing, thought projects a future
in which everything will be good. The projected future then gives comfort now.

present discomfort + anticipated future safety −→ felt security now. (22.6)

This is why the lecture links security to becoming. The patient says, “I will find somebody to love
me.” The ambitious person says, “I will become chief of the department.” The professional says, “I
will become famous.” The religious believer says that this life is transient but some permanent state
will finally be reached.

psychological security ∼ becoming better in psychological time. (22.7)
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The symbol ∼ is only a compact marker. The dialogue is not asserting a formal identity. It is
exposing the way thought borrows present comfort from an imagined future.

22.2.1 Question & Answer

Question. If there is no psychological security, does that mean there is no psychological tomorrow?
And if there is no psychological tomorrow, is all hope taken away?

Answer. The dialogue distinguishes two kinds of tomorrow. Practical tomorrow remains: ap-
pointments, repairs, work, travel, learning a skill, caring for bodily life. Psychological tomorrow is
different. It is the projected future in which the self will become more secure, more loved, more
successful, more permanent, more complete.

practical tomorrow : chronological arrangement and skill, (22.8)
psychological tomorrow : projected becoming of the self. (22.9)

The lecture challenges the second line. If security means certainty that the self will become safe in
time, then the question is whether such certainty exists at all.

22.3 Idea, Fact, And The Refusal Of Method

At this point a merely empirical answer is not enough. One can say that death comes, that everything
changes, that money, health, feeling, relationship, and social position cannot be counted on. The
speakers acknowledge this, but Krishnamurti calls it superficial for the present purpose. The deeper
question is why the fact does not act as fact.

A person may hear, “there is no psychological security,” and make it into an idea. The idea may be
correct, but the movement of seeking security continues. This gives the lecture one of its decisive
distinctions:

idea ̸⇒ action, perception⇒ action. (22.10)

The dialogue tests the distinction by comparison with simple objects: a table, a hand, flowers. Are
we seeing the absence of psychological security with that kind of actuality, or are we merely agreeing
with a statement?

22.3.1 Question & Answer

Question. Why does “there is no security” become an idea instead of an actual fact?

Answer. Because the self that seeks security appears to itself as real. If that center is taken as
actual, then it must protect itself. A statement that threatens its security is translated into an idea,
because an idea can be accepted, discussed, admired, resisted, or postponed without ending the
movement.
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Actual in the doctor case Added by conclusion
Training Status and professional self-image
Knowledge Comparison with others
Daily operation Continuity of identity as “me”
Seeing patients Fear that without this there is no activity
Functional skill Protection from loneliness or emptiness

Table 22.2: The doctor case separates functional fact from psychological identity.

abstract assent : “I understand there is no security”, (22.11)
actual perception : seeing the clinging as it operates. (22.12)

This is why Krishnamurti stops the question, “How do I destroy this need?” That question has
already entered method, future, and psychological time. The first movement is to see.

22.4 The Doctor And The Conclusion

The dialogue then turns from security to image. If security lies in belief, profession, relationship,
symbol, or conclusion, then one sees the world through that structure. Wife, patient, colleague,
house, belief, and work are fitted into the function they serve for the self. Krishnamurti states the
point sharply: the picture, the image, the conclusion is the security.

The doctor example gives the book a useful test case. The doctor has training, knowledge, experience,
daily work, patients, books, papers, positions, and the pleasure of useful activity. These are actual
facts. But thought gathers them into the conclusion, “I am a doctor,” and that conclusion carries
status, comparison, continuity, protection from loneliness, and fear that without the role there may
be no activity.

doctor identity = actual function + psychological conclusion. (22.13)

actual function = training + knowledge + daily operation, (22.14)
psychological conclusion = status + comparison + continuity + fear of loneliness. (22.15)

The example should not be treated as incidental. It is the place where the lecture shows how useful
knowledge can become a psychological center. The actual skill is not denied. What is questioned is
the conclusion built around it.

22.5 Occupation And Mechanical Order

The title theme enters through occupation. Occupation does not mean simply doing a task. It
means psychological absorption in a content that gives the brain a sense of order. A person may be
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Figure 22.1: Editorial reconstruction from the dialogue: mechanical security returns to occupation
whenever disturbance appears.

seeing patients, writing books, doing arithmetic, running a house, working in a laboratory, joining a
community, or seeking entertainment. The activities differ, but their inward function may be the
same.

The transcript gives an anecdote from an encephalograph display. A disturbed woman is said to
show a wild pattern until she is occupied with arithmetic; then the pattern becomes smooth; when
she stops, it goes wild again. Since no validated frame or board evidence exists for this lecture, the
book should not draw an EEG waveform. The useful material is the spoken structure:

unoccupied brain −→ instability −→ occupation −→ mechanical order. (22.16)

There is order in occupation, but it is mechanical order. It depends on the continuation of the
content. It works for a little while. Then it becomes dull, boring, repetitious, interrupted, or
threatened. One moves to another mechanical process and calls that living.

mechanical order = disorder masked as order. (22.17)

This equality is a conceptual compression of the dialogue, not a theorem. It preserves the moment
when the speakers see that the apparent order contains conflict because it depends on conditions
continuing.

22.5.1 Question & Answer

Question. Why does the brain seem to go wild when it is not occupied, and why does occupation
fail to be real order?
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Answer. The dialogue says that in occupation there is security because there is order. But this
order is mechanical. It depends on repetition, continuity, content, and habit. When the content
stops, the instability returns. If the occupation becomes boring, another form of stimulation is
sought. If the mechanism is threatened, fear appears.

A compact update rule keeps the movement visible:

Mn+1 =
{

Mn, while the mechanism gives order for the time being,

Mnew, when disturbance, boredom, or fear appears.
(22.18)

Here Mn means only the present mechanical process. It is not a formal model of the brain. It
records the spoken pattern: one mechanism replaces another, and the movement continues.

22.6 Why The Brain Remains Mechanical

The later part of the dialogue asks the sharper question: why has the brain become mechanical, and
why does it remain mechanical? The first answers are partial. Mechanical life is repetitive. It is
action and reaction. It is easy. It gives boundaries. It feels safe. But Krishnamurti presses further.

The brain wants order. Without order, it cannot function properly. Mechanical order is accepted
because it is safe for the time being. The danger comes later, when the structure has been built and
the brain fears that without it everything will go to pieces.

brain needs order −→ accepts mechanical process, (22.19)
mechanical process disturbed −→ fear of collapse, (22.20)

fear of collapse −→ renewed mechanism. (22.21)

Conditioning reinforces the pattern. Tradition, education, culture, childhood obedience, professional
identity, and collective belonging all train the brain toward mechanical living. Even the attempt to
leave one mechanism may become another mechanism: one leaves a profession, belief, or routine
and joins a community, movement, or new repetitive form.

The lecture’s late proposition can be stated cautiously:

mechanical way of living −→ disorder. (22.22)

The caution matters. Krishnamurti then speaks of instant action and an order that is not fragmented,
even an order the brain calls indestructible. A participant immediately objects that this does not
yet follow logically. The objection belongs in the book. The claim is not a completed proof.
Krishnamurti’s answer is that it can be gone into only if the mechanical security the brain has
developed, attached to, and cultivated is actually perceived.

22.7 The Past Meeting The Present

The closing movement brings the inquiry into relationship and time. The speakers are discussing
how people tell one another who they are in terms of the past: reputation, books published, history,
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Figure 22.2: Editorial reconstruction from the final passage: the past meets the present, and the
question is whether the movement continues.

status, what others are meant to think of them. Krishnamurti turns this into a simple fact. How do
I meet you? I meet you with memories, images, reputation, words, pictures, and symbols. With
that past, I meet you now.

past = {memory, image, reputation, word, picture, symbol}. (22.23)

If the past meets the present and continues, relationship is governed by time. I never meet you
directly, because I meet the image I carry. You may have changed, but the image continues.

past meets present and continues −→ time movement + bondage + fear. (22.24)

The alternative is not suppression of memory. The question is whether the movement can be fully
observed as it happens. Krishnamurti says that when there is complete awareness of this movement,
it stops; then one meets the other freshly.

complete awareness of the movement −→ the movement stops. (22.25)

The lecture does not end by resolving everything. Krishnamurti says they have not really tackled the
root: the disturbance, turmoil, travail, anxiety, and wild disorder of the brain. The final question
remains: why do human beings live this way? The brief answer given is time. That answer should
be carried forward as an opening, not treated as a completed doctrine.
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Chapter 23

The Old Centre And The Pattern Of
Change

The previous movement ended with the brain living mechanically in time, searching for psychological
security, finding temporary order in occupation, and then falling back into disturbance. The next
dialogue begins from the same pressure, but it asks the question more nakedly: why do human
beings live this way at all?

The question is not asked in abstraction. Human beings have knowledge, history, political systems,
religious systems, therapy, analysis, discipline, gurus, priests, books, and promises. The pattern
has been repeated for centuries: do this and you will be all right. Follow this path and you will
change. Yet the disorder continues: sorrow, confusion, conflict, violence, cynicism, and the sense
that human nature cannot really be altered.

The lecture adds a sharper test to the book’s inquiry into transformation. Perhaps human beings
do not change because the very entity that wants change is part of the disorder. In compact form:

old centre −→ new pattern −→ old centre persists. (23.1)

This is not offered as formal psychology. It is a transcript-backed shorthand for the dialogue’s
central discovery: the pattern may change, but the planner remains old.

23.1 Secondary Reasons And The Root

The early movement tests several explanations without letting any one of them become the root.
Sorrow may feel like security. People may become used to conflict and miss it when absent. War
may appear to relieve boredom. Obedience may remove responsibility: the generals decide, and the
individual follows. Cynicism may say that nothing can be done.

The concrete cases matter. The dialogue mentions five thousand wars in five thousand years; a man
wanting to go to Vietnam because ordinary life had become bar and boredom; children spending
fifty hours a week before television; the common statement that human nature cannot be altered.
These are not side anecdotes. They show how disorder can be normalized, escaped into, or explained
away.
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Explanation tested Why it is not yet the root
Habit One may get used to conflict, but habit does not explain

why conflict begins.
False security Sorrow may feel familiar, but familiarity does not end

the inquiry.
War as escape War may interrupt boredom, but the need for escape

remains unexplained.
Transferred responsibility Obedience may relieve the burden of choice, but that

relief arises from confusion.
Cynicism Saying that nothing can change is already part of the

disorder being examined.

Table 23.1: Lecture 27 adds a careful sequence of secondary explanations. Each is useful only if it
returns the inquiry to the root.

The working distinction is:

secondary cause ̸= root. (23.2)

This matters for the whole book. A false map is not false because it contains no fact. It is false
when a partial fact is mistaken for the whole movement.

23.2 The Planner And The Pattern

The dialogue then turns from “people” to “we,” and from “we” to “I.” Society may be neurotic, but
the observer judging society is not outside the society being judged. The personal question appears:
why do I not change?

At first fragmentation seems to answer. Political action, religious action, and social action are
separate and often fighting one another. The person is not outside those fragments; the person is
that movement. But Krishnamurti presses deeper. Is the entity that wants change already setting
the pattern of change from within the old disorder?

Let Iold name the old centre, and Pnew a new pattern: a method, system, ideology, therapy, discipline,
book, spiritual practice, political reconstruction, or image of becoming. The movement is:

Iold −→ Pnew, (23.3)
Pnew −→ new appearance, (23.4)

Iold + Pnew ̸⇒ fundamental change. (23.5)

The examples are deliberately varied. Marxist restructuring may change economic and political
arrangements while human nature remains the same. A new esoteric system may promise trans-
formation while the same centre pursues it. A Hindu book, a therapist, a guru, or a new private
experience may all give the feeling of novelty. The dialogue’s point is not that all these things are
identical in content. It is that the old centre can use any of them as a new pattern.
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Human disorder:
sorrow, conflict, confusion

Search for a way out:
method, system, discipline

New pattern of change

Old centre remains
as planner

No fundamental change

Figure 23.1: Editorial reconstruction from Lecture 27: the old centre can create new patterns and
remain intact. No validated screenshot accompanies this diagram.

23.2.1 Question & Answer

Question. If I want to change, why does change reproduce the old?

Answer. Because the one who wants change may be the very movement that has to be understood.
The planner makes a pattern, and the pattern appears new. But the planner remains the old centre.
The old then conquers the new.

new method + old centre −→ modified continuity of the old. (23.6)

This is a stronger claim than saying that self-improvement often fails. The changer is not standing
outside the thing to be changed. The root hides by putting itself in the position of the one looking
for the root. The dialogue uses the familiar images of looking for glasses already on one’s face, or
searching under the lamp because there is more light there. The search may be sincere and still be
misdirected.

23.3 Authority Born From Disorder

The planner-pattern problem then appears as authority. Who is my authority: priest, guru, book,
system, analyst, political leader, discipline, or promise? Lecture 27 adds a causal formulation that
sharpens the authority material from the education and religion dialogues:

D −→ A. (23.7)

Here D means disorder or confusion, and A means psychological authority: the inward demand that
someone else should know what I must do. Disorder creates the appeal of authority. The mind feels
that this chaos is too much and assumes that another can direct it.

But if authority is born from disorder, it cannot be the root-ending of disorder. The loop is:
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D −→ A −→ obedience, dependence, imitation −→ D. (23.8)

Mussolini’s trains enter as a political case: disorder can make people accept authority because
authority appears to produce order. The appearance of order is not the same as freedom from
disorder.

23.3.1 Question & Answer

Question. Must one follow authority in order to understand dependence on authority?

Answer. The dialogue rejects that route. To follow authority in order to understand authority
is already to continue the dependence. The same structure appears in self-deception. If I must
deceive myself in order to understand self-deception, then the very condition required by the method
prevents clear seeing.

following authority ̸⇒ freedom from authority, (23.9)
self-deception ̸⇒ understanding self-deception. (23.10)

This should not be turned into a general attack on therapy or conversation. The point is narrower
and stronger: dependence cannot be used as the path to freedom from dependence when the
dependence itself is the disorder.

23.4 Correct Action Without A Guide

Once authority is seen as born from disorder, rejection has a new meaning. It is not rebellion, pose,
bitterness, or cantankerous refusal. It is sane rejection. The mind sees that psychological authority
has been created by confusion and therefore cannot be the source of clarity.

The practical question immediately appears: what is correct action? Who will tell me how to live
properly? The communists, Marx, Lenin, Mao, the Pope, local priests, analysts, gurus, doctors?
Lecture 27 gives the hinge that the dynamic book needs after the authority chapters:

Q1 : What is correct action? (23.11)
Q2 : Can the mind be free of disorder? (23.12)

The second question has priority. A confused mind cannot discover correct action as a formula, and
another confused mind cannot hand it over as instruction.

correct action requires absence of inward disorder. (23.13)

The lecture also adds a necessary caution about shared inquiry. Two confused people may cooperate
only in confusion, or collude in self-deception. Therefore the word “cooperation” is not quite right.
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Field Lecture 27 distinction
Nature Not created by thought.
Descriptions of nature Thought can describe, measure, imagine, and the-

orize.
Thought-made objects Chairs, tables, lights, and social constructions are

put together by thought.
Psychological illusion Also put together by thought, and real to the

believer as psychological force.

Table 23.2: The lecture’s reality distinction: nature is not created by thought, while thought-made
belief may still have psychological reality.

The safer movement is investigation: not one mind guiding another, but a serious looking in which
no one becomes psychological authority.

This is why the rejection of authority may release energy. The mind no longer distributes responsi-
bility among teachers, systems, holy places, experts, or future promises. It has the problem in its
own hands.

23.5 The Word Becoming Reality

The final movement turns from authority to language and belief. The word is not the thing. This
had already appeared earlier in the book, but Lecture 27 adds a new pressure: belief is not merely
an idea lightly held. It can become reality to the believer.

word ̸= thing, word ∈ thought. (23.14)

A person may believe in God, the state, Marx, Mao, the self, the ego, or a theory. When challenged,
the believer may not experience the belief as belief. It appears as fact. Investigation stops there.

The movement is:

word −→ image or belief, (23.15)
belief −→ Rpsychological, (23.16)

Rpsychological −→ events interpreted as support. (23.17)

Rpsychological means a felt psychological reality. It may be illusory, but it has force. Once constructed,
later events are referred back to it, and the structure thickens around itself.

The lecture protects this point with an important distinction. Thought did not create nature.
Thought can describe nature, measure it, and theorize about it. Thought has also put together
chairs, tables, lights, machines, social structures, images, and illusions. An illusion put together by
thought may still function as reality inwardly.

This gives the book a sharper way to write about belief. The believer is not merely defending a
word. The believer may be defending what thought has made into reality.
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23.6 Thought Aware Of Its Own Movement

The lecture closes by gathering the whole movement into a final experiment. We have seen
disorder, secondary explanations, the planner, authority, correct action, consciousness as accumulated
fragments, and belief as psychological reality. The question now is whether consciousness can be
aware of itself.

Let T denote thought as movement: word, image, belief, conclusion, division, memory, and the
reality-making process. Then the unresolved question is:

T
?−→ awareness of T. (23.18)

Or more fully:

awareness(Tmovement)
?−→ radical change. (23.19)

The question mark must remain. The dialogue briefly says, “it stops,” and then corrects the phrasing:
thought is undergoing a radical change. The correction should govern the book’s use of this material.
Do not make “thought stops” into a technique, doctrine, or promise.

A physical analogy is mentioned near the end: in observation, the object may not be fixed apart
from the act of observation. This belongs in the book only as an analogy. It should not become
physics, neuroscience, or a derivation.

23.6.1 Question & Answer

Question. Can thought be aware of its own movement?

Answer. The lecture does not answer with a method. It asks that the question be tested directly.
Can thought be aware of itself: its structure, its activity, what it has created, what it has done in
the world? Can the doer be aware of the doing?

The dialogue ends by holding over the next question: time. That restraint is important. The book
should not close this movement with consolation. It should leave the reader at the precise point the
lecture reaches: the old centre has been exposed, authority has been traced to disorder, belief has
been seen as reality-making, and thought is now asked whether it can be aware of its own movement.
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The “me” as
separation and disorder

Consciousness as
accumulated fragments

Thought moving:
word, image, belief, conclusion

Can thought be aware
of its own movement?

Radical change?

Figure 23.2: Editorial reconstruction from the final movement of Lecture 27. The question remains
open and prepares the following inquiry into time.
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Chapter 24

Aloneness, Order, And The Fact

The previous movement left the book at an exact edge: can thought be aware of its own movement?
Lecture 28 begins by refusing to let that question remain abstract. Krishnamurti returns to what
had not yet been answered: why do human beings live in confusion, and why do they not change
even when something of that confusion has been seen?

The first answer tested is too shallow: perhaps people like the way they live. The dialogue
immediately goes deeper. Radical change may bring actual difficulty. It may mean economic
insecurity, loss of social place, and going against the current. The fear of change is therefore not
merely imaginary.

radical change −→ objective insecurity −→ standing psychologically alone. (24.1)

This is the new pressure. The book has already followed fear, authority, mechanical security, and
the old centre. Here the question becomes more intimate: can the human being stand alone without
translating aloneness into isolation?

24.1 The Group As False Universal

The dialogue first examines belonging. To be with others, to be like others, to remain in the group,
can feel like safety. The group may be the tribe, nation, church, profession, political movement,
social circle, or inherited tradition. It may give food, employment, recognition, and protection. But
the lecture asks what happens when this practical support becomes the psychological ground of
being.

The distinction is:

group ̸= universal, yet the group is felt as universal support. (24.2)

The group is then no longer one association among others. It becomes the field in which the self
feels real. The dialogue gives this a stark form: the group is me; I am the group. In that state, one
could write the mind’s tacit formula as:

I am in the group −→ I am. (24.3)
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Belonging to
group, tribe, nation,
church, profession

Felt support:
“without this
where am I?”

Group taken as
false universal

Aloneness imagined
as isolation, banishment,

loss of being

Radical change
is resisted

Figure 24.1: Transcript-derived reconstruction from Lecture 28: belonging becomes false security
when the group is treated as the support of being.

This is not a theory of society. It is a way of preserving the force of the spoken inquiry. Without
the group, one feels lost, disoriented, almost robbed of being. The child may take the tribe or town
as the whole world; the adult may know that this is not so and still feel that the group supports
existence. Banishment is therefore not merely social inconvenience. It can feel like a psychological
death.

The lecture gives several evidence points rather than a single doctrine: the tribal sense of belonging;
political banishment of dissenters; the ordinary anxiety of not being with anyone; the person who
cannot bear Saturday night alone and telephones many people looking for company; the official who
finds Krishnamurti’s solitary walking disturbing. These cases all point to the same structure:

group identification −→ false security −→ fear of isolation −→ resistance to change. (24.4)

24.2 Question & Answer: Is Aloneness Isolation?

Question. If transformation means standing alone, is the fear of aloneness merely an imagined
fear?

Answer. No. The dialogue preserves a hard distinction. There may be real insecurity when one
steps away from the social web. One may lose approval, livelihood, protection, or orientation. But
psychological fear intensifies when aloneness is imagined as isolation: being cut off, unsupported,
banished, without anyone or anything to rely on.

aloneness ̸= isolation. (24.5)
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Term Misread as Lecture correction
Group Universal support A false universal when taken as

the basis of being.
Isolation Aloneness Fearful apartness, banishment,

loss of support.
Aloneness Loneliness or withdrawal Freedom from the stream of the

known.
Tradition Wise continuity Collective psychological knowl-

edge carried as burden.
Cooperation Conformity to group Possible only when false depen-

dence has ended.

Table 24.1: Lecture 28’s distinction between the false security of belonging and the freedom of
aloneness.

Isolation is apartness and fear. Aloneness, in this lecture, means stepping out of the stream of the
known: confusion, disorder, sorrow, despair, hope, travail, tradition, and collective psychological
knowledge.

group/tradition/known −→ freedom from the stream. (24.6)

This is why aloneness cannot be written as withdrawal. The lecture even suggests that cooperation
begins from aloneness, not the other way around. Conformity may produce collective movement, but
it does not produce true cooperation, because it still depends on fear, comparison, and belonging.

24.3 Cosmos Is Not A Consolation

At this point the dialogue risks a familiar escape. If aloneness is freedom, and if freedom is not
isolation, one may say: you are the universe. Krishnamurti interrupts that movement sharply. To
say this while living in confusion is dangerous. It makes disorder wear the language of order.

The lecture’s correction is deliberately simple:

cosmos = order, chaos = disorder/confusion. (24.7)

The Greek note matters only for this distinction: cosmos means order, chaos its opposite. If the
actual fact is jealousy, misery, anxiety, envy, disorder, and fragmentation, then to say that inwardly
there is perfect universal order is another projection of thought.

projected cosmos ̸= actual order. (24.8)

The starting point is therefore not an ideal:

actual starting point = fact of chaos. (24.9)
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This protects the book’s Part III material from mystical consolation. Meditation, attention, the
sacred, and aloneness cannot be used as words that decorate disorder. The movement into order is
not the movement into an idea of order. It begins with the fact that the mind is in chaos.

24.3.1 Question & Answer

Question. Can one say, “I am the universe,” while living in confusion?

Answer. No. In this lecture that statement is treated as a dangerous trick of thought. The idea
may give hope, but it has no actuality if disorder is the fact. Cosmos means order. If there is chaos,
the work is not to assert cosmos but to begin with chaos as fact.

Only after that correction can the word “alone” be heard differently. The dialogue notes the old
sense of alone as “all one.” In order there is no fragmentation. Aloneness is therefore not the isolated
one standing apart from others. It is order without fragmentation.

24.4 Thought Incorporated

The lecture then returns to the question of why human beings do not change. Fear of isolation
is one reason. Conditioning to accept things as they are is another. Even language can trap the
inquiry: when one says, “this is all that can be,” the word “all” closes the door. It gives finality to
habit and turns an idea into apparent reality.

Religious and political futures enter here as further examples. Religion may project another world;
politics may project a future world. Each may become a subtle way of not being alone, because the
mind invents a place to go, and the place is made out of the old movement.

So the inquiry turns back to thought. Thought says, “I cannot change myself,” and then looks for
an outside agency: environment, leader, state, God, history. But the same old me remains.

Lecture 28 adds a vivid analogy: the corporation. A corporation is treated as though it were
independently real. It makes money, loses money, owns buildings, pays taxes, and can survive
the loss of particular buildings. Yet its reality depends on thought, agreement, law, memory, and
recognition. The “me” is treated in the same way.

thought −→ me, not me −→ thought. (24.10)

Thought creates the me and then says that the me is an independent reality which produces thought:

thought creates me but then says me creates thought. (24.11)

This is the structure of “thinking incorporated.” Credit for thought is assigned to the corporation
called me. But the me is not separate from thought. It is the structure of thought, later mistaken
for an independent source.
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24.5 Movement, Time, And The Ending Of Me

The previous chapter left the question open: can thought be aware of its own movement? Lecture 28
answers by making the wording more severe. It is not, “I am aware of thought as movement,” because
the “I” is itself made by thought. The question is whether thought realizes itself as movement.

thought = movement, (24.12)
movement = time, (24.13)

me = time put together by thought. (24.14)

Movement means from here to there. Physically, it may be movement from one place to another.
Psychologically, it is the movement of becoming: “I am this; I must be that.” That movement is
time, and the me is continuity generated by that movement.

The lecture gives a small feedback example. A person says, “I have a problem; I am suffering.” That
thought includes an implicit “I.” Because the “I” is felt as real, the suffering is felt as real in a
way that demands more thought. The next thought says that the problem must be thought about
further. Thus thought sustains the centre that suffers.

T0 : “I am suffering”, (24.15)
T1 : “Since I am real, this suffering is real”, (24.16)
T2 : “Since it is real, I must think more”, (24.17)
T3 : further thought sustaining the same I. (24.18)

Or, in compact form:

thought −→ image of me −→ sense of reality −→ further thought. (24.19)

This is not a mechanical law. It is a note-form rendering of the dialogue’s point: thought gives
reality to what it has projected, and then reacts to that felt reality with more thought.

When this movement stops, the me as psychological continuity has no independent basis. That is
why the ending of movement is felt as death. Not biological death, but the ending now of what
thought has put together: my knowledge, my possessions, my relationships as images, my future,
my continuity.

The lecture preserves a crucial distinction:

thought as psychological movement −→ fragmentary action, (24.20)
ending of thought-as-movement −→ total action. (24.21)

This does not mean that the brain can never again use technical thought. Technical thought may
function in order. What ends is the movement that creates the me, division, and fear.
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24.6 The Fact In Which There Is No Fear

The closing movement brings the book’s fear inquiry into a sharper form. If thought as movement
ends, the me ends. The listener hears this as death, and panic may arise. Krishnamurti then asks
how the statement is received. Has one met the fact, or has one met the word and the image
awakened by the word?

The discovery is narrow and exact:

fact −→ no fear. (24.22)

Fear begins when thought makes an abstraction, a picture of ending:

fact −→ abstraction/image −→ fear. (24.23)

This should not be softened into advice about courage. The lecture says that fear is not in the
actuality of the fact. Fear is in the image made from the fact. When thought comes in, the fact is
no longer being stayed with; there is imagination, fantasy, or thought-made reality felt as real.

24.6.1 Question & Answer

Question. What happens when the fact is actually seen?

Answer. There is no fear. Fear is the idea brought about by abstraction, the picture of ending.
With the actuality of the fact, there is silence. As soon as thought moves in, the mind is no longer
with the fact.

The dialogue states the matter strongly: all fear is thought, and all thought is fear or sorrow. The
book should not make this into an unqualified formal identity. The same passage preserves the
distinction between technical thought and psychological movement. A cautious notation is:

psychological fear ⊆ thought as image-making movement. (24.24)

The final example is sorrow. Can one remain totally with sorrow, not moving into self-pity, method,
resistance, explanation, or consolation? If thought does not move away, the lecture says, there is
extraordinary energy.

This chapter therefore adds a necessary hinge to Part III. Aloneness is not isolation; order is not a
projected cosmos; the me is not independent of thought; and fear is not in the fact. The movement
away from the fact is the old movement of thought. To remain with the fact is not a method, but it
is the point at which something wholly different may take place.
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Actual fact

No fear
when the fact is met

Thought enters:
word, image, abstraction

Picture of ending

Fear

Figure 24.2: Transcript-derived reconstruction from Lecture 28: fear belongs to abstraction and
image, not to the actuality of the fact.
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Chapter 25

The Image That Can Be Hurt

The inquiry now returns to the old question from a new angle: why do human beings see the necessity
of change and yet not change? Krishnamurti’s opening question is not about happiness directly.
It is about a word that has become almost unavoidable in modern inward talk: the “unconscious.”
Who invented it? What has the word already done to the thing we are looking at?

This chapter adds a necessary precision to the book’s treatment of fear, hurt, relationship, and
attention. The issue is not merely that human beings carry images. The issue is that the image
is felt as oneself. Therefore the image can be pleased, wounded, defended, strengthened by past
hurt, and passed from parent to child. Where image governs, the lecture says, relationship is not
damaged relationship. It is no relationship.

25.1 The Word And The Division

The conventional picture is familiar. There is a conscious surface and an unconscious depth. Hidden
motives, dreams, slips of the tongue, unfinished experiences, old wounds, family memories, racial
memories, and symbols are imagined as contents in a deeper chamber. Krishnamurti does not deny
too quickly that there are unnoticed movements. He questions the structure implied by the word.

word ̸= thing. (25.1)

If the word “unconscious” already divides consciousness into layers, then the inquiry has inherited a
map before it has looked. We might write that inherited map as:

Csurface + Chidden, Chidden = “the unconscious”. (25.2)

Lecture 29 supplies a quieter alternative. What is called hidden may not be in another chamber at
all. It may be a fact avoided within one movement of consciousness.

avoided fact ̸⇒ separate consciousness. (25.3)

This matters for the whole book. If we take the layered picture literally, we begin to speak of
digging, unearthing, discovering, lifting out, exposing. If we look at avoidance, the movement is
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immediate: a disturbing fact is not faced; avoidance becomes habitual; the mind forgets that it is
avoiding.

Fdisturbing −→ avoidance, (25.4)
avoidance repeated −→ habit, (25.5)

habit −→ forgetting that one has forgotten, (25.6)
forgotten wound −→ response from the past. (25.7)

Here F means fact, not theory. The lecture’s movement is from terminology to fragmentation, and
then from fragmentation to the wound that remains.

25.1.1 Question & Answer

Question. Is the “unconscious” a real separate layer?

Answer. The lecture uses the word only cautiously. There are unnoticed actions and avoided
facts. But the word itself implies separation. Krishnamurti’s pressure is to see whether what has
been called unconscious is actually fragmentation: the mind putting a fact away, becoming skillful
at not seeing it, and then treating the result as hidden depth.

25.2 The Wound And The Image

The lecture then narrows the inquiry. A person is hurt and resists further hurt. From hurt come
withdrawal, isolation, and the picture of oneself as wounded.

H −→ resistance −→ withdrawal −→ isolation −→ Ihurt self. (25.8)

The important point is that the direction is not one-way. Past hurt gives strength to the image, and
the image helps conceal the hurt. That is why the wound can remain while the mind says it has
forgotten.

Hpast −→ Istronger, Istronger −→ concealment of Hpast. (25.9)

The dialogue then asks whether psychological hurt is inevitable. The answer is not given as a theory
of the brain. It is found by asking what, psychologically, is hurt. The answer is the image of oneself.

Iself ≡ “me”. (25.10)

So injury to the image is experienced as injury to me:

injury to Iself =⇒ “I am hurt.” (25.11)

This is one of the clearest formulations the series has given for psychological hurt. The image is not
merely a mental picture owned by a self. It is the picture identified as the self.
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25.3 Pleasure And Pain In The Same Image

The image is not maintained only because it protects. It is maintained because it gives pleasure. If
I think I am clever, good, chosen, loved, important, or secure, the pleasure is attributed to me. But
the same image can be contradicted, punctured, or exposed. Then the pain is also attributed to me.

Iself −→ P+, (25.12)
Iself −→ P−. (25.13)

Here P+ is pleasure from confirmation and P− is pain from contradiction. The symmetry is the
point:

pleasure from image =⇒ possibility of pain from image. (25.14)

The wish for an image that gives only pleasure is therefore part of the illusion. If the image can
be fed, it can be wounded. If it can be confirmed, it can be threatened. If everything depends on
getting the image right, then any disturbance of that image feels as if everything has gone wrong.

25.3.1 Question & Answer

Question. Can the psychological brain never be hurt?

Answer. The lecture distinguishes physical shock from psychological hurt. A body can be injured.
A child can need actual care, food, shelter, and protection. But psychological hurt, as examined
here, requires reference to an image. If there is no image of myself to be confirmed or pierced, the
question changes: what is there, psychologically, to be hurt?

25.4 The Child And The Parent’s Image

The discussion then turns backward. Where does this image-making begin? A familiar example is
offered: the child learns that if he is smart, the father will like him. The child learns to become
that. Affection becomes tied to an image of being approved, clever, obedient, successful, or lovable.

Krishnamurti presses the point further. If there were no image, would the father’s approval or
disapproval produce the same psychological hurt? The objection is serious: a child is vulnerable,
dependent, and in need of security. The lecture does not deny this. It distinguishes the biological
fact from the image made around the fact.

biological dependence ̸= psychological image of dependence. (25.15)

The child may need real support. But the psychological wound belongs to the image of being loved
or unloved, important or unimportant, safe or abandoned. The parent, if governed by self-image,
cannot see the child wholly. Approval, demand, comparison, and even neglect communicate image.
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parent has Iself =⇒ child receives or forms Iself. (25.16)

Neglect is especially important in the lecture. It is not treated merely as absence. It communicates
an image: the child learns that he matters only in a fragment, or does not matter in the field of the
parent’s self-concern. Society then multiplies the same movement. Family, school, religion, politics,
culture, nationality, and respectability all create images. One may reject one image and adopt
another; the machinery has not stopped.

25.5 Relationship Or No Relationship

This is the point at which the lecture becomes most severe. If parent and child, husband and wife,
friend and friend, or one group and another meet through images, is that relationship? Krishnamurti
refuses the softer expression “wrong relationship.” The distinction is relationship or no relationship.

RI = relation governed by images, (25.17)
Ractual = relationship not governed by image. (25.18)

The cautious notation is:

RI ̸= Ractual. (25.19)

The lecture’s stronger claim is:

Iself ̸= ∅ =⇒ Ractual = ∅. (25.20)

This is not a theorem. It is a compact rendering of the claim being tested: as long as there is an
image about oneself, actual relationship with another is absent.

The rope analogy gives the claim its precision. A person tied to a rope may move freely within a
range. He may even say there are moments when he can move wherever he likes. But if he keeps
moving he reaches the end, or the cord is yanked. In the same way, one may remember moments
that felt like relationship. Then the image is touched, resentment appears, and the cord pulls back.

The lecture even preserves the resentment at hearing this. That resentment is part of the evidence.
One remembers intimacy, warmth, contact, affection; yet after such moments there is the yank back.
The claim is not that such moments never occurred. It is that they did not free the relationship
from image.

25.6 The Machinery Of Image-Making

After the parent-child inquiry and the rope analogy, the lecture gathers the movement into con-
sciousness itself. The content of consciousness makes up consciousness, and image-making is one of
its major contents, perhaps its major machinery.
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Self-image
felt as “me”

Apparent freedom
within a range

Limit reached:
the image is touched

Yank back:
resentment, hurt,

withdrawal

No actual relationship
while image governs

Figure 25.1: Transcript-derived reconstruction from Lecture 29: apparent relationship has a range
while the self-image remains the governing factor.

C = content of consciousness, I ⊂ C. (25.21)

The machinery is then identified:

image-making = product of thought. (25.22)

Thought produces the religious image, the national image, the family image, the image of being
somebody, the image of being nothing, the image of not knowing where one is without an image.
These images divide, and where there is division, love becomes verbal, sentimental, romantic, or
fanciful.

thought −→ image −→ division −→ no love. (25.23)

The lecture uses public divisions as evidence: Arab, Jew, Hindu, Muslim, Christian, non-Christian,
symbols, nations, beliefs. It also uses intimate divisions: parent and child, husband and wife, the
memory of being loved, the pain of being contradicted. The mechanism is the same at different
scales.

25.6.1 Question & Answer

Question. How can image-making stop?

Answer. The lecture refuses the word “how” at precisely this point. A how becomes method, sys-
tem, practice, and therefore another image. Evidence, experience, and another person’s explanation
are also refused, because each can become a past image, future image, or living image.

The only movement named is to see the fact and remain with the fact without commentary.
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Fact seen:
image-making divides

Thought adds
comment, fear, hope,
method, explanation

New image

Remain with the fact
without commentary

Transformation
not made by method

Figure 25.2: Transcript-derived reconstruction from Lecture 29: thought’s commentary on the fact
becomes a new image; remaining with the fact is not a method.

F + thought/commentary −→ Inew, (25.24)
F + no commentary −→ transformation. (25.25)

The word “transformation” should be read cautiously. It is not an operator, achievement, or result
produced by practice. It names what the lecture says occurs when the mind remains with the fact
and does not let thought interfere.

The chapter should therefore leave the final question open, as the dialogue does. If consciousness is
filled with images, conclusions, ideas, and running away, then what is consciousness when image-
making is absent? Lecture 29 does not answer by doctrine. It prepares the next inquiry by making
the machinery visible.

25.7 Bring It Nearer: Relationship As The Test

The next dialogue begins with the largest question and immediately refuses the wrong authority for
it. Krishnamurti asks what will change human consciousness, and Bohm answers that a scientific
background is not obviously relevant to that question. This is not a dismissal of science. It is a
clearing of the ground. The inward question is not answered by prestige, expertise, or technical
explanation.

The demand is then shifted into the voice of the ordinary viewer. The listener goes to the office or
the factory, has children, wife, poverty, tiredness, nagging, and the whole structure of misery. The
previous dialogues may sound too remote. So the question becomes: where does this touch my life?

radical transformation ̸≡ expert explanation. (25.26)
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Self-image

Image of the other

Claim or expectation

Forced relationship

Conflict or disappointment

Figure 25.3: Transcript-derived reconstruction from Lecture 30: relationship becomes forced when
image asks the other to complete or confirm it.

The answer is relationship. Not relationship as an abstraction, but relationship in the office, factory,
home, golf club, sex, children, insult, wound, disappointment, hope, success, money, and the endless
movement of wanting more. This is the lecture’s first reduction:

ordinary life −→ relationship −→ image exposed. (25.27)

The image is not merely a private picture. It is the structure through which one asks the other to
complete, protect, or confirm oneself. I have an image of myself, an image of you, and an image of
what you should be in relation to me. Then relationship is forced into a model.

self-image + image of the other + claim −→ forced relationship −→ conflict. (25.28)

The strongest sentence from this movement should be kept near the centre of the book: any form of
image about oneself or another prevents the beauty of relationship. It is not that one needs a better
image, or an ideal image of right relationship. The ideal would also become a picture through which
another person is measured.

25.7.1 Question & Answer

Question. Why begin the ending of image with relationship?

Answer. Because relationship is where image is already acting. If consciousness is filled with im-
ages, this will not first appear as doctrine. It appears as demand, disappointment, hurt, dependence,
comparison, and fear in daily contact. Relationship is therefore the test field, not an illustration
added afterward.
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25.8 Energy, Seriousness, And The Image Of Incapacity

Lecture 30 also clarifies a word that could easily be misread: energy. Krishnamurti says explicitly
that he is not using it in a scientific sense. It means vitality, drive, seriousness, the capacity not to
dissipate oneself when the importance of relationship has actually been seen.

The examples are ordinary: drink, smoke, useless chatter, moving from pub to pub. They are not
treated as moral offences. They are called wastage only after relationship has been seen as of the
greatest importance.

seeing the importance of relationship −→ seeing what wastes energy. (25.29)

The more subtle wastage is the image that someone else must do this for me. The dialogue gives this
image a concrete loop. I feel I cannot do it myself; I escape into drink or dependence; the escape
confirms my incapacity; that confirmation strengthens the demand that another should rescue me.

I cannot do it myself −→ escape or dependence, (25.30)
escape or dependence −→ confirmation of incapacity, (25.31)

confirmation of incapacity −→ renewed demand for rescue. (25.32)

This is a new practical edge in the book’s treatment of responsibility. Nobody can have right
relationship for me. Another may point, ask, question, or live differently, but imitation leaves my
relationship as it was. The wish that someone else will act inwardly for me is itself one more image.

25.8.1 Question & Answer

Question. Can another person end image for me?

Answer. No. The lecture does not turn this into self-help language. It says something more exact:
if I depend on another to do it for me, that dependency is already an image of myself as incapable
and an image of the other as rescuer. The image is therefore continuing under the language of help.

25.9 Registration: Insult, Flattery, Hurt, Pleasure

The clearest mechanism in this dialogue is the sequence from event to registration. Krishnamurti
uses the simple case: my wife calls me an idiot. The phrase is registered in the brain. Thought
takes it over. Memory enters. The image I have about myself is hurt.

The same process works with flattery. Praise is registered, thought and memory take it over, and
the image becomes pleasure. The content differs, but the machinery is one movement.

event −→ registration −→ thought/memory −→ image −→ hurt or pleasure. (25.33)
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Flattery or insult

Registration in the brain

Thought and memory

Image

Pleasure or hurt

Figure 25.4: Transcript-derived reconstruction from Lecture 30: the registration chain common to
flattery and insult.

For the book’s vocabulary, this is a useful refinement. Hurt is not merely an unpleasant feeling
added to image. In this passage the image is the hurt. Likewise, pleasure is the image when its
content is flattery or confirmation.

insult −→ image-as-hurt, flattery −→ image-as-pleasure. (25.34)

pleasure ∼ hurt. (25.35)

Here ∼ is not equality of feeling. It means that pleasure and hurt are two contents of the same
image-process. This lecture therefore sharpens the earlier claim that image can be pleased or
wounded: the brain registers, thought and memory take over, and the self-image becomes the locus
of pleasure or hurt.

The dialogue then removes another division. Stored-up hurt and future hurt are not two principles.
A remembered hurt may operate like a fresh insult; anticipated hurt is already conditioned by past
reaction. The instruction is therefore not to divide hurt by date, but to look at the image in its
general structure.

past hurt ̸⊥ future hurt. (25.36)

The notation is only shorthand. It says: do not chase each content as though each were a separate
inward problem. The process is one movement of image.

25.10 The Observer Who Tries To End Image

The crucial turn comes when the listener asks how to look at the image. The difficulty is immediate:
I may look with another image. I may look with the image that I must suppress image, or with the
image that right relationship will bring me a beautiful life, or with the image that I am serious and
capable. The question changes: is the observer different from that which is observed?
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Observer Image observed
interval

time
conflict

Observer is the observed

no separate image-maker

Figure 25.5: Transcript-derived reconstruction from Lecture 30: the assumed observer creates
interval and conflict; when the observer is seen as observed, the image-maker is no longer separate.

If the observer is different from the observed, there is an interval. In that interval time enters, and
in time there are adjustment, escape, substitution, and conflict.

observer ̸= observed −→ interval −→ time −→ conflict. (25.37)

The dialogue does not jump too quickly to the answer. It first notices the ordinary assumption that
the observer is independent, as though the self were a reality standing outside thought and looking
at its own contents. Bohm recalls a distinction about reality: some realities are put together or
sustained by thought; nature is used as the contrast, as reality not put together by thought. The
self is usually felt as if it belonged to the second class. The dialogue asks whether it does.

The observer is then reconstructed as the past: memory, experience, accumulated incidents, old
becoming, and projection into the future.

past memories −→ me as image −→ projected future. (25.38)

This is psychological time, not clock time. The image of myself at three, five, ten, seventeen, and
now is strung together as though a substantial observer had traveled through a sequence. The
lecture asks whether that apparent movement is actuality or image.

The conjuring-trick analogy should be kept. Before the trick is seen, one appears to perceive a woman
being cut in half. When the trick is seen, one does not merely correct a detail; the whole apparent
event loses its former reality. Likewise, when the observer is seen as part of the image-process, the
old division is not repaired. It is seen through.

observer = observed. (25.39)

This is not algebra. It is the dialogue’s compact statement that the observer is the past, the
movement of thought, the maker of image. If the observer is not separate from the observed, the
image-maker has no independent standing.

25.10.1 Question & Answer

Question. Is the observer different from the image being observed?
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Answer. The lecture says no. The observer appears different because thought presents the self as
though it were an independent reality looking at its own contents. But the observer is memory, past
experience, preference, fear, and image. Therefore the observer is not outside the observed image.
The observer is the observed.

The same point is then turned around:

no thinker apart from thought, no image-maker apart from image. (25.40)

This also guards the language. If the word “observer” implies that something is actually looking, the
word misleads. The lecture says that thought is moving and creating an image as if it were looking.
When that is seen, the command to look at the image no longer means one fragment controlling
another.

25.11 Hidden Images And The Ending Of Psychological Time

After the observer and observed have been brought together, a residual objection appears: what
about hidden images? Are there underground images that must be unearthed one by one? This
follows directly from the previous chapter’s question about the unconscious, but Lecture 30 gives the
sharper consequence. If the observer is the observed, the one who would dig, expose, and possess
hidden images is not outside the field.

The strong local formulation is:

observer = observed −→ no separate image-maker −→ image-making ends. (25.41)

This should not be turned into a general psychological doctrine. The phrase that there is no
unconscious belongs only inside this local logic: once the observer is seen as the observed, the old
structure of a separate investigator digging through hidden chambers is no longer valid.

The ending of the lecture opens toward meditation. The question is not which practice to adopt.
Krishnamurti explicitly places practices, gurus, religious identities, and systems inside the same
danger if they operate within the old area of anxiety, fear, image, and image-maker. The question is
more severe: when there is no movement of thought as image-making, when time as the movement
of thought ends, what takes place?

thought as image-making ends =⇒ consciousness as known is transformed. (25.42)

The arrow is cautious. It marks the direction of the dialogue, not a mechanical proof. Thought still
has its right place in knowledge and practical functioning. What ends is thought as the maker of
self, fear, pursuit of pleasure, anxiety, division, and turmoil.

25.11.1 Question & Answer

Question. Is this the death of the self?
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Answer. The lecture says yes, but it immediately resists reducing that phrase to destruction. It
is the ending of the image-making centre. What remains is not presented as an experience, because
experience would again imply an experiencer. The dialogue stops at the edge of the question: when
thought as psychological time ends, what takes place?
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Chapter 26

Life Is Sacred

The previous movement ended at the edge of image-making: if the observer is the observed, and if
the image-maker is not separate from the image, then thought as psychological time can come to an
end. Lecture 31 begins exactly there, but it does not let that ending become a conclusion. It asks
what remains after systems, gurus, methods, future, past, and image have been discarded.

The first answer is not ecstasy. It is a blank wall. The outsider has listened, has rejected the old
structures, and still asks where he is. This is a necessary correction to any easy reading of freedom.
Negation may clear the ground, but it does not by itself answer sorrow, love, compassion, and death.

26.1 The Blank Wall After Negation

The opening pressure is deliberately practical. Someone asks how one is to get out of bed in the
morning. The answer is simple only at the surface: life demands action. One must get up and do
things. But this practical necessity does not settle the inward question. Action may still be reaction,
habit, conformity, or the continuation of the past.

The opening state can be written as:

systems, gurus, methods, future, past, image −→ discarded −→ blank wall. (26.1)

This is not a formula for liberation. It is the condition from which the final inquiry begins. The
blank wall asks whether the ending of image has opened into anything real, or whether the mind
has merely emptied itself into barrenness.

The unresolved list is exact: sorrow, love, compassion, and death. The lecture chooses death first.

26.2 What Dies When The Self Is An Image?

The immediate question is: if the self is nothing but image, what is it that dies? Biological death is
acknowledged, but it is not the main subject. The organism dies through disease, accident, age, or
natural limit. The dialogue is asking about another kind of death.

The first distinction is:
deathbio ̸= deathpsych. (26.2)
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Term Transcript-backed use
Biological death The organism ends; this is acknowledged but not the main

inquiry.
Death of image The self-image ends; necessary, but called shallow if taken

alone.
Ending of thought The image-maker is seen; still not the whole depth of death.
Ending of time Psychological continuity stops; past no longer carries itself

forward as future.
Ending of sorrow Not merely the end of personal self-pity; the deeper sorrow

of mankind is in question.
The sacred Not thought-made, not an image, not a dead object to be

examined.

Table 26.1: A compact distinction table from Lecture 31. It is a reading aid, not a doctrine imposed
on the dialogue.

Biological death is the ending of the organism. Psychological death is being investigated as the
ending of image, thought, memory, psychological time, and the known.

But the lecture refuses the shallow version:

deathpsych ̸= mere ending of image. (26.3)

If only an image ends, the question remains too small. The speakers compare it to an empty shallow
pool: the little water has gone, and there is only mud left behind. The ending of image is necessary,
but it is not yet the full significance of death.

26.2.1 Question & Answer

Question. If the self is an image, and the image ends, what has really died?

Answer. At first, only the image has ended. That is not trivial, because the image has been felt
as astonishingly real. Yet the dialogue insists that this is still shallow. Death must mean more than
the disappearance of the self-image. It must touch the maker of image, the movement of thought,
memory, psychological time, and the known.

The movement is:

image −→ image-maker/thought −→ memory and concepts −→ psychological time −→ the known.
(26.4)

The arrow is not a mechanical cause. It marks the order in which the inquiry deepens.

The distinction between clock time and psychological time must remain clean:

clock time ̸= psychological time, (26.5)
psychological time ∼ past meeting the present and carrying on. (26.6)

Death, in this psychological sense, is the ending of the accumulated known. It is not the rejection of
practical time or functional memory.
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stream of
image-making

person A
“my image”

person B
“your image”

person C
variation

Different forms, but a common
movement of image-making.

Figure 26.1: Transcript-derived reconstruction from Lecture 31: image-making is treated as a stream
manifesting through persons, not merely as one private picture.

26.3 The Stream Beneath The Private Image

The inquiry then changes scale. If the organism dies while the image remains, where does image-
making go? The answer is not framed as personal survival. The dialogue says that image-making is
a stream. It manifests through people. My image and your image may carry different details, colors,
and frills, but essentially they are not different.

This is a new step in the book’s image thread. Earlier lectures showed image in pleasure, hurt,
relationship, and the observer. Lecture 31 says that image-making is not simply private. It belongs
to a common human movement.

The next move is decisive. Beneath the surface movement of image-making is sorrow. This sorrow
is not merely pain, loss, personal grief, self-pity, or thought-made suffering. It is the deeper sorrow
of mankind: ignorance, destruction, repeated wars, poverty, mistreatment, and the long inability to
get out of the same human disorder.

sorrowthought ̸= universal sorrow. (26.7)

26.3.1 Question & Answer

Question. Is universal sorrow a different stream from image-making?

Answer. No. The dialogue treats it as part of the same stream, but much deeper. Image-making
is the surface wave. Universal sorrow is the deeper current. Disturbances in the depth appear on
the surface as image, fear, self-pity, anxiety, and confusion.

There is a language puzzle here that should remain visible. If universal sorrow ends in insight, why
does it still exist? The lecture answers cautiously: in insight, sorrow ends for the one who sees; as
the wider human fact, sorrow still goes on.

insight into universal sorrow −→ sorrow ends in that seeing, (26.8)
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surface waves:
image-making, self-pity,
thought-made sorrow

deeper current:
universal sorrow

disturbance:
blocked energy, ignorance,

disorder
insight into sorrow:
ending, compassion

Figure 26.2: A pocket-safe schematic of the river metaphor. It is not a physical model; it preserves
the dialogue’s layered distinction.

while the historical and human fact of sorrow is not magically erased outside that seeing.

26.4 Compassion Is Not A Reward For Suffering

The dialogue now asks what compassion is. It is linked with love, but the word is handled with
care. Compassion is not pity, not sentiment, not personal sorrow for another, and not the result of
passing through all the horrors of mankind.

The tempting but false sequence is:

sorrow −→ compassion. (26.9)

The lecture corrects it. That formula would imply that one must suffer first in order to become
compassionate. Krishnamurti rejects that implication. The safer formulation is:

ending of deeper sorrow −→ compassion. (26.10)

26.4.1 Question & Answer

Question. Is compassion born of sorrow?

Answer. Only in a very exact sense. It is not that personal suffering produces compassion. It is
not that one must pass through the horrors of mankind as a private path. The dialogue says: when
the deeper sorrow ends, compassion is. A mind caught in self-pity, thought-made sorrow, and image
cannot have compassion.

The corrected sequence is therefore:

ending of deeper sorrow −→ compassion −→ energy. (26.11)

Even this arrow is not a method. It is a record of the spoken clarification.

The lecture uses the image of energy caught in whirlpools, or a vast reservoir of sorrow moving
disorderly and perpetuating ignorance. This image should not be turned into a theory. It tells us
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only that deep sorrow is not a calm object inspected from outside. It is a disorder in the movement
of life.

26.5 Silence, Emptiness, And Energy

The inquiry then asks whether there is something beyond death. The word “eternal” is approached
and then set aside. The more careful phrase is “beyond time.” The movement in question is not
movement in duration, sequence, and becoming. It is described as renewal, freshness, and flowering
without becoming old.

movement in time ̸= movement beyond time. (26.12)

To penetrate into this, the mind must be completely silent. But the lecture blocks the usual
misunderstanding: this silence is not produced by control, wish, premeditation, predetermination,
or will. If silence is made by will, thought is still projecting something into the unknown.

The sequence is:

absolute silence −→ nothing −→ emptiness −→ tremendous energy. (26.13)

A crucial correction follows. One speaker asks whether this is the source of compassion. Krishnamurti
does not leave the language there. The stronger statement is:

energy = compassion. (26.14)

This is not physical energy. It has no units and no conservation law. It names the living intensity of
a mind empty of projection, image, psychological time, and will-made silence.

26.6 The Sacred And The Test Of Sharing

From compassion, the dialogue asks whether there is something beyond. The answer is the sacred.
But the sacred is approached by negation. Everything thought has created is not sacred. An image
of worship, whether made by hand or mind, remains an image. Thought is fragmented, limited,
finite, and memory-bound; therefore what thought creates cannot be sacred.

thought-created sacred = ∅, (26.15)
sacred /∈ products of thought. (26.16)

The first line is not literal set theory. It is a compact warning: do not mistake thought’s holy object
for the sacred.

The lecture then asks about relationship to the sacred. Reality, in the restricted sense of what
thought has made, has no relation to it. Relationship comes, if at all, through insight, intelligence,
and compassion. Intelligence here is not cleverness and not personal possession.

insight −→ intelligence −→ compassion −→ sacred. (26.17)
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The last arrow is delicate. The sacred is not reached as an object. Krishnamurti says that a living
thing cannot be examined as a dead thing.

The close of the dialogue tests the whole course. Has the viewer received only a clever discussion?
Has the bowl been filled with the sacred, or only with ashes? Has the perfume of the thing been
shared, or only words about it?

The final identification is severe:
life = sacred. (26.18)

This is not offered as a theory. The dialogue immediately warns that to accept it as theory is no
better than accepting any other theory. If life is sacred, life must not be misused or wasted; each
life is part of the whole.

26.6.1 Question & Answer

Question. Has the dialogue shared the sacred, or only spoken about it?

Answer. That is the burning question at the end. If the dialogue is clever argument, nothing
essential has been shared. But if the dialogue itself has been meditation, then sharing is no longer
one person giving something to another. The final movement points beyond speaker, viewer, and
possession: there is only that.

Meditation here is not a technique added to life. It is the quality of seeing the truth or falseness of
each statement as it appears. The book should therefore not end this movement with a doctrine
about sacredness. It should end with the test the dialogue itself proposes: whether the inquiry has
been living meditation, or merely words.
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