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  Foreword




  The passages in this Study Book have been taken directly from Krishnamurti’s talks and books from 1933 through 1967. The compilers began by reading all the passages from this period which contained the phrase choiceless awareness—the theme of this book. This would not have been possible without the use of a searchable full-text database, the ‘Krishnamurti Text Collection’, produced by the Krishnamurti Foundation Trust, England. Over 600 passages were studied in all, and the aspects of choiceless awareness most frequently addressed by Krishnamurti were noted. These aspects then formed the outline for the contents of this book.




  The material selected has not been altered from the way it was originally printed except for limited correction of spelling, punctuation, and missing words. The only other change to the text is the use of ellipses. Ellipses introducing a passage, or ending it, indicate that the passage begins or ends in mid-sentence. Ellipses in the course of a passage indicate words or sentences omitted.




  Krishnamurti spoke from such a large perspective that his entire vision was implied in any extended passage. If one wishes to see how a statement ﬂows out of his whole discourse, one can ﬁnd the full context from the references at the foot of each passage. These refer primarily to talks which have been published in The Collected Works of J. Krishnamurti. This seventeen-volume set covers the entire period from which this Study Book has been drawn. A complete bibliography is included at the end of this book.




  Albion W. Patterson, Editor




  Introduction




  Talking things over together as two friends…




  In a few days we are going to have discussions, and we can start those discussions this morning. But if you assert and I assert, if you stick to your opinion, to your dogma, to your experience, to your knowledge, and I stick to mine, then there can be no real discussion because neither of us is free to inquire. To discuss is not to share our experiences with each other. There is no sharing at all; there is only the beauty of truth, which neither you nor I can possess. It is simply there.




  To discuss intelligently, there must also be a quality not only of affection but of hesitation. You know, unless you hesitate, you can’t inquire. Inquiry means hesitating, ﬁnding out for yourself, discovering step by step; and when you do that, then you need not follow anybody, you need not ask for correction or for conﬁrmation of your discovery. But all this demands a great deal of intelligence and sensitivity.




  By saying that, I hope I have not stopped you from asking questions! You know, this is like talking things over together as two friends. We are neither asserting nor seeking to dominate each other, but each is talking easily, affably, in an atmosphere of friendly companionship, trying to discover. And in that state of mind we do discover, but I assure you what we discover has very little importance. The important thing is to discover, and after discovering, to keep going. It is detrimental to stay with what you have discovered, for then your mind is closed, ﬁnished. But if you die to what you have discovered the moment you have discovered it, then you can ﬂow like the stream, like a river that has an abundance of water.




  Saanen, 10th Public Talk, August 1, 1965 The Collected Works, Vol. XV, p. 245




  I.


  An Overview




  This journey I am proposing that we take together is not to the moon or even to the stars. The distance to the stars is much less than the distance within ourselves. The discovery of ourselves is endless, and it requires constant inquiry, a perception which is total, an awareness in which there is no choice. This journey is really an opening of the door to the individual in his relationship with the world.




  Madras, 7th Public Talk, December 13, 1959 The Collected Works, Vol. XI, p. 243




  

    A fundamental transformation of the mind…




    Most of us must be aware that a fundamental change is necessary. We are confronted with so many problems, and there must be a different way—perhaps a totally different way—to approach all these problems. And it seems to me that, unless we understand the inward nature of this change, mere reformation, a revolution on the surface, will have very little signiﬁcance. What is necessary, surely, is not a superﬁcial change, not a temporary adjustment or conformity to a new pattern, but rather a fundamental transformation of the mind—a change that will be total, not just partial.




    To understand this problem of change, it is necessary, ﬁrst of all, to understand the process of thinking and the nature of knowledge. Unless we go into this rather deeply, any change will have very little meaning, because merely to change on the surface is to perpetuate the very things we are trying to alter. All revolutions set out to change the relationship of man to man, to create a better society, a different way of living; but, through the gradual process of time, the very abuses which the revolution was supposed to remove recur in another way with a different group of people, and the same old process goes on. We start out to change, to bring about a classless society, only to ﬁnd that through time, through the pressure of circumstances, a different group becomes the new upper class. The revolution is never radical, fundamental.




    So it seems to me that superﬁcial reformation or adjustment is meaningless when we are confronted with so many problems, and to bring about a lasting and signiﬁcant change, we must see what change implies. We do change superﬁcially under the pressure of circumstances: through propaganda, through necessity, or through the desire to conform to a particular pattern. I think one must be aware of this. A new invention, a political reformation, a war, a social revolution, a system of discipline—these things do change the mind of man, but only on the surface. And the man who earnestly wants to ﬁnd out what is implied in a fundamental change must surely inquire into the whole process of thinking, that is, into the nature of the mind and knowledge.




    So, if I may, I would like to talk over with you what is the mind, the nature of knowledge, and what it means to know, because if we do not understand all that, I do not think there is any possibility of a new approach to our many problems, a new way of looking at life.




    The lives of most us are pretty ugly, sordid, miserable, petty. Our existence is a series of conﬂicts, contradictions, a process of struggle, pain, ﬂeeting joy, momentary satisfaction. We are bound by so many adjustments, conformities, patterns, and there is never a moment of freedom, never a sense of complete being. There is always frustration because there is always the seeking to fulﬁl. We have no tranquillity of mind, but are always tortured by various demands. So to understand all these problems and go beyond them, it is surely necessary that we begin by understanding the nature of knowledge and the process of the mind.




    Knowledge implies a sense of accumulation, does it not? Knowledge can be acquired and, because of its nature, knowledge is always partial, it is never complete; therefore all action springing from knowledge is also partial, incomplete. I think we must see that very clearly.




    I hesitate to go on because, if we are to understand as we go along, we must commune with each other, and I am not sure there is any communion between us. Communion implies understanding, not only the signiﬁcance of the words, but also the meaning beyond the words, does it not? If your mind and the speaker’s mind are moving together in understanding, with sensitivity, then there is a possibility of real communion with each other. But if you are merely listening to ﬁnd out at the end of the talk what I mean by knowledge, then we are not in communion; you are merely waiting for a deﬁnition, and deﬁnitions, surely, are not the way of understanding.




    So the question arises: What is understanding? What is the state of the mind that understands? When you say, ‘I understand’, what do you mean by it? Understanding is not mere intellection; it is not the outcome of argumentation; it has nothing to do with acceptance, denial, or conviction. On the contrary, acceptance, denial, and conviction prevent understanding. To understand, surely, there must be a state of attention in which there is no sense of comparison or condemnation, no waiting for a further development of the thing we are talking about, in order to agree or disagree. There is an abeyance or suspension of all opinion, of all sense of condemnation or comparison; you are just listening to ﬁnd out. Your approach is one of inquiry, which means that you don’t start from a conclusion; therefore you are in a state of attention, which is really listening.




    Now, is it possible, in such a large crowd, to commune with each other? I would like to go into this problem of knowledge, however difﬁcult, because if we can understand the problem of knowledge, then I think we shall be able to go beyond the mind; and in going beyond or transcending itself, the mind may be without limitation, that is, without effort, which places a limitation on consciousness. Unless we go beyond the mechanistic process of the mind, real creativeness is obviously impossible, and what is necessary, surely, is a mind that is creative, so that it is able to deal with all these multiplying problems. To understand what is knowledge and go beyond the partial, the limited, to experience that which is creative, requires not just a moment of perception but a continuous awareness, a continuous state of inquiry in which there is no conclusion—and this, after all, is intelligence.




    So, if you are listening, not merely with your ears, but with a mind that really wishes to understand, a mind that has no authority, that does not start with a conclusion or a quotation, that has no desire to be proved right, but is aware of these innumerable problems and sees the necessity of solving them directly—if that is the state of your mind, then I think we can commune with each other. Otherwise you will merely be left with a lot of words.




    As I was saying, all knowledge is partial, and any action born of knowledge is also partial and therefore contradictory. If you are at all aware of yourself, of your activities, of your motivations, of your thoughts and desires, you will know that you live in a state of self-contradiction: ‘I want’, and at the same time, ‘I do not want; this I must do, that I must not do’, and so on and so on. The mind is in a state of contradiction all the time. And the more acute the contradiction, the more confusion your action creates. That is, when there is a challenge which must be answered, which cannot be avoided or from which you cannot escape, then, your mind being in a state of contradiction, the tension of having to face that challenge forces an action; and such action produces further contradiction, further misery.




    I do not know if it is clear to each one of us that we live in a state of contradiction. We talk about peace and prepare for war. We talk about non-violence and are fundamentally violent. We talk about being good and we are not. We talk about love, and we are full of ambition, competitiveness, ruthless efﬁciency. So there is contradiction. The action which springs from that contradiction only brings about frustration and further contradiction. Knowledge being incomplete, any action born of that knowledge is bound to be contradictory. Our problem then is to ﬁnd a source of action which is not partial—to discover it now, so as to create an immediate action which is total, and not say, ‘I will ﬁnd it through some system, at some future time.’




    You see, sirs, all thought is partial; it can never be total. Thought is the response of memory, and memory is always partial because memory is the result of experience, so thought is the reaction of a mind which is conditioned by experience. All thinking, all experience, all knowledge is inevitably partial; therefore thought cannot solve the many problems that we have. You may try to reason logically, sanely about these many problems; but if you observe your own mind you will see that your thinking is conditioned by your circumstances, by the culture in which you were born, by the food you eat, by the climate you live in, by the newspapers you read, by the pressures and inﬂuences of your daily life. You are conditioned as a communist, or a socialist, as a Hindu, a Catholic, or what you will; you are conditioned to believe or not to believe. And because the mind is conditioned by its belief or non-belief, by its knowledge, by its experience, all thinking is partial. There is no thinking which is free.




    So we must understand very clearly that our thinking is the response of memory, and memory is mechanistic. Knowledge is ever incomplete, and all thinking born of knowledge is limited, partial, never free. So there is no freedom of thought. But we can begin to discover a freedom which is not a process of thought and in which the mind is simply aware of all its conﬂicts and of all the inﬂuences impinging upon it.




    What do we mean by learning? Is there learning when you are merely accumulating knowledge, gathering information? That is one kind of learning, is it not? As a student of engineering, you study mathematics, and so on; you are learning, informing yourself about the subject; you are accumulating knowledge in order to use that knowledge in practical ways. Your learning is accumulative, additive. Now, when the mind is merely taking on, adding, acquiring, is it learning? Or is learning something entirely different? I say the additive process which we now call learning is not learning at all: it is merely a cultivation of memory, which becomes mechanical; and a mind which functions mechanically, like a machine, is not capable of learning. A machine is never capable of learning, except in the additive sense. Learning is something quite different, as I shall try to show you.




    A mind that is learning never says, ‘I know’, because knowledge is always partial, whereas learning is complete all the time. Learning does not mean starting with a certain amount of knowledge and adding to it further knowledge. That is not learning at all; it is a purely mechanistic process. To me, learning is something entirely different: I am learning about myself from moment to moment, and the ‘myself ’ is extraordinarily vital; it is living, moving, it has no beginning and no end. When I say, ‘I know myself’, learning has come to an end in accumulated knowledge. Learning is never cumulative; it is a movement of knowing which has no beginning and no end.




    Sirs, the problem is this: Is it possible for the mind to free itself from this mechanistic accumulation called knowledge? And can one ﬁnd that out through the process of thinking? Do you understand? You and I realize that we are conditioned. If you say, as some people do, that conditioning is inevitable, then there is no problem; you are a slave, and that is the end of it. But if you begin to ask yourself whether it is at all possible to break down this limitation, this conditioning, then there is a problem; so you will have to inquire into the whole process of thinking, will you not? If you merely say, ‘I must be aware of my conditioning; I must think about it, analyse it in order to understand and destroy it’, then you are exercising force. Your thinking, your analysing is still the result of your background, so through your thought you obviously cannot break down the conditioning of which it is a part.




    Just see the problem ﬁrst, don’t ask what is the answer, the solution. The fact is that we are conditioned, and that all thought to understand this conditioning will always be partial; therefore there is never a total comprehension, and only in total comprehension of the whole process of thinking is there freedom. The difﬁculty is that we are always functioning within the ﬁeld of the mind, which is the instrument of thought, reasonable or unreasonable; and, as we have seen, thought is always partial. I am sorry to repeat that word, but we think that thought will solve our problems; and I wonder if it will?




    To me, the mind is a total thing. It is the intellect, it is the emotions, it is the capacity to observe, distinguish; it is that centre of thought which says, ‘I will’ and ‘I will not’; it is desire, it is fulﬁlment. It is the whole thing, not something intellectual apart from the emotional. We exercise thought as a means of resolving our problems. But thought is not the means of resolving any of our problems, because thought is the response of memory, and memory is the result of accumulated knowledge as experience. Realizing this, what is the mind to do? Do you understand the problem?




    I am full of ambition, the desire for power, position, prestige, and I also feel that I must know what love is, so I am in a state of contradiction. A man who is after power, position, prestige has no love at all though he may talk about it; and any integration of the two is impossible, however much he may desire it. Love and power cannot join hands. So what is the mind to do? Thought, we see, will only create further contradictions, further misery. So can the mind be aware of this problem without introducing thought into it at all? Do you understand, or am I talking Greek?




    Sirs, let me put it in still another way. Has it ever happened to you— I am sure it has—that you suddenly perceive something, and in that moment of perception you have no problems at all? The very moment you have perceived the problem, the problem has completely ceased. Do you understand, sirs? You have a problem, and you think about it, argue with it, worry over it; you exercise every means within the limits of your thought to understand it. Finally you say, ‘I can do no more.’ There is nobody to help you to understand, no guru, no book. You are left with the problem, and there is no way out. Having inquired into the problem to the full extent of your capacity, you leave it alone. Your mind is no longer worried, no longer tearing at the problem, no longer saying, ‘I must ﬁnd an answer’; so it becomes quiet, does it not? And in that quietness you ﬁnd the answer. Hasn’t that sometimes happened to you? It is not an enormous thing; it happens to great mathematicians, scientists, and people experience it occasionally in everyday life. Which means what? The mind has exercised fully its capacity to think and has come to the edge of all thought without having found an answer; therefore it becomes quiet—not through weariness, not through fatigue, not by saying, ‘I will be quiet and thereby ﬁnd the answer.’ Having already done everything possible to ﬁnd the answer, the mind becomes spontaneously quiet. There is an awareness without choice, without any demand, an awareness in which there is no anxiety; and in that state of mind there is perception. It is this perception alone that will resolve all our problems.




    All thinking is limited because thinking is the response of memory —memory as experience, memory as the accumulation of knowledge— and it is mechanistic. Being mechanistic, thinking will not solve our problems. This does not mean that we must stop thinking. But an altogether new factor is necessary. We have tried various methods and systems, various ways… and they have all failed. Man is still in misery; he is still groping, seeking in the torture of despair, and there is seemingly no end to his sorrow. So there must be a totally new factor which is not recognizable by the mind. Do you follow?




    Surely, the mind is the instrument of recognition, and anything that the mind recognizes is already known; therefore it is not the new. It is still within the ﬁeld of thought, of memory, and hence mechanistic. So the mind must be in a state where it perceives without the process of recognition.




    Now, what is that state? It has nothing to do with thought, it has nothing to do with recognition. Recognition and thought are mechanistic. It is, if I may put it this way, a state of perception and nothing else—that is, a state of being.




    Look, sirs, most of us are petty people, with very shallow minds, and the thinking of a narrow, shallow mind can only lead to further misery. A shallow mind cannot make itself deep; it will always be shallow, petty, envious. What it can do is to realize the fact that it is shallow, and not make an effort to alter it. The mind sees that it is conditioned, and has no urge to change that conditioning because it understands that any compulsion to change is the result of knowledge, which is partial; therefore it is in a state of perception. It is perceiving what is. But generally what happens? Being envious, the mind exercises thought to get rid of envy, thereby creating the opposite as non-envy, but it is still within the ﬁeld of thought. Now, if the mind perceives the state of envy without condemning or accepting it, and without introducing the desire to change, then it is in a state of perception; and that very perception brings about a new movement, a new element, a totally different quality of being.




    You see, sirs, words, explanations, and symbols are one thing, and being is something entirely different. Here we are not concerned with words; we are concerned with being—being what we actually are, not dreaming of ourselves as spiritual entities, the Atman and all that nonsense, which is still within the ﬁeld of thought and therefore partial. What matters is being what you are—envious—and perceiving that totally, and you can perceive it totally only when there is no movement of thought at all. The mind is the movement of thought—and it is also the state in which there is complete perception, without the movement of thought. Only that state of perception can bring about a radical change in the ways of our thinking, and then thinking will not be mechanistic.




    So what we are concerned with is, surely, to be aware of this whole process of the mind, with its limitations, and not make an effort to remove those limitations; to see completely, totally, what is. You cannot see totally what is unless all thinking is in abeyance. In that state of awareness there is no choice, and only that state can resolve our problems.




    New Delhi, 2nd Public Talk, February 17, 1960 The Collected Works, Vol. XI, pp. 335–41
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