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VARANASI 1ST PUBLIC TALK 20TH
NOVEMBER 1964

Don't you think it would be wise if | talked for alittle while - say
for about half an hour or twenty minutes - and then we could
discuss what we have talked about?

| mean by “discussion’ not merely answering a question that is
put, but rather to explore together a problem. Not that | explore it
for you, but you and | together investigate, uncover the problem or
the particular issue that we are going to talk about or discuss, this
morning. And to discuss really intelligently and with significance,
one has to put away altogether the idea that someone knows and
you don't know; that the speaker knows and he will tell you what to
do. On the contrary, there is no authority here at all. And | think
that is one of the principal things to realize: that every form of
authority prevents enquiry. And to discuss intelligently and deeply,
every form of assertion, dogmatism, or the maintenance of a
particular theory must be put aside as they deny exploration.

That is what we are going to do during all these talks here: we
are going together to explore. Therefore there is no person who
says, "I know", nor the other who says, "I don't know, teach me".
There is no teaching, thereis only learning. One cannot learn if one
is merely asserting that someone else knows, someone else has
realized. But if you and | together learn, then this whole question
of authority disappears altogether: there is not the one who
maintains a certain position and the other a mere follower - which
denies the very enquiry into what is truth. So bearing that in mind,

if you will, we shall discuss in the sense we mean, after twenty



minutes or so of talking.

| think most of usrealize that there must be aradical revolution
which will bring about adifferent-dimensional thought, or thinking
at adifferent level atogether, because we can't go on aswe are, as
we have been, repeating a pattern and functioning within a pattern.
A behaviour or conduct within a concept - whether this be so-
called religious or political, whether of the centre, or of the
extreme left, or of the extreme right - when one functions within a
pattern, it isacontinuity of what has been; and | think most of us
are aware that this repetitive revolution is no revolution at all.

And one observesin the world - perhaps more so in this country
- the deterioration that is going on at all the levels of our existence.
And observing this phenomenon unemotionally and in no way
sentimentally, one naturally enquiriesif there is not a different
way, adifferent approach to this whole issue of human existence
and relationship, a revolution that will project the whole process of
thinking in a different dimension altogether. First of al, | think
most of us here and outside in the world are quite clear that there
must be some kind of deep radical change in human behaviour, in
human relationship, and therefore in human thinking.

And how, in what way isthis revolution to take place and at
what level? Y ou see what is happening in this country: industrialy,
probably it is advancing a great deal; scientifically, alittle behind,
perhaps a great deal behind the rest of the West; but morally,
intellectually and religioudly,it is stagnant - | am not saying
something foreign, something extraordinarily outrageous; but this
is an obvious, daily fact. And also one observes that the mind, the

brain itself, is mechanical and therefore repetitive: teach it a certain



behaviour pattern, teach it certain ways of conduct, attitudes,
desires, ambitions and so on, and it will function in that groove, in
that pattern. You see al this - we are not going into details,
because it is not significant to go into details, because you can find
the detailsif you observe, if you read afew papers, if you look
about you - the squalor, the dirt, the inefficiency, the complete lack
of concern about anybody, the utter lack of affection, love, the
perpetual repetition of phrases, ideas, theories that there is God or
that there is no God, the socialist pattern, the religious pattern, the
communist pattern and so on.

Now, seeing al this, one realizes that there must be aradical
change in the quality of the brain itself. The brain, asthe
anthropologists say, is about two million years old. And we can go
on functioning for another two million years repeating the same
pattern of sorrow, pain, wife, family, children, husband, quarrels,
nationalities, the left, the right, the assertion that there is God, the
assertion that there is no God, that we must be virtuous, that we
must be this. We can go on indefinitely repeating, repeating,
repeating the same pattern - modified dlightly, altered, but
repeating.

So one can see that the nature of the brain itself must undergo a
tremendous revolution - not as an individual who is concerned
about his particular little brain, but as a human being. | do not
know if one can differentiate between the individual and a human
being - at least | want to differentiate. When we are talking about
change, we are always talking about the individual change. That is,
you change and | change in our little brain bringing about a
different activity, establishing a different pattern - as an individual



in aparticular position, in a particular relationship; is an individual
who has been struggling, struggling, struggling to become alittle
better, having alittle more character, having alittle more brain,
being alittle more kind, having a better job and so on; asan
individual functioning in the limited field of his own
consciousness. That iswhat is generally called an individual; and
in that little conditioned existence, if heisat all alert, aware, he
does something to bring about a transformation by an action of the
will, by control, by suppression; he is doing something all the time
within the limited field of his own existence. And that is what we
call the individual, who is opposed to the collective - the collective
being the many, society, the nation, the race, and so on and so on.
Now, isthere such anindividual at al, or isthere only an
artificial division between the collective and himself? If one
observes within oneself, without any passion, without any
emotional impact or reaction, one sees what oneis. oneisthe
collective. Y ou are the collective; you are the result of your
environment, of your society, of your religious dogmas, of your
religious pressures, the climate, the food, the sun - not you as an
individual, but as the collective, the group. Thereisonly atotal
human being outside this pattern of the collective and the
individual. You observeit; it is not a matter of your agreeing or
disagreeing with me - that has no meaning at all. Because we are
not here discussing theories or opinions with which you agree or
disagree. We are looking at facts; and about facts you can't dispute
- either you say you don't see the fact, or you don't want to see the
fact; because your own mind is so comfortably settled in a
particular groove and keeps on repeating that it does not wish to



see anything further. By examining the fact, you may come upon

something quite different: which is neither the individual, nor the
collective, but beyond, something far beyond either of these two.

And it isonly the discovery of that, we feel, that brings about the
tremendous mutation in the brain itself.

We are using the brain now in thislimited sense: as an
individual trying to do something about the collective, or the
collective controlling the individual, society shaping the brainin a
particular pattern, with religious beliefs, economic beliefs, social
beliefs and so on. And these activities of consciousness within this
particular field, however extensive they may be, are still limited,
and therefore that consciousnessis not truly individual at all. The
real individuality, which is the real human being, lies beyond this,
and one hasto discover it. To discover it, one has to understand the
whole mechanism of the brain; and in the very understanding of
that brain, there is amutation - not in time but out of time. Thisis
what | feel to be the most important thing to discuss and to
understand. | mean by understand not merely verbally but actually
understand, actually realize it, not theoretically, not
argumentatively or intellectually or verbally, but actualy live with
that.

So the question then isreally: isit possible for you and me to
bring about this mutation in the use of the brain itself, arevolution
which is not agradual processin time, but a revolution, a mutation
that takes place immediately, because it understands immediately?
After all, when we talk about understanding we mean - don't we? -
that we understand something immediately, not that "we will
understand it the day after tomorrow". We generally mean by that



word "understand”, understand it immediately. Therefore it implies
the non-existence of tomorrow. Y ou understand, not
philosophically, not ideationally, but actually; you understand
something immediately or not at all. The ideational approach
implies that there istime, a period, a distance which hasto be
travelled to attain understanding, to become good, to become non-
violent. Theideaisthere; there isthe distance; and to cover that
distance you must have time, and therefore the gradual process -
that is one of the factors of amind that has been so conditioned by
time that it thinks that it will achieve something through time.

Of course one needstime to build aroad, to learn alanguage, to
go from here to another place. That is atime which is absolutely
necessary. But the ideological time that there as a perfection, a
God, or whatever you will; an idea, and that ideais to be achieved
only through time - that is one of the old-established patterns of our
thought, which is established in the brain itself. And to see the
falseness of that is the understanding of the immediate importance
of complete mutation now.

| do not know if you have ever thought about it: if thereisno
tomorrow actually, psychologicaly, inwardly, then your whole
attention isin the present; your whole attitude toward lifeis so
completely integrated, so completely whole, not fragmentary. And
that is one of the greatest mutations that can take place. When you
see the implication of this whole approach that there is tomorrow
and that through tomorrow we will become or we will find out, and
when you see the truth that there is no tomorrow psychologically,
then the whole mental, emotional, psychological brain structure

undergoes a tremendous change. We fed that is the only revolution



that is possible now-a-days, or perhaps always.

Don't trandlate what we are talking about in terms of your own
Sanskrit words, or what somebody has said; don't say, "By Jove,
what he is saying is the same as what somebody has said in the
Puranas, Vedas, Upanishads, or whatever it is'. When you trandate
what you hear in terms of what you have already read, you have
stopped understanding. Naturally, you are not listening - what you
are listening to iswhat you aready know, and you are comparing it
with what you hear to seeif they both tally; that isall. And if the
thing that is being said agrees with what some religious person has
said, you get terribly excited, and say, "We are dl right, safe!". We
are not talking about safety - on the contrary. What we are talking
about is the necessity of atremendous revolution, arevolution
which is obvioudly religious.

| mean by religious revolution a complete, total, non-
fragmentary revolution; it is the whole entity. It is not the
economic entity, the social entity, the psychological entity - those
are fragmentary entities. And any revolution in the fragment will
aways lead to the repetition of what has been, only modified -
which is being proved over and over again. The French Revolution,
the Communist Revolution - they are going back to the same old
pattern, coming round about; after killing millions and millions of
people, they come to the same old pattern, alittle higher or alittle
lower. So if you have observed not only yourself but a social
revolution, an economic revolution - not ideationally or
theoretically, but actually observed it in yourself and about you -
you will undoubtedly come to the understanding that a complete

mutation must take place in the mind, in the brain, if manisto live



peacefully, not only with this threat of the atom bomb but also with
al these stupid divisions of nationalities, religious divisions. And
one must inevitably see the extraordinary importance of this, not as
an individual but as man as awhole. Man means you, not an
individual. In that man there must be a complete revolution. Now
how isit to be brought about?

One sees the necessity of such arevolution; one seesthe
urgency, the maturity and the energy that is demanded for such a
revolution. And how is that maturity and that energy to be brought
about? Y ou are mature - not in terms of time, old age, all the rest of
it - ripe, rich, full, when you have looked, observed, lived without
any bitterness, without any fear, without any desire to fulfil - all
that isimmature. Belonging to a certain class of people, certain
religions, certain nationalities - al that isinfantile; that has no
meaning at all. Because it is only when you slough off all that
nonsense, that your mind is mature. Then you must have energy -
the energy to bring about this tremendous mutation.

S0 to boil down what we have talked about this morning, it
comes to this: that there must be an immediate maturity and that
intense energy which goes with that maturity, which alone can
bring about this immediate mutation. Now how isit to be done? |
have put the problem, perhaps not too clearly, not in too many
details - because we can go into it everlastingly, describe the
details; but that will get us no further. How is this maturity and
energy to be brought about? Or, isit not to be brought about at all?
| do not know if you are following all that we are talking about, or
am | talking too fast or too generally?

So, if you will, let us this morning limit ourselves to the thing



that we have said. We see that a fundamental revolution in the very
structure of the brain is necessary - structure not in the biological
sense, but the structure in our thinking, the pattern of our thoughts,
pursuits, demands. To bring about a fundamental revolution, it
needs a great deal of energy; and that energy can only come about
when there is maturity - not the maturity of many fragments being
put together which, we think, becomes mature. So how isthisto be
brought about? Perhaps we can discuss this point.

Am | imposing this problem on to you? Would you kindly tell
me, am | pushing this problem on to you? No? Just a minute, Sir,
you say "no". If it isaproblem to you, not imposed by another,
what is your answer to it? Please, do listen to what we are saying.

If it isyour problem, not my problem which | have transferred to
you, what will you do with it? Y ou know, if you have a problem of
hunger or a problem of sex, you do something about it - you don't
say, "Let ussit down and talk about it". If you are really hungry
and food is demanded, you do something. So what will you do with
this? Or, rather, what are you doing with it? Or, would you say that
it isa problem with you but you don't know what to do - that is
more likeit, isn't it?

Right, sir? Don't agree with me, please. Y ou see this problem
and you say to yourself, "I know all this; | read the newspapers, the
magazines, the talks and all the rest of it; | listen to all that, | read
it, | know it; but | don't know what to do". Is that right, sir? Now,
who is going to tell you what to do about it? Do you have faith in
any leader, including this person who is sitting on the platform?
No, don't laugh, sir! Surely, you have given your trust to the

politicians, to the teachers, to the religious people; you have put



your trust in the books - sacred this and sacred that - and they have
no meaning any more, have they? Wars are going on; there is hate,
thereis misery, thereis confusion, there is starvation; and the
politicians have their own heaven. And unfortunately, you have
nobody you can really trust - actually, not theoretically. So, what
will you do? What are you going to do?

Questioner: | shall deal with it in the light of my experience.

Krishnamurti: Isit a matter of experience - what we are talking
about? | am pointing out to you, Madam. Is it a matter of
experience? Y ou see this outside you, and you see this within.
What is there to experience? It is there, right in front of your nose -
the squalor, the misery, the whole human mess and misery. You
know it isthere. Why should you have to experience in order to go
through it and thereby understand it and do something about it. It is
there.

Sir, look at theissue! What isinvolved init? Thereisa
problem, and you want somebody to solveit. Redlly that is the crux
of the whole matter. And is there somebody to solve it for you?

Y ou are hungry, and someone is well fed and talks about the nice
meal he had. Would that satisfy you? And you are in that position,
aren't you? So isn't it important to realize that there is nobody that
can help you? It is rather despairing. Can it not be realized that you
have yourself to fight through to find out, and that you cannot
possibly rely on anybody. Y ou have relied on your gurus, teachers,
books, politicians, leaders, your saints, your mahatmas,; and where
are you now at theend of it al, after two million years? Just the
same, old petty minds. So what will you do, sir? It isyour problem,

and you have to do something about it. Please go on with it and



you will see what's going to be the outcome of this discussion.

When you understand, realize, that there is no one outside that
can help you - no gods, no gurus, no politicians, nobody can help
you - aren't you already in a state of maturity? That means you are
already free of the fear of making a mistake, free from the fear of
not doing the right thing. Aren't you?

So that's the first difficulty we have to face, haven't we?, that no
system, areligious system or a communist system, nobody, a
religious dictator or a political dictator, is going to help us. When
one realizes that actually, not theoretically, aready thereisa
revolution in the brain, is there not?

Questioner: A teacher can help us to awaken our intuition.

Krishnamurti: Y ou have had umpteen teachers, haven't you?
Actualy what is the function of ateacher?

Questioner: To give us more light.

Krishnamurti: The questioner says, "To give us more light".
Now wait a minute, sir. There are different kinds of teachers, are
there not? Take the teacher in aclass. If the teacher in an
educational system isworth his salt, he is not teaching; heis
encouraging the student to learn. Obviously! If he says, "I know
the distance between here and the moon; and | know the molecules
and the atom, and all the rest of it", the boy will repeat after him,
but the boy is not learning. A good teacher helps the student to
learn, doesn't he? Ask the teachers here and you'll find out. Then
there are the teachers who merely assert that there is God, or say,
"Do this; they are not teachers, they arereally exploiters, they are
really repeaters, and therefore they are in the social pattern. Then

there are the teachers whom man establishes as the teacher, like



Karl Marx - according to his particular economic, social, religious
tendencies, hoping to learn, to find out, from that teacher. Thisis
all obvious.

Now what is the function, apart from all this, of ateacher? What
can the teacher do? The teacher says, "Do look in this direction,
there may be something in there. Look!" The teacher can't force
you, he can't browbeat you; he can only say, "Look, my friend! If
you look in that direction, perhaps you will understand things
differently.” But you must have the energy to look, you must not be
afraid to look - so it depends on you. | can go on repeating, as |
have been doing for the last forty years; and you come and repeat
the same old question to me: aguru is necessary, he gives us light,
he gives usintuition. And where are you at the end of it? So all that
onecandoisto learn, isn'tit, sir?

Questioner: If the learning appeals, Sir.

Krishnamurti: The gentleman says, "If thelearning is
pleasurable, gratifying, | learn". But I'm afraid you have to learn
about it, whether it's gratifying or painful - that islife. If it isall
pleasure, then you do nothing you don't learn about anything, you
just enjoy yourselves.

Sir, look! One suffers - we are not going to discuss suffering
right now. Y ou suffer; and you can escape from suffering, by going
to the temples, by turning on the radio, by taking adrink; a dozen
things you can do in order to escape from suffering. But suffering
keeps on going after you, like a shadow; and whether you like it or
not, you have to learn about it, haven't you? Whether it is
gratifying or not, you say, "By Jove, | have to learn about this

suffering. What doesit mean?' Y ou may not like it, but you have



to learn about it. Y our pleasure and displeasure doesn't enter into
this question at all.

So one of the qualities of maturity isthat it does not depend on
pleasure and pain, but on facts, on what is actually. One of the
factors of what isisthat you have trusted so many people, so many
politicians, so many books, and they have lost all meaning.
Everyone, unless one is blind, unless one wants to keep on
repeating the same old pattern - any contemporary, average mind
says, "What nonsense al thisis, guru and all that!", and throws it
al overboard. Soisit not one of the signs of maturity that the mind
is not dependent on anybody for its understanding?

Questioner: | do not see the difference between the individual
who is conditioned and man who is not an individual but a human
being.

Krishnamurti: The gentleman says that he does not see the
difference between the individual who has been conditioned and a
man who is thinking not in terms of individuality, but as a human
being.

Y ou see the difference, sir, don't you? | can think about myself
asanindividual. Seeking my own salvation, digging in the
backyard, looking after my own character, cultivating virtue, doing
al the individual things that we do; pursuing ambition, greed,
envy; cultivating my particular quality, gift and so on. All thisis
still within the very limited field of what we call an individual. But
that individual is also the result of the mass. Every individual al
over the world is doing the same thing, and every individual all
over the world isthe result of his society, his group, hisfamily, his

religion and so on. And to bring about a change in that isno



change at all. The changein that is merely amodified change in the
pattern, but it is not aradical change, aradical revolution. The
radical revolution lies beyond the individual and the mass.

Questioner: How is thisimmediate mutation to take place? If
we don't know this, we are utterly in despair. Krishnamurti: Are
you in despair, sir? Unfortunately, these are all alot of wordsto
you, Sir - if | may most respectfully point out. A man in despair -
do you know what he does?

Now the question is, how is this mutation to take place? First of
al, sir, look at the difficulty. If the speaker were to offer you a
method, would that bring about a mutation? Sir, if the speaker were
to give you a pattern which will bring about a mutation, would that
mutation be the right thing?

Questioner: No.

Krishnamurti: Why do you say "no?' But yet, that's what you
are al doing in daily life, aren't you? The mind says, "I must
change, and how am | to change?"' and so it immediately seeks a
pattern through which it can bring about this change, a system.
Right? One has to understand the futility of the pattern, and reject
it completely. Because the moment you see something as false, it
drops away. So you have to understand the falsity of a pattern, and
that will help you to bring about a mutation.

Now, see what isimplied in this. When you say that a pattern, a
method, a system will bring about a mutation, two things are
implied: one, that you know what mutation implies; and the other,
that a method will help you to arrive at that mutation. Do you know
what mutation means? Obviously not. Verbally you repeat, but do

you know what it means, what isinvolved in it?



Questioner: |s there anything like a cosmic mind?

Krishnamurti: Now, who isasking it and who is going to reply
to it? Suppose | explained, sir, would you understand it? Y ou must
also have a cosmic mind to understand what a cosmic mind is. | am
not being clever.

Sir, take this simple thing. Most of you, fortunately or
unfortunately, believe in God. | don't know why, but you do.
Society and various other things have conditioned you to believe or
not to believe, and you say, "1 would like to reach God". And so
people have methods to reach God: you must be a bachelor, you
must be this, you must be that; you must control, you must
suppress, you must meditate; and a dozen things are laid down, to
find God. But who knows God? Does the man who lays down the
system know what God is?

Questioner: We believe that.

Krishnamurti: Y ou believe in it, because the gentleman says
that he knows God! You are al rather naive, aren't you?, Sirs.

To find out God requires an extraordinary mind, doesn't it? First
of all you do not say that you believe or that you do not believe.
God can't be static. It isonly when athing is static that there can be
amethod that will lead to it, isn't it? If it is something that isliving,
moving, changing, undergoing mutation all the time, you can't have
asystem that will lead you to it.

Questioner: | do not know what God is; but | want to know
God.

Krishnamurti: The gentleman says he doesn't know what God
is, but heis after it.

Why? Because I'm miserable; my lifeisfrustration; | don't



know this existence except through sorrow: this constant flux,
uncertainty, the misery, the confusion - | want to escape from all
that. | don't want to understand it, to resolve it and put it away; but
| want to escape from that to God, who is permanent.

That's all you want. Why do you want God? How can you find
God unless you understand life, sir? Life may be God. Y ou can
only know it, sir, by being free from all confusion, obvioudly. If |
want to understand you, | must not be in conflict within myself; |
must be able to listen to you tranquilly. That's all. Therefore, first
bring about order in your life, not according to somebody, but just
"order".

Questioner: To bring about order, we try one pattern after
another till we succeed.

Krishnamurti: That is, you go after one pattern after another
until you redlize. Right, sir?

Questioner: We do not know what to do, Sir.

Krishnamurti: The gentleman says that he does not know a
thing about anything. That's the only healthy state of mind, isn't it?
- to say, "1 don't know, but I'm going to learn". And can you learn
through a pattern? When you're going to follow patterns, one after
another, you will find a hundred patterns according to a hundred
men. Do you follow them?

Questioner: One after another, till we find the right pattern.

Krishnamurti: Well, sir, good luck to you! Finally for you, sir,
there will be at the end of it, death or insanity. So what will you
do? There's no use talking, sir; you haven't even thought about it,
you just repeat.

Now, let us go back to our question: how do we bring about



instant maturity? And with that maturity goes energy. how will you
bring it about? Or, is there no method at all, but only seeing the
truth: that to depend on anybody, on any system, on any
philosophy, on aguru isimmature - seeing the truth of it, instantly.

To see the truth of something instantly, one has not to say, "I
like or | don't like", as though one knows a great deal and can
distinguish, but one has to put away everything and look. Sir, one
has to look - for example, to, look at that river, look at it. Probably
you have never looked at that river. Y ou have seen it; but you have
never looked at it, because you have associated with that river, not
only the name but the vast history contained in that river: that river
Is the Ganga; and that means so much to a Hindu. Therefore all that
tradition prevents you from looking very simply at that beautiful
river. You haveto look at it without all its history which prevents
you from looking. In the same way, you have to ook at all your
misery, at all the confusion, without any pattern, without any idea,
without any concept. Surely, that is part of maturity.

| say, it'sgoing to be very difficult to discuss - that is to enquire.
Y ou know, to enquire is quite an art. It's not like saying, "l believe
and | want to do this, or | am going to do this'. To enquire - that is
the scientific method of looking, observing, sensing, taking facts.
When you say, "l want to reach God, I'll do this', then, you are
Immature, you are not a scientific mind. A scientific mind never
accepts; it looks, observes, considers. And it is only such amind
that can find.

S0, please, as we are going to spend sometime together, please
understand very clearly what we mean by discussion and enquiry:

whichis, | want to find out whether the pattern which | accept is



right or wrong, not that | want God and therefore accept the pattern
- that has no meaning. | can only enquire if there is freedom;
otherwise | can't enquire.

Sir, to find out if there is God, you must be free of the idea of
God. To find out, you have to enquire, search out, question, ask.
Surely, that is a part of maturity. To ask right questions, to enquire
rightly demands energy. Questioner: Isit possible to look at
something without naming?

Krishnamurti: Why are you asking if it ispossible? Try it. Look
at aflower. Look at it.

To look at aflower means that there is no verbal interference
between your look and the flower. Y ou understand it verbally, first;
then also don't name the flower as this species or that species; then
don't say, "I likeit or | don't likeit". Don't give it aname, don't
giveit acolour; but just look. And that's an extraordinarily difficult
thing to do, most people don't do this.

Questioner: One may look in that way only at very rare
moments, but not permanently.

Krishnamurti: Sir, why do you want permanency? If you have
permanency, you are not looking either. Y ou look from moment to
moment. Look at the flower; go, look at it! Thisisatremendous
art, sir, not just a matter of two words. Then you have to be
completely in contact with that flower. And you cannot bein
contact with that flower if thereis"you" who is the word, you who
says, "I like, | don't like". And when you are in contact with the
flower, it is not a permanent contact - then there is not a contact at
al; then you are merely reducing that contact, in terms of time.

Questioner: | feel happy, sir, then.



Krishnamurti: Sir, when you observe aflower, when themind is
intimately in contact with that flower, there is no happiness or
unhappiness. That moment is of the highest importance. Leave it at
that. Don't say that moment must last all the time. If it continuesit
ismerely amemory.

Look, sir! Yesterday evening, the light over the river was very
beautiful; it wasfirst silver, then it was gold, then it became deeper
gold. At the moment when one was looking at it, there was no
naming; one merely observed, and there was not the observer or
the thing observed. Don't agree, sir, you know nothing about this. It
is one of the most difficult things to do. It was a moment out of
time. When the mind which has known that moment says, "l wish
it could continue, the desire for that moment to continue becomes
memory; and that memory is going to interfere the next time it
looks at that river.

So the problem is: to look out of time and not demand any
further experience at all, just to look. If it remained forever, it
would not be the moment when thereis no thought. If itisa
continuum, then it becomes a thought.
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If we may, we will continue with what we were talking about the
other day when we met here.

We were talking about maturity and the necessity of that energy
that goes with maturity, to bring about mutation in the mind. And
to gointo it fully we must understand, it seemsto me, what is
action; and in understanding action, we must also find out, for
ourselves, what is communication and what is communion.

We see that action in our daily lifeis so contradictory, so
conflicting, so hypocritical. We say one thing and we do another.
We believe in certain formulas and do things contrary to those
formulas. We are artists, businessmen, politicians, writers, poets,
painters, teachers. And at al the levels of our life and of our
existence there is this contradictory activity: the ideal and the
factual. Theidea has nothing whatsoever to do with the factual -
for example, violence has nothing whatever to do with non-
violence. But yet we live in this fragmentary, contradictory
activity. At one level we arereligious - at least so-called religious -
and at another level we are destroying each other, not only in the
business world through competition, through ambition, through
greed, but also asagroup, asarace, asafamily.

Thisiswhat is happening in our daily life. Every actionis so
contradictory, so broken up; the activity at one level contradicts it
at another level. Such activities must invariably, aswe notice in
daily life, breed much havoc, breed much misery and confusion

and conflict. And to escape from all this contradictory activity, we



try to establish a super activity, through meditation, through
religious scriptures, and al that - which is another escape at
another level - quite in contradiction with our daily existence. And
realizing this extraordinarily fragmentary, unrelated activity,
doesn't one demand naturally - not ideationally, not as an idea or as
atheory - , doesn't one enquire into an action which is not
fragmentary, which is not hypocritical, which is not
departmentalized, which is not put in watertight compartments, but
which is an action that, in the discovery of it, will function asa
whole, in every activity of life?

| mean one must ask this question for oneself: is there an action,
atotal action that, wherever it expressesitself, must be total, not
contradictory?

Now, if | may, we would like to go into that. First of all, to
understand what we are talking about, we must establish the
difference between communication and the nature of being in
communion. Thetwo, | think, are different: that is, communication
is one thing and being in communion with another is quite a
different thing. Communication demands either words, gesture, or
some form of outward expression which conveys the meaning of
the speaker to the listener, or of the listener to the speaker - thisis
what we mean by communication. When one speaks, one uses
certain words as symbols - which means thereisareferent. So
communication cannot be misunderstood if it is clearly, definitely
expressed in words which you and | both understand. Then there
can be no equivocation, there can be no misunderstanding; it is
clear, definite. You and | both understand English - if we do

understand English - and we use the words as a means of



conveying certain specific meanings through certain words, certain
symbols, certain gestures. And then we both are in a state of
understanding of what is being communicated. That, surely, isvery
clear.

But the other thing is much more difficult: itisto bein
communion. As| said, it's much more difficult, because most of us
are not in communion at all with anything. I mean by that word not
only the meaning the dictionary gives, but also much more. To be
in communion with something implies - does it not? - that thereis
no hindrance between you and the thing you see, the thing you
regard, you observe. To be in communion with nature, that is with
the birds, with the trees, with the river, with the earth, with the
green fields, the squalor on the road - one is not in communion
with nature if there is any sense of resistance, any sense of
condemnation or disregard, or turning away fromit. Thereis
communion when there is no interference of thought between the
thing and the observer.

Do please pay alittle attention to this, because what we are
going into presently demands this communion between the speaker
and you who are the listener. Otherwise we shall not meet at all;
we shall be able to communicate verbally, but we shall not bein a
state of communion with each other. And it is necessary, it seems
to me, to understand the real significance of action which is not
contradictory. So we mean by communion a state of mind which is
not contradictory. So we mean by communion a state of mind
which is not to be induced, which allows no barrier to come
between you and that which is being heard - which may be

contradictory to what you believe - a state of mind which doesn't



compare, quote, evaluate, but actually listens, tries to find out.

Y ou know, there is communion between people, between you
and nature, when thereis a great affection, when | like you and you
like me, or when you like one another - in the sense that thereis a
great deal of sympathy, affection, no sense of condemning,
comparing, judging, evaluating. Then in that state the two people
are in astate of communion; that is they are in communion at the
same moment, at the same level, with the same intensity - whichis
after all what is called love. So it'sonly amind that can put aside
every form of opinion, judgment, evaluation, comparison and so on
- it isonly such amind that can be in communion with nature, or
with another, or be in communion with itself - which is much more
difficult.

And it is necessary to understand this, because, unless you are
directly in communion with yourself and therefore with a source of
action which is not contradictory, your life will inevitably be a
contradiction; do what you will, whatever pattern you may follow,
whatever beliefs, whatever concepts, you may have, your life will
be a contradiction - asin this country where you preach
everlastingly ahimsa, non-violence, and do quite the opposite. Y ou
just talk about a nation of peace, of non-violence, and prepare for
war, much more than the other nations - there they don't talk about
non-violence. Here, every politician, every person hasthis
schizophrenia, double entity, double personality, double thinking.

One has ideals, most marvellous ideals which have no
relationship whatsoever with daily existence. So one leads such a
terribly contradictory, hypocritical life. And this contradictory life

makes for greater contradiction, greater misery, greater division



between the fact and the theory. And then the problem arises. how
to bridge the fact with the theory? And then from that, the
everlasting search, the conflict of trying to discipline the mind to
conform to the pattern or to the concept, and thereby causing more
contradiction, more, wider, deeper division between the fact and
the theory. Please, thisiswhat is actually happening in your lives.
It is not atheory, | am not condemning it. We are just saying
"observeit, itisafact".

So, if oneisat all serious, one asks onesalf, what is atotal
action? And lifeis only for the serious. It is only for the man who
isvery earnest, that life has depth, meaning, significance, vitality,
energy. But most of us are not serious; we are serious in fragments,
little bits of seriousness here and alittle bit of seriousness there: it's
not atotal earnestness. So, you have to find out for yourself what is
atotal action, not to be told by me, by the speaker - that becomes
the pattern, the ideal; and you are back again in contradiction. If
you exercise your reason unemotionally, if you exercise whatever
capacity you have for understanding, then you will find out for
yourself what is this total action, which is not divided as the
individual action and the collective action, or the individual paying
back to society what society gives him - all these divisions come to
a complete end; and the ending of thisdivision in action isthe
beginning of maturity.

S0, this morning we are going to find out for ourselves through
exploration, not through conforming, not through being told what it
IS, not through creating a verbal pattern - all patterns are verbal,
except the engineering pattern laid down on a blue paper. Without

creating any pattern, ideological or contradictory, we are going to



find out, if it is possible, whether thereis atotal action which,
whatever we are doing, will not create a contradictory action and
therefore will not create more misery, more sorrow, more
confusion.

If that isclear, | think that what | have said this morning is good
enough without going into too many details. Therefore first we
have to consider what is communication. One has to understand
that very clearly, because after understanding that we shall go into
and find out what is the mind that isin a state of communion. But
without understanding what is communication, you will not be able
to understand what is communion.

When we have something to communicate to each other, we use
words. When | say | likeyou or | don't like you, | have to use
words or agesture; and that gesture, that word, that symbol gives
the meaning, and you interpret that according to your likes and
dislikes, or according to your conditioning, or according to your
fear. S0, communication with words has its own limitation; unless
we, both of us, use the same word, with the same meaning with the
same clarity on both sides, we do not understand, through
communication, what it isthat's being said. That's again very clear,
isn't it? When we say two and two make four, it isvery clear. It is
only not clear when your mental state is perverted, refusesto see,
when there is imbalance in the mind, when the mind has some
fixation, has some definite opinion, ideas, conclusion which says,
"No, two and two make six or five". Then such a mind refuses to
see the fact and denies the fact, because it is already caught in its
own conditioning, in itsown opinion, in its own experience, belief,

and refuses to see the fact that two and two make four.



So see the difficulty of communicating with somebody who is
traditional - as most people are - bound by his own ideas, opinions,
judgments, by hisfears, by his own inept, inefficient thought, by
the use of aword to which he gives a specific meaning which the
speaker does not. Please see the immense difficulty in
communicating verbally. We use certain words like discipline and
we immediately have certain patterns. Y ou immediately trandate
that word into your particular terminology, into your particular
experience, or as discipline according to some religious leader; and
so refuse to understand the meaning that the speaker is giving to
that specific word. So, aslong as you take a position - an
intellectual position, or averbal position - and refuse to budge from
that position, any form of communication isimpossible. That's
again very obvious.

So it is possible to communicate - | am using the word
"communicate”, not "commune" - when the speaker isusing an
English word, only when you also understand it at the level of that
word or give the meaning to that word which the speaker has
given, and not trandate it into your particular terminology of
Sanskrit which has its own associations; then there is a possibility
of communicating with each other. Look, Sir! Take any word - like
the word "discipline”, like the word "effort”. | use the word
"discipline” in its actual sense; it isan English word, and the root
of that word means "to learn". But, for you it has quite a different
meaning. The moment you hear that word, you trand ate it,
meaning conformity, suppression, control, discipline according to
somebody, Sankara or someone else. So you and | have ceased

immediately to communicate with each other. |sn't that so? Even to



communicate with each other verbally, you must be in a state of
trying to find out what that word means according to the speaker,
not according to your particular definition.

So it isvery difficult to communicate even at the verbal level;
and it is much more difficult to be in a state of communion with
each other, over something which demands an astonishing energy,
an astonishing sense of no division but seeing the same thing
together at the same time, at the same level, with the same
intensity.

Now, we are going to use the word "action". Action means to
do, or having done, or going to do, to act - not according to a
pattern, not according to an ideal, not according to what the Gita,
or the Buddha, or Sankara has said. | am talking of action, not
according to somebody, not according to one's own concept of
action. Because concept is not action, ideais not action. By
"action" | mean "doing". So, we are not concerned with the idea of
what is right action and what is wrong action, or the concept, the
formula; but we are only concerned with finding out a total action
which does not breed, which has not in it, the seed of confusion,
the seed of contradiction. Then you and | will be in a state of
communion to find out what is action which will be total,
complete.

So, first, one has to see actually that our life in action produces
the activity which creates contradiction; because lifeisa
movement, and that movement is action. Y ou cannot live without
action, whether it isintellectual action, emotional action, physical
action, or action in relationship with your wife, with your children,

with your husband, with society. Life is a movement; and that



movement creates contradiction in action when that movement of
lifeis separated into fragments as the scientific activity, the human
activity, the religious activity, the bureaucratic activity, the
political activity, the social reform activity, and so on. And when
you function in those departments, though there is a movement,
that movement creates, or breeds, or brings about contradiction;
and from that contradiction the mind seeks to escape through an
ideal, such as non-violence which you consider to be a noble idedl,
and so on.

So first we must realize that it is afact that our lifeis broken up
into fragmentary activities which breed contradiction and therefore
more strife, more misery. Not how to escape from it, not what to do
about it; but first we must see that fact. Do we see that fact? And
then how do you see that fact? Do you see that fact repulsively,
saying, "How terribleit is!"? The moment you say how terribleit
IS, you have aready stopped understanding it. Y ou know, the fact
doesn't demand your opinion, your judgment. The sun rises every
day whether you like it or don't like it; whether you have a
headache, whether you have slept badly, whether you have hunger
or thisor that - thereit is, afact. In the same way you have to
realize this fact, the what is, not what should be.

So, the moment you realize the fact and do not trandlate the fact
into terms of opinion, or what to do about it, then, because your
mind is completely concerned with the fact and is not translating
that fact according to your conditioning, you are in communion
with that fact. Am | making myself clear?

Most of us are never in communion with anything. Y ou are not

in communion with your wife, your husband, with your children;



you are in communion with the image of your wife, with the
memories of your wife, with the sexual pleasures of that wife or
husband. Y ou are in communion with the memory but not with the
fact that you have awife or a husband. In the same way if one
really wants to go deeply into this extraordinary gquestion of action
- not social action or individual action or collective action; not
what | should do about society - one has to understand and
discover for oneself - or rather, discover and thereby understand -
what this total action implies, what it means. One hasto bein
communion with it. And one can only be in communion with it
when one has understood the verbal communication and the
difficultiesinvolved in that communication. And when you have
understood verbal communication, then you can go to the next step
- not step, the sequence, but the natural movement - which isto be
in communion with yourself. Because, after all, that is the source
of al action, isn't it? Y our desires, your hatreds, your ambition,
your greeds - that is the source of all your action, and you are not
in communion with that at all. Y ou will inevitably follow the
movement of life when there is an understanding of the
significance of communication; having understood it, you move on
to the next question: which is, "Isit possible to be in communion
with anything at all? Or you have your memories of the past - the
past may be athousand years, or the past of yesterday - will those
memories interfere all the time, so that you are never in
communion with anything?' After all, if you are not in communion
with anything, you are a dead human being.

Y ou have to be in communion with the river, with the birds,

with the trees, with the extraordinary light of the evening, the light



of the morning on the water; you have to be in communion with
your neighbour, with your wife, with your children, with your
husband. | mean by "communion" non-interference of the past, so
that you look at everything afresh, anew - and that's the only way
to be in communion with something, so that you die to everything
of yesterday. And isit possible? One has to find this out, not "how
am | todoit?" - that is such an idiotic question. People always ask,
"How am | to do this?" - it shows their mentality; they have not
understood, but they only want to achieve aresult.

So | am asking you if you are ever in contact with anything, and
if you are ever in contact with yourself - not with your higher self
and lower self and al the innumerable divisions that man has
created to escape from the fact. And you have to find out - not to
be told, not how to come to thistotal action. Thereisno "how",
there is no method, there is no system; you cannot be told. You
have to work for it. No? | am sorry. | don't mean that word "work:
people love to work; that is one of our fantasies that we must work
to achieve something. Y ou can't work; when you are in a state of
communion, there is no working, it isthere; the perfume isthere,
you don't have to work.

So ask yourself, if | may request you, to find out for yourself
whether you are in communion with anything: whether you arein
communion with atree. Have you ever been in communion with a
tree? Do you know what it means to look at atree, to have no
thought, no memory interfering with your observation, with your
feeling, with your sensibility, with your nervous state of attention,
so that there is only the tree, not you who are looking at that tree?

Probably you have never done this, because for you atree has no



meaning. The beauty of atree has no significance at al, for to you
beauty means sexuality. So you have shut out the tree, nature, the
river, the people. And you are not in contact with anything, even
with yourself. You are in contact with your own ideas, with your
own words, like a human being in contact with ashes. Y ou know
what happens when you are in contact with ashes? Y ou are dead,
you are burnt out.

So the first thing one has to redlize isto find out what is the
total action which will not create contradiction at any level of one's
existence, what it isto be in communion, communion with
yourself, not with the higher self, not with the Atman, God, and all
that, but to be actually in contact with yourself, with your greed,
envy, ambition, brutality, deception, and then from there move.
Then you will find out for yourself - find out; not be told, which
has no meaning - that there is atotal action only when thereis
complete silence of the mind from which thereis action. You
know, in the case of most of us, the mind is noisy, everlastingly
chattering to itself, soliloquizing or chattering about something, or
trying to talk to itself, to convince itself of something; it is always
moving, noisy. And from that noise, we act. Any action born of
noise produces more noise, more confusion. But if you have
observed and learnt what it means to communicate, the difficulty
of communication, the non-verbalization of the mind - that is, that
communicates and receives communication - , then, aslifeisa
movement, you will, in your action, move on naturally, freely,
easily, without any effort, to that state of communion. And in that
state of communion, if you enquire more deeply, you will find that

you are not only in communion with nature, with the world, with



everything about you, but also in communion with yourself.

To be in communion with yourself means complete silence, so
that the mind can be silently in communion with itself, about
everything. And from there there is atotal action. It is only out of
emptiness that there is the action which is total and creative.

Sirs, perhaps we can discuss, or ask questions, explore together
what we have said this morning.

Questioner: Are we not in communion with the contradiction,
Sir?

Krishnamurti: Are you not in contradiction? Are you not in
communion with contradiction - which is the root cause of our
existence? All thought, all evolution brings contradiction. Are you
theorizing, or, if | may ask, are you speaking from fact? If you are
speaking from fact, have you found out what is the cause of
contradiction? What is the cause of contradiction? Do look at it
very ssimply. Don't speculate about it, find out what is the cause of
contradiction. May | explore it for you?

What is one of the causes of contradiction? | will develop it as|
go aong. But go with me, step by step. What is one of the causes
of contradiction? One of the major causes of contradiction is
having an ideal.

Questioner: What is the primal cause?

Krishnamurti: Wait, Sir, | am

coming to that. Y ou want the primal cause, you have not even
begun with the first cause. | am saying to myself, "Why does this
contradiction arise - not the ultimate cause; | want to know the
cause at the beginning. | see one of the causes of contradiction is

having an ideal. We are examining; we are not saying we must not



or we must. We see why we preach non-violence - at least, you do
- and also are violent. Why this contradiction? This contradiction is
obvious.

| see one of the primary causes of contradiction is having an
ideal. | know you will disagree. Y ou will probably agree with me
verbally, but actually you will still have ideals when you leave
here. Y ou are bound by, suffocated with ideals. So | say that the
first cause of contradiction is having an ideal. Why do you have
ideals? Y ou say that if you did not have ideals, you would not
know how to deal with the fact, and that the ideal will help you to
ater thefact. That is, if you did not have the ideal of non-violence,
you would not know what to do with violence, and you would be
violent. You think that the ideal will help you as aleverage to
throw out violence. Does the ideal of non-violence prevent you
from being violent - violence being ambition, domination? Sir, |
am explaining it to you, | am showing it to you. This means that,
whoever the speaker is, you are not concerned with the
understanding of contradiction and being free of it, but you are
concerned with ideas.

So, why do we have ideals? First we hope that, by having an
ideal, we shall be able to get rid of, or alter, or modify, or change
the fact. | am violent and | use the ideal of non-violence to help me
to get rid of my violence. Now look at what has happened! The fact
is| am violent; and theideal isnot afact at all, it isaverbal fact,
an idea; and with that idea | hope | can get rid of my violence. The
ideal is created because | want to escape from the fact, and so |
have created a contradiction; whereas, if | look at the fact - the fact
that | am violent - | can deal with that fact, can't |? Either | like



violence, or | don't likeit. And as most people love violence they
keepit. And if itisafact and you likeit, it isal right; you keep it,
be violent, and talk about peace and all the rest of it; but know that,
by doing this, you are deceiving others and yourself. But if you
don' likeit, why have theideal ? If you don't likeit, you can dedl
with it now.

Sirs, do you understand how the contradiction arises? Why am |
violent? First of all, my education, my society, the climate, the
food, the social structure, the phenomena of society, the economic
structure and all therest of it - they all breed in me the sense of
violence. And also psychologically I like violence. Being violent |
invent the idea of non-violence in order to escape from it, hoping
thereby to postpone, hoping that | will gradually become non-
violent one of these nice days. But if | have no ideal - having an
ideal isimmature - the mind faces facts and therefore there is
maturity. A mature mind has no ideal at all. It faces facts and deals
with them, and therefore there is no contradiction in facts. | am
violent; either | likeit, or | don't likeit. If | don't likeit, | put it
away - it is as easy asthat. But you cannot put it away if you are
pretending to be idedlistically non-violent all the time.

Y ou have to face the fact and you can then deal with the fact.
Andthat isall our life. | am afraid of insecurity, | am afraid of
death, | am afraid of public opinion - adozen things| am
frightened of. Why am | frightened of my wife? Why are you
frightened of your boss, or your husband, or your neighbour?
Because they will hurt you, they will take away something from
you. | am frightened of my wife or husband; they belong to me.
Legally, morally, brutaly, | hold them; and | am frightened. If my



wife looks at another, | am jealous; and to prevent that jealousy
arising, | put around her various moral laws. So thereisthe
beginning: | am frightened that she may run away from me, that
she may not give me the sexual pleasure | want.

Questioner: Isthisnot inherent in us, sir?

Krishnamurti: Nothing isinherent, except in the animal - in the
animal, some things are inherent. But as we are still animals, asthe
major part of usis still animalistic, we are frightened. We are
dealing with facts. But to say that isafact, to be satisfied with it, is
still animalistic. Sir, the animal fights, so does a human being fight;
but the human being, still being an animal, is supposed to have
evolved two million years from the animal.

Questioner: Y ou have blazed the path of mutation. Is there
another example of a similar mutation?

Krishnamurti: Sirs, we are talking about something else now; so
we will leave mutation for the moment.

You know what itis"to learn”, sir? What does it mean - to
learn? To learn about something, especially about psychological,
rather deep and subtle matters, one must be fairly free, and there
must be a sense of extraordinary curiosity which is neither
acceptance nor denial. It is only then that you can learn; and you
learn, not from the speaker only, but you learn from everything.
But most of us don't want to learn; because we have accumulated
so much knowledge, all that we are concerned with is adding more
knowledge to what we already know.

| am trying to point out, to the people listening to me, how
difficult, how necessary it isto learn and not to accumulate

knowledge. | don't know why we accumulate knowledge at all - it



isall in the books. Why not leave it in the books on the shelf? Why
carry it in your brain? When you want to know what Sankara said
about something, go and have alook at the book in whichitis.
Why do you carry it in your brain? Y ou carry it, because it gives
you a certain spectacular sense of importance, because you can
convince somebody that you know much more than somebody
else. But such amind does not learn.

One hasto learn. Lifeisamovement, as | pointed out. Y ou
have to learn every minute. And it is only the young, youthful,
innocent, clear, good mind that is always learning, learning,
learning, never accumulating. So, sir, if you want to learn, you
must know what it is to communicate and what it isto bein a state
of communion. Learn, discover it for yourself.

And when you know that the word is not the thing, then the
word becomes unimportant. The word has its importance, but not
this tremendous importance that it now has with most people. Then
when the mind is free of the word, then it can look at the tree
without the word. Y ou try it sometime, and you will learn the
extraordinary beauty of the tree. And when you learn the full
meaning and the significance of the word, then there is the same
movement which goes on further, deeper, wider. That is, the mind
then isin a state of communion. And it isonly the mind that isin a
state of communion that can understand and discover for itself
what it isto act totally at every level of our existence.
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We were talking the day before yesterday about the question of
maturity: which is, really to be in astate of mind whichisnotina
state of contradiction. And that maturity demands energy. Now this
morning, if we may, we would like to talk about the nature of this
energy - not as an idea; because an idea about energy is entirely
different from the fact of energy itself. We have formulas or
concepts of how to bring about a quality of energy that is of the
highest quality. But the formulais entirely different from the
renovating, renewing quality of energy itself.

So we are not talking about the idea but the fact itself. And |
think thisiswhere most of usfind it difficult. We live so muchin
ideas, in concepts, in what way or how to bring about the highest
form of energy; and then having formed an image, a concept, we
work according to that concept to bring about this energy. And
therefore the concept and how to bring about this energy and the
fact of energy itself arein a state of continuous contradiction. A
man who is full of physical energy does not talk about the idea of
energy; heis energetic. But the man who has not sufficient energy,
who isill, who is not mentally balanced - he has concepts about
how this energy should be brought about. Whereas this morning
when we are talking about this energy, we must be very clear that
we are not talking about a concept, but the fact itself. We are not
talking about the opinion, the assertion, the nature of this energy,
or how to bring about this energy. But if we begin to see the fact
itself and not the idea, then the contradiction will begin to



disappear immediately.

S0, we are going to talk about this energy. And the highest form
of this energy, the apogee, is the state of mind when it has no idea,
no thought, no sense of adirection or motive - that is pure energy.
And that quality of energy cannot be sought after. Y ou can't say,
"Weéll, tell me how to get it, the modus operandi, the way". Thereis
no way to it. To find out for ourselves the nature of this energy, we
must begin to understand the daily energy which iswasted - the
energy when we talk; when we hear a bird, avoice; when we see
the river, the vast sky and the villagers, dirty, ill-kept, ill, half-
starved; and the tree that withdraws of an evening from all the light
of day. The very observation of everything is energy. And this
energy we derive through food, through the sun'srays. This
physical, daily energy which one has, obviously can be augmented,
increased, by the right kind of food and so on. That is necessary,
obviously. But that same energy which becomes the energy of the
psyche: that is, thought - the moment that energy has any
contradiction in itself, that energy is awaste of energy.

Please follow this. We will go into it step by step. If we do not
follow it logically, sanely, rationally, we won't come to that
tremendous force, to the quality of energy that is completely at its
highest - because in that alone is movement without time. And we
waste our energy, this psychological energy, the energy that brings
about thought, the energy that stores up memory, the energy that is
the remembrance of things past the energy that has been and will
be: which is all the mechanism of thought. Whenever that energy
meets a contradiction and does not understand it and is not free of
that contradiction, then that energy is wasted. Contradiction is:



thinking one thing and doing something else, at the lowest level,
not at the highest level but at the level of our daily living. To speak
harshly to another and then to regret it later - the regret is waste of
energy which is the outcome of speaking harshly, whichisthe
beginning of the waste of energy; and therefore, this creates the
memory that one should not be harsh and that one must be kind;
this creates the duality in which the conflict is waste of energy.
Sirs, | hope you are following this.

So, conflict of any kind - physically, psychologically,
intellectually - isawaste of energy. Please, it is extraordinarily
difficult to understand and to be free of this, because most of us are
brought up to struggle, to make effort. WWhen we are at school, that
isthe first thing that we are taught: to make an effort. And that
struggle, that effort is carried throughout life: that is, to be good
you must struggle, you must fight evil, you must resist, control. So,
educationally, sociologically, religiously, human beings are taught
to struggle. Y ou are told that to find God you must work,
discipline, do practice, twist and torture your soul, your mind, your
body, deny, suppress; that you must not |ook; that you must fight,
fight, fight at that so-called spiritual level - which is not the
spiritual level at al. Then, socialy, each oneisout for himself, for
hisfamily.

Please watch this yourself; we are going into something very,
very deep. If you will go with the speaker - not follow him; not
authoritatively; but walk along with him, take the journey together
with him - then you will come upon this extraordinary energy
which renews itself without the least effort, which renovates the

mind so that the mind remains young, fresh, innocent.



S0, religioudly, you are taught to make an effort. And
sociologically also, you must struggle to attain, to achieve, to
become: you must be better than your neighbour, you must have
more. Ambition drives you; and that ambition isreally aform of
self-fulfilment - in the family, in society. That self-fulfilment,
identifying itself with the group, with the race, with the nation,
makes this constant effort, struggling, struggling, struggling. And
there isthis effort because of this contradiction: when you are
ambitious, when you are fulfilling, there is always the possibility
and the inevitability of being frustrated. And that very frustration
drives you more, creating greater tension. And if one has the
capacity, that tension expresses itself through writing poems or
through various forms of distortions from that tension.

Socially, we make effort through our ambition, greed, envy,
hate, pleasure; and that effort is the wasting of energy. Please
observe it in yourself. And sexually, the very process becomes a
tremendous problem for most people. Just see the reason of it, not
what to do. We will go into that, and you will understand it as you
go into it. Intellectually, you are suffocated; you never think for
yourself originally, you repeat; you accumulate knowledge from
books, and you can repeat endless phrases from the Gita or the
Koran or from the latest writer, or this or that. So, intellectually,
you are thwarted, suffocated, controlled, shaped, and there is no
release intellectually. Nor emotionally - emotionally in the sense
not sentimentally. A sentimental being is an ugly being, because he
becomes cruel, stupid, insensitive. | am not talking of
sentimentality. | am talking of a person who is emotional. That

emotion is thwarted when he has no appreciation of beauty.



To see the beauty in the face of a person, the beauty of ariver,
the beauty of aleaf on the roadside, the beauty of a smile, the
beauty of abird on the wing, you need passion, you need great
feeling. But we have no feeling. Feeling implies care - to care for
your children, for your neighbour, for your wife, for your servant,
if you have a servant - really to care. And we don't care, because
we have no sense of passion and therefore no intimacy, no
communion with beauty. We are suffocated, we are thwarted,
because to us beauty is sexuality, and religions throughout the
world have said, "To find God, you must not look at awoman". So,
emotionally, we are thwarted, we are obstructed; we are destroyed
by these sayings, by these half mature mahatmas, gods and saints.

So the only thing that we have then is sex. Suppressed,
intellectually, emotionally, there is no outlet, there is no sensitivity.
And naturally the only thing that isleft is sex. In the office, in daily
life, you are insulted. The ugliness of modern existence where you
are merely acog in avast social machine - do look at yourself,
please. So the wife, and the husband and sex - sex becomes
extraordinarily important and out of proportion, and therefore sex
becomes a problem; in that problem energy is wasted. Because we
have no release in our thinking, we create the image, we think
about the thing that gives us pleasurein life - which is sex. And
physically, we have to go to an office every day, struggle - not
having enough food; you know the whole business of existence.

So, al around, we are wasting energy. And that waste of energy
in essence is conflict: the conflict between "l should" and "l should
not", "I must" and "1 must not". Once having created duality,

conflict isinevitable. So one has to understand this whole process



of duality - not that there is not man and woman, green and red,
light and darkness, tall and short; all those are facts. But in the
effort that goesinto this division between the fact and the idea,
there is the waste of energy. | do not know if you have not noticed
that people indulge in talk - giving public talks, or talks at home or
with themselves - always concerned with ideas - the socialist idea,
the communist idea, or the capitalist idea. They are caught in ideas,
not in facts. When you are completely concerned with the fact and
not with the idea, then there is no conflict.

Please, if you understood this one simple thing in life, then you
understand the nature of conflict and therefore be free of it. Unless
one totally eliminates every form of conflict, one is wasting energy
completely. And the energy cannot be wasted, because the mind
needs every cord of energy, to keep in with the movement of life -
which is action - to flow with life. And to flow with lifewhichis
tremendous, which is not an idea, which is not asocia reform,
which is not the socialist or the communist or the Hindu attitude -
to move with this extraordinary thing called lifewhichisa
movement, and to keep in with that movement without any friction
demands tremendous energy. Therefore one has to understand this
- not how to save energy.

If you say, "How am | to save energy?', then you have created a
pattern of an idea - how to save it - and then conduct your life
according to that pattern; therefore there begins again a
contradiction. Whereas if you perceive for yourself where your
energies are being wasted, you will see that the principal force
causing the waste is conflict - which is, having a problem and

never resolving it, living with a deadly memory of something gone,



living in tradition. One has to stand the nature of the dissipation of
energy; and the understanding of the dissipation of energy is not
according to Sankara, Buddha or some saint, but the actual
observation of one'sdaily conflict in life. So the principal waste of
energy is conflict - which doesn't mean that you sit back and be
lazy. Conflict will always exist aslong asthe ideais more
important than the fact.

Now we will go into the question of how we waste our energy
through fear - | am taking that as an example; you can take any
other example: greed, envy, ambition, or what you will. But
understanding the structure, the nature and the meaning of fear, we
shall be free of the idea and be able to face the fact - which is
extraordinarily difficult - not come to the fact with an opinion
which may have been remembered as an experience or as an idea
or as an opinion, but face that fact; the two things are entirely
different.

So we are going to examine fear and see what the fact is and
what the opinion is. If you don't like fear, we will take, alittle later,
violence. We will take, first, fear and then violence. Because most
people, practically everybody, has fear; and they are violent -
practically everybody - in their thought, in their speech; and if they
are not violent in their thought or in their speech, they are violent
in their family - if it is not in the family, deep down there isthe
sense of violence. So I'm going to examine these two facts.

Fear does not exist in itself. Fear exists in relation to something
- fear of public opinion; fear of death; fear of one's husband or
wife; fear of losing ajob. So fear existsin relation to something, it

Is caused by something. Now you say, "If | can find the cause of



the fear, then | shall be free of the fear; and you then analyse or
introspect or examine the cause which brings about fear. Now this
anaysis, this examination is a waste of energy. Please understand
this. Probably you have never thought about al this; so just listen
to it, neither accepting nor denying; just look at it.

Y ou say you are afraid and then you try to find a cause; you
search, look, examine; and if you can't find a cause, you ask
somebody, a psychoanalyst, or your guru; or somewhere you ook
until you find a cause. Look at what has happened! The fact of itis:
you are afraid. Then you look to the cause - that is, you have
alowed atimeinterval. Thetimeinterva isthe analysis, the
introspection, the asking, the searching. Then you come upon the
cause. Then you say, "How am | to dissolve that cause?' So the
fact is one thing, which is fear; and you have wandered right away
fromit, in trying to find out the cause and to eliminate the cause.
So you have spent many days or even a minute, and the many days
or the minute is awaste of energy. What isimportant isto
understand fear - not the analysis, not the introspective
examination; not, after having found the cause, how to get rid of
the cause; all this processis awaste of energy.

Don't agree with me, please; watch it. Y ou see, | am working. |
am thinking aloud with you and you are not co-operating with me.
Y ou want me to lead you, and you are following - that isthe
misfortune of modern education, the misfortune of religiouslife
and the misfortune of conformity.

So what isthe fact in fear? Will the discovery of the cause of
fear eliminate fear? Have you ever doneit? Y ou could spend a

couple of hours or a couple of minutes to find out the cause. Y ou



can find it out, very simply and very quickly. And after having
found it, has the fear gone? Obvioudy not. Y ou are back where
you started. So you say to yourself, "There is something wrong in
the process."

So what is the fact of fear? Now how do you find out? Not by
running away from it, obviously - taking to drink, going to temples,
turning on the radio, chattering endlessly, or reading innumerable
books. Every form of escape from fear is awaste of energy. That is
taken for granted; so we won't discussit; that isfairly obvious. So
what isthe fact of fear? Oneis afraid of what another says, or one
isafraid of the fact of death. Now, what is fear, what is the fact in
fear? What is the truth in fear? - not the uncovering of the cause,
not running away from it. What is the truth in that fear?

How isthe mind to find the truth in fear? First of all, one hasto
understand that fear is the result of thinking - isn't it? If you did not
think, you would not be afraid, would you? That is, if you did not
think about death - | am taking that as an example - you would
have no fear of death, would you? It isthe ideathat you are going
to dig, it isthe ideathat you have seen othersdig, it is the idea that
you want to put it asfar away as you can and not think about it,
that causes fear: that is, thinking about death causes fear. So you
say, isit possibleto live in life without thinking? Not go to sleep,
not to vegetate, but to see the fact that thinking about death - which
IS, thought - creates the future. Right? Thought creates the future,
thought creates the idea of public opinion and what public opinion
IS going to say; and that public opinion might deny you, deprive
you of your job. So thinking about the future creates fear, breeds

fear. And thinking about the past - when you were well, when you



were happy, when you have had every comfort, whatever one has
had; thinking about that as the past - and thinking about the future
isfear. Right?

S0, to understand fear, one has to understand the machinery of
thought - not how to get rid of fear. As we have pointed out just
now, thought breeds fear. And then you will say, "How am | to
stop thinking?' Y ou can't stop thinking - that would be too idiotic.
But if you understood the whole process of the machinery of
thinking, then you would be able to understand what is fear and be
rid of fear. Isthat clear so far?

So what is thinking? Thinking, as the electronic brain has
shown and also as one can observe in oneself, is the response of
memory. Thinking is the response or the reaction of the thing that
happened yesterday, out of the thing that happened yesterday. An
experience, an incident, an insult, flattery, a pain, aremembrance
of the things of yesterday - when that reacts, that is the process of
thinking. That is, when thereis atime interval between the
challenge and the response, in that time interval is the process of
thinking.

L ook, please don't shake your heads, observe it in yourselves,
you are not agreeing with me. That is, al thinking takes placein
the interval between the question and the answer - which is,
challenge and response. That interval can be lengthened, or that
interval can be a split-second. In that split-second, or in the
lengthened interval, is the machinery of memory, looking,
searching, asking, demanding, waiting, expecting; and then
finding; and then responding. That is, when one is asked afamiliar

guestion "What is your name?', the response isimmediate, because



you are very familiar with your name, with your occupation, where
you live; thereisno timeinterval. Thereisatimeinterval of a split-
second or amillionth of a second when you hear and immediately
respond; but thereis still an interval. Then when aquestion is
asked which demands a great deal of enquiry, thinking, so-called
thinking, remembering, then the time interval is greater. Right?

Y ou are following this? During that time interval your mind, your
brain, everything isin operation, looking for the answer.

Then, thereis an interval when you say, "l don't know", and you
are waiting, looking, searching, asking. It may take ayear, it may
take a day, but you are waiting, expecting. And then when you
find, you say, "Thisisthe answer". Right? Y ou know, sir, | believe
that over five thousand books or four thousand books are printed
every week. | don't know the exact number. A great many books
are printed, and we get information from these books. The distance
to the moon, the extraordinary discoveries they are making in
science, the doctors, their operations, the medicines, and the
extraordinary economic theories - volumes have been written about
all these, and one has not the time to learn, to read all these books.
If oneisalert, awake, if one observes with delight, with sharpness,
with clarity, then one does not have to read abook at all; it is there
everywhere for one to look and learn. Then one does not depend on
authority; then one does not depend on one's own experience
either.

So what we are doing this morning is not that the speaker is
giving you information, but rather that you and | are exploring
together into this question of fear; and in exploring into that, one

discovers the whole structure of thinking. So the fact is: thought



breeds fear. The understanding of the machinery of thought means
facing the fact without atime interval. And facing the fact without
atimeinterval isimmediate action. A man who does not alow a
time interval to take place but only is concerned with the fact -
such aman has no fear. But the time interval iswhat isreally
important to understand, and not fear. The time interval is created
by thought, which is the word, the symbol, the idea. Most of us are
afraid of the word, not of the fact. Y ou are afraid of the idea of
death, but not of the fact of death - you don't know the fact. If you
were to meet the fact without the time interval then your action
would be entirely different; there would be no time interval to be
afraid of. | wonder if you are getting al this.

S0 one sees the time interval as a means of solution of a
psychological fact - not the fact of building abridge, for that, you
must have time. Allowing any time interval to creep inisawaste
of energy, because in that time interval is conflict. And the time
interval is not only the search for the cause of fear, but also the
analysis to discover the cause and the determination to be rid of
that cause - al that is the time interval in which thereis effort, and
therefore it is a waste of energy. Y ou seethis, Sirs?

We said we would also take the question of violence. Most of us
are violent - not merely physically; beating somebody, getting
angry or ambitious or competitive, which are all violence. Don't
fool yourself by saying that violence is merely a physical action.
Violence is also this tremendous action: imposing on oneself a
discipline, a pattern of discipline; suppression, control,
subjugation, domination. It is not just violence, as the thing which

we daily experience; it is much more subtle than that. So deep



down and superficially, outwardly, we are violent - that is the fact,
because we have grown from the animal, we are frightened; and
the stronger the animal the more violent it is.

| do not know if you have not noticed the dogs on this campus.
Y ou must have heard them every night, keeping you awake; and
how violent they are! Y ou know, there is something extraordinary
about noise. The more you fight noise, the more you resist it, the
less sleep, the less quiet you have. But if you allow the noise to
pass through you as the wind passes through the window, without
resisting it, then you will see that the dogs can howl their heads off,
and your mind is not disturbed. Please try it.

Most of us are violent, and so we have invented the idea that we
must be non-violent. Look at what has happened! | am violent - in
my gesture, in my attitude, in my exclusiveness, in my isolation, in
my pride, in my envy, in my ambition. | am violent, conforming to
violence, and then | invent the idea of non-violence. The fact is one
thing and the formula, the ideais another thing in which we are
caught. Right? This schizophrenia - the double attitude towards
life, never facing the fact but always endlessly talking about a
fictitious ideawhich has no redlity at all - has created conflict
immediately. | am not brotherly; because, to be brotherly, there
must be no nationality, no family - family, not in the sense I'll not
have awife and a child, but the idea of the family. The family is,
obviously, antisocial immediately; it is always opposed to the rest
of the world. We won't go into that.

So being violent and not knowing that we are violent, and not
being able to resolve that violence, hoping to get rid of that

violence through an idea or an ideal, we pursue the ideal. The



speaker has no ideal whatever, because the speaker only deals with
facts and not with ideals. The fact can only be observed when there
isno timeinterval. One hasto realize this, as one sees hereis
violence.

Now one has to find out this: has the word "violence" created
violence or the fact itself? Do you understand it? Sir, the word is
not the thing, the word "woman", the word "child", the word
"door" is not the woman, is not the child, is not the door. For most
of us, the word isthe door, is the child, isthe woman. Look at
yourself, consider it yourself and you will see how words play an
extraordinarily important part - acommunist, a brahmin, a
bureaucrat, an engineer, heisan ICS, he earns two thousand,; all
words. So one has to find out if the word is bringing about the
violence, or if there is violence independent of the word. Please
examineit for yourself. It requires agreat deal of attention to find
this out.

Most of us are caught in the word and not in the fact. So the
word becomes an abstraction of the fact; so most of us deal with
the abstraction and not with the fact. To deal with the fact is not to
alow the time interval between the seeing and the action, and
therefore the seeing is the action. And because seeing the fact
without the time interval is action, there is no violence. If you have
gone into this, you will see how the mind can completely and
utterly freeitself from every form of violence.

And it is only when the mind is not dissipating in conflict and
therefore is not allowing any time interval to intervene between the
observer and the fact - only then is there the cessation of the waste

of energy; we are thus eliminating every form of conflict - every



form of conflict, which is duality. Duality will exist aways, if the
fact is opposed through an opinion, through an idea and through a
time interval. when the fact remains without any frills of time, then
there is an action which isimmediate and instantaneous.

So one beginsto see that the waste of energy is caused by
conformity to a pattern, that the waste of energy is caused by
thought - the time interval caught between the past and the future.
A mind that is socialistically, politically, communistically trained,
can never look at afact; it always|ooks at the fact through its
opinion, through its conditioning. There is another factor of
contradiction which is much more complex, much more
demanding of attention; that is the duality between the thinker and
the thought - which we have no time to go into now. What we have
goneinto is sufficient, if you have followed so far. So there will be
no waste of energy when the mind is capable of facing afact
without any time interval, whether the fact is the very simple fact
of taking away a stone from the road, or mending aroad, or taking
athorn out of the way, or whether it is the fact of yourself - what
you actually are; not what you think you are, but what actually you
are.

The facing of the fact without the time interval is the cessation
of the dissipation of energy and therefore the continuous
movement of energy. And you will find that in that energy thereis
no resistance - which | have explained already. That energy does
not meet any form of hindrance, because it understands, as it goes
along, every resistance, every form of conflict, every contradiction
- not waiting, asking, demanding - it is moving, living; every

moment it is moving. Then, such an energy begins at the lowest



level - really there is no lowest, but we will use that expression as a
means of conveying our meaning - , it begins with daily life. |
won't use the word "lowest", because then, of course, you will
misuse it. The energy that isin the very action of everyday
existence - what you think, what you do, what you feel, what you
say and how you say it - when that energy of everyday movement
Isfreed from every form of hindrance, from every form of conflict
- which is contradiction - then that very energy moves with such
rapidity, with such freedom. And it is only such energy that
renovates, makes the mind young, fresh, innocent; and such energy
reaches its highest point, and the highest point is the unnameable,
the sublime.

Questioner: Sir,.....

Krishnamurti: Sir, before you ask the question - | will not
interrupt you, you will ask your question - you have not allowed
any time interval between your question and what you have heard.
Y ou are not even listening, Sir. You are so ready to ask your
guestion before | have finished. | have finished, but you have
already prepared your question; you are not listening. All right, Sir,
carry on. What is the question, sir?

Questioner: What isthe time interval that you were explaining
and what is that energy? Is it completely in motion, or is that static,
Sir?

Krishnamurti: How can energy be static? | am afraid | don't
understand your question, sir. Y ou began with one thing and you
have ended up with another. What are you trying to tell us, sir? Sir,
it isvery ssmple. Why do you complicate a very simple fact? When

you say, "l will change', thereisatimeinterval, is there not?



When you say, "l will do that tomorrow", thereisatimeinterval,
isn't there? | say that the timeinterval is awaste of energy. That is,
when something can be done immediately - and all actionisin the
immediate - why introduce the interval of time? Why do you say,
"I will doit"? Take this, for instance, sir: oneisangry or jealous.
Why don't you deal with that fact immediately, why do you allow a
time interval by saying, "I will do it tomorrow", "1 will get rid of it
tomorrow"? Why? Because you are so used to postponing, you are
so used to the habit of saying, "1 will do it". So, gradually, you
have increased the time interval so that you can carry on with the
thing you want to do - which may be harmful; but you likeit, and
therefore you carry on. Why pretend?

Questioner: Isimmediate action total action?

Krishnamurti: That isright, sir. | said, "Immediate action”. That
is one of the most difficult things to understand; so don't just say,
"Immediate action". Y ou know, there are people who say, "Livein
the present”. To live in the present is one of the most extraordinary
things. To live in the present - which is the immediate action - one
has to understand the conditioning which is the past, and not
project that past into the future; and one has therefore to eliminate
the timeinterval and live in that extraordinary sense of the
immediate. That requires great energy. But that energy is not
derived through ideas, sir. Ideas give energy, as you know. Ideas
have given energy - the idea as a nation will give you energy to
fight another nation. And on that extraordinarily wasteful energy
we are living, and we are satisfied with that energy. And when
somebody comes along and says, "Don't waste energy"”, you
immediately trandlate and say, "All right, | must be a bachelor, |



must do this; and thereby again you build contradictions and you
get caught in them.

S0, to understand this whole question, sir, one must be very
simple - not the ssimplicity of aloincloth, which isthe outward
exhibition of non-simplicity, but to be really ssmple - that is, to go
within oneself and commune within oneself all the time, endlesdly,
without atime interval. Y ou can go to the moon, Mars, Venus -
that requires energy. See the astonishing energy of the engineers,
the mathematicians, the labourers who put a million things
together. | believe it takes a million separate parts to make a rocket,
and these million parts must function faultlessly. That requires
tremendous energy, and that energy is comparatively easy. But the
energy to go within, never having aresting place, never letting that
energy stagnate, never letting that energy look back or forward, but
keeping it moving endlessly - it isonly that energy that has gone so
deeply, endlessly within itself, that knows the sublime.
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We would like this morning, if we may, to talk about something
that may be alittle foreign to you, and perhaps about which you
have not thought a great deal. But it must be thought about, it must
be enquired into and explored to find for oneself the truth of the
matter. Merely to be satisfied with words, or to refer what is being
said to what you already know, or to compare it with that which
you have already read, will only prevent further understanding and
enquiry. So, | would like, before I go into this matter, to prevent -

if one can use that word - or stop you from comparing. When you
are comparing or referring what you have heard, or what you are
going to hear, with what already you have read about, it will
actually prevent your immediate understanding. And the immediate
understanding is far more important than mere recollection and
comparison, than a conclusion. We are going to enquire into
freedom. We are going to enquire into that extraordinary state of
mind that has the quality of love. And as we are going to enquire
into it, we have to use words. Words prevent one from really
coming into immediate contact, because the word is not the thing
and it never is. What you hear is not "what is'. Unless one has
deeply understood the significance of words and is not caught up in
words and their influence and their emotional content - unless there
isacertain quality of freedom from words, oneis caught up in
them, and all further enquiry and all further understanding come to
an end. So one hasto be aware of the extraordinary difficulty of

words.



Man throughout the world is being organized - economically,
socially, and religiously. He livesin a crowded town or in sky-
scrapers, living in drawers, in boxes. And men are going to the
moon and are living under the sea; they have built hutsto live
under the sea, on the floor of the sea, for amonth, for a week. And
being caught in this extraordinary organization of efficiency - and
there must be efficiency - man has always sought a further frontier,
further space, afeeling of limitless space without horizon, without
a border, where there is neither earth nor the sky nor the horizon.
Man has always sought space. And without space you and | could
not exist.

Please follow this. Thisis not some kind of vague, abstract
subject which we are talking about. We have to understand this
thing called space. If there was no space, you would not be able to
see, or hear. If you had no space between you and the speaker, you
couldn't see the speaker or hear the words that heisusing. There
must be space between you and that tree, between you and your
wife, between you and your neighbour. And thereis. And manis
getting more and more organized; governments are controlling his
thoughts, and religion has denied him his freedom. Religions may
assert freedom in another world; but freedom, of the mind all
religions have denied, actually, because they have imposed on the
mind beliefs, dogmas, rituals, fear. And the more there is the
explosion of population - asthereisin this country and throughout
the world - the more are people forced to live together in crowded
towns, the more are they organized, controlled, made efficient, and
there isless and less space. Space is created, if you observe, by the

object as well as without the object.



Please, you have neither to accept nor to reject, but just to
observe. The object - you sitting there and me sitting here - creates
gpace round it. This microphone creates space round it; otherwise,
it couldn't exist. So, we only know a space because of the object
which creates the space. There is the space between the earth and
the moon: this space exists because the earth is away from the
moon. There is the object, the centre; and the observer isthe
centre, is the object looking out.

Thisisavery difficult subject we are going to discuss - | am
going to talk about. And you need all your attention, because if you
don't follow the thing you won't come to the end of it, you won't
flow with it. Man has always sought space outwardly - new
frontiers, new countries. And when all the earth has been
conquered, explored, as it has now been, he is enquiring into outer
space - the space between the earth and the sun, and the moon and
the stars. He is always going outward, outward, outward, seeking
this space. And inwardly, religions, society, his personal
tendencies, fears, the family, circumstances and tensions and
pressure of population, and so on have prevented him from finding
the space within. And if you have no space within, you have no
freedom. If the object only creates space, then the mind is caught
within that space which is bred, brought about by the object. And
therefore there is no freedom if one once admits. or allows or
knows that spaceis created only by the object.

That is, aslong as there is a centre which creates space round it,
and as long as there is no other space except the space which the
object creates round itself, there is no freedom for man. You

understand? The centre isthe "me", which is physical aswell as



emotional aswell asintellectual. The"me" creates the space round
itself, because the centre exists. And because the centre exists and
creates the space, and if that is the only space man can ever know,
then thereis no freedom at all. And if there is no freedom for man,
not abstract freedom but freedom in living his daily life: going to
the office, doing his daily routine, however pleasurable or painful -
if thereisno freedom in hisdaily life, then heis adave forever:
dlave to environment, slave to all the pressures of existence, slave
to every form of social influence. And if the object only creates the
space, there is no freedom. There can be freedom, obviously, only
when there is space without the centre, without the object. And that
Iswhat we are going to enquire into this morning.

Y ou must have space; otherwise, you have no freedom. Evenin
alittle room, however small it is, you must have space to move
about in, to put your things, to do your exercise, to play. To do
anything in life, you must have space. And we demand this space
outwardly: better houses, more playgrounds, forests, woods, trees,
going on boats and so on. But inwardly we never want space, our
minds refuse space, because we are frightened.

We are going to enquire, not abstractly, whether it is possible
for amind to be completely free and therefore to have space
without a centre - only that space without a centreisfree. The
gpace istrandated by the scientist asfield: electro-magnetic field,
gravitational field, nuclear field, and so on. We are not talking of
field as the scientist knows it. But we are talking about the space
which is beyond the scientific investigation of fields as the scientist
knows it; we are enquiring into something much more human,

which has relationship with human thought, and not merely into



scientific facts. So you must first see the problem very clearly,
even intellectually, verbally. That is, man must have space.
Modern society with an ever exploding population, the atomic
fears, wars, threats, forces man to go out, outwardly.

And we only know space, because there is the observer, the
centre, the object, which creates the space. A piece of furniture
creates the space round it; so also awall, a house; and that isthe
only space you know: the space that you observe with your eyes
when you look out from the earth to the moon, to the stars.

So we are going to enquire into this problem of space without
the object. And only in that space is freedom; that space without
the object is freedom. In enquiring into space and freedom we are
also going to discover for ourselves what is love. Because without
love there is no freedom. Love is not sentimentality, love is not
emotionality. Loveis not being in an emotional state, nor isit
devotional.

So we are going to find out for ourselves. To find out, we must
create space in the mind. We must empty the mind, obviously, so
as to give space: not space in alimited field of thought, but space
without limit and space within, if we can so divide it - that is, space
in the mind and in the heart; otherwise thereisno love, no
freedom. And without love and freedom man is doomed. Y ou may
live very comfortably on the fifteenth floor of the sky-scraper or
live most miserably in afilthy little village; but you will be
doomed unless there is this extraordinary, limitless space within
the mind and the heart, within the whole of your being.

Now, as| said, we are going to enquire. | am going to go into it.
Probably you have not thought about this at all. | am going to go



into it, and you have to be sufficiently awake, alert, watchful,
forceful, energetic, if we are to travel together. But if you just sit
there agreeing, disagreeing, nodding your head in approval or in
denial, you will be left behind.

Now, this enquiry into space is meditation. Please listen
carefully. | am using the word meditation, not in your sense; so
don't take a posture immediately, don't sit up straight. | said the
enquiry into and the understanding of this space demand
meditation. But the meditation with which is associated posture,
breath, repetition of words, concentration, various forms of having
visions, heightened sensitivity, is not meditation. It isall aform of
self-hypnosis. You may say, "Well, aren't you making a rather
sweeping statement, a vast general statement?' | am not. We
haven't the time this morning to go into it all step by step. And |
shall gointo it very briefly, because there is much more to be said
about it than the mere repetition of fairly obvious things.

So meditation is the enquiry into, and the discovery of this
gpace without a centre: Therefore it is not an experience at al. You
understand? If you experience that space, you have a centre from
which you are experiencing; therefore you are a slave to the centre
which creates the space, and therefore you are not free. So you
have to understand this thing that man demands, whichis
experience. He wants more and more experience, because heis fed
up with the daily routine experience of going to an office, sex, the
everyday boredom of life. As he wants more experience, he turns
to drugs, to various forms of stimulants, which will give him new
experience, new visions, new states of heightened sensitivity,

which will bring about further experience.



So, amind that is seeking more experience is only perpetuating
the centre which is creating the space, and therefore it is never free,
And experience comes only when thereis a challenge and a
response. And the inadequacy of that response demands further
experience. Please, you have not thought about all this; just listen:
gointoit, as| am going along. So amind that is seeking
experience isamind that wishes or wants or has not understood
that experience - this only further enslaves the mind. Y ou have had
the experience of going to an office for forty or fifty years. You
have had the experience of hunger, of sex. Y ou have had the
experience of your peculiar devotions to peculiar idols made by the
hand or by the mind. And you live in those experiences and pretty
soon you get tired of them, bored with them - whether it be Jesus,
or Krishna, or any other man-made thing. So you want more
experience, further experience away from all this stupid stuff. So
you call that amystical, extraordinary state. A man who is seeking
experience and calls it mysticism, is deluding himself; heisonly
projecting his own desires, his own conditionings, his own
unfulfilled, agonizing demands, clothed in virtue, in nobility, in
visions.

So one has to be free of this demand for experience, because as
| have explained, the moment you want experience, you are
strengthening the centre, the observer, and creating a little space
round it and living in that space. In that space you have your
relationship, your family, the design of morality and everything;
and that little space will never bring freedom, do what you will.

Similarly, the escape through prayers, through repetition of

words, isfairly obvious. Because you are dissatisfied with life,



there is agony, there is misery, conflict, the agonizing existence of
life. And you pray for somebody - for what you call God - to give
you relief. Y ou shed tears, you beg, you are suffocated by your
own thirst of ignorance. Y ou pray and you never find satisfaction.
When you do pray, you are supplicating. you are asking, you are
begging, you are putting out your hand for somebody to fill it; and
there generally is somebody to fill it - that is the most peculiar part
of life, it isawaysfilled by somebody. Because you are seeking to
be filled, you are asking, begging, searching for someone to give
you something to fill your hands, your heart, your mind; and you
arefilled. There are people who pray for refrigerators. Don't laugh;
they arejust like you; only their prayer is much more concrete.

Y ou want happiness, you want experience, you want something
which you call much better than worldly goods - it is exactly the
same thing as asking for arefrigerator, a better house. So amind
that begs can never be free.

Please, we are enquiring into freedom and space and love, and
thisenquiry is a process of meditation. Therefore | am putting
away the things which are not meditation - such as experience,
prayer, repetition of words, mantras, turning over beads endlessly.
The repetition of words, turning over beads calms the mind. Y ou
know, if you repeat something over and over again like a machine,
naturally your mind becomes quiet - that is, your mind becomes
dull, stupid, heavy. But that is not meditation. Sitting in the right
position, with a straight back, breathing regularly - that gives a
certain quietness to the body, but that is not meditation; if you sit
straight, blood can flow easier to the head; and that is all thereisto

it, nothing else. A petty mind, a shallow mind, a narrow mind, a



mind that isjealous, furious, angry, bitter, agonizing, suffocating -
amind that has no sense of beauty, such amind can sit straight
with a straight back, breathe regularly, do all the tricks, and think it
is doing meditation - it is not meditating, it isdying in itsown
putrefaction. None of these things is meditation, because
meditation is something that comes into being naturally - you do
not have to pursueit. A man who deliberately sitsto meditate, is
merely cultivating a habit, wanting a certain experience, a certain
state of mind - and he will get it; but that is not meditation, that is
only aform of hypnosis.

S0, we are enquiring into this extraordinary thing of space
without object. And that space must exist; otherwise thereisno
freedom and love. And it is only when you see the false as the
false, and the truth in the false, that you are beginning to empty the
mind - that is, then the mind is emptying itself. Then you will see
the truth in the fal seness that experience is going to liberate you.
When you see the truth of experience, the whole implication of
experience, then you are free of it; you are no longer asking,
demanding, panting after experience - which does not mean that
you are satisfied, content like a cow. And when you see the
falseness and therefore the truth in prayers, in postures, in
deliberate methods invented by man with a definite goal, in doing
certain definite practices which you call by so many names - all
that only makes the mind dull, stupid, heavy; and therefore the
mind is never free. S0 when you see the falseness and the truth in
that falseness, then you are free of it, you do not have to struggle,
you do not have to say, "How am | to get rid of this stupid thing?" -

because you seeit is stupid, it is gone.



S0, the mind realizes that without space, without infinite space,
there is no freedom, and that there is infinite space only when there
IS no object which creates the space. Y ou see the beauty of it?
Space isinfinite, the moment there is no object; and therefore,
freedom isinfinite. And when there is this sense of space without
borders, without limit, infinite, out of that infiniteness comes love -
not the love of God, not the love of man; but love which shares,
which watches, which nourishes, which protects, which guides,
which helps, which shows.

Meditation is not: being absorbed by atoy invented by man.

Y ou know, achild is absorbed by atoy; and heis quiet, because
the toy is so interesting; he is taken over by the toy, and he won't
be mischievous; he will behave for the time being, because the toy
is new and delightful to play with, and because his whole attention
is concentrated there. And so are men; the grown-up people have
their toys, the toys of images, the toys of ideas, of Masters,
pictures, visions, by those visions, by those Masters, by those toys
they are absorbed; and during that period they behave very nobly,
very quietly, decently. So absorption by atoy is not meditation.

Nor is concentration meditation. We all learn to concentrate.
Apparently that is one of the most important things taught by the
various stupid schools that preach, talk, teach meditation. Think of
anybody teaching another how to meditate - as though you can be
taught! See the fallacy of it. Y ou can learn, you can be taught how
to drive a car, how to learn alanguage, how to acquire a particular
technique. But you cannot be taught - through a method, through a
system - how to meditate. If you are taught, if you have learnt that

particular method of meditation, you are caught in it. Therefore



again there is no freedom.

S0, through the understanding of experience and seeing the
truth of that, the mind is free from the demand for experience. By
understanding and observing, seeing the falseness of prayer,
various forms of postures, breathing - seeing the fal seness and the
truth of it, you are free. And also you are free of this supplication,
of this being absorbed by toys - toys created by another or by
yourself. And also you are free of thisterrible thing called
concentration, because concentration is a process of exclusion.
When you want to concentrate on what you think is right, on your
particular image, God, or idea, phrase, you focus your mind on
that; but the mind wanders off, and you pull it back; again it
wanders off, and again you pull it back; you play this game for the
rest of your life. And that iswhat you call meditation, this battle -
forcing the mind when it is not interested in something, and trying
to control it. And if you saw that, if you understood the truth of this
matter or the falseness of this process, then you would never
concentrate, whether you are in a school learning a particular
subject, or whether you are teaching in a school. Do not
concentrate, when you are in your office, or when you are trying to
meditate. Do not concentrate; that only excludes, creates a
resistance, afocus, giving greater strength to the centre and
therefore limiting space.

Now, if you understand all this, then out of this understanding
comes awareness, which is nothing mysterious. Just to be aware: to
be aware of that river when you are near it, not from here; to watch
the sail of aboat, to see the current go by, to see that bridge, to

hear the train going over it making a noise; to see the tree, just to



see it, not to compare it, not to judgeit, not to say "I like" or "l
don't like: just to observe. And from the outside you come inside,
come inside the room, and you observe the shape of the room;
don't compareit, don't say, "It isugly"” or "It is beautiful, | wish |
wereliving init", or "l wish | had that carpet, that furniture; but
just look at the colours, the shape, the beauty, the ugliness of the
curtains, the light out of the window, and the people, their faces,
their expressions, without judging, without comparing, without
analysing - you just observe, choicelesdly.

And with that awareness, starting from the outside - the dirt, the
squalor, the poverty; the national divisions; the religious
separations; the battle between the tribes, between the nations,
between the groups, between the families; the family within itself,
the husband, the wife against each other, the brutality, the sexual
demands, the unfulfilled appetites, agonies - observing that
awareness from the outside, comein. It isal one movement. And
as you come in you go deeper; from the room you go into yourself
- what you think, what you feel; don't judge it don't say "Thisis
noble" or "Thisisignoble" or "l shouldn't bethis', or "I shouldn't
be that", or "l am Supreme God, | am Atman" - all that is sheer
nonsense, created by your own mind to give you a certain
satisfaction. Just observe what you are. What you are is the fact:
the fact that you are jealous, anxious, envious, brutal, demanding,
violent. That iswhat you are. Look at it, be aware; don't shape it,
don't guideit, don't deny it, don't have opinions about it. By
looking at it without condemnation, without judgment, without
comparison, you observe; out of that observation, out of that

awareness comes affection.



Now, go still further. And you can do thisin one flash. It can
only be donein one flash - not first from the outside and then
working further and deeper and deeper and deeper; it does not
work that way, it isall done with one sweep, from the outermost to
the most inward, to the innermost depth. Out of this, in this, there
IS attention: attention to the whistle of that train, the noise, the
coughing, the way you are jerking your legs about; attention
whereby you listen to what is said, you find out what is true and
what isfalsein what is being said, and you do not set up the
speaker as an authority. So this attention comes out of this
extraordinarily complex existence of contradiction, misery and
utter despair. And when the mind is attentive, it can then give
focus, which then is quite adifferent thing; then it can concentrate
but that concentration is not the concentration of exclusion. Then
the mind can give attention to whatever it is doing, and that
attention becomes much more efficient, much more vital, because
you are taking everything in.

o that is the beginning of meditation - that is, the mind which
has sought space and searched for it outwardly, having understood
outward space, moves with that same energy, with that same
intensity asisrequired to go to the moon, and turns inwards within
itself and looks. And denying the false - not verbally, but actually,
ruthlessly cutting out, like a surgeon, all the stupid things that man
has invented in order to make the mind quiet - the mind comesto a
quietness, to avery still state. And the mind is no longer seeking,
asking, demanding, because it has understood all that. So the mind
then becomes naturally, without any enforcement, without any

pressure, quiet, completely still. A mind isonly still when thereis



no object in that stillness to experience. Please understand, you
cannot experience this stillness; the moment you say, "I must
experience stillness’, you are no longer still. And | have explained
what the implication of experiencing is. Soitisnot to be
experienced. And such astill mind, which knows what spaceis
without the object, is an empty mind. It is empty of every effort, of
every struggle, of every demand, of every agony, of despair,
because it is free of the psychological structure of society - which
isthe animal still, which is greedy, envious, acquisitive,
competitive, seeking power, domination and all the rest of it.

It is only such amind that has understood - not verbally but
actually - this extraordinary space and emptiness. Then, if the mind
can go still further - thereis no further really, it is part of the same
thing - then you will understand what it isto love. Really you have
no love. Y ou have pleasure, you have sensation, you have sexua
attachments, such as the family, the wife, the husband, the
attachment to a nation. But attachment is not love. And loveis not
something divine and profane: it has no division. Love means
something to care for - to care for the tree, for your neighbour, for
the child; to see that the child has the right education, not just put
him in a school and disappear; the right education not just
technological education; and to see that the children have the right
teachers, right food, that they understand life, that they understand
sex. Teaching children merely geography, mathematics, or a
technical thing which will give them ajob - that isnot love. And
without love you cannot be moral - you may be respectable; that is,
you may conform to society: that you will not steal, that you will

not chase your neighbour's wife, that you will not do this and you



will not do that. But that is not morality, that is not virtue, that is
merely the conformity of respectability. Respectability is the most
terrible, disgusting thing on earth, because it covers so many ugly
things. Whereas when there is love, there is morality. Do what you
will, itismoral, if thereislove.

And love, like freedom, can only be when you have understood
meditation. Therefore, when amind is empty of all the things and
pressures of two million years which man haslived in, out of that
comes this extraordinary thing called emptiness and space. It is
only then that the mind can be quiet. And it is only then that there
islove and that extraordinary thing called creation.
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From recent discoveries of the anthropol ogists man has apparently
been living on this earth for about two million years. And man has
left in caves, for about seventeen thousand years, records of the
struggle, the battle, the unending sorrow of existence - the battle
between good and evil, between brutality and the thing he seeks
everlastingly: which islove. And man has not apparently solved
his problems: not mathematical problems, not scientific or
engineering problems, but human problems of relationship, how to
live in thisworld peaceably, how to be in intimate contact with
nature and see the beauty of abird on a naked branch.

Coming down to modern times, our problems, human problems,
are increasing more and more: and these problems we try to
resolve, according to certain patterns of morality, behaviour, and
according to the various commitments that one has given one's
mind to. According to our commitments, patterns of behaviour,
religious formulas and sanctions, we try to solve our problems, our
agonies, our despair, our inconstancy and the contradictions of our
life. We take up a certain attitude as a communist, a socialist, this
or that; and from that attitude, from that platform asit were, we try
to solve our problems piecemeal, one after the other - thisis what
wedo inour lives.

One may be a great scientist; but that very scientist in his
laboratory is entirely different from the scientist at home, who isa
national, who is bitter, angry, jealous, envious, competitive with

his fellow-scientists for a greater name, for greater popularity and



for more money. He is not concerned with human problems at all;
he is concerned with the discovery of various forms of matter and
the truth of all that.

And we too, being ordinary human beings, not experts, not
specialists along any particular line, are committed to a certain
pattern of behaviour, to certain religious concepts, or to national
poison; and from that we strive to solve the ever increasing,
multiplying problems.

Y ou know thereis no end to talking, no end to reading. Words
can be piled upon words; and the phrasing, the beauty of the
language, the reason or the illogicity of what is being said either
persuades you or dissuades you. But what isimportant is not the
piling up of words and listening to talks and discourses and
reading, but rather resolving the problem - the human problem,
your problem - not piecemeal, not asit arises, not according to
circumstances, not according to the pressures and strains of modern
existence, but from atotally different activity. There are the human
problems of greed, envy, the dull spirit of the mind, the aching
heart, the appalling insensitivity of man, the brutality, the violence,
the deep despair and agony. And during the two million years we
have lived, we have tried to solve these problems according to
different formulas, different systems, different methods, different
gurus, different ways of 1ooking, asking, questioning; and yet we
are where we are, caught in this endless process of agony,
confusion and endless despair.

|s there away of resolving the problems entirely, completely, so
that they never arise, and if they do arise, we can meet them

instantly and resolve them, dissipate them, put them away? Isthere



atotal way of life that gives no soil to problems, isthere away of
living - not the pattern of away, of a method, of a system; but a
total way of living - so that no problem at any time will arise, and
if it does arise, it can be resolved instantly? Because a mind that
carries the burden of problems becomes a dull, heavy, stupid mind.
| do not know if you have watched your own mind and the minds
of your wives, husbands and your neighbours. When the mind has
problems of any kind, those very problems - even mathematical
problems, however complex, however painful, however intriguing,
intellectual - make the mind dull. By the word "problem"” | mean a
difficult question, a difficult relationship, a difficult issue which
remains unresolved, and which is carried from day to day. So we
are asking if thereisaway of living, if thereis a state of mind
which, because it understands the totality of existence, has no
problem, and which, when a problem does arise, can resolve it
immediately. Because the moment a problem is carried over even
for aday, even for aminute, it makes the mind heavy, dull, and the
mind has no sensitivity to look, to observe.

S0, isthere atotal action, a state of mind that resolves every
problem asit arises, and has no problem in itself, at whatever
depth, conscious or unconscious? | do not know if you have ever
asked that question of yourself. Probably not, because most of us
are so sunk, so held in the problems of everyday existence -
earning alivelihood and the demands of a society which
psychologically builds a structure of ambition, greed,
acquisitiveness - that we have no time to enquire. This morning we
are going to enquireinto this, and it depends upon you how deeply

you enquire, how earnestly you demand, with what clarity and



intensity you observe.

We have apparently lived for two million years - aterrible ideal
And probably, as human beings are, we shall live another two
million years, caught in the everlasting pain of existence. Isthere a
way, isthere something that will free man from this, entirely, so
that he will not live even a second in agony, will not invent a
philosophy which satisfies him in his agony, will not have a
formula which he applies to all the problems that arise, thereby
increasing those problems? Thereis! Thereis a state of mind that
can resolve problemsimmediately, and therefore, the mind, in
itself, has no problem, conscious or unconscious.

And we are going to enquire into that this morning. And though
the speaker is going to use words and penetrate as far as possible
through the communication of words you have to listen and
understand. Y ou are a human being, not an individual, because you
are still the world, the mass; you are part of this terrible structure of
society. Thereisindividuality only when there is a state of mind
when the mind has no problems, when it has completely extricated
itself from the socia structure of acquisitiveness, greed, ambition.

We say that there is a state of mind that can live without any
problem and can resolve instantly any problem that arises. Y ou
have to see how important it is not to carry a problem over, even
for aday or for a second. Because the more you have a problem
unresolved, the more you give it soil in which it can take root, the
more the mind, the heart, the nervous sensitivity is destroyed. So it
isimperative that the problem should be resolved immediately.

Isit possible, after having lived for two million years with the

conflicts, the misery, the remembrance of many yesterdays - isit



possible for the mind to free itself from that, so that it is complete,
whole, not broken up ? And to find that out, one has to enquire into
time, because problems and time are closely related.

Please, you are not listening to me, you are not listening to my
words and descriptions. Don't be mesmerized by my words, by the
speaker on the platform. Thisis not propaganda, because
propagandais alie; thereis no truth in repetition.

S0, you are enquiring into your own mind, into your own heart,
as a human being who has lived for so long, with so much anxiety
and despair and fear. The speaker is only indicating. We are
walking together. And you have to walk, not sit back and say,
"Proceed ahead of me and tell me all about it" - we are not in that
relationship. Therefore, when we walk together we have to see the
same things together - see the same bird, smell the same breeze
that is bringing the freshness of the river, see the same tree, see the
same dirt, the people who are dirty, squalid. We have to see
everything that is seen, together, at the same time, with the same
intensity; otherwise, you and | cannot commune about something
which demands tremendous enquiry, not verbal acceptance or
denial. So if you and | are going to take the journey together into
this question, you have to be much more alert, vital, awake, intense
than the speaker himself; only then can you proceed.

So we are going to enquire into time. That is, after having lived
for two million years, must we go on living another two million
years, in sorrow, pain, anxiety, everlasting struggle, death? Is that
inevitable? Society is progressing, is evolving that way: evolving
through war, through pressure, through this battle of East and

West, through the various contentions of nationality, the common



market, the blocks of this Power and that Power. Society is
moving, moving, moving - slowly, in asense asleep, but it is
moving. Well, perhaps in two million years, society will cometo
some kind of state, where it can live with another human being
without competition, with love, with gentleness, with quiet, with an
exquisite sense of beauty. But must one wait two million yearsto
come to that? Must one not be impatient? | am using the word
"Impatient” in the right sense: being impatient, having no patience
with time. That is, can we not resolve everything, not in terms of
time but immediately?

Do think about this. Do not say it isnot possibleor it is
possible. What istime? There is chronological time, time by the
watch - that is obvious, that is necessary; when you haveto build a
bridge, you have to have time. But every other form of time - that
is, "I will be", "I will do", "I must not" - isnot true; it isjust an
invention of amind that says, "I will doit". If thereis no tomorrow
- and there is no tomorrow - then your whole attitude is different.
And actually there is no such time - when you are hungry, sexual,
or lustful, you have no time; you want that thing immediately. So
the understanding of timeis the resolution of problems.

Please see the intimate rel ationship between the problem and
time. For instance, there is sorrow. Y ou know what sorrow is - not
the supreme sorrow, but the sorrow of being lonely, the sorrow of
not achieving something you want, the sorrow of not seeing
clearly, the sorrow of frustration, the sorrow of having lost
somebody whom you think you love, the sorrow of seeing
something very clearly, intellectually, and not being able to do it.

And beyond this sorrow, there is a till greater sorrow: the sorrow



of time. Because it is time that breeds sorrow. Do please listen to
this. We have accepted time; which is the gradual process of life,
the gradual way of evolving, the gradual change from thisto that,
from anger to a state of non-anger gradually. We have accepted the
gradual process of evolution, and we say that is part of existence,
that is part of life, that is God's plan or the communist plan or some
other plan. We have accepted it, and we live with that not
ideationally, but actually.

Now, for me, that is the greatest sorrow: to allow time to dictate
the change, the mutation. Have | to wait ten thousand years and
more, have | to go through this misery, conflict, for another ten
thousand years, and slowly, gradually change little bit by little bit,
take my time, move slowly? And to accept that and to live in that
state is the greatest sorrow. If | lose my son, my wife, my husband,;
if | fulfil or if | don't fulfil - those are all very trivial things. | can
resolve al sorrow if | understand the greatest sorrow which time
breeds.

Please listen to all this. Most of you, being conditioned to the
acceptance of time, say, "In some future life | will change, | will be
good; not in thislife, it istoo much; | have ten thousand lives
more, why hurry?' So the moment you accept time as a means of
change, you do not see the falsenessin that fact and therefore the
truth of that - that isthe greatest sorrow. Not, if | fail or if | don't
fail, if | become arich man or apoor man - that isall so utterly
petty in relation to something much vaster. So is sorrow, grief - the
loss of something good; the loss of something beautiful; the fear of
what might be; the fear of what is called evil: this sorrow we live

with. A mind that isin sorrow is adull mind. Whether it isthe



sorrow of the Christ for mankind, and he bearing his sorrow - itis
still adull mind.

Isit possible to end that sorrow immediately? That is the real
crux of the matter. Because once | resolve sorrow, everything is
over - sorrow in the deeper sense of that word. Because amind in
sorrow can never know what it meansto love.

For most people sorrow is self-pity, | have lost my son and | am
left; and | am pitying myself that | have been left lonely, with
nobody to help me fulfil - you know the whole business of self-
pity. Soisit possible to end that sorrow immediately, and not allow
this habit of gradually getting rid of sorrow? That sorrow is not
resolved by time; and we know that sorrow cannot be solved by
time. Y ou can live ten thousand years or ten days, or one day, or a
split-second more: but time will not resolve sorrow. So, one has to
learn immediately, not gradually; because there is no learning
anything gradually - psychologically. If | learn alanguage, it will
take time, many days, because | have to get used to the rhythm of
the words, the sound of a strange word, the grammar, the syntax,
how to put the words together, how to use the right word, the right
verb, and so on. But here, if | allow time, sorrow will increase. So |
have to learn about sorrow immediately, and the very act of
learning is the complete cutting away of time. To see something
immediately, to see the false immediately - that very seeing of the
false isthe action of truth which frees you from time.

| am going alittle bit into this question of seeing. As we came
in just now, there was a parrot - green, bright, with itsred beak, on
a dead branch against the blue sky. We do not seeit at all; we are

too occupied, we are too concentrated, we are disturbed, so we



never see the beauty of that bird on the dead branch against the
blue sky. The act of seeing isimmediate - not "I will learn how to
see”. If you say, "l will learn”, you have aready introduced time.
S0, not only to see that bird but also to hear that train, to hear the
coughing, this nervous coughing that is going on all the time here -
to hear that noise, to listen to it isan immediate act. And itisan
iImmediate act to see very clearly, without the thinker - to see that
bird, to see what one s, actually - not the theories about Super
Atman and all therest of it, but to see actually what oneis.

To seeimpliesamind that has no opinion, that has no formula.
If you have aformulain your mind, you will never see that bird,
that parrot on that branch against the sky, you will never see the
total beauty of it. You will say, "Yes, that isaparrot of such and
such a species, and the dead branch is of such and such atree, and
the blue of the sky is blue because of light, specks of dirt; but you
will never see the totality of that extraordinary thing. And to
perceive the totality of that beauty, thereis no time. In the same
way, to see the totality of sorrow, time must not comein at all.

| will show you, sirs! | have lost my son and | am in sorrow.
What isinvolved in that sorrow? | am going to analyse it, alittle
bit quickly. First, there is the shock of losing somebody in whom |
have invested. Please, | am being ruthless - not sentimental. | have
invested in my son my hopes, my immortality, my continuity; heis
the heir to my property if | have a property; heis going to fulfil
much more than |. And suddenly that son is cut off, and | am left
without an entity in whom | have invested my own personal hopes,
fears, everything. So | am lonely. Then, being lonely, | begin to
have self-pity, and say "Oh, how terrible!" | begin thiswhole circle



of self-pity, and | begin to cry over my son. Really | am crying
over my own state of emptiness, loneliness, self-pity, the sense of
being frustrated, and so on.

Now, to see the whole of that, to see this whole process how
sorrow comes out of the death of a particular person whom | have
identified with myself as"my son", to see the totality of that, the
loneliness, the sense of being frustrated, my investment, self-pity;
to see the whole of that at one glance, not analytically - if you seeit
immediately, then you have put a stop to time, haven't you?, and
therefore to sorrow. Because it is time that breeds this sorrow - "
Oh, | had hoped my son will be that; | had hoped my son will
become much bigger than me; | had invested my immortality, the
continuity of the name through him". Y ou have used time to further
your own existence, and when that further existence identified with
your son is cut off, you are caught in time. | don't know if you are
following al this.

So if you see the totality of this whole process, then you are no
longer in sorrow - you are in a state of high sensitivity, observing.
And that observation is prevented when you say, "My son will be
reborn and we shall be re-united" whichisagain "time". Sowhat is
important is to see immediately, and to demand - not just say,
"Well, | will learn about it" - that you must see everything
immediately, clearly; that you must see your own states, the social
condition, that you must see everything about you, not according to
your likes and dislikes, not according to the particular pattern of
the social structure that you know; but see everything clearly,
without any centre, without any opinion. Then you will see that the

non-interference of time with the fact will never create problems.



Please look at it in another way. Y ou know, actually we have no
love - that is aterrible thing to realize. Actually we have no love;
we have sentiment; we have emotionality, sensuality, sexuality; we
have remembrances of something which we have thought as love.
But actually, brutally, we have no love. Because to have love
means no violence, no fear, no competition, no ambition. If you
had love you will never say, "Thisismy family" - you may have a
family and give them the best you can; but it will not be "your
family" which is opposed to the world. If you love, if thereislove,
thereis peace. If you loved, you would educate your child not to be
anationalist, not to have only atechnical job and look after his
own petty little affairs; you would have no nationality. There
would be no divisions of religion, if you loved. But as these things
actually exist - not theoretically, but brutally - in this ugly world, it
shows that you have no love. Even the love of a mother for her
childisnot love. If the mother really loved her child, do you think
the world would be like this? She would see that he had the right
food, the right education, that he was sensitive, that he appreciated
beauty, that he was not ambitious, greedy, envious. So the mother,
however much she may think she loves her child, does not love the
child.

So we have not that love. Now love cannot be cultivated,
obvioudly; it islike cultivating humility - it is only the vain man,
the man of arrogance, who can cultivate humility; that is a cloak to
hide his vanity. As humility cannot be cultivated, so love cannot be
cultivated. But you must have it. If you don't have it, you cannot
have virtue, you cannot be orderly, you cannot live with passion -

you may live with lust, which we all know. So if you have no love,



you have no virtue; and without virtue there is disorder.

Now, how are you going to get love? Y ou understand the
problem? Y ou must have love, as you must have water when you
are thirsty. How are you going to get it? With time? In afuture life,
the future life of tomorrow, or when you die, or in the next life? or
the next second, which is still the future? Will that give you this
sense of love with care, which means beauty? Love and beauty go
together - they are not separate. Unfortunately, for most of us,
beauty means sensuality, sexuality. Y our scriptures, your saints,
your gurus, your sanyasis - all of them have done thisto you, so
that you have no feeling no beauty, no love. | do not know if you
realize what atragedy it il

And since you must have love as a human being, what will you
do? Thereisno time. You can't say, "Well, | can't haveit. | canlive
without love, because | have lived without love for two million
years, and | will live another two million years without love" - that
means perpetual sorrow for the next two million years. So what can
you do? Y ou understand my guestion now? Sorrow cannot be put
away or be resolved through time, nor can love be invited through
time. And timeis: ten days ahead, or the next minute, or the next
second. What will you do? Will you jump in the lake? Unless you
find love, you are already in the lake. And you haveto find it, as
you haveto find food. This is a much more demanding, much more
strenuous thing that demands intense vitality.

So what will you do? If you say, please tell me what to do, then
you are missing the bus entirely. But you have to see the
importance, the immensity, the urgency of that question - not

tomorrow not the next day or the next hour, but see it now while



you are sitting. And to see that, you must have energy. So just see
immediately - the catalyst that makes the liquid into solid or
vapourizes it immediately does not take place if you allow time,
even asecond. All our existence, al our books, all our hopeis
tomorrow, tomorrow, tomorrow. This admittance of timeisthe
greatest sorrow.

So the issue is with you, not with the speaker from whom you
are expecting to get the answer. Thereis no answer. That isthe
beauty of it. You can sit cross-legged, breathe rightly, or stand on
your head for the next ten thousand years. Unless you have put this
guestion to yourself - not superficially, not verbally, not
intellectually, but with your whole being - you will live with it for
two million years - those two million years may be only tomorrow.
S0 problems and time are intimately related - do you see it now?

And as sorrow and love cannot be resolved, or love cannot exist
through time, what is the state of your mind that has put this
guestion? | am putting the question: what is that state of your
mind? But if you put that question to yourself - not casually, not
sporadically, not when you have little time to spare; but actually
put it with an intensity, with vitality and energy - are you waiting
for an answer? If you wait, back again there is the whole repetition.
If you ask somebody what is the answer, you go back into the
proposition: that somebody knows and you don't know, and he will
tell you what to do. And that is the most terrible thing to demand of
aman or of yourself - for you to be told about something which
nobody can tell you. | can tell you that you must love, | can tell
you that love is not athing to be cultivated. If you cultivate love, it
becomes sympathy, kindliness, social work and all that petty, little



stuff; it is as good as going to church; but it is not love. And one
must have love.

Now, if you have put that question, then, what is the state of
your mind that has put this question? Is it expecting an answer, isit
waiting, isit looking into its memory to see whereit can find an
answer? All that admits of time, and therefore, if you are doing
that, you have merely put the question verbally - and a drowning
man looking for a straw has no meaning. So if you put that
guestion with alacrity, with urgency, with potency, then what takes
place in the mind? Because the mind will not allow time to come
and interfere. And a mind that is not caught in time, does not
belong to society - which does not mean it runs off, becomes a
hermit, a sannyasi, a monk; that is just an escape from life, escape
in its own, self-induced hypnotic visions and mysticism; that has
nothing to do with reality. Reality isto see human existence every
minute of the day with fulness, with vitality, with urgency. And it
isonly such amind that is the religious mind - no other mind.

So what takes place when you do not allow time, when the mind
does not allow time to come in, though the mind itself isthe
product of time? Y ou are following? Because your brain isthe
result of two million years and much more, probably; and the mind
is asking that brain not to be controlled by time, not to be shaped
by time, not to respond to time. Certain parts of the brain are still
animalistic - | won't go into all that; you can read a book and you
will know about it, or you can observe yourself which is much
simpler and much quicker and more direct, and you can see that a
certain part of the brain which is called the cortex is still

animalistic. And thereisagreat part of the brain which is not



touched by civilization, by culture, by the animalistic brain; and if
you allow time, that part will also be cultivated, will also be
covered by the human experience of miseries, and you will be sunk
for the rest of your life.

So, amind that demands an answer to this question has not only
to understand that it is the result of time, but also to deny itself, so
that it can be outside the structure of time, of society. If you have
listened - really listened with urgency, with intensity, you will have
come into this - not only verbally, but actually - that you are no
longer held in the clutches of time. The mind, though it is the result
of two million or more years, is out, because it has seen the whole
process and understood it immediately. Up to this one can come -
that isfairly obvious. When one sees this thing, that is child's play.
Though you are al grown-up people, the moment you see it, you
say, "What have | been doing with my life!" Then the mind has no
deception, has no pressures.

When the mind has no problems, no tensions, no direction, then
such amind has space, an infinite space both in the mind and in the
heart; and it is only in that infinite space that there can be creation.
Because sorrow, love, death and creation are the substance of this
mind; this mind is free of sorrow, isfree of time; and so this mind
isin astate of love; and when thereislove, thereis beauty; and in
that sense of beauty, in that sense of vast, infinite space, thereis
creation. And still further - further not in the sense of time - thereis
a sense of vast movement.

Now you are al listening to it, hoping to capture it verbally; but
you won't - any more than you can capture love by listening to a

talk about love. To understand love, you must begin very near -



which is yourself. And then when you understand, when you take

the first step - and that very first step isalso thelast step - , then

you can go very far, much further than the rockets to the moon or

to Venus or to Mars. The whole of thisis the religious mind.
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After all, in agathering of thiskind, the act of imparting, the act of
listening and the act of understanding are of great importance.
Because this movement of imparting, listening and understanding
is both a part of life - everyday life - and a movement, constant,
continuous and neverending. And, especially when we are going
into problems that require a great deal of understanding, not merely
verbally, there has also to be that communion which comes when
one goes beyond the words - not sentimentally, not emotionally -
and understands the whole significance of the words, their nature
and their meaning. Then, perhaps, a gathering of this kind will
have some special meaning and significance.

What we are undertaking to do together is to share, share
actively: that is, there is the act on the part of the speaker, not only
to impart but also to share what is being said - not as mere
information but rather as an experimental process in which both the
speaker and the listener share actively in what is being said. Most
of us, unfortunately, do not share actively. We listen, agreeing or
disagreeing verbally, or merely rejecting ideas; and, therefore,
thereis hardly any sharing. Sharing comes only when both the
speaker and the listener are actively participating in that which is
being said. Otherwise it will be another of those innumerable talks
and discourses that one, unfortunately, goes to; and it will be a
waste of time on your part and on the part of the speaker if thereis
not an active sharing in what is being said.

Sharing implies, doesit not?, that you listen and do not jump to



any conclusion. First, there must be the act of listening. And that
act of listening depends on the listener, on the "you" who are
listening, hearing. If you accept because it coincides with what you
believe, or reject it because it does not fit in with what you believe,
then sharing ceases. And what is, it seems to me, important, not
only during this hour but throughout life, isthat one must have this
capacity, this art of listening and therefore sharing - sharing,
listening, with everything, to everything.

Life isaconstant movement in relationship. And if oneisat all
aert, awake to all the events that are going on in the world, this
movement which islife must be understood, not at any particular
level - scientific, biological or traditional; or at the level of
acquiring knowledge - but at the total level. Otherwise, one cannot
share.

Y ou know that word "sharing" has an extraordinary
significance. We may share money, clothes. If we have alittle
food, we may give it, share it with another; but beyond that we
hardly share anything with another. Sharing implies not only a
verbal communication - which is the understanding of the
significance of words and their nature - but also communion. And
to commune is one of the most difficult thingsin life. Perhaps we
are fairly good at communicating something which we have or
which we want or which we hope to have; but to commune with
one another isamost difficult thing.

Because to commune implies, doesit not?, that both the person
who is speaking and the one who is listening, must have an
intensity, afury, and that there must be at the same level, at the

same time, a state of mind that is neither accepting nor rejecting



but actively listening. Then only is there a possibility of
communion, of being in communion with something. To bein
communion with nature is comparatively easy. And you can bein
communion with something when there is no barrier - verbal,
intellectual - between you, the observer, and the thing that is
observed. But there is a state, perhaps, of affection, a state of
intensity, so that both meet at the same level, at the same time, with
the same intensity. Otherwise communication is not possible -
especially communion which is actually the sharing. And this act
of communion isreally quite remarkable, because it is that
communion, that state of intensity, that really transforms one's
whole state of mind.

After all, love - if | may use that word without giving to it any
particular significance now - is only possible when there is the act
of sharing. And that is only possible, again, when there isthis
peculiar quality of intensity, non-verbal communication, at the
same level and at the same time. Otherwise it is not love; otherwise
it becomes mere emotionalism and sentimentalism, which is
absolutely worthless.

Our everyday life - not the supreme moment of a second, but
everyday life - isthis act of imparting, listening and understanding.
And for most of us, listening is one of the most difficult things to
do; itisagreat art, far greater than any other art. We hardly ever
listen, because most of us are so occupied with our own problems,
with our own ideas, opinions - the everlasting chattering of one's
own inadequacies, fancies, myths and ambitions. One hardly ever
listens, not only to what another says but to the birds, to the sunset,

to the reflection on the water. One hardly ever sees or listens. And



if one knows how to listen - which demands an astonishing energy
- then in that act of listening there is complete communion; the
words, the significance of words and the construction of words
have very little meaning. So, you and the speaker have completely
to share in the truth or in the falseness of what is being said. For
most of us, it isavery difficult act to listen; but itisonly in
listening that one learns.

Learning is not accumulating knowledge. The accumulation of
knowledge any electronic brain can do. So knowledge is not of
very great importance; it has a certain use, but not the astonishing
importance that human beings give to it. But the act of learning
needs avery swift mind. The act of listening demands no
interpretation. Y ou listen to that bird and you say immediately, "It
isacrow, or "l wish it would be quiet, | cannot pay attention to
what is being said!" So the act of listening has gone. Whereas you
can listen to that bird and also listen to the speaker, when thereis
no interpretation, when there is no translation of what is being said.
Therefore, you are listening - not accepting, which isaterrible
thing.

And you cannot listen, if what you hear istrandated in terms of
your own knowledge. Y ou know certain things by your own
experience. Y ou have gathered your own knowledge from books,
from tradition, from the various impacts of life; and that remains
part of your consciousness, part of your being. And when you hear
something, or when you listen, then you translate what is being
said through what you already know. Therefore you are not
listening and therefore there is no act of learning.

So, amind that interprets, trand ates, has a tradition, or has that



which it has accumulated as knowledge - such amind isincapable
of learning; it functionsin agroove. A mind that functionsin a
groove is not amind that is acting, that is capable of learning, that
has energy, vitality. And as we are going to talk about many things
during these seven talks here, what is of primary importance isthis
act of learning. Because it is only the mind that islearning that is
fresh; and afresh mind can see things anew, clearly, reject that
which isfalse, and pursue that which is true.

The truth and the false do not depend on your opinion, or on
what you already know, or on your experience. Because your
experience is merely the continuation of the past conditioning,
modified by the present through various forms of training.
Therefore, your experience is not the factor that saysthisistrue or
thisisfalse. Nor your knowledge, because the true and the false are
constantly changing, moving, active, dynamic, never static. And if
you come to it with your opinions, your judgments, your
experience, your tradition, then you will not be able to find out for
yourself what is true, especialy if you cometo it with amind that
is ridden with authority, with amind that obeys. Then such amind
isnot only ajuvenile mind, but it isincapable of exploring, of
discovering. And truth has to be discovered every minute, and that
isthe beauty of it. The beauty of it isthe energy of it. Therefore,
one must have an extraordinarily energetic mind - not the mind that
IS argumentative, that believes, that has opinions, that functionsin
anarrow, limited groove; such amind has no energy. It isonly the
fresh mind that can enquire, that can explore, ask, demand, search
out.

And we are going to search out, explore together, this question



of how to bring about, in the human mind, a complete revolution.
Because such arevolution is necessary for various obvious reasons.
First, man haslived for two million years. He is still caught in
sorrow, in fear, in despair. Heis still fearful, anxious, burdened
with great agony. Heis still carrying on, modified, but as he was
two million years ago. The great part of the brain is till
animalistic, which expresses itsalf in greed, ambition, envy,
jealousy, violence and all therest of it. One has lived as a human
being in this mess, in this contradiction, and the human mind has
not been able to transform itself to bring about a complete mutation
within itself. And we know it can change through pressure, through
circumstances, through a great many challenges, through impacts,
through culture, through various tensions; it can change, modify
itself - which is going on all the time, whether we like it or not.
The food, the clothes, the climate, the newspapers, the magazines,
the family, everything is urging, compelling, forcing us to conform
to a certain pattern. And whether we like it or not, we conform,
because it is much safer to conform. And in that conformity, there
Is a certain change. That change is merely what has been modified.

We are not talking about change. We are talking about
something entirely different. We are talking about a complete
mutation, a total revolution, because that is absolutely necessary if
oneisat all serious.

| mean by a"serious person” not one who is committed to a
particular pattern of belief and functions according to that belief -
he is generally thought to be marvellous and serious; | do not call
him serious at all! Nor a person who is committed to a particular

course of action and who does not deviate from it - one callshim a



very serious person; but | do not call him serious. Nor a man who
lives according to a particular principle, which is an idea, a belief,
and followsit rigidly - you consider him to be a serious man, but |
do not.

So, we mean something entirely different by that word
"serious’. Again, unless we have the same meaning for the same
word, communication becomes very difficult. | mean by "serious
mind" amind that perceives what is true - not according to any
particular pattern or belief or authority - and pursues that truth
endlessly. The conditions of the world, this glorification of
tribalism which is called nationalism, the various forms of
divisionsin religion - Catholicism, Hinduism, Buddhism and all
therest of it - the political parties - communists, socialists,
capitalists and so on - and the economic, scientific, technological
divisions and the various fragmentations of life - all these demand
that we approach these problems entirely differently. And to
approach these problems entirely differently, one needs to have a
mind that has undergone complete mutation; otherwise we will
perpetuate our problems. | think this must be seen clearly - not
verbally, not theoretically, not tolerantly - but understood with fire,
with enthusiasm, with vitality, with energy, with fury. Because,
intellectually - that is, verbally - we can say, "We need such a
change, we need such a mutation, which isfairly obvious', and
remain at that level. One can intellectually accept that amutation is
necessary and let it go, and remain as static asoneis! Or, one waits
for circumstances, time, to bring about this mutation! And that is
what most people do! By some miracle, by some chance, by some

incident, accident, some kind of tremendous revolution takes place



in one's being! Again, such waiting does not bring about a
revolution.

Theword "revolution” is used by different people in different
ways. The communists use that word in one way - economic,
social, dictatorial; arevolution according to an idea, according to a
plan. Or, rather oneis afraid of that word revolution! If you are
well-established, if you have a bank account, if you have a good
job, a house, a position, you want things to go on as they are, you
are afraid of that word. Or, you abhor that word, because you
believe in evolution, which is gradualness. But we are using that
word entirely differently. We are using that word, not in the sense
of revolution meaning time, according to a pattern, according to
some concept, but in the sense that observing the state of the world
and of oneself in the world as part of the world, and seeing totally -
not at different, fragmentary levels, but totally - how imperative it
IS that a human mind undergo a tremendous revolution, so that, out
of that revolution, thereis clarity - not confusion, not chaos. chaos
being ordered, put together, according to our conditioning.

So, we are going to ask ourselves during these seven meetings,
whether it is at al possible for the human mind which is so bound,
which isthe result of two million years of time and space and
distance, which is the result of so many pressures - whether it is
possible for such amind to bring about a mutation out of time and
therefore on the instant. And to enquire into this question one must
demand freedom, because you cannot enquire if you are tethered.
Y ou must have afree mind, amind that is not afraid, a mind that
has no belief, amind that does not project its own conditioning, its

own hopes, its own longings.



So, it isonly through enquiry that one is going to find out, and
to enquire one must have freedom. Most of us have lost - probably
we never had - this energy to enquire. We would rather accept, we
would rather go along the old path; but we do not know how to
enquire. The scientist, in hislaboratory enquiries. He is searching,
looking, asking, questioning, doubting; but, outside the laboratory,
heisjust like anybody else, he has stopped enquiring! And to
enquire into oneself requires not only freedom but an astonishing
sense of perception, of seeing.

Y ou know, it is comparatively easy to go to the moon and
beyond - they have proved. But it is astonishingly difficult to go
within. And to go within endlessly, the first thing is freedom -
freedom not from something, but the act of freedom which is
independent of motive and revolt. When freedom becomes a revolt
it ismerely areaction to the condition it existsin; it isrevolting
from something and therefore it is not free. | can revolt against the
present society. The present society may be stupid, corrupt, inept,
ineffective; | can revolt; but that revolt is merely areaction - as
communism is areaction against capitalism. So this revolt merely
puts me in a position modified along the same pattern. So we are
not talking of revolt which is areaction: but we are talking of
freedom which is not from something.

| do not know if you have ever felt this nature of freedom - not
calculated, not induced - when you suddenly feel that you have no
burden, no problem, and your mind is tremendously alive and your
whole body - your heart and your nerves, everything - isintense,
vibrating, strong. Such freedom is necessary. It isonly the free

mind which can really enquire, obviously: not a mind which says,



"I believe and | will enquire” - it has no meaning-; not a mind that
is frightened of what will happen to it through enquiry, and
therefore stops enquiring.

Enquiry means amind that is sane, healthy, that is not
persuaded by opinions of its own or of another, so that it isable to
see very clearly every minute everything asit moves, asit flows.
Life isamovement in relationship which is action. And unless
there is freedom, mere revolt has no meaning at all. A really
religious man is never in revolt. Heis afree man - free, not from
nationalism, greed, envy and all the rest of it; heisjust free.

And to enquire, there must be the understanding of the nature
and the meaning of fear, because amind that is afraid at any level
of its being, cannot obviously be capable of the swift movement of
enquiry. You know, because of tradition, because of the weight of
authority, especialy in this country, people are everlastingly
boasting of seven thousand years of culture and are very proud of
it! And these people who talk everlastingly about this culture,
probably have nothing to say, and that is why they are talking
about it. Such amind that is caught in the weight of tradition and
authority is not afree mind. One must go beyond civilization and
culture. And it is only such amind that is capable of enquiry and
the discovery of what is truth - and no other mind; it can talk about
what is truth and have theories about it endlessly. To find out
requires amind that is free from all authority and therefore from all
fear.

The understanding of fear is an enormous problem, most
intricate. | do not know if you have ever given your mind to it - not

only your mind but your heart. Probably you have given your



mind, but, surely, never your heart. To understand something you
must give your mind and your heart. When you give your mind to
something, especially to fear, you resist it, you build awall against
it, you enclose yourself and isolate yourself, or you run away from
it. That iswhat most of us do, that iswhat most religions are for.
But when you give your heart to understanding something, then
guite adifferent process takes place. When you give your heart to
understanding your child, when you care, then you look to every
incident, to every detail; then there is nothing too small or too
great, there is no boredom. But we never give our heart to anything
- even to our wife or our husband or our children; and, least of all,
to life. And when one does give one's heart, then there isinstant
communion.

When one gives one's heart, it isatotal action. And when you
give your mind, it isafragmentary action. And most of us give our
minds to so many things. That iswhy we live afragmentary life -
thinking one thing and doing another; and we are torn,
contradictory. To understand something, one must give not only
one's mind but one's heart to it.

And to understand this very complex problem of fear - which
we shall discuss next time, | hope, that we meet here - requires not
amereintellectual effort but an approach which istotal. Y ou
know, when you love something - | am using that word in its total
sense, not the love of God and the love of man, or profane love and
love divine; those divisions are not love at all - you give your mind
and your heart to it. Thisis not to commit yourself to something -
which is entirely different. I can give my mind and heart and

commit myself to some course of action - sociological or



philosophical or communist or religious. That is not giving oneself,
that isonly an intellectual conviction, a sense of following
something which you have to do to improve yourself or the society,
and all the rest of it. But we are talking of something entirely
different.

When you give your heart to something, then you are aware of
everything in the sphere of that understanding. Do try some time -
or hope you are doing it now asit is being said. The man who says,
"I will try" - heislost, because there is no time; thereis only the
moment now. And if you are doing it now, you will seethat, if you
give your heart, it isatotal action - not a fragmentary, compulsive
action, not the action according to some pattern or formula. When
you give your heart, you will see that you understand that
something immediately, instantly - which has nothing to do with
sentiment or emotionalism or devotion; that is all too puerile. To
give your heart to something you need tremendous understanding,
you need great energy and clarity, so that in the light of clarity you
see everything clearly. And you cannot see clearly if you are not
free from your tradition, from your authority, from your culture,
from your civilization, from all the patterns of society; it is not by
escaping from society, going out into a mountain, or becoming a
hermit that you understand life. On the contrary to understand this
extraordinary movement of life - which is relationship, which is
action - and to follow it right through endlessly, you must have
freedom which comes a one when you give your mind, your heart,
your whole being. Therefore in that state you understand. And
when there is understanding, there is no effort; it is an instant act.

And itisonly such amind which isfree, clear - itisonly such a



mind that can see what is true and discard what isfalse.
December 16, 1964
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In the modern world where there are so many problems, one is apt
to lose great feeling. | mean by that word "feeling", not sentiment,
not emotionalism, not mere excitement, but that quality of
perception, the quality of hearing, listening, the quality of feeling, a
bird singing on atree, the movement of aleaf inthe sun. To feel
things greatly, deeply, penetratingly is very difficult for most of us,
because we have so many problems. Whatever we seem to touch
turns into a problem. And, apparently, there is no end to man's
problems, and he seems utterly incapable of resolving them,
because the more the problems exist, the less the feelings become.

| mean by "feeling" the appreciation of the curve of a branch,
the squalor, the dirt on the road, to be sensitive to the sorrow of
another, to be in a state of ecstasy when we see a sunset. These are
not sentiments, these are not mere emotions. Emotion and
sentiment or sentimentality turn to cruelty, they can be used by
society; and when there is sentiment, sensation, then one becomes
adlave to society. But one must have great feelings. The feeling for
beauty, the feeling for aword, the silence between two words, and
the hearing of a sound clearly - all that generates feeling. And one
must have strong feelings, because it is only the feelings that make
the mind highly sensitive.

Sengitivity in its highest form is intelligence. Without sensitivity
to everything - to one's own sorrows; to the sorrow of a group of
people, of arace; to the sorrow of everything that is- , unless one

feels and has the feeling highly sensitivized, one cannot possibly



solve any problem. And we have many problems, not only at the
physical level, the economic level, the social level, but also at the
deeper levels of one's own being - problems that apparently we are
not capable of solving. | am not talking of the mathematical
problems, or the problems of mechanical inventions, but of human
problems: of our sorrows, of despair, of the narrow spirit of the
mind, of the shallowness of one's thinking, of the constant
repetitive boredom of life, the routine of going to office every day
for forty or thirty years. And the many problems that exist, both
consciously and unconsciously, make the mind dull, and therefore
the mind loses this extraordinary sensitivity. And when we lose
sengitivity, we lose intelligence.

Aswe said the last time when we met here, we are going to
discuss, talk over together, the question of fear. To go into that
problem really comprehensively, one must understand that all
problems are related. There is no separate problem by itself; every
problem is interrelated with another problem. So, a mind that seeks
to solve a particular problem will never solveit, because that
particular problem is related to half-a-dozen other problems
conscious as well as unconscious. It is only areligious action that
can solve all problems altogether.

| hope you will excuse the use of the word "religion”, because
for many people religion smells and it has very little meaning in
modern society! Going to the church, to the temple, hearing a
psalm or achant sung - it has very little significance; it is
convenient, but no more. And we are not using the word "religion"
in that sense at all. Organized religion, organized belief has no

validity; it does not lead anywhere, it does not bring understanding



or clarity, nor doesit lead man to truth. Such organized beliefs and
religions are really, essentialy, man's incapacity to solve hisdaily
problems, and therefore his attempt to escape from them to some
form of mysticism, ritualism and so on. We are using the word
“religion” in atotally different sense. | mean by that word the
capacity to see and understand the whole of the issue immediately
and act on that immediacy.

And | think it is rather important to understand this: to see
something very clearly, intellectually or verbally, one must
understand the meaning of the word and the significance of the
sound of the word - the sound which evokes the symbol, the image,
the significance, the remembrance, the immediate response. Unless
we understand the word and see how deeply we are aslave to
words, we shall not be able to penetrate into this question of what
IS the true significance of religion. Because the word becomes
significant when the word is not a hindrance, when it opens the
door - not according to one's own particular idiosyncrasy or
character or inclination, or according to something that oneis
committed to. A word, after al, isasound; and if that sound is
merely received as an intellectual concept or asanideaor asa
formula, the word loses the sensitivity of that sound. And the word
becomes important when the word takes the place of, or becomes
more important than, the fact.

We are sharing together this question. Y ou are not merely
listening to the speaker; you are not listening to a set of words or
ideas or concepts, agreeing or disagreeing. But rather you and | are
sharing together this enormous question of fear. And to share

together, there must be communion, not only communication but



also communion which is much more important.

| mean by that word "communion” a state of mind that is
sensitive, alert, watchful, neither accepting nor rejecting,
tremendously alive and, therefore, capable of rejecting and
pursuing. After all, that is what we mean by sharing. To share
together a problem means, does it not?, that you and | go into it
together. And together means not that you stand aside, not that you
listen to the explanation or to words that have very little meaning,
but that you follow - through the words and therefore through the
significance, the sound - the meaning, the sensitivity of what that
word evokes. And through the communication of that word, we can
establish a communion; then we can share.

And we have to share that problem together, because it isavery
complex problem. All problems are complex; thereis no one
solution to one problem. So, to share together anything, we must
both meet together, we must both travel together rapidly; you not
only see the significance of the word and become sensitive to the
word, but also you are intellectually aware of the meaning of that
word and also the feeling and the total significance that word
conveys - al that isimplied, isit not?, when we are sharing
anything together.

When you are listening to a story, you are pursuing it, because it
IS interesting amusing, dramatic or tragic; you are with it, you are
flowing with it. So, when we are discussing, talking about, sharing
together this question of fear, we must also understand that every
problem - physical pain, psychological disturbance, an economic
problem, social contradiction - is interrelated with other problems,

and that problems cannot be solved by themselves. A man who



says, "l will solve the problems of society, or my own problems, by
going within and therefore going deeper and deeper and deeper”,
such amanisnot in relation with society, with the events that are
happening. Likewise is the man who turns so, outwardly. So, to
understand the problem it requires extraordinary balance,
watchfulness, alertness.

And to understand this question of fear, which is not only at the
conscious level but aso at the deeper levels, one must understand
the whole question of friction, of effort, of contradiction. Because
al our lifeis based on struggle, friction, effort. That isall we
know: struggle, effort, friction which engenders certain forms of
energy, and that energy keeps us going. Ambition, greed, envy, is
friction; and that keeps us on. That greed that envy, that ambition,
makes us make effort to achieve what we want; and that gives us a
certain quality of energy, and that is all we know. And when that
energy creates misery, confusion, sorrow, we try to escape into
various forms of religious absurdities, or drink, or women, or
amusement in ten different ways we want to escape, and we do; but
the problem still remains - the problem of effort, of conflict, of
contradiction.

Education, society, religion and the so-called sacred books - al
maintain that you must make effort, effort, effort. Man is told that
he isinherently lazy, sluggish, indolent, and that unless he makes
effort, he will vegetate, he will become lazy, lethargic and
incapable. That iswhat you are brought up on from the days of the
school till you die: that you must make endless effort, not only in
the family but in the office; you must make an effort to be virtuous,

to be good and so on. We never question if there is another way of



living altogether, which is without effort, without friction.

A lifewithout friction isthe religious life. And a mind without
friction, without conflict is the religious mind. When that mind
acts, it has every problem dissolved; it has no problem. And we are
going into that, because one must understand that first, before we
go into the question of fear.

So, why do we make effort? The obvious answer isto achieve a
result. And without effort, we feel we shall degenerate. But before
we make an effort, we never enquire into the question: why has the
mind to make an effort at all? Isit not possible to learn without
effort, to observe without effort, to listen, so that that very act of
listening islearning? Thereis effort, only because we arein
contradiction. If there was no contradiction at all, there would be
no effort. And aman who has completely identified himself with a
belief, makes no effort - like those people who are unbalanced,
who are psychotic; they make no effort; they are so completely
identified with a certain belief, with a certain idea, with a certain
concept, that there is no effort; they are that, because they have no
sense of contradiction. Please do follow this. We haveto
understand from the very beginning that a mind that makes an
effort is a destructive mind and, therefore, is incapable of learning.
We have gone before into the question of learning.

When do you learn? | am not asking about the accumulation of
knowledge, which is quite a different thing. We are asking: when
does one learn? | mean by "learning”" a movement which is not
accumulative, which is constantly flowing, learning, learning and
never accumulating. The electronic brains accumul ate knowledge,
they have knowledge; but they cannot learn. And what is the state



of the mind that learns? As we were saying the other day, lifeisa
movement in relationship; and if you make that movement merely
an accumul ative process as knowledge, then you do not learn from
that movement at all. One can learn only when thereisa
movement, a constant movement, either from curiosity or of
exploration or of comprehension, not in terms of accumulation.

Y ou only learn when the mind is completely quiet; then only
you begin to learn. If, for example, you are listening to what is
being said with ideas, with opinions, with a knowledge which you
aready have, or if you are comparing what is being said with what
somebody else has said, then you are not learning. Y ou can only
learn if you listen. And listening is an act of silence; it isonly the
mind that is very quiet but tremendously active, that can learn.

So, we are learning together about this question of effort. And
to understand it and to learn about it - isthat effort?"Lifeis effort.
What are you talking about! We are brought up on effort, we make
effort. Otherwise what you say has no meaning" - when you assert
that, you have aready stopped learning. To learn, whichisto
share, which isto communicate, you must obviously bein a state
of enquiry, and, therefore, your mind must be free from the state of
knowledge, of accumulation and therefore capable of moving,
living, acting. Therefore, sharing is an active process between you
and the speaker. And it isonly when you share that there is
learning.

We make effort because we are in a state of contradiction. The
contradiction is not only between the idea and the action - the idea
being the belief, the concept, the formula - but also the difference

between our thinking and our acting. | think one thing and do



something else; | am violent and | pretend to be non-violent -
which is called the ideal. So there is always a contradiction, all our
life. That contradiction is established deep down in us through
society, through our own experiences, through all the innumerable
accumulations of what the saints and the teachers and the books
have said.

S0, there is this sense of contradiction, invited or existing. We
never question it. We never learn about that; so we keep on making
effort. Because man does not want contradiction which brings
misery, an extraordinary sense of frustration, conflict, confusion,
he makes more and more effort to get out. But he never enquiries
or learns about this sense of contradiction. So, isit possible to live
without effort of any kind, at any level? We say it is. Do not accept
it, but enquire, find out. We are going to enquire together whether
itispossible.

Thereisthe opinion and the fact, the "what is'. We have
opinions, ideas and the fact. Let ustake the fact of poverty in this
country. Poverty, starvation - that is afact. But we have opinions
about that; we have ideas, formulas how to resolve it - formulas as
asocialist, as acommunist, as a congressman, or whatever it is.
|deas, formulas, concepts, patterns are not facts but opinions,
knowledge; and according to that knowledge we try to solve the
problem of starvation; and so there is a contradiction. That is, if
you are a socialist or acommunist, whatever you are, you have a
concept, you have aformula, you have a certain knowledge, you
have a certain belief, and you want to fit the problem into that
belief. The question of starvation, poverty, the appalling things that

are going on in this country cannot be solved through nationalism,



nor through tribalism. No government can solveit at any level, at
any time, because it is aworld problem, like overpopulation and so
on. Itisaworld issue, not the issue of alocal group of people, or
the issue of some eccentric person wanting to do some good; and
one knows that this question can only be solved as awhole, not as
apart. So you have immediately a contradiction: the concept and
the fact. And the same iswith us, inwardly as well as outwardly.
We have ideas, opinions, concepts, formulas; and there is the fact
of envy, jealousy, brutality, violence. Thereisthe idea and the fact;
and immediately there is a contradiction. That isvery ssimple.

Can one look at the fact without the idea, ook at something
without any concept? When you approach afact through a concept,
the fact becomes unimportant and the concept becomes important;
and, therefore, you increase the conflict, the contradiction. So, isit
possible to ook at the fact without an opinion, without an idea?
Can you listen to that aeroplane without an idea - just listen to the
sound and not let that sound interfere with the other sound of the
speaker? Can you look at that tree or that sunset without a
verbalization, without the memory of other sunsets? Please, we are
sharing together, you are not just listening, do not go to sleep over
this matter. There is that sunset; can you look at it without the
word, without the remembrances of other sunsets? It is only
possibleto look at it, to see it completely, when there is no word,
when there are no images, no symbols; then you are in direct
relation, in direct contact with that sunset.

S0, in the same way, can you look at a fact without bringing
upon that fact all your knowledge, al your sympathy, emotions,

ideas? It is these ideas, opinions, concepts, that create



contradiction, not the fact; the fact never creates a contradiction.
Suppose | am violent. It isthe idea of non-violence that creates a
contradiction. We have been fed on ideas: that you must be gentle,
that you must be good and non-violent! And so thereisa
contradiction! So, can | look at my violence without the idea -
which is the opposite - and merely deal with the fact that | am
violent, and go into this whole question of violence, not through
non-violence, but directly? What makes me violent? Either lack of
calcium, or | have been frustrated in different ways, or | want
something and | cannot get it. There are half-a-dozen explanations
why one gets violent. Y ou can deal with the fact and not with the
idea; and you can deal with the fact immediately.

This capacity of the mind to deal with the fact instantly, without
bringing about a contradiction in the observing of the fact, isthe
real capacity of the mind that can see the whole. It is only the mind
that has the capacity to see the whole thing instantly, that isa
religious mind. And seeing is acting; seeing is not the
verbalization, not the intellectual seeing and then acting - that
again creates a contradiction.

S0, one has to learn that the idea, the ideal, the formulathe
concept, creates contradiction, not the fact. And it isonly when the
mind is capable of looking at the fact, that there is no contradiction,
and therefore there is no effort. Please, thisis very important to
understand. The conflict, the friction, arises only when there is an
opinion, a concept about the fact. When one says, "l want to
changeit, | do not likeit, it must be that way, it must be thisway",
then contradiction arises, then one does not learn from it. And as

we said, to learn is to approach any problem quietly, silently. Itis



only asilent mind, a quiet mind, the mind that is moving with the
fact, that learns. And, therefore, in learning, thereis no
contradiction. It is only when one takes a position intellectualy,
verbally, or in experience, and from that position tries to alter the
fact, that there is contradiction. | hopethisisclear. If it is not, we
will discussit some other time.

So, aslong as thereisfriction of any kind, there must be
conflict, there must be contradiction. And isit possible so
completely to see, to understand this whole question of
contradiction, that one can live only with facts and nothing else?
Thereis also the deeper issue involved in contradiction: there is not
only the conscious and unconscious, but also the division between
the thinker and the thought. Unless one understands all this, one
cannot possibly go into the question of fear.

We have, as most people know, the conscious and the
subconscious or the unconscious. For most of us, thereisthe
division between the two, and therefore there is contradiction.
Most of usfunction at the conscious level: going to an office,
learning a certain technique. We spend most of our time at the
level of the conscious; all our learning, all the impacts of modern
civilization and all the pressures are more or less on the surface.
Then there is the unconscious which is the residue of two million
years - the racial inheritance, the family, the social influence, the
legends, the myths, the ideas, the formulas, the desires, the motives
hidden deep down. And there is the division between that and our
daily living. And occasionally that unconscious shows itself and
creates havoc, creates deep disturbance; or that unconscious

projectsitself into dreams and so on.



We are not going into this whole question of the conscious and
the unconscious, we are just pointing out the contradiction there.
And one hasto learn about it, not from books, not from Freud or
from your recent psychoanalysts or any one else. But one has to
learn by watching every movement of one's thought. And that has
much more significance than any philosophy, any teaching, any
psychology, because that is firsthand: you are with it, living.

Then, there is aso the contradiction between the thinker and the
thought - which is between the observer and that which is
observed. There, again, thereis a contradiction. And one has to
understand it. That is an extraordinarily complex problem. Most of
us assume that there is the thinker first: the experiencer, the
observer. But isthat so? Not according to your Sanskrit traditions
or what other people have said: Sankara, Buddha, X, Y, Z - that
has no value at all, because that is authority; and when you accept
authority, you stop investigating, you stop sharing, learning. We
are finding out together why this contradiction exists between the
thinker and the thought. Aslong as that contradiction exists, there
must be conflict, and therefore there must be the sense of infinite
struggle, everlastingly.

So, one has to learn about the whole problem of thinking.
Thinking is acomplex problem. | am not going into that now;
perhaps one day we will do it. But now we are just pointing out the
contradiction which is the source of effort. And where thereis
effort of any kind, the mind is made dull. To learn, the mind must
remain highly sensitive; and to learn impliesto look at every
problem, not as an isolated issue but as interrel ated.

Take the problem, which most people have, of sex. Why has sex



become a problem? | am going to go into it. Please, thisisnot a
matter of agreeing or disagreeing. We are going into it, exploring
it. Why does anything become a problem? And what do we mean
by a problem? Lifeis a process of challenge and response. That is,
life is a constant challenge and a constant response. If the response
is adequate - adequate in the sense asrich, as full, as potent, as
vital asthe challenge - , then there is no friction. When the
response is inadequate, then that inadequacy creates a problem.
Right? We are not defining it. We are exploring. We mean by a
problem, don't we?, a human problem. Whatever the challenge may
be, if the mind does not respond to the challenge adequately,
completely, that challenge creates aproblem in life. If | do not
respond completely to the problem of death, to the problem of
poverty, to the problem of my job, of my wife, of my children, of
my society, the inadequacy of my response creates an issue, and
that issue engenders conflict, strife, misery, confusion.

S0, hereis a question which most human beings have, the
guestion of sex. Why has it become a problem? As | have said,
every problem isinterrelated. Sex becomes a problem when we
have no other release intellectually, emotionally; or rather, when
there is no sensitivity, when there is no feeling - not emotion, not
sentiment, not the remembrance of a past incident, of a past
sensation. That is, sex becomes a problem when your being has no
rel ease except in one direction. Intellectually you have no release,
because you accept, you follow; to you, the ideas are of
tremendous importance, not the act, not the activity. The ideas
become tremendously important intellectually, and so you have no
intellectual freedom at all. Please follow all this. Intellectually you



are not creative. Intellectually you are bound by authority; you are
adlave to society, to respectability; you conform, and therefore
there is no release through the activity of the mind. And thereisno
rel ease through beauty which is sensitivity - the beauty of atree, of
the sunset, the bird, the light, the sound. Y ou never look at atree,
never ook at the sky with stars. Y ou may go to a concert and listen
to music; but again it becomes an event, but you do not live. with
beauty, beauty being sensitivity - sensitivity to beauty, to squalor,
to dirt, to everything. Y our daily activities are a boredom. Going to
office, being insulted, the poverty of the mind and the heart, the
utter insensitivity to life - through all that, you have no release at
al. So, what happens? Y ou have only one release. sex. And,
because you have only one release, that becomes a problem.

S0, to understand, to learn about this question, one must enquire
widely into the whole problem of what it isto be creative. And you
can only be creative when thereis no fear. And to enquire into the
whole question of fear, one must understand the whole question of
time and thought, because it istime that creates fear, and it is
thought that projectsfear. And amind that is afraid is adark mind,
isadull mind; and do what it will - it can go to all the temples and
churchesin the world, do all the social reforms, cultivate itself by
becoming stupidly virtuous, respectable, such amind cannot find
what istruth. It is only the free mind, the mind that is highly
sengitive, intelligent, clear, without any sense of conflict - it isonly
such amind that can understand the Ultimate.

December 20, 1964
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We will continue with what we were talking about the other day.
We were saying that learning is far more important than the
acquisition of knowledge. Learning is an art. The electronic brain
and the computers can acquire knowledge, can give every kind of
information; and these machines, however clever, however well-
informed, cannot learn. It is only the human mind that can learn.
We make quite a distinction between the act of learning and the
process of knowledge. The process of knowledge is. gathering
through experience, through various forms of impressions, through
the impacts of society and of every form of influence; this
gathering leaves a residue as knowledge; and with that knowledge,
with that background, we function. Otherwise, without that
knowledge, without all the technological knowledge that we have
acquired through these many centuries, we cannot possibly
function, we cannot know where we live, what to do. But the act of
learning is a constant movement. The moment you have learnt, it
becomes knowledge, and from that knowledge you function. And,
therefore, it is aways functioning in the present through the past.

Whereas |earning is an action or amovement always in the
present, without conformity to the past. | think one should
understand this rather clearly, because otherwise it will lead usto
al kinds of confusion when the speaker is going to go into wider
things. Because learning is not listening with one's knowledge. If
you listen with knowledge, with what you have learnt, then

actually you are not listening, you are interpreting, you are



comparing, judging, evaluating, conforming to a certain pattern
which has been established. Whereas the act of listening is entirely
different. There you are listening with complete attention in which
there is no sense of conformity to a pattern, no comparison,
evaluation or interpretation; you are listening. Y ou are listening to
those crows - they are making alot of noiseg; it istheir bed-time.
But if you listen with irritation, because you want to listen to what
the speaker is saying, if you resist the noise of those crows, then
you are not giving complete attention; your mind is divided.
Therefore, the act of listening is the act of learning.

One hasto learn so much about life, for lifeisamovement in
relationship. And that relationship is action. We have to learn - not
to accumulate knowledge from this movement which we call life,
and then live according to that knowledge, which is conformity. To
conform isto adjust, to fit into a mould, to adjust oneself to the
various impressions, demands, pressures of a particular society.
Lifeis meant to be lived, to be understood. One has to |earn about
life; and one ceases to learn, the moment one argues with life,
comes to life with the past, with one's conditioning as knowledge.

S0, there is a difference between acquiring knowledge and the
act of learning. Y ou must have knowledge; otherwise you will not
know where you live, you will forget your name and so on. So at
one level knowledge isimperative; but when that knowledgeis
used to understand life - which is a movement, which is athing that
isliving, moving, dynamic, every moment changing - , when you
cannot move with life, then you are living in the past and trying to
comprehend the extraordinary thing called life. And to understand

life, you have to learn every minute about it and never come to it



having learnt.

The life that most of uslead in society isto conform - that is, to
adjust our thinking, our feeling, our ways of life, to a pattern, to a
particular sanction or mould of acivilized society - asociety that is
always moving slowly, evolving according to certain patterns. And
we are trained from childhood to conform - conform to the pattern,
adjust ourselves to the environment in which we live. And in this
process there is never learning. We may revolt from conformity but
that revolt is never freedom. And it isonly the mind that is
learning, never accumulating - it is only such amind that moves
with the constant flow of life.

And society is the relationship between human beings, the
interaction between human beings. It has established certain
patterns to which, from childhood, we are made to conform, adjust,
and in this conformity we can never be free. Society establishes a
certain authority, certain patterns of behaviour, of conduct, of law.
It never helps man to be free; on the contrary society makes man
conform, respect, cultivate the virtues of that particular society, fit
into a pattern. And society never wants him to be free; it does not
educate him to be free. All religions are part of society, invented by
man for his own particular security, psychologically. Religions as
they are now organized, have their dogmas, their rituals; they are
ridden with authority and divisions. So religions too do not want
man to be free - which isafairly obvious thing.

So, the problem is, isit not?, that there must be order in society.
Y ou must have order; otherwise you cannot live - order being
efficiency, order being that every citizen co-operates, does his

utmost to fulfil his function without status. That is order - not what



society has created, which we call order, which is status. Function
gives him status; function gives him prestige, power, position. And
in the battle of this competitive society, there are laws to hold the
man in order.

So the problem is: there must be conformity - that isto keep to
the right side of the road when you are driving - and also there
must be freedom; otherwise society has no meaning. Society does
not give man freedom; it may help him to revolt - and any school
boy can revolt! To help man to be free and understand this whole
problem of conformity; to help him to conform and yet not be a
dlave to society; to conform to the norm, to the pattern, to adjust
himself to society and yet maintain that extraordinary sense of
freedom - that demands a great deal of intelligence. Man is not
free, even though he has lived two million years. Unless man is
free, there will be no end to sorrow, there will be no end to the
anxiety, to the misery, to the appalling poverty of one's own mind
and heart.

And society isnot at all concerned about this freedom, through
which alone man can discover for himself a new way of living -
not according to a pattern, not according to a belief, not according
to knowledge; but from moment to moment, flowing with life. But,
if man isnot free, in the deep sense of that word, not in the sense
freeto do what he likes - which istoo ssmple and idiotic - but to be
free from the society which has imposed on him certain conditions,
which has moulded his mind, then he can live for another two
million years or more, and he will not be free from sorrow, from
the ache of loneliness, from the bitterness of life, from all the

various anxieties that heis heir to.



S0, the problem is: Isit possible for man to conform and yet be
free of society? Man must conform, must adjust himself: he must
keep to the right side of the road for the safety of others, if heis
riding; he must buy a stamp to post aletter; he must pay the tax if
he has money; and so on. But conformity, for most of us, is much
deeper: we conform psychologically, and that is where the mischief
of society begins. And aslong as man is not free of society, not
free of the pattern which society has established for him to follow,
then heis merely moral - moral in the sense heis orderly in the
socia sense, but disorderly in the virtuous sense. A man who
follows the morality of a particular society, isimmoral, because
that only establishes him more and more, makes him more and
more a slave to, the pattern; he becomes more and more
respectable and, therefore, more and more mediocre.

A man who islearning, is understanding, as he lives, the whole
function of society, which is: to establish right relationship
between man and man, to help him to co-operate, not with an idea,
not with a pattern, not with authority, but to co-operate out of
affection, out of love, out of intelligence. He is also understanding
the heightened sensitivity of intelligence. And intelligenceis only
that heightened sensitivity which has nothing whatsoever to do
with experience, with knowledge, because knowledge and
experience dull the mind. Y ou know, you may pass atree every
day of your life. If you have no appreciation of the extraordinary
shape of abranch, or of aleaf, or of the nakedness of the treein the
winter, or of the beauty of the sunset, or if you are not in total
communion with the squalor, with the evening sunset, or with the

reflection of the palm tree on the water, then, such amind is a dull



mind, however moral, however respectable, however conforming
to society it may be. And such amind can never be free. Andiitis
only the mind that learns as it lives, every day, every minute, in the
movement of life, of relationship whichisaction - itisonly such a
mind that can be free. The mind must be free - free from conflict,
free from the self-contradiction that exists in man. The self-
contradiction that exists in man produces everlasting conflict
within himself and with his neighbour; and this conflict is called
moral, because this conflict helps the human being to conform to
the pattern which society has established

So conformity and desire have to be understood. Desireis
unfulfilled appetite. That iswhat desireis - an appetite which has
not been given full rein. And society says. Hold it, suppressit,
guide it, control it, sublimate it! The religious side of society says:
Do various forms of discipline; suppressin order to find God; be a
celibate; go to a monastery; do everything, but control your
desires! And, thereby one establishes within the psyche, within
one's own being, this contradiction, this dual existence - desire
which wants to fulfil, which is battling, boiling, longing; on the
other hand the sanction of religion, of society, which says. "Y ou
must hold, control, suppress, sublimate”. So thereisa
contradiction; and also society says, "Y ou must conform".

Now, what is desire? And what gives continuity to desire?
Please follow this. Otherwise you will misunderstand it totally; you
will say, "The speaker is encouraging appetite, asking people to
indulge in their desires, in their impulses, in their longings'. Y ou
will anyhow indulge, whether you listen or do not listen; you will

surreptitiously, secretly, fulfil your desiresin spite of your society,



and therefore increase your contradiction, increase your frustration!

So we are going to learn by enquiring into this whole matter of
desire. Desire means the urge to fulfil appetites of various kinds,
that demand action - the longing for sex, or to become a great man;
the desire to possess a car, or to possess a house. We are going to
go into that. What is desire? If you are asking, "What is desire?’, it
would be very difficult for you to answer. Desireis not desire for
something. We are not talking about desire for something; but
about desireitsalf: how it arises and what givesit continuity. Do
you understand? We are not talking about the fulfilment of desire
in various forms; but we are talking about the nature, the meaning
of desireitself, and what givesit the continuity that keepsit on
endlesdly. | have fulfilled there and | have moved from one
fulfilment to another fulfilment, to another demand, to another
appetite, endlesdly.

Sirs, may | request you not to take notes because you are not at
school. You are listening, not listening to take notes. Y ou are
listening to find out for yourself as you are sitting there. To find
out is to expose yourself to yourself, to find out what your desire
is, how it arises, the nature of it, the meaning of it, and what gives
it continuity. But if you are taking notes, you cannot listen and at
the same time take notes. To listen you have to give your complete
attention. If you love something, you listen - don't you? If you love
your child, your wife - probably you don't love; therefore you don't
know what itisto listen - , if you love somebody, if you love that
tree, that bird intensely, you would listen; you would listen to the
whisper, to the wind, to every movement of the leaf and the flutter

of the leaf. If you love your child, you would watch all his moods,



his temperament, his naughtiness, his playfulness, the joy, the
curiosity, the brightness. So to learn isto love - not tomorrow, not,
having taken the notes, to go back and study the notes. Loveis
awaysin the present; it is not amemory; it is not the photograph
which you have in your room and which you look at occasionally -
that is not love; that is the dead memory of things that have been.
Y ou can only listen endlessly. And to listen endlessly, there hasto
be that affection, that flame that destroys the past.

So, what is desire? Y ou see a beautiful house or anice car or a
man in power, position; and you wish you had that house, you were
that man in position, or you were riding amid applause. How does
that desire arise? First, there is the visual perception - the seeing of
the house. The "you" comes much later. The seeing of the house,
that is visual attraction, the attraction of aline, the beauty of acar,
the colour and then that perception.

Please follow this. You are doing it, not |. | am giving words,
explaining, but you are doing. We are sharing the thing together.

Y ou are not merely listening to what the speaker is saying;
therefore you are observing your own movement of thought as
desire. Thereis no division between thought and seeing; they are
one movement. Between thought and desire, there is no separate
thing - which we will go into presently.

So there is the seeing, the perceiving, which creates sensation;
then there is the touching; and then the desire - the desire to
POSSESS - to give to that sensation continuity. Thisisvery simple. |
see a beautiful woman or aman. Then there is the pleasure of
seeing, and the pleasure demands continuity. So | think; thereis
thought born out of it. And the more thought thinks about that



pleasure, there is continuity of that pleasure or of that pain. Then,
where there is that continuity, the"1" comesin - | want, | don't
want. Thisiswhat we all do, all day, slegping or waking.

S0, one sees how desire arises. Perception, contact, sensation;
then giving to that sensation continuity; and that continuity to
sensation is desire. There is nothing mysterious about desire. Now
the desire becomes very complicated when there is a contradiction,
not in the desire itself but in the object through which it is going to
fulfil. Right? | want to be avery rich man - that is, my desire says
that | must be very rich, because | see people with property, a car
and all therest of it. Desire says. | must have, | must fulfil. And
also thereis apart of me which is conditioned by society and
which says, "To find God, to live anoble life, to be a sannyasi, you
must give that up". And so thereis a contradiction - which means |
must conform to society through competing, through battling with
my neighbour to get on the top of the heap; and also society says
that, to find whatever it calls"God", | must deny that. So, it tells
me that, on the one hand, | must be a sanyasl - arespectable
sannyas aways! - and, on the other hand, | must also be a
respectable citizen: which isto compete; and competition means
killing my neighbour, not physically but by doing everything to
destroy him, to get his position or go beyond it.

S0, in me, there is a contradiction created by society, because
desire wants to fulfil itself through so many things - to be famous;
to find God,; to live happily; to live amidst a sense of great beauty,
loveliness and perfume, with a moment which is without the past,
without regret, without anxiety; to live with a sense of great
ecstasy; to live with beauty endlessly, with joy. Desire wants to



fulfil itself in every direction; the objects of fulfilment are very
attractive, but each object contradicts the other.

So we live, conforming, battling, fulfilling and being frustrated.
That isour life. And to find God, the so-called religious people, the
saints, the popes, the monks, the nuns, the social-service people,
the so-called religious people say, "Y ou must suppress; you must
sublimate. you must identify yourself with God so that desire
disappears; when you see awoman, turn your back on her; don't be
sensitive to anything, to life; don't hear music, don't see atree;
above dll, don't see woman! And so that isthe life of the mediocre
man who is a slave to society!

Without understanding - understanding, not suppressing -
desire, man will never be free of conformity or of fear. Y ou know
what happens when you suppress something? Y our heart is dull!
Have you seen the sannyasis, the monks, the nuns, the people who
escape from life? How frigid, how hard, virtuous, saintly they are,
living in tight discipline! They will talk everlastingly about love;
and inwardly they are boiling; their desires never fulfilled or never
understood; they are dead beingsin acloak of virtue!

What we are saying is something entirely different. Lifeis both
challenge and response, and response means reaction. To react isto
respond quickly to the beauty of atree, to the sound of an
instrument, to alovely voice across the river; otherwise you are
dead to respond. And if that response is pleasurable, you want
more; if it ispainful, you want to escape. So, when you suppress,
sublimate, identify the desire with something extraordinarily noble,
such identification, such suppression, such control, such denidl,

makes the mind dull and the heart insensitive.



So, one has to find out, learn, about desire - learn, not what to
do about it, not how to throttle it. And one of the most unfortunate
things that has happened to this country is the innumerable saints it
has had, who have said, " Suppress desire, suffocate it, destroy it".
That iswhy you never look at atree; that iswhy, to you, loveis
sex. You admit the squalor, the poverty, the disgrace, because you
are conforming to the pattern set by these saints who have never
gone beyond their own conditioning.

So one must understand desire. To understand something is not
an intellectual process or averbal process. To understand
something you must come to it with freshness, with an eagerness,
with affection. Do you understand? If | want to understand you, |
must come - not with my prejudice, not with my opinions, not with
my things which | have gathered: | must come to you fresh. And to
be fresh there must be a quality of deep sympathy and affection -
not in some distant future, but now. Because you are burning with
desire - not only to berich, but to arrive at heaven, to come to that
state of bliss. Unless one understands desire, one will always bein
conflict, in frustration, in anxiety.

We see how desire arises, which is quite simple. And then we
have to find out what gives continuity to desire. That isthe really
important question - not how desire arises. We know how desire
arises. | see something beautiful, | want it. | see something ugly,
painful; that reminds me of all kinds of things; | put it away. One
becomes aware of the arising of desire; but one has never gone into
- at least most of us have not gone into - the question of what gives
it continuity and what brings, in that continuity, contradiction. If

there was no contradiction - which is the battle between the good



and the bad, between the pain and the pleasure, between fulfilment
and frustration - if there was not this contradiction in desire and
continuity in desire, if there was an understanding of that, then
desire would have quite a different meaning. Then desire would
become athing of flame, would have a quality of an urgency, a
beauty, a tremendous response - not a thing to be frightened of to
be destroyed, to be suffocated, to be denied.

So what gives desire continuity? Y ou are listening to the horn of
that car; it is stuck. It is making anoise, you do not likeit. Y ou
wish it would stop, but your mind is there. And when that has
stopped just now, you feel therelief! And what has given that
irritation? What has brought about that irritation between that
continuous noise and the act of listening to the speaker? What has
brought about thisirritation? The desire to listen quietly. Y ou want
to listen to the speaker and that noise is irritating, interrupting.
There, it is painful, you don't want it, you don't like it. But, if you
saw a beautiful house, a beautiful woman, or a handsome man, or a
lovely tree, then the sight of that has awakened a desire, and you
want that desire to continue! Please observe your own processes.

Y ou are not merely listening to the speaker. The speaker is not at
al important; what isimportant is to understand your own desire
and how it brings about conformity, contradiction and agony - the
despair of desire.

S0 you see desire has continuity through thought. That is, there
IS the perception of a house, the sensation; that sensation, thought
thinks about and givesit a continuity which becomes a desire. And
that desire identifies itself with the thought, which says, "It is me;
that, | want". Please follow all this, step by step. It isvery smple



and clear. So thought gives continuity to desire. And without
understanding the whole machinery of thinking, merely to suppress
desire - it does not matter who tells you - isinfantile, isimmature.

So we have to go into that question of thought as a process of
time - time as duration, time as existence, the existence of desire.
Because it is desire that accumulates the pattern as memory, to
which we conform. So conformity, desire, thought and time are
interrelated. Without understanding the one you cannot possibly
understand the rest. That iswhy we began by talking about
conformity, how we conform endlessly, not only because we are so
frightened to bring disorder in ourselves, but because of society
which has made disorder disrespectable and so on.

So there is conformity, and there is this desire which says, "I
must conform". And to that desire time gives a continuity, which is
thought. So they are all extraordinarily interrelated. And if you
don't understand them, you will not be able to go any further. And
we have to go very much further. Because life is a movement, and
to follow that movement, you must have energy - an energy which
knows no conformity; an energy which has never touched conflict;
an energy which is not the product of thought with all its
resistances, contradictions; an energy which is not the save of
time: time, which is gradualness, "l will get it".

So unless it understands this whole movement of desire as
conformity, as thought, as time, the mind cannot seeitself. And it
isonly the free mind that isthe religious mind. And it is only the
religious mind that can solve all our problems - not the politicians,
not the leaders, not the dictators, not any political or economical

solution. It isonly the religious mind that has understood this



whole process and therefore has understood conflict, that can
release that energy which is spotless. And it isonly that energy that
can reach the Highest.
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If we may, we will continue with what we were talking about the
other day. We were saying that, unless we, as human beings,
understand this whole problem of desire, there will be no order in
society. We mean by "order" co-operation. And without co-
operation there will be only conformity, and that conformity leads
to various forms of revolt - which is not revolution. And without
understanding the very complex problem of desire, there can be no
freedom for man; and without freedom at every level of one's
being, life becomes a series of irremediable and insoluble
problems. To understand this question of desire we ought also to
understand the other complex problem of love.

For without love, as we were saying the other day, there can be
No co-operation; and a society that exists without co-operation
must be a disintegrating society. Co-operation is one of the most
difficult things - not only to understand verbally but actually to live
in a state of co-operation. We do co-operate with authority, with
ideas, with a person who dominates with his ideas, therefore co-
operation is established on abasis of authority; and where thereis
authority, there is no freedom. To co-operate - not on the basis of a
personal motive, nor out of an imperative necessity, nor for a
profitable life - one must understand this question of love and
desire.

We went, the other day, into the beginning of desire, how desire
originates - that is, through perception, sensation, contact and

giving continuity to that sensation through constantly thinking



about that particular sensation - pleasure or pain. We went into
that, and those who were here then, can go into it further. We are
not going to repeat it all over again, because we want to go further
into this matter. We see for ourselves how desire arises. Society
with its saints, its religious sanctions, demands that the human
being suppress these desires, control them, sublimate them, or run
away from them to various forms of escapes. But when, without
understanding desire, there is only mere discipline, then,
efficiency, order and co-operation cease to exist.

S0, we are concerned this evening with an enquiry into the ways
of desire and their contradiction; and also with discipline and the
guestion of love. We also said the other day when we met, that we
would go into the mechanism of thinking and of time. Because all
these are related - desire, love, thought and time. And without
understanding them, one cannot follow or live in the whole field of
thought, time, love and desire.

Understanding is not mere agreeing intellectually, verbally.
Understanding is the comprehension and the cognition of the
words, their meaning, not only intellectually but also with agreat
dedl of feeling, not only mentally but neurologically with your
nerves, with your eyes, with your smell. Understanding can only
take place when there is atotal comprehension with all your being.
Understanding is not partial, not fragmentary. "l understand what
you are saying, intellectually" - such a statement has no meaning
whatsoever; it. means merely that | understand the words you are
using; because you and | both speak English, we understand the
meaning of those words. But understanding is more profound,

more real, than the mere understanding of words. When we say,



"we understand", it means a total comprehension and, therefore,
action.

To understand isto act, not "to, understand and then to act” -
then understanding merely remains as an idea, which is not
understanding. The ideais separate from action. And then the
whole problem arises. how to bring action to conform, or bring it
In approximation, to the idea. So there is always a contradiction if
you do not understand this usage of words, the creation of ideas out
of those words, the accepting or the regjecting of those ideas, and if
you accept the ideas and try to conform, or approximate your
action to those ideas; all these processes are not a state of
understanding. Understanding is a state of comprehending totally,
with al one's being, nervoudly, emotionally, intellectually, with
feeling, with everything that one has. And when there is such
understanding thereis action. Life is action. These two are not
separate. Lifeisnot an idea carried out in action, just as you cannot
have love as an idea. Love cannot be cultivated; it cannot be
nurtured, produced; either thereislove, or thereis not. Similarly,
there is understanding, or there is no understanding. To understand
something one hasto listen, and listening isan art. To listen to
something implies that you are giving compl ete attention, not only
to what the speaker is saying but also to those crows, to the sunset,
to the clouds, to the breeze on the |eaves, to the various colours
that are here, so that your whole neurological system aswell asthe
cells of the brain comprehend totally. Out of that total
comprehension alone is there action which does not bring about
contradiction and, therefore, conflict and endless pain and misery.

So in that sense we are using the word "understanding".



Now, we are trying to understand the way of desire - that is, to
learn about it, not to suppressit, not to deny it, not to sublimate it.
To understand something, you must give attention to it, you must
learn about it, you must investigate it, you must exploreit, you
must go into it - which does not mean that you yield, or restrain
yourself. When you understand it, you learn about it.

We said the other day that desire is the way of man. It existsin
each one of us - it must exist; it is part of life. We have shown how
desire arises. And people throughout the world, especially those
who are concerned with religious matters, have been taught to
suppress desire, to be without desire - which is absolutely
impossible; oneiswithout desire only when one is dead! But to
understand desire requires a great deal of attention, agreat deal of
patience, enquiry.

Desire means, does it not?, an unfulfilled appetite. Please, if |
may point out, you are not merely hearing atalk; but you are
partaking in it, sharing it. Y ou are as active as the speaker; you are
not merely hearing afew words or afew ideas, afew sentences and
then agreeing with them or disagreeing with them and then going
away. We are together sharing in the investigation of the question
of desire. And to investigate you must be free to find out. It does
not mean that you agree or disagree. Y ou do not say, "We have
been told by the great saints - whoever those people are - that we
must suppress it, we must control it, we must deny it, we must find
ways of sublimating it" - that way you do not enquire, you do not
learn, you do not find out. To find out, there must be freedom from
traditions, from what people have said - which does not mean that

you must indulge in desire.



So we are going to investigate, to find out, the ways of desire.
And in the understanding of desire comes discipline - not imposed,
not the way of conformity, suppression; but, in the very process of
understanding desire, there comes discipline. Aswe said, desireis
unfulfilled appetite, wish, longing. And either we yield to that
longing, to that desire, or we suppress it because society says that
we must suppress it, because religious organizations say that we
must transmute it and so on. And in this process there is a constant
battle between the human being who is trying to understand desire
or is caught in desire, and society which has established certain
norms and the religious organizations with their beliefs that say
that you must conform to the pattern.

Desireis not in contradiction with itself. That is the first thing
we have to understand: desire is not in contradiction with itsalf.
Desireisin contradiction with the objects of its fulfilment. Y ou
understand? | fulfil my desire in one direction; then later | want to
fulfil it in another direction; the two directions, or the two states,
are contrary to each other. | want to be avery rich man, and aso |
want to lead a saintly life - not asaintly life, but areligiouslife. It
is one of the easiest things in the world to be asaint! All that you
have to do isto conform to a pattern which is recognized by
society: put on aloincloth, lead avery so-called or outwardly
simple life of exhibition, showing off that you are really simple.
And society says. what a marvellous human being you are! That is
the outward show of simplicity; inwardly, you are boiling, you are
tormented, you are tortured by your passions, ambitions, lust,
greed, identifications with a particular society. So we are not

concerned with what kind of life asaint leads inwardly; all we are



concerned with is that he shall conform to the pattern of a saint
which isto be this and that. So it is comparatively easy to be a
saint. But it is much more difficult, and it requires tremendous
intelligence, understanding to go into this question of desire and to
be free from the conflict which the objects of desire create. To
understand the whole process of desire you need intelligence.

Intelligence is not the accumulation of experience and
knowledge; but intelligence is the highest form of sensitivity. To
be sensitive to everything, to the birds, to the squalor, to the
poverty, to the beauty of atree, to the beauty of aface, to the
sunset, to the colours, to the reflections, to the movement of aleaf,
to abird on the wing, to the smile of a child, to tears, to laughter, to
the pain, the agony, the anguish, the misery of a human being - to
be totally sensitive to all that means to be intelligent. And you
cannot be intelligent if you merely suppress or indulge. Y ou can
only be sensitive when there is understanding.

We have desire, which isreally aresponse to an appetite. | want
something, and | respond. This response depends upon the
intensity of my feeling. If the feeling isintense, if the emotion is
urgent, then there is an almost immediate fulfilment, either in
thought or in action. Please you have to follow thisfairly clearly,
because we are going into the question of time, into the question of
thought and love; and you have to follow this, step by step, not
authoritatively. We are using the word "follow" in the sense of
following what is being said. So far as we are concerned, thereis
no authority. Authority is contrary to every state of sensitivity, and
areligious mind has no authority. A religious mind isamind that is

constantly in a state of learning and therefore sensitive. And



learning ceases when these is authority. It does not matter who it is
- the authority of a government, the authority of your priest, the
authority of your guru or a Master - authority prevents your
learning. Authority only makes you conform through fear. And a
mind that is frightened at any level ceasesto be areligious mind.
Asfar as we are concerned there is no authority.

Desire, which is the response of a sensation which has been
given continuity by thought, seeks fulfilment; and in the various
forms of fulfilment there is contradiction. And out of that
contradiction there is conflict; and where there is conflict there is
effort. So desire breeds effort if we do not understand the whole
process of desire.

What is desire and how does that desire continue? We see how
desire arises - perception, seeing, contact, sensation. Now, what
gives continuity to desire? That is the problem; that is where we
left off the other day. Surely, thought gives continuity to desire.
That is, | like something; it gives me great pleasure to ook at the
sunset, or to look at a beautiful face, or to see aman in position,
status, power, money, position and all the rest of it. It givesme
pleasure to be in that man's position, and | think about that
pleasure, whether that pleasure be a sensual pleasure or a
subjective pleasure, or a pleasure caused by outward objects. |
think about it. | like your face; you have a nice smile; and your
smile, your face is attractive. | likeit, | think about it; the more |
think about it, the more | give strength to the desire which seeks
fulfilment with that person, or through that idea, or through that
object. So thought gives continuity to desire. If there was no

continuity to desire, there would be no fulfilment. It would arise



and go away. It would come as areaction - and you must have
reaction, otherwise you are a dead human being. It would come as
areaction and there would be no continuity to that reaction if there
was no continuity of thought. Y ou observeit in your own life.

Y ou have pleasure, sexual or ordinary pleasure, you think about
it; you create, in your mind, images, symbols, words. And the more
you think about it, the greater is the intensity of that pleasure. And
that intensity demands fulfilment. And in that fulfilment thereisa
contradiction, because you also want to fulfil in other directions.
So, where there is fulfilment of desire, there is contradiction.
Hence to escape from contradiction, from the pain of conflict, you
say that you must suppress desire. But what isimportant is - not to
suppress desire, nor to shape it, nor to sublimate it, but to
understand it - to understand what gives it substance, what givesit
the intensity, what givesit the urgency. If that can be understood,
then desire has quite a different significance.

Y ou observe yourself: when you have a pleasure, you think
about it. When you have pain, you also think about it. The thinking
about it givesit vitality, givesit strength, givesit continuity. So,
one has to go into the question of thinking, if one would
understand desire,

What is thinking? Thisis not an academic question. | am asking
you a question: what is thinking? There is a challenge: what is
thinking? And you are waiting for aresponse, are you not? Y ou are
waiting for a response from the speaker. Y ou want to be told. If he
does not tell it, you are trying to find out from your own
knowledge, or from the knowledge of what others have given to

you; or you are looking, searching in your memory, to find out



what is thinking. So, when a challenge is given to you, your
memory responds. Please follow this carefully, because unless you
go into this very carefully, step by step, you will miss the whole
sequence of what is going to be said. Lifeisachallenge; itisa
series of continuous challenges. Life is a movement, constantly
changing, constantly moving, never the same; and that is the
beauty of life. It isliving, not dead; and thereforeit is always
giving us a challenge every minute, consciously or unconscioudly,
whether we are aware of it or not. And when there is a challenge,
we respond according to our conditioning, according to our
memory; and our memory responds. In this process of challenge
and response, the response isimmediate or after an interval of
time; and in the interval of time there is the process of thinking.
What is thinking? Probably most of you have not thought about
it at all, and you are waiting to be told! When you are told, you
either agree or disagree; or your memory says, "That is enough,
that isonly part of it; there must be much more to this mechanism
of thought". So we are going to go into it. Where thereisa
challenge and aresponse, if the response isimmediate, thereisno
process of thinking. If you are asked your name, you answer very
quickly; because you are very familiar with your name, you reply
immediately. Y ou may have thought about it before, but the
Immediate response isinstant. but if you are asked a much more
complicated question, you take time, and there isatime interval
between that challenge and response. In that time interval the mind
islooking for an answer, searching, asking, waiting, questioning.
That interval iswhat we call thinking. And that thinking depends

on your race, on your family, the knowledge, the memory, the



imprint of time, your experiences, the pain, the sorrow, the
innumerable pressures and the agonies of life - that is the
background; and from the background you respond. And sc, the
response to the challenge is aways inadequate. | hope | am making
myself clear. And that inadequacy to aresponse creates
contradiction. So one has to understand not only the mechanism of
thinking but also the storing up of knowledge as a means of
response to a challenge which is always new. So you respond
aways to something new with the old, with your tradition if you
are aHindu; if you are a Christian, with your tradition; if you are a
scientist, with your particular knowledge and so on. Y our response
IS never totdl, it is always fragmentary; and therefore thereisa
contradiction, a conflict, apain, or a pleasure which you want to
continue - which brings again conflict. So we live in this process:
challenge, inadequate response, contradiction, conflict, pain or
pleasure and the demand for the pain to cease and the pleasure to
continue. That isthe cycle of our life.

If you proceed further into this question of thinking, you come
to a state of mind when you actually say: | don't know. You
understand? That is the difference between the el ectronic computer
and the human mind. The human mind can say, "I don't know" and
it means"| don't know; there is no pretence, thereis no waiting for
an answer. "l don't know" isamost extraordinary state of mind, if
you could really understand that state. Because most of us have so
much knowledge about everything! We know about God, because
we have been told for five thousand, seven thousand or two million
years. We are burdened with knowledge, with our experience -
which isthe past. We know about what we call God, love, sex,



about almost everything that the human mind has invented or
thought about! And we are always searching to find more; that is,
adding more to our knowledge, and we never say, "l don't know".
And isit not necessary alwaysto say, "I don't know" so that the
mind is always learning, is always fresh, innocent, young? It is
only ayoung mind that says, "l don't know", and means"| don't
know" - not waiting to be informed. The moment you know, it has
aready become the old. But amind that is saying to itself "I don't
know" al the time, is not doubting. When you doubt, you are
already expecting a confirmation or adenial. But when you say, "I
don't know", your mind is already young, fresh, eager, ready to
find out.

That isthe way of thought. Thought exists only in time. We
mean by time the psychological state of postponement, the
psychological idea of progress, of evolution, of reaching a height,
of accumulating and getting rid of a distance between what is and
what should be, which isall atimeinterval in space. Please follow
al thisalittle bit. A mind that has no spaceisadead mind. The
mind must have space, which is emptiness. And it is only in that
space that a new state can come into being; it isonly in that space
that a mutation, a complete revolution, can take place.

We need arevolution in thisworld, a psychological revolution -
not an economic or asocial revolution - but areally deep religious
revolution. Such arevolution, such a mutation, cannot take place if
the mind is not totally empty, if thereis no space in the mind. And
the understanding of desire, the comprehension of time, brings
about, without seeking, this extraordinary space. Space is not
created by an object in the space. That tree, which is the object,



creates space; because of that tree, there is space round it. We only
know space in relation to the object and the non-object. And a man
who is caught in the space which an object creates, is everlastingly
adave. It is only the mind that has space without object that isa
free mind.

Now, we human beings who have lived for over two million
years, according to anthropologists, have developed, progressed,
evolved through time. It has taken us two million years to be what
we are - two million years from the animal to the human being -
and we say, "We will have more time, another two million years or
more, to progress, to evolve. In those two million years we have
suffered, we have lived in tremendous anxiety, with an appalling
loneliness'. Y ou know what loneliness is? Most of us know what
anxiety is. Most of us know what sorrow is. Most of us are familiar
with pain, physical and otherwise. Most of us know the agony of
uncertainty and the pain, the corruption, the disgust, the impurities
of one's own thinking and life. But very few of us know that pain,
the agony of complete loneliness. Man has lived with his loneliness
for two million years not knowing, escaping from it when he
knows it, and inventing gods, heavens, hells, every form of
fulfilment to escape from this extraordinary, intense sense of
complete isolation, complete loneliness.

We have lived for two million years and we have invented time
because we are the result of time. Our brain cells, our whole
structure, the organism, the brain, everything is the result of time -
time being the idea: | will become; | will be; | will achieve; | will
progress; | will change; from now till tomorrow; from now till the

next second. That is what we mean by time. We are not talking of



time as chronological time by the watch; we are talking of time, as
of amind that thinksin the field of gradualness - that is an
invention. Chronologically there istomorrow by the watch;
otherwise there is no tomorrow; we have invented tomorrow.
Actually when you go into it, you will seeit isthought that has
created tomorrow. Tomorrow is going to be uncertain, tomorrow
you have to go to office, tomorrow you have to do certain things -
you are thinking about it today. Thought actually createstime as
tomorrow, and so we have time. And we use time as a means of
change. "l am angry, ugly, savage, but | will become something
else" - that is using time as a means to become; so thereisawaysa
postponement, there is always an avoidance.

Most human beings are violent. They have never been gentle.
They do not know what love is. They know what sex is, what
desireis. They know the ways of agony. And being caught in
agony, they say, "I must have time to get over it; | must have
tomorrow, or the next life; or, | will get rid of it gradually". So
thought invents time; thought is time. And a man who understands
this process of desire, thought and time, is a human being who
lives completely in the present. He has no time as a means of
achieving.

The moment you have time, what actually takes place? Y ou are
not confronting, you are not confronted with, the actual, the factual
challenge, the immediate. Y ou act in the immediate only when you
arein pain or in intense pleasure. When you are intensely sexual,
or when you have intense pain, you have to act. And most of us are
incapable of looking at facts as they are, seeing things as they are,

the what is. The what is the fact, and we come to that with various



opinions, ideas, judgments. That is, with the past we come to the
fact and therefore create contradiction or the lack of understanding
of that fact.

So amind isfree only when it is capable of meeting the fact, the
what is, meeting poverty, not some supreme challenge - thereis no
supreme challenge. Lifeis a challenge every minute - meeting
poverty; meeting your boss in your office; meeting your wife, the
children; meeting the bus conductor, the squalor, the beauty of a
sunset; your own anger, jealousy, stupidity - which are all facts.
What mattersis how you meet the fact, not what you think about it,
not what you should do about it. When you meet the fact, without
any opinion, judgment, evaluation, then you are living completely
in the present. Then for such amind there is no time, and therefore
it can act. Because the fact alone has the urgency of action - not
your opinions, desires and ideals.

Look, sirs, you have been brought up, most unfortunately, on
idedls. Ideals are just words. They have no meaning whatsoever,
they have no substance. They are just the barren children of avain,
thoughtless mind! Y ou have been brought up on the ideal of non-
violence. Y ou go round preaching all over the world non-violence.
Non violenceistheideal. But the fact isthat you are violent in
your gesture, in the way you talk to your superior or your inferior.
Please listen to yourself. | am just pointing it out. You are violent -
violent in your gesture, in your thought, in your feeling, in your
action. Why can't you look at that violence? Why need you have an
ideal of non-violence? The fact isyou areviolent, and theideal is
non-factual; so you create a contradiction in yourself and therefore

prevent yourself from looking at the fact of violence. When you



look at afact you can deal with it: you will say you are violent and
accept it; you accept it and say: | am violent and | will not be a
hypocrite; or you will say you are violent and enjoy it; or you will
look at it without the ideal. Y ou can only look at an object or afact
or what is, when there is no ideal, no opinion, no judgment - it is
so. Then the fact brings about an intensity of action in the
immediate. It isonly when you have ideas about a fact that you
postpone action. When you realize factually that you are violent,
then you can look at it, you can go into it; then you can learn all
about it, the nature of violence, whether it is possible to be free or
not - not as an idea, but actually.

So areligious mind has no ideals, no example, no authority,
because the fact is the only thing that matters, and that fact
demands urgency of action. Y ou cannot but act immediately,
without an idea, only when the mind has understood the whole
guestion of desire, thinking, time, which prevents the mind from
looking at the fact. You do it, sirs. Take your greed, take your
anger, take what you like, your sexual appetite - it does not matter
what it is. Look at it - not with condemnation, judgment,
evaluation; not saying it isright or wrong. Y ou know all the
intellectual stuff that men invent to avoid the fact: take the poverty
in this country; that is afact; and being caught in nationalism is
going to prevent that fact being carried out. We will discuss it
some other time.

So amind that is free from time, which is thought, which is
desire, isamind that is aware of love. For most of us, loveis
sexual. Observeit in yourself. For most of us, loveisjealousy. For

most of usloveisacontradiction of hate and love. Weredly do



not know what love is. We know sympathy, pity, perhaps alittle
generosity when it does not cost too much. Don't laugh! Y ou are
facing al this - which isyourself. Y ou cannot laugh. If you can
laugh at yourself, then it will have some meaning. But don't just
laugh at facts. which means you are avoiding. We know what love
isonly in terms of contradiction, pain and pleasure, agony and the
jealousy, the pain, the brutality of jealousy, the violence of
jealousy. But you do not know what love is, because you do not
know what beauty is. If you do not know what beauty is, you will
never know what love is - not the beauty of awoman or a man, not
sex, but beauty.

Y ou have been trained to deny beauty, because beauty has
always been associated with pleasure - pleasure being the man or
the woman. And people have told you, especially the saints, that if
you would find God, you must have no woman, no pleasure; and
therefore you deny. By denying beauty you have denied aso love.
Beauty is not pleasure; beauty isin everything. Sirs, watch
yourselves; watch the leaf there; watch the beauty of the sunset, the
beauty of the earth, the hill, the curve of ahill, the flowing water;
watch the beauty of afine, refined mind, the good mind, the beauty
of aface, the beauty of asmile. You have denied all that, because
you have associated beauty with pleasure, and pleasure with sex
and so-called love.

Beauty is not that at all. Beauty is not something merely related
to pleasure. To understand beauty one must have an extraordinarily
simple mind - that is, amind unclouded by thought, that can look
at things as they are, that can see the sunset with all the colour,
loveliness and light, that can look at it simply, without



verbalization and be in contact, in communion with it, without the
word, without the gesture, without the memory, so that there is not
"you" and the object which "you" are looking at.

That extraordinary communion without the object, without the
thinker and the thought and the object and experience, that sense of
immense space - that is beauty.

And that is also love. Without love, do what you will - you may
do social work, socia reforms, parliamentary government, you
may marry, have children - you will find no answer to any problem
in life. With love you can do what you will: with love thereis
virtue and there is humility.
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It seems to me that one of our great difficultiesis not merely that
caused by words alone. Words are necessary to communicate, but
communication does not merely depend on words. And however
much one may be intellectual and precise in the usage of words, we
cannot live by words, because we have aso feelings, strong
emotions, violent passions, hatred, sympathy, tenderness, affection.
And we seem to live at different levels of our being. If we are so-
called intellectuals, we live with words, ideas, and are able to argue
cleverly, eruditely. If we are emotional, we are almost on the verge
of tears about everything. And the intellectual aswell asthe
emotional are burning inside with various problems - self-created,
imposed by environmental conditioning and so on.

Our lifeis atorture; wetry to cover it up by words, by feelings,
by escapes, by every form of so-called religious aswell as
intellectual acts. But these do not cover our inward battle, our
inward frustration, our loneliness, degp sorrows, and the sense of
being completely isolated. We want to be secure, not only
physically but emotionally; we want companionship; we want
somebody on whom we can rely completely, in whom we have
complete trust and faith, a sense of intimate, endless contact with
another human being. Not only do we seek security in another
human being through relationship, but also we want security in our
ideas, in our beliefs, in the way of our life. We do not want to be
wrong, we want to tread the right path, whatever that may mean.

We look to someone to tell us what to do. We have authority and



an infinite love of tradition.

And we have to live with all this - at the intellectual level, at the
emotional level, at the physical level, and at the psychological
level; with loneliness, emptiness, a sense of despair. We have to
live with ill health and infinite boredom with life: going to office
every day of our life, for the next forty or fifty years. Or one has
been in office for forty years doing the same thing over and over
again, and at the end of one's life there is nothing left, oneis burnt
out. Or one begins life with certain convictions, certain formulas,
and one has great intentions; but the life about one gradually
squeezes out all the energy, the vitality, the clarity, the clear
perception, and oneis left with oneself empty, lonely, in despair
and in sorrow.

Thisisour actual everyday life. And realizing that, we try to
find something transcendental, beyond, faraway, which has nothing
whatever to do with our daily life. We can quote the Upanishads,
the Gita, the Bible, seers, saints and so on, away from this daily
misery, horror, brutality. The wider the gap, the greater isthe
neurosis. And most religious people are neurotic, because their life
is here, and they try to have ideals, incense sticks, they go to
churches, temples, rituals - anything to escape from this daily
torture, daily travail of life. Thisisafact. Perhaps | am not
describing it too clearly, but that is our life. And we have to change
here, in our daily life, in our outlook, in our activities, in our ways
of thought, feeling; for thisisreality, not the other. The other is
merely the idea of some one who said something or other, many
centuries ago; and it is no good repeating what they say, or what

they said, or the modern philosophers say, or trying to conform to



modern philosophy or to go back ten thousand years and revive the
dead past which we call, unfortunately, culture.

Culture is something that grows, nourishes, moves; athing that
is nourished, functions, grows; then it becomes a dead thing. But
apparently, in this country, we are very fond of this dying culture;
we try to revive it through dance, through song, through music,
through the temples, through various creeds; but it does not work.
When it does not work, we do not abandon it, we do not come to
reality and see if we cannot transform the reality that is the living,
and bring about a simplicity which is the essence of harmony. We
are incapable; so we look, we search, we want to find somebody to
tell uswhat to do, and we put our faith in those people. Faith and
trust have no value. Y ou may trust a doctor, because he has
experience. But atheory based on another man's experiencein
matters of the psyche or of aninward life, has no meaning at all;
and apparently we cannot let that go. We haveto let it go
completely, because we have to stand alone. And that is one of the
greatest fears we have - fear being the feeling of uncertainty, the
feeling of danger, the apprehension of something we do not know.

o, fear begins with the savage and with the so-called educated
man, highly intellectual, verbal, capable of great efficiency and
capacity. Fear isthere. And, apparently, man who has lived for two
million years cannot get rid of thisfear. And | think that is one of
the magjor problems of our existence: whether it is possible to be
free of fear. Now somebody says you must be free of fear, and
gives you a system how to be free of fear. But one has actually to
come to the realization of one's own fear, be aware of one's own

fear and go into it, come into direct contact with it, be in intimate



communion with it, understand it, and thereby be free of it. If the
mind is afraid, it isadead mind. Y ou know this, you have seen this
in your own life. Y ou must have seen this: if you are afraid of
something, it haunts you; you think about it; you build resistances
against it; you are always watching, noticing, aggressively giving
importance to the intellect or to the emotions, trying to run away
with those, but never coming into contact with fear.

If you have fear of physical pain, you do something about it. Or
if the pain is not too great, you put up with it. Y ou do not make a
lot of dance or song about it; you put up with it. And putting up
with it isto see that it does not distort your thinking, your psyche,
your affection, your forward movement - which is also very
difficult because we live on our nerves, and there is the impact of
pain. We want to be healthy, and perhaps we cannot be healthy. If
we can, so much the better. If we cannot, there is the dread of that
pain, that it might return, that it might continue. So we live in the
dark corner of that fear which distorts our thinking.

Thereisthe fear of not being secure, emotionally,
psychologically, inwardly; there is the fear of not having somebody
to talk to, to open your heart to, with whom to commune as though
with yourself, to whom to talk whenever you want, to rely on that
person, to feel that he will never misunderstand anything you say,
that he will know when you are angry, when you are flattering,
when you do not mean what you say, so that you feel that he and
you are really one with great affection, with great sensitivity. And
if you find that person, you hold on to him in adeadly grip. You
know very well that one day that person may turn away, may die,

may lose himself in other fancies, in other people, in other



illusions; so you hold when you can. And that also breeds fear,
because in that person you put all your faith, all your affection, and
that person islike you and me, he moves away from you, he looks
at somebody else, and then begins the jealousy, the hate, the venom
of relationship.

So we build a society in which marriage becomes most sacred,;
you cannot break it, you hold it tight by law; but modern pressures
are breaking that law. We want permanency in that relationship,
and we never realize that there is no permanency in anything. So
fear darkens our days. Please | am not describing something
fantastic, you do not have to conjure this up, imagining this - which
isour actua daily life.

S0, we seek security, physically - having a house, property, the
name, the position, the status; and we push anybody that comes
near to it, legally, morally, religiously. And also we want security
in relationship, knowing full well, deep down, that thereisno
permanency in relationship. We can get used to arelationship. |
can get used to my wife, to her insults, to her praise, to her
nagging, to sleeping with her. | can get used to it, and that usage,
that habit becomes my security, and nothing must happen to that
habit. So that again breeds fear. And from fear there is sorrow.
Thereisfear not only physicaly, inwardly, emotionally, but there
Isthe fear of wanting to fulfil, wanting to do something great, to be
famous, to meet a great challenge and react fully to that challenge,
knowing inwardly that you are avery petty, little human being with
asmall mind, with an egocentric activity, and wanting to cover all
that up. That also breeds fear - the desire to fulfil: sitting on a
platform, talking to a big audience, getting a kick out of it; and



when the audience does not come, one feels|ost.

We also want to be happy. Some, where deep down, somewhere
in some heaven, we want to be happy, rested, quiet, serene,
undisturbed. So we invent a heaven. Wherever we go, whatever we
do, fear and sorrow pursue us, and there seemsto be no end to this.
We don't seem to be able to meet it with energy, capacity,
efficiency, to move beyond that. And, of course, thereisthe final
fear and sorrow of death.

Death, the end of life, physical existence coming to an end - that
is all we are concerned with that is what we call death. There are so
many other forms of death. A person who lives thirty or forty
years, endlessly in conflict with himself and society - that is aso
death. To live for some yearsin a particular state - that isalso
death. Thereisthat death of living a monotonous, stupid existence
without much meaning. And that not having much meaning, we
invent apurposein life, agoal a spiritual beauty, perception; and
again there is this battle going on with sorrow, never reaching that
goal, because we cannot.

There are many forms of death, not merely of the physical form.
A mind that livesin anarrow groove, never moving out of it, being
aprisoner to ideas, to opinions, to what people will say, living
according to a narrow code - which isreally an unethical code of
relationship with the world - that is also death. And also thereisthe
sorrow of this extraordinary sense of loneliness. | do not know if
you have ever felt this deep, apparently unending loneliness of life
of one's being.

We are going to talk, this evening, about all this and whether it

Is possible for you and me, for anybody, to face fear and to be rid



of it. If you are not free of fear, however clever, however
sympathetic you are, you are living in darkness. Y ou watch
yourself some day. When fear comes upon you unexpectedly, you
are paralysed; the greater the fear the greater is the tension, the
greater is the suffocation. And you do not know how to mest it.

Y ou never come directly in communion with it, in contact with it -
as you come in contact with your food, with your sexual desires,
when there is an action, an intimate activity going on. Apparently
we never come into contact with this fear.

Fear does not exist by itself. It isin relation to things - to
darkness; to what the neighbour says; to doing something wrong;
to losing your job; the wife or the husband looking away to
another; the fear of frustration; a woman who has never had a
child; or awoman who has not married and does not know all that
side of life; and the man, bitter, aggressive, vain, arrogant, because
heisvery clever with his mind, with hislogic.

The man who is afraid livesin darkness. It isvery ssimple to find
the cause of fear. | am afraid of my neighbour, because | depend
upon his good word, he might say something against me, and |
might lose my job, or | cannot marry off my daughter; so | am
afraid. So, | depend; | know the cause very well.

It is not so very difficult to find out the cause of fear - conscious
or unconscious fear. That isvery simple; if one has afairly
attentive mind, one can go into it immediately. But the discovery
of the cause does not free the mind of fear; the fear is till there.
Please listen to this alittle bit. The mere analysis of the cause of
fear does not seem to wash away fear. Thisisafact, you can watch

it. One knows the cause, but oneis still fearful. So the mere



analysis of the cause, however deep, however intricate, however
deeply analytical the discovery of that cause - the mere
understanding of the cause does not free the mind, or the being,
from fear. The mere uncovering of the fact does not get rid of fear.
Y ou have to come into contact with that fear. And that is the
greatest difficulty, - to come directly into contact with it.

And we have never come into contact, directly, with almost
anything, except with food and perhaps with sex. We never seethe
tree as tree - pure perception. We have ideas, thoughts, images -
about the biological structure, the nature of that tree and so on. And
to come directly into contact is not to knock your head against the
tree, but to be alive to nature, to beauty, to the touch, to the smell,
to the fine limb, to the leaf and the flower and the breeze among
the leaves - then you are in contact. But we are never in contact
with fear and we do not know what it actually means. We have
never touched it, we have never directly come into contact, because
we are already afraid to come into contact with fear. Please listen.

We have never come into contact with fear, because thereis
aready the fear of what it might lead to, of what might happen. If |
do not really care what my neighbour says about me, | may lose
my job or | may not. But my thought says, "Be careful. Don't say
anything. Be dishonest, be clever, be cunning. But don't say
anything against the neighbour, because he is going to hurt you".
So thought precedes fear, thought protects fear; and, therefore,
thereis never adirect contact with it. That is the first thing.

The word "fear" means apprehension, warning of danger,
calamity, the loss of the good and the happening of evil. The word
is not the fear itself, surely. But to us the word - the symbol, the



idea - has become very important, and that word prevents us from
coming into contact with the thing itself. That isfairly smple. We
live by words; for us, what isimportant is the word, the analysis of
the word, the clever usage of the word; see all the fuss we make
about words. After all, what are the Upanishads, the Gita? They are
just words; you don't throw them out! We use words and hope
through the word to get into contact with the thing. But the word
will never put us into contact with anything. We have lived not
only by the word, but through feeling, through temperament,
through affection, through beauty, through perception: seeing the
cloud, seeing the sunset. The word "sunset" is not that thing, that
light, that colour, that shape of the cloud, the light in the cloud. So
one has to understand that the word prevents the contact. \WWhen
you say, "l love somebody", you hold a hand, you kiss, you do all
kinds of things. The word is not the fact.

So the word "fear” engenders fear. One has to find out whether
the word has created fear, and whether the mind can be free of the
word and come into contact with fear. | do not know if you have
observed a bird, a spider, or an animal which does not think that
you are watching it. Then you see every movement, you see all the
design on the skin, you see every movement of the leg, you see
everything. But if you have ideas about that animal or that insect,
you have already lost perception, you are not seeing. So one has to
come directly into contact with fear, and that is one of the most
difficult thingsto do - that is, to look at fear non-verbally, without
thought. Because thought creates fear: "my neighbour is going to
make mischief", this thought has already bred fear in me. And

thought which discovers the cause will not get rid of the fear. What



brings an end to fear is coming directly into contact with it; and
you cannot come into contact with it if you are running away. Y ou
must live with it. Y ou must know all about it, you must watch it
endlessly - watching, watching, watching, never running away,
never putting up defences against it, never trying to become
courageous. A man who istrying to be courageous when heis
frightened - heis still frightened! Fear isthere! So you have to
watch it as you watch a spider on the window of an evening - how
it builds the web, so efficiently, so beautifully, so symmetrically. In
the same way, just watch your fear: that means a mind that can
look without distortion - not trying to get out of it, whichisa
distortion, but just to look with clarity. And thereis no clarity, if
you are trying to run away from fear, if you are trying to use the
word to cover it, if you are trying to go beyond it. Y ou have just to
watch it, to observe, to perceive every movement throughout the
day, how fear expressesitself. Then the next time fear arises for
various reasons, you can meet it; there is no verbal camouflage,
you meet it. Therefore you are beginning to learn to meet fear. And
when you have realized that thought has created fear, you put aside
the thought which creates fear, and therefore you put aside also the
time interval between now and tomorrow when the neighbour will
say something; so you meet fear.

Fear also shows itself asthe desire to be secure. One must be
secure physically - must have bread, clothes and shelter: that is
obvious. Otherwise you cannot think or feel promptly. Y ou must
have physical security. The vast mgority in the East have not that
physical security. But it isthe function of the educated, cultured

man to solve this problem. Not the repetitive man who goes back



ten thousand years and repeats some silly stuff, but the educated
man, the man who is aware of the world situation, who is sensitive,
who wants to solve it, who is eager to solve this dreadful problem
of poverty - it isonly that man that can solve this: it is only that
man that is not afraid, and knows how to meet the situation.

Thereisthe desire for security. And one can understand this
desire to be secure when you meet awild animal, a snake; or you
watch when you cross the road. But there is no other form of
security. Redlly if you look at it, there is no other form. Y ou would
like to have security with your wife, children, neighbour, your
relations, if you have relations; but you don't have it. Y ou may
have your mother, you may have your father: but you are not
related, you are completely isolated - we will go into that. Thereis
no security, psychological security at any time, at any level, with
anybody - thisisthe most difficult thing to realize. Thereisno
psychological security with another, because he is a human being,
and so are you; heisfree, and so are you. But we want security in
our relationships, through marriage, through vows - you know the
tricks we play upon ourselves and upon others. Thisis an obvious
fact; it does not need great analysis.

We never come into contact with thisinsecurity. We are afraid
of being completely insecure. It requires agreat deal of intelligence
to understand that insecurity. When one feels completely insecure,
one runs away. Or not finding security in anything, one becomes
unbalanced, ready to commit suicide, to go to a mental hospital; or,
one becomes a most devout religious person - which are all the
same, forms of imbalance. To realize - not intellectually, not
verbally, not as a determined, willed attitude - the fact that there is



No security, requires an extraordinarily ssmple, clear, harmonious
living.

And this - not finding security - produces sorrow. Y ou know,
man has lived with sorrow for so long. Y ou know what sorrow is -
the loss of some one whom you love; the loss of prestige, position,
never having a position, a status in the world, and everybody else
having it; never being beautiful in face, or in gesture, or in word,;
never seeing the beauty of the sunset, the cloud; never feeling the
wind, the night-air on your face. We are not sensitive, and so we
live with this, pursuing sorrow. And we never come into contact
with it. We have ideas that it is past karma, that it is the result of
this and the result of that. Y ou know a man who talks about karma
IS amost ignorant man. Because every cause can be changed
immediately; every cause and the effect of that cause can be
shattered. To keep on saying, "Thisis my misfortune; | did thisin
the past, therefore | am this' - that is too childish! Because cause
and effect are closely related together, what was the cause becomes
the effect, and what was the effect becomes the cause; and that can
be broken. And to break with it you must come into contact with it,
and not just live in words.

The ending of sorrow is possible. Don't say, "Have you finished
with sorrow?' That is not important. It does not matter who has, or
who has, not. What mattersisthat you are in sorrow. For whatever
reason, for whatever cause, the misery, misfortune, anxiety, despair
you arein - you are that. To find out whether you canend it is
more important than to find out whether somebody else has ended
it. If | say "yes", it isnot important; if | say "no", it hasno

importance. What has importance isyour life, how you live. And



there is also the sorrow deep down - not of the race only, of the
family, but of man who has lived two million years of endless
sorrow and agony and despair.

And there is the sorrow of loneliness. | do not know if you have
ever been lonely: when you suddenly realize that you have no
relationship with anybody - not an intellectual realization but a
factual realization, athing that is as concrete as this microphone -
and you are completely isolated. Every form of thought and
emotion is blocked; you cannot turn anywhere; there is nobody to
turn to; the gods, the angels, have al gone beyond the clouds and,
as the clouds vanish, they have also vanished; you are completely
lonely - | will not use the word "alone".

"Alone" has quite a different meaning; alone has beauty. To be
alone means something entirely different. And you must be alone.
When man frees himself from the social structure of greed, envy,
ambition, arrogance, achievement, status - when he frees himself
from those, then he is completely alone. That is quite a different
thing. Then there is great beauty, the feeling of great energy.

But loneliness is not that. Loneliness is this complete sense of
being isolated from everything. | do not know if you have felt it.
The more you are awake, the more you are questioning, looking,
asking, demanding, the more you are aware of it: degp downin
your consciousness, at all the levels, you feel completely cut off.
And that is one of the great sorrows. not being able to go beyond it,
and being caught in that tremendous feeling of loneliness with its
great energy. It has got vitality, adrive, an insistence, an ugliness,
and we escape from it in every form. Either we are terribly clever,

write books about that loneliness, and push aside that loneliness; or



we run away, amuse ourselves, and never touch it. And it remains
there, hidden; but like a cancerous wound, it is there, waiting. One
has to come into contact with it, not verbally but actually.

And thislonelinessis aform of death. Aswe said, thereis dying
not only when life comes to an end, but when there is no answer,
thereisno way out. That is also aform of death: being in the
prison of your own self-centred activity endlessly. When you are
caught in your own thoughts, in your own agony, in your own
superstitions, in your deadly, daily routine of habit and
thoughtlessness, that is also death - not just the ending of the body.

And how to end it also one must find out. Not that thereis
reincarnation: | shall be born next life. Who cares, my fiend,
whether you are born next life or not? Don't you know what lifeis,
thislife? The misery, the despair, the anxiety, the little pleasures,
the little affection, the sexual appetites, the confusion, the endless
battle, the conflict - that is your daily life. And you say, "I will take
that life and carry it over to the next life", and you are waiting to
die. You believe al that; so you invent the psychological evolution
of the soul: slowly, endlessly, gradually, you will get rid of sorrow,
pain, travail, anxiety. Y ou invent timeto get rid of sorrow, or you
worship sorrow in achurch! And one realizes you have to meet
death, you have to come into contact with it, as you come into
contact with that tree, the sunset, the beauty of aface, with squalor
and the tawdriness and the shoddiness of the human mind. You
have to come into contact with death - not the ending of the body
only, the mechanism wearing itself out; that can be understood.
The organism can be prolonged; the scientists are investigating into

whether it cannot be prolonged for another fifty years. We will



prolong it for another fifty years or more - the same self-centred,
brutal activities; ambition; competition; seeking status, position,
power, greed, envy. But we have never come into contact with
death.

Do you know what it means to come into contact with death, to
die without argument? Because death, when it comes, does not
argue with you. To meet it, you have to die every day, to
everything, to your agony, to your loneliness, to the relationship
you cling to; you have to die to your thought, to die to your habit,
to die to your wife so that you can look at your wife anew, you
have to die to your society so that you, as a human being, are new,
fresh, young, and you can look at it. But you cannot meet death, if
you don't die every day. It isonly when you die, that thereislove.
A mind that is frightened has no love - it has habits, it has
sympathy, it can force itself to be kind and superficially
considerate. But fear breeds sorrow, and sorrow is time as thought.

So to end sorrow isto come into contact with death while
living, by dying to your name, to your house, to your property, to
your cause, so that you are fresh, young, clear, and you can see
things as they are without any distortion. That iswhat is going to
take place when you die. But we have alimited death to the
physical. We know very well logically, sanely, that the organismis
going to come to an end. So we invent alife which we have lived
of daily agony, daily insensitivity, the increase of problems, and its
stupidity; that life we want to carry over, which we call the "soul" -
which we say is the most sacred thing, a part of the divine; but it is
still part of your thought and therefore it has nothing to do with

divinity. It isyour lifel



So one hasto live every day dying - dying because you are then
in contact with life. Y ou have to come into contact with your
everyday life - not some sublime life, which isall nonsense - , with
every movement of thought, with every word, every, feeling, the
agony, the despair, the loneliness, the fears, the sorrows, so that
your mind is highly sensitive. But the mind cannot be sensitive
when it is burdened with the past.

Only when the mind knows how to dieto itself, isthere love.
And loveisvery ssimple. That isthe only thing that brings harmony
in life - not all your intellectual arguments, not all the philosophies,
not the sacred books or the unholy books. A mind that has
understood al this, that has gone through it and meets it every
minute of the day - it isonly such amind that can know what love
is. And when there is love, do what you will, there is virtue,
goodness, beauty.
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| would like thisevening, if | may, to talk about something about
which you may have heard, or which you may have practised or
gone into deeply - the question of meditation. | would like, if |
may, to cover agreat deal of a great territory, the full significance
of that extraordinary word. But before we go into it or rather into
the nature and the significance of it, we have to understand not
only "beauty" but also that generic word called "love". In most of
our lives, thereis so little beauty and so little love. We see things
like the trees, the squalor, the poverty, the hunger; we see our own
sordid, narrow, petty life, and battle within a small area of our
mind. And we do not know actually the depth and width of love.
We know sympathy; we are aware occasionally of great affection,
without any motive, for another; we also know generosity,
Kindliness, gentleness. but these words do not really cover the full
meaning of that word "love". All the practices which we shall go
into, all the virtues that we try to cultivate and practise endlessly
and the social reforms and the opinions and characteristics of those
people who are supposed to be saints - al these, it seems to me,
lack this essential thing, love. And without it life has no meaning at
al, has hardly any significance.

So, we shall this evening, go into "love" and "meditation”. We
are not indulging in words. Words are only useful to communicate.
Words have a certain definite meaning, when we use words which
both you and | understand - not the whole argumentative and

dialectical and logical meaning of each particular word; but we



more or less grasp the meaning of each word. And if | may

suggest, while we are talking this thing over - which is actually
sharing together - , this whole extraordinary problem of love and
meditation, we should also learn the art of listening. We hear a
great many things, like that crow; we hear what the speaker says,
the words he uses. But hearing is not listening. To listen, there
must be not only the verbal communication, but also neither
agreement or disagreement; there must be just the act of listening -
not translating what you hear into your own peculiar vocabulary, or
trand ating what you hear according to some tradition or what some
one has said; those prevent the act of listening.

The act of listening is aways in the present. It is a movement
awaysin the present. And the moment you translate what you hear
in terms of your own understanding, of your own tradition, of your
own culture - if you have a culture - you merely prevent listening.
If oneislistening, then one can go on in an extraordinary
movement endlessly, not only listening to the speaker, but listening
to everything: to those crows, to that bus, listening to the
movement of the breeze among the leaves, seeing the sunset. Itisa
total act, it isnot a partial act. And if we could listen that way all
our life, not just for afew minutes but right through our life,
listening to every sound, not only to the sound of avoice with
which oneis familiar but aso to every movement of thought and
word, then life would become an endless action of learning and
listening.

And aswe are going to talk over together, share together, this
love and meditation, one has to listen not only to the words, but to

much more than the words; not only on the surface, but beyond the



surface. The quality of love is co-operation. We only know one
kind of co-operation - co-operation through reward or punishment,
or through necessity. That is the only co-operation we know. Co-
operation, that is working together to produce athing, is either
through gain or through loss or through conformity to authority -
authority being an ideal, or tyranny of a person, an example and so
on. That is the only co-operation which we know. If you observe
yourself, you will see, when you go to office, in everything, when
you have to do things together, there is this co-operation through
reward or punishment, or with necessity. Such co-operation is
really primitive; it is not co-operation at all.

We must co-operate; otherwise we cannot exist. Thereisno
society, no relationship, when there is no co-operation. And that is
what is happening in this country: there is no co-operation; each
group, each part of the country, is thinking of itself: And this way
of fragmentation - with which oneis so familiar, which is so tribal,
which is so nationalistic - is obvioudly a state of non co-operation,
and therefore disintegration, a destruction, a deterioration. And we
can only live when there is co-operation, working together.

Isit possible to work together without punishment, without
reward, without compulsion? It seems to me, by the very nature of
that word and the meaning of that word, co-operation can only
exist when there is affection, when there islove. And that ceases
the moment there is a vested interest, thereis atribal activity of a
petty little mind, conditioned by a particular language, by a
particular country, by a particular section. And so, most of us, who
talk of co-operation are very primitive people, because our co-

operation is based on fear, necessity, gain and pain. And, it seems



to me, really to co-operate, to work together demands a great deal
of affection, agreat deal of this generic word which we are shy in
using: "love".

S0, we are going, this evening, to find out, to discover, for
ourselves, the state of the mind that knows the meaning and the
nature of that word. For it isthis one act that will liberate man, that
will completely bring about a mutation. This sense of affection,
thislove, this quality cannot be cultivated, cannot be practised,
cannot be brought about; but it must happen as naturally as
breathing, as fully with great joy and delight as the sunset.

And to explore that, one must enquire into this question of
space and the object within the space. When we are using the word
"gpace’, we mean, don't we?, a continuous state, looked at with or
without object, in reference to that thing round the object, or
without the object. | will go into it alittle bit. What we are going
into is real meditation and we have to understand this thing. We
know space only because of the object that lives within the space. |
know space only because of the four walls of the room. Thereis
space because of the object which you call the tree; the tree creates
the space round it. There is space, an interval, distance, between
you and the speaker. Thereis space as atimeinterval; thereis
space between two points - the point as the observer and the thing
observed which creates space. That most of us know.

Thisisaseriousthing - what we are talking about. Thisis not
for children; and if you have children, please take them away; let
them enjoy themselves playing in the garden. Y ou haveto give
your total attention; otherwise you will not be able to understand

what we are going into.



Space is aso that interval between two thoughts. Space is also
that state of mind when there is the thinker and the thought. So we
only know space because of the object within that. There is space
because of the speaker as an object - the space round him. And that
is all we know. Always the object, the observer; and because of the
object and the observer, there is space. And within that spaceis all
communication and desiring. And as long as space is brought about
by the object, the human mind will always be a dave; it will never
be free, because it is only the object that creates the space, and to
live within that space created by the object or by the thinker will
never bring about freedom.

It is only when there is space without the object, without the
thinker, that there is freedom. This requires agreat deal of enquiry,
and thisisimportant to understand. Y ou must have space - spacein
the mind, space in the heart. Otherwise you are closed; otherwise
there is no freedom. And if the space in the heart and the mind is
only created by the thinker or by the object which creates space,
then the mind remains petty, narrow, however erudite, however
clever, however logical.

| do not know if you have noticed, observed, a chair in aroom.
It isthe chair in the room that creates the space, and it isthe four
walls of the room that create the space. And within that we live.
And living there in the space created by thought or by the object,
we struggle endlessly; we move the furniture from place to place;
we expand the room; we extend, through various forms of drugs
and so on, our sensitivity, we heighten our sensitivity. But it is still
living within the space created by thought. And living in that way,

as most of us do, the movement is always from the object towards



another object, within the space which those objects make. And,
therefore, we have never that sense of freedom; and without
freedom thereis no love.

So the whole enquiry, which is meditation, isto find out, isto
come upon that space, which the thought or the thinker or the
object does not create. | hope | am making this somewnhat clear.
For this, there has to be love. When we use that word, we wonder
if it awakensin you a sense of vast expanse, without the entity who
looks at that space. We are going to go into it. That is, space can
only exist when thereis silence. And thereis silence only when
thereislove.

So what we are going to enquire into, is this whole process of
silence. First of all, aman who sits deliberately to meditate, who
takes a posture deliberately and sets about to meditate, will never
be free to come upon this strange thing of silence. We will explain
why. Y ou only know that you are breathing when your lungs are
clogged and are heavy, when you have a heavy cold; otherwise you
are totally unaware that you are breathing. Deliberately to sit down
to meditate is to force the mind to function along a pattern,
established either by yourself or by another, in order to achieve a
silence, to have some peace in the mind which is called the "peace
of mind" - as most of you call it - which isjust a"piece of mind",
nothing else; just asound, aword. A deliberate act of meditation is
an act of noise, the noise being controlled according to the
characteristic or idiosyncrasy or tendency of the hypnotic process
of that noise.

So the following of any particular method of meditation is
deadly, destroying - whether you invent it for yourself or whether



the ancients have invented it or thought it out for you to meditate

So asto arrive at that particular state called "silence: which is non-
silence, which isthe result of a deliberate act to silence your mind
in order to arrive at a particular space called silence. Because that
only makes the mind more and more narrow.

And if you watch, this process of so-called meditation isaform
of escape from reality - the reality being the everyday living, not
the escape into some form of mysticism which you think you will
get or find by forcing, by control, by the repetition of words, by
concentration on a picture or an image or asymbol. After all, a
method only trains the mind to function along a certain line. And
that practice brings about self-hypnosis: you have visions, you
have all kinds of thingsin that state, and therefore it gradually
helps you to run away from life. So there is a distance between
living and the pursuit of meditation. Living isredl - the battle, the
jealousies, the anxieties, the hopeless despairs, the monstrous
competition, the brutality, everything; these arereal. The other isa
fanciful escape through hypnosis, through verbalization, through
some state which has no reality whatever. And the more you
conform to the pattern, the more you think you are achieving.
Obvioudly you are achieving - which isto bring about an
imbalance, a contradiction between living, the reality, and fiction.

So one has to understand this process and put away completely
thiswhole idea of practising meditation. | know it goes against
your grain completely, because that is what you have learnt. Look
at what isimplied in that. When you practise meditation, you are
trying to concentrate on an object, on an idea, on some vision, on

some image; and therefore you push away every other intrusion. So



your concentration is aform of resistance, and you spend your
energy - which isrequired to find out this extraordinary thing
called "silence" - you waste it in trying to concentrate, your mind
wanders off, and you spend endless years trying to bring your mind
to concentrate on something in which it is not interested. Y ou
observe it yourselves, Sirs.

So concentration, which is brought about through practice,
makes the mind more and more dull, more and more insensitive.
Because it creates endless conflict; and amind in conflict is
obviously insensitive. And you need the highest form of
sensitivity, which isintelligence, to discover, to come upon, this
thing called "silence".

And for most people meditation is self-absorption. | do not
know if you have watched a child or aboy playing with atoy. The
child is completely absorbed in that toy, he is completely
concentrated, he is altogether with it. There is no mischief. He does
not do anything mischievous; he is not naughty; he sits quietly; he
sits endlessly playing with that toy, till he breaksit - then he wants
anew toy. And most of us are like that, we want to be absorbed by
something, absorbed by the image which we have created - the
image of our tradition, of our eccentricity, of our tendency, our
devotion; and we are absorbed by that and we call that meditation!
Surely, it isnot meditation; it is the projection of your mind which
absorbs your thinking. Y ou are not interested whether that image,
that symbol, that vision, is projected by you; you think that isreal.

So meditation is neither concentration nor absorption by the
image or the symbol, nor prayer. Y ou know what prayer is. the

endless repetition of words; the quicker the word, the better it is!



Y ou hear that; or, sitting in front of a picture or an image - an
image graven by the mind or by the hand - you endlessly repeat
words, words, words; naturally that repetition quietens the mind.
This quietening of the mind is to make the mind dull, to hypnotize
it by words, whether those words have any meaning or not; it has
no reality; you just repeat "coco-cola' endlessly - that has as much
significance as your Mantram, as your Latin repetition. And this
goes on - this prayer, being absorbed by an image which you have
created, the vision, or concentration. Thisis generally called
meditation! There are various schools which say, "Be aware of the
movement of your toe, watch it and follow the distractions; and go
back to thetoe". There are various forms of methods, systems,
ideas - how to meditate!

And as we said, aman who deliberately sits down or practises
meditation is as far away from reality as a man who has no idea of
living. We are concerned with living - that is, our everyday
activity, our everyday life, our sorrows, our despairs, our agonies,
the brutality of life, the ruthlessness of it all. Unlessthat is
changed, do what you will, you can never find out what is the redl.
So it must begin there; there one must find the beauty of existence,
the extraordinary delicacy of existence. And the so-called
meditation isaway of distraction, isaway of escape from reality.

And to bring about atotal mutation, atotal revolution in daily
life, is the way of meditation. Not to sit down and meditate and
then act; but living, understanding, being aware of everything that
you do, your words, your gesture, the way you talk, the whole
existence of every day - that is meditation. That is to be aware of
the spider, the web it creates, the efficiency of it, the colour of it,



the beauty of it, the delicacy of it; to be just watching. And as you
are watching, your mind wanders off, pursue that wandering do not
deny, do not call it distraction and force yourself to look at the
spider. Go after that distraction. Then you will find thereisno
distraction at all; thereis only a state of continuous awareness
about everything.

Then you will find, in that awareness, there is always the
observer, the entity who is aware; the entity that says, "l must
practise awareness; | must look; | am learning; | am feeling more; |
am becoming more sensitive”. That is, in that awarenessthereis
choice. That is, "I" choose to ook at that spider, "I" choose to say,
"Thisisgood and thisis bad; thisisright and thisiswrong".

So with most of us awarenessis of choice. And if you penetrate
still further, you will find you can look, you can observe, you can
be aware, without any choice. Y ou can look at that tree, at that
sunset, completely, without word, without thought - it does not
mean that you are asleep. Y ou are completely watching - not you
are watching, but there is complete watchfulness of that sunset. As
we said, you are only aware that you are breathing, when thereis
some impediment; you are only aware that you are breathing
heavily, when you have got a cold; otherwise you are not aware of
it. Asyou are sitting there, you are not aware that you, as an entity,
are breathing. It isanatura process. So is meditation a natural
process - not a deliberate act. When it becomes a deliberate act,
there is the chooser, the censor; and then that entity remains. But in
watching that censor, watching that tree, that face, watching your
thought, it is only when you choose or deny or suppress or alter
that thought, that the entity comes into being as the watcher. But if



you merely watch, without any interference, there is no watcher at
al. So, immediately you have space.

You arefollowing al this, I hope! Not verbally, but actually
doing it, because we are sharing together, at this moment,
meditation, understanding it, moving with it. Aslong asthereisa
censor, an entity that translates what he seesin terms of his own
conditioning which isthe past, as long as there is interpretation of
what you observe, of what you see, of what you listen to, there
must be the centre, the object, which creates space round it, and
therefore a duality. And once you have established duality, then
thereis conflict. But if you merely observe, then you will find that
there is space without the object. It is as simple as that. But we do
not like ssimplicity, we want to complicate al this. Itis
extraordinarily ssimple. And it isonly avery ssmple mind that can
see clearly, that can listen completely, that is aware without choice.

And simplicity is not mere outward show. The conformity of
simplicity is exhibitionism; it becomes respectable by putting on a
loincloth. Becoming a sannyasi is aform of bourgeois
respectability! But the saint will never know simplicity, because he
isnot smple; heisin perpetua battle within himself. And to find
what is truth, to discover it, to come upon it, is to understand the
nature of observation, to observe without thought, without the
interference of thought, without time.

And one has to understand this space of silence. One hasto
understand also the whole question of experience. We all want
experience; the more, the better. Because we are fed up with the
daily experience of life. We do not seein it any beauty, any

loveliness; we see only the routine habit, dreariness, the boredom



of life. We are used to that, so we say, "We must have more
experience: going to the moon, living under the sea; more and
more experience. And the mind that seeks experience or is
saturated with experience has no space, and therefore no silence.

We mean by experience, don't we?, aresponse to a challenge. |
see the sunset as an experience. | walk along the road and | tread
on some filth - that is an experience. | get into the bus, and the bus
conductor isrude - that is an experience. | talk to my wife - that is
an experience. Lifeisaprocess of challenge and response,
endlessly. And you get used to that challenge and response - as
most of us do. Going to an office for forty yearsjust think of it!
Every day of your life being bored, or being excited because you
are doing alittle better than somebody else, getting a little more
pay, having alittle more drink or a better car, a better house! That
isall part of experience. And when at the end of it all, when you -
your brains, and your heart and your mind - are burnt out by
routine, then you want alittle more; then you seek God: whatever
that thing you call - God".

So you want more and more and more! Y ou get that "more”
through drugs, which give you an astonishing sensitivity. And in
that heightened sensitivity you have an experience which you have
never had before, according to your temperament, according to
your idiosyncrasies, according to your conditioning. If you are a
priest, you get an extraordinary experience; and that little
experience alters your whole life. But it is still living in the search
for experience; and that is what most of us do. When you
deliberately sit down to meditate, that is what you want. And a

mind that is groping after more experience, more excitement, more



sensation - such amind is not silent; and, therefore, it experiences
only within the borders of its own conditioning and within its own
knowledge.

S0 one has to understand this whole process of experience; and
only then is the mind no longer seeking experience - not because it
has become stupid, not because there are no more experiences, not
because it is satisfied with the one experience which is so supreme
that it says, "No more". The search for experience is another form
of greed. And wisdom is not come by through experience. Thereis
wisdom only when there is response out of silence.

So it isnone of these things. Y et, for most of us, space exists
only because of the object - the "me", the "I", the "watcher", the
"experiencer”. And naturally, according to hislittle mind,
according to his pettiness - whether it is poetic pettiness, or artistic
pettiness, or the pettiness of a housewife everlastingly occupied
with cooking, breeding children and so on - such a petty mind has
experience. However much it may experience, however much it
may control, however much it may practise endlessly, such amind
is still petty.

The mind - we mean by mind, not only the brain, but the whole
organism, the totality of one's being - has space only when this
thing called the "object" ceases. And you cannot make it come to
an end by any form of trickery. It comes to an end only when you
watch endlessly every movement of its activity, every thought,
every feeling just watch it; do not interpret it, do not say, "It is
right, it iswrong; this must be, this must not be". Out of that
watchful ness comes choiceless awareness - not as step by step; it
happens naturally. When the water of ariver goes by the bridge,



through a dirty town cleansing itself, it moves, moves, moves
endlessly; it does not go step by step, it isa movement. From that
choiceless awareness comes attention - not about anything, but just
to be attentive; to be in a state of attention; thereis no desire for
experience, you are completely attentive. Thereisno desireto
change, to become something noble or ignoble. You are
completely attentive. And you see, when there is such complete
attention, there is no object; therefore there is space. And because
of that space, there is complete silence.

Silenceis not only of thought, but also of the brain. | will not go
into all that, thereis no time to go into all that. The brain, which is
the nerves, the cells, everything, is quiet, but terribly awake,
attentive - it must be. Then because of this silence, there is space;
and because there is space, thereislove. Y ou cannot cometo it by
practice, by saying, "I will first attempt to be aware, then
choicelessy aware, then attentive, then silence". Minds are so
petty! You want it all on ablueprint, and all that you haveto dois
just to follow. It does not work like that. Either you see the whole
thing, the whole beauty of the sunset, of the tree, and the whole
beauty of this meditation, completely and at once, and therefore
flow with it, or you do not see at all.

Then you will see that love does alter immediately every action
of life. That isthe only catalyst, the only thing - nothing else - that
will bring about a total mutation of the mind. And we need such a
mutation. Because man haslived so long in his misery, with the
everyday torture of existence, the uncertainty, the confusion, the
conflict, and the supposed meaninglessness of life. But thereis an

extraordinary meaning to living. Living - going to an office, talking



to your wife, doing everything that you do - has tremendous
meaning, if you know how to look at it, how to come upon it. And
to come upon it, to know it, to see the beauty of it - that can only
take place when there is silence, when there is space and love. And
that is truth; and that is the only thing that mattersin life. Then all
the heavens and all the hells are open. Then you do not have to
seek God. Then you do not have to go to any temple or any church;
you do not have to be aslave of any priest or of any book or of any
authority. Then thereisonly light, and that light islove and
silence.

January 3, 1965
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Asthisisthelast talk, at least for thisyear, | would like if | may to
talk about what isareligious mind. | would like to go into it rather
deeply and investigate together into this whole question of man's
search for something beyond his own petty limitations, trying to
find something beyond his own measure. And to share, to go into it
together, the word "religion” must be clearly understood both by
the speaker as well as by you who are listening.

From what anthropologists have discovered, man has always
sought, through two million years and more perhaps, some deity,
some divinity, something other than this transient world; and
always he has created, out of hisimagination, out of his search for
something permanent, something which is not easily destructible.
He has created images or symbols, which he has carved according
to his own image, according to his own imagination, according to
his poetry of life, according to hislimitations, fears, hopes, and all
the travail of life. And having established an image carved by the
hand or by the mind, he began to worship it, to give it, day after
day, flowers, to go to it regularly, to look to it as a protection
against the weather, against death, against disease, against various
calamities that man is heir to.

And out of this constant search for a Saviour, for aGod that is
not bred by the imagination, by thought, he has always sought -
through rituals, through going to the temple, day after day,
following certain modes, certain patterns, certain formulas - and

has got himself lost, if necessary, in some form of mysticism, some



vision, some heightened sense of intelligence.

And one has really to find out, and not merely revive the dead
past of aculture. Because what is revived is something that is
aready gone, dead, buried, withered; and to worship that and try to
revive it in the modern world has very little meaning, or hardly any
meaning. And yet that is what we do. When we cannot find an
answer to the agony of our life, we try to go back to something far
away, and try to revive, to catch hold of it through memory,
through deep remembrances, through every form of deceit and
habit.

But it seemsto methisrevival of the past, this adherence to
something that has been well-established for centuries, this
resorting to the temples - their rituals, their organized beliefs, their
dogmas - with their property, with their enormous wealth - is
utterly fantastic; it has really no meaning at all. If you go into it
deeply and observe it for yourself, thereisno meaning in our life,
our daily active life of misery, despair, insufficiency and fear.

Therefore, one has to find out for oneself if thereis such athing
asareligious mind - not areligion. To find that out one must put
aside all the nonsense which the priests have invented, along with
their saviours, with their rituals, with their everlasting repetition of
words; we must put all those aside completely and start as though
anew. And that is the only way to find out: as though organized
belief, rituals, the so-called sacred books never existed; and as
though you have never read them. Actually, they have no meaning
in daily life. What has meaning is our daily life of struggle, of
misery, of pain, of not being able to go beyond our own limited
activities of the body, of the heart, or of the mind.



Our lifeisvery limited, very petty, circumscribed by so many
things, by circumstances, by fears. Isit possible for man to go
beyond that? That is really the fundamental issue - not whether
there is God or no God, whether you believe or don't believe. It
does not make any difference whether you believe or do not
believe. Your belief isthe result of your conditioning. If you are
born aMuslim, a Christian, a Hindu, your society shapes your
thinking, your belief, your thoughts, your feelings. And in the
communist world, they do not believe in it at al; they think you are
talking sheer nonsense.

So really to find out, one must put a away from oneself, operate
surgically on, all this nonsense. One must away the absurdities of
so-called religion with its rituals, with its mutterings, whether in
L atin or in Sanskrit, so that one can face the reality of what is.

S0, we have to take thisjourney together - not abstractly, not in
theory, not listen to atalk and follow the words and think
perchance you have got something out of it; all that has no
meaning at all. What has meaning is to explore and, in the very act
of exploration, to bring about aradical changein daily living. For
thisisthe basis, that is the foundation, on which one can build - the
daily living with its agony, with its boredom, with its loneliness,
with itsfear, with its unseeable future. It isthe daily living that we
have to investigate, to explore.

And to explore, you need passion; you need tremendous vitality,
energy. And very few have the energy, or rather the passion, to
enquire, because we are so easily satisfied! We are, most of usin
the modern world, discontented with almost everything - with the

family, with the job, with the routine of life, with loneliness. If we



are completely discontented, we try to find an action through an
organization, through social reform, through political reform, or
through religious reform - always reforming. Or, not entering that
kind of activity, one goes within oneself, as the monks are
supposed to do. But the monks do not go within themselves at all;
they have all the outward appearance of asimple life! But asimple
life begins only when you have put away dogma, belief and
authority; then you can go within. But the going withinisvery
difficult; it requires energy. And, as we were saying, very few
people have the energy of thiskind.

Thereis energy created through friction, through resistance,
through battle with oneself, through conflict - that engenders a
certain form of energy, as one can see. Y ou want something, you
go after it. Y ou are miserable; you are unhappy, you cannot get on
with your wife, your husband; you battle; and from that resistance,
battle, comes aform of energy which isreally hate, envy, greed.
And discontent is so easily satisfied. Y ou find some channel
through which you can fulfil yourself, or your hopes, or your fears,
and you are satisfied immediately. But to keep this discontent at its
height, to keep it hot, burning, without finding any channel, to keep
it terribly alive, one must enquire into oneself and discover that
energy which has no motive.

And that iswhat we are going to do, if we may, this evening.
We are going to discover for ourselvesif thereisapassion, an
energy, avery ssmple way of looking at life, without battle, without
conflict, without seeking an end. To do that one must go within
oneself. And one cannot go within oneself, except by going

through outward activity and then moving from there inwardly.



Without understanding the world, society, without understanding
your relationship as a human being to that world, to that society,
without understanding your job, your wife, your family, your word,
your gesture, outwardly, you cannot begin to go inwardly. And that
isvery difficult to do. Nothing is easy in life - nothing. But most of
us want a quick answer, a quick way of getting all this over and
coming to some extraordinary mystical stage, which isall illusory.

So one must begin to find out the meaning and the significance
of our outward activities, because that is the only test one has. Y ou
cannot deceive yourself there. Whether you hate, whether you are
bored, whether you are deceiving others or deceiving yourself,
whether you are frightened, whether you are happy, whether you
are creating, in thisworld, something out of your own self-centred
activity, if you have no criterion as atest from the outside, how can
you go within yourself and discover the most extraordinary
complex entity with all the deceptions, motives, anxieties?

So to go within and to go very far within, you must look to the
outside and find it. That is, as the tide goes out and the same waters
come in, so must we: we must rise on the tide which goes out,
which is our relationship to the world and, having understood that,
ride on that water and move within.

S0, you have to ook to your relationship to the world. Y our
relationship begins with the family, the wife, the husband, the
children: that isthe world you live in. Y ou have to find your
relationship, you have to find out what it is based on - not deceive
yourself. What isit actually based on? Habit, a certain tradition, a
narrow little circle - and we live in that. The family is composed of

the husband, wife, and children; and there we dominate or are



dominated, sexually, emotionally; there we are dependent.

Please, observe yourself. Y ou are not merely listening to alot of
words. One can build on alot of words, but that does not get you
very far. But the words reveal the state of your own relationship,
the actual relationship - not what you would like your relationship
to be, with your wife, with your children; but the actual fact. Then,
from there, one can move.

The family is against society; the family is against human
relationship asawhole. You know, it islikeliving in one part of a
big house, in one little room, and making an extraordinary thing of
that one little room, which is the family. The family has only
importance in relation to the whole of the house. Asthat one room
isin relation to the whole of the house, so isthe family inrelation
to the whole of human existence. But we separate it, we cling to it.
We make much about the family - my relations and your relations -
and we battle with each other everlastingly. And the family islike
the little room in relation to the whole house. When we forget the
whole house, then the little room becomes terribly important; so
also the family becomes very important, when you forget the
whole of human existence. The family has only importancein
relation to the whole of human existence; otherwise, it becomes a
dreadful thing, a monstrous thing.

So, one has to find out for oneself the fact of the actual
relationship, and discover through that relationship the relationship
with your neighbour, with the world, with the extraordinary human
beings who are cantankerous, who are mischievous, who are ugly,
brutal, tyrannical. And to find that out, you must start very near.

And there is this problem also of sex, which has become so



astonishingly important for most people - such a complex thing. As
we were saying the other day, we cannot find other ways of
releasing ourselves, and so we turn to the one thing, sex, and make
amonstrous issue of it. And when we say, "We love the family",
we do not really love that family; we do not love our children -
actually we do not. When you say that you love your children, you
really mean that they have become a habit, toys - things of
amusement for awhile. But, if you love something, your children,
then you would care.

Y ou know what caring is? If you care, when you plant atree,
you care for it; you cherish it; you nourish it; you find out the right
soil, the right fertilizer; you care, you watch it infinitely. | do not
know if you have ever planted atree, a seedling, and watched it
every day. You have to dig deep before you plant, then see the soil
isright, then plant, then protect it, then watch it every day, look
after it asthough it was a part of your whole being. But you do not
love the children that way. If you did, then you would have a
different kind of education altogether. There would be no wars,
there would be no poverty. The mind then would not be trained to
be merely technical. There would be no competition, there would
be no nationality. And because we do not love, al this has been
allowed to grow.

Therefore, one has to begin with the very near thing, and
discover from there the actual state of one's mind and one's being.
And that is very difficult to do, because we find in ourselves so
many ugly things, conscious as well as unconscious. And we
cannot face them, we rather run away to atemple, or to a church,

or to a cinema, or to some other organized amusement - and the



temple or the church is also an organized amusement. And to face
something actually demands energy. Y ou have no energy if you are
battling uselessly about nothing - and that is what most of us are
doing!

So to bring about this passion, this energy, which one needs, to
go into something very deeply, endlessly, every day and every
minute, there are certain things one has to do, obviously. One has
to eat the right food, not what one's tongue dictates. Y ou can study
and find out what is the right food; we do not have to go into it.
Then, one has to understand the urge to obey. Most of us so easily
obey. A man who obeys easily or with great difficulty, is seeking
power. Please follow this. Why should you obey anybody? Y ou
obey your bossin the factory, in your office, because you may lose
your job. If you show yourself alittle more intelligent than the
boss, you might lose your job - and there are so many people
waiting to get that job. So there is this fear built up, and therefore
you obey. Y our intelligence is down-graded, because every one of
usis seeking power, position, prestige, status. Watch it, you are
doing that in your life, every day.

Y ou are not concerned with function alone, but you use the
function to arrive at a status. And, therefore, the status becomes far
more important than the function. And hence there is the battle for
status - not for the efficiency of function, but for what you get out
of that function, what position, what power, what prestige, what
status. And hence there is competition for status, not for
functioning efficiently. So, most of us obey, because we want
power, position, status, and we will gradually climb to that status

through obedience and therefore cultivate inefficiency, cultivate



this obedience and the fear that goes withiit.

To find out what is the religious mind, you must understand not
only the relationship of yourself with the family, with society and
beyond, but also this whole process of the search for power: which
isto dominate, either in the family or in society, or to be the
dominating authority in an organization, religious or otherwise.

So the mind must investigate this whole process of authority in
which isincluded law. Y ou must obey law: you must keep to the
left side of the road, here; you must buy a stamp. But every other
form of authority, psychological authority, must be understood
completely so that the mind never seeks authority of any kind.

So one beginsto discover for oneself the nature of the religious
mind. One may have afamily, but that family isin relation to the
whole and not separate. And because it is not separate, it hasto be
looked after, cared for. And therefore atotally different kind of
education is called for. And the enquiry which begins very near
shows this desire for power, for dominance, and this urge to obey
which manifestsitself in so many ways:. which is disrespect for
many people and respect for afew. If you have no disrespect for
anybody, you need not have respect for anybody.

So, then, one can begin to go within oneself, beginning
outwardly, being aware of the outward things - of the trees, of the
poverty, the reason for the poverty, the whole social and economic
structure as it is - and understanding those outward things.

When we use that word "understand"”, we mean not merely
anayticaly, intellectually, verbally, but understanding it with your
blood, with your heart, with your mind, with everything. And you

have to understand your relationship with your family; you have to



understand your relationship to power, position, authority, status.

Then you can go within. And to go within one must first
understand the principal thing: which isto be terribly honest to
oneself, so that there is no deception whatsoever. We deceive
ourselves so easily! We would not look. We would rather talk
about something transcendental: God, theories, Atman, anything.

Y ou know, when you enter aroom, you are so concerned about
discussing redlity - if thereisthis, if thereisthat - and you never
watch the furniture, the colour of the carpet, the flowers, the shape
of the window; you watch nothing, you are so consumed by the
other. One has to watch, one has to observe everything: watch the
sunset, watch the tree against that sunset, the darkness, the
casuarinawith its delicate foliage, the light through it, the leaves,
the trunk. And if you do not watch that, you cannot watch this. If
you do not know how to look without, you cannot ook within. And
we have tried to ook in by denying the outer, by denying the
outward beauty of life. All the saints, all your literature, never talk
about the beauty of life; they tell you how to escape from this
misery.

And there is tremendous beauty in living. And that beauty is
shown in nature - in watching atree, in being in communion with a
tree. And if you do not know how to look there, to ook where you
are walking, to observe what you are saying, outwardly, the
gestures you make, the way you show respect and disrespect - if
you do not watch that, how can you watch within? So you must
begin again outwardly; then you can go within.

And to observe there must be no deception. What is the power
that creates, breeds deception? Y ou understand? Why do we



deceive ourselves? Why do we put on masks? Y ou know what a
mask is? When a human being is capable and efficient in
technology, that is a particular mask; he lives in that; he does not
want to know what is behind that mask. He may be a first-class
engineer, afirst-class bureaucrat: and that isamask. That mask
becomes respectability which the world accepts as a marvellous
human being. But remove the mask; then, whether he is a scientist
or an astronomer, heisjust like everybody else.

So one has to find out for oneself what is the power, what is the
energy, that creates deception. Y ou know what | mean by
"deception”? Never to see actually what we are - actually, not
theoretically. Not to be able to see clearly, definitely, what we are.
Because we are frightened; because we want to change what we are
into something noble, or whatever it is; we want to make it
supreme; we want to be everything.

So the motive of deception begins when you want to change
what is, when you are discontented with what is. We are going to
go into that. But, first, we are showing how necessary it isto
remove every deception and the means that create deception, so
that your mind can look clearly.

Most of uslivein deception: which is, living on the surface.
Just amusing ourselves if we have money, or going to an office,
day after day, just living on the superficial things and never
enquiring - that also is aform of deception. Because we do not live
by bread alone, we live at other levels, a deeper existence. But if
we deny all that, we are also deceiving ourselves. So one must
become aware of this power to deceive oneself. And that power to

deceive oneself comes to an end, deception comes to an end, when



there is no end, when there is no desire to reach any end, and when
one moves from fact to fact.

And to look at oneself is possible only when thereis no
interference by deception. Y ou have to look without the word,
without the desire to tranglate it according to your own past
memory. And that is one of the most difficult and arduous things to
do - to look: to ook at atree, at awoman, at aman,; to look at the
squalor; merely to observe.

If you can observe without any interpretation, without any
trand ation, then from that observation you will find you have
tremendous energy. Because, now, that energy is being wasted
through interpretation, through translating what you see into like or
dislike, or trying to alter it according to your social, economic,
religious, or moral pattern.

So this desire to change what isis dissipation of energy.
Whereasif you look at what is actually - at your anger, at your
jealousy, at your lust, at your violence - without any interpretation,
then you have energy.

So the religious mind is a mind that has no deception
whatsoever, that does not seek any status, that has no desire or urge
for power of any kind. And the religious mind understands its
relationship with the family and with the whole of man. Then it can
go deeply. We have only the intellectual instrument - at least, that
iswhat is said. But there is the instrument of observation, which is:
to observe every movement of thought, to observe every movement
of feeling, and so uncover the fears that are hidden, the secret
desires that are never looked at, that are never explored. And to

explore, as we said, needs tremendous energy. And thisenergy is



released when you are moving with what you are discovering,
when you are not trandlating or interpreting what you are seeing in
terms of the past.

Have you ever wondered how the scientists have extraordinary
energy? When you go into alaboratory, if you have ever gone into
afirst-class research laboratory, there you will see the scientist
completely full of energy, active. Because he is dealing with
outward things, there is no resistance; he is moving from fact to
fact; he does not indulge in theories, hypotheses, speculations; heis
not atheoretician. Heis a pure, clear-sighted technician, watching
everything under the microscope. Therefore he has tremendous
energy there, in the laboratory. But let him go outside, he isjust
like everybody else, anxious, fighting for position, competing,
nationalistic, caught in religious beliefs, or inventing his own
particular belief, and so on. There is awaste of energy.

And to look, the mind must be completely silent. After all, if the
scientist islooking through the microscope, or whatever heis
doing, he is observing from silence, not from knowledge. What he
sees, he then trandates in terms of knowledge and therefore thereis
action. But he sees from silence - it may be that silence may last a
split second or an hour. And that is the only way to observe.

So the cultivation of a silent mind becomes stupid. Y ou cannot
practise and arrive at a silent mind. But, to ook, to observe, you
must have silence. Do look at that sunset. Y ou cannot |ook at that
sunset, you cannot seeit, if your mind is chattering. Y ou can seeiit
completely, only when the mind is extraordinarily quiet and
intense. After all, that is beauty. That is, the perception of beauty or

non-beauty is only possible when there is passion, when you |ook



at that sunset with complete intensity. And you cannot be intense if
you are not silent. So you begin to see how extraordinarily silent
the mind becomes when you observe. \When you are observing,
you do not have to discipline the mind to be silent - then itisa
dead mind. But the mind that is observing out of silence, createsits
own discipline; it does not need discipline, because it is observing.
This observation out of silenceis passion, isenergy. Then you can
observe your fears. Most people are frightened - frightened of
death, frightened of this empty, uselesslife. And one has to meet
that fear, and to observe it without any movement, without trying
to go beyond it or to resist it, without trying to get rid of it. To go
beyond it, to overcome it, to suppressit - these are waste of energy.
Whereas if you observe the whole movement of fear then that
observation out of silence gives energy; then that problem of fear
CEases.

Then the question of time entersinto it, and the whole
implication of time that we have already talked about.

So there has to be this observation of daily events. When we are
using the word "observation", we mean the observation which is
not critical, which is not the outcome of discontent or conformity
or suppression, but which is the observation out of silence, the
observation of fact only, not the translation of that fact or the
opinion about the fact. Then you will see, out of this observation,
there is no effort necessary to do, to resist, to overcome or to deny;
effort altogether goes away. And one can live one'sdaily life -
going to an office, cooking, doing everything - without effort.

The religious mind is the mind that understands the family and
its position relative to the whole; the mind that does not seek



power, position; the mind that is not caught in any ritual, any
dogma, any belief, any organized church or temple; the mind that
has no power whatsoever to create illusion. And the religious mind
isthe mind that looks at facts and, therefore, does not make any
effort at all, whatever it does.

Then one goes still further. That is, by observing the outward
things, one has come to the inner. And the outer and the inner are
not two different states; they are the same state of observation out
of silence.

Thissilenceis space. Welivein avery small space, in the space
created by the mind with its own ideas. And the mind is the result
of its own conditioning in a particular society and culture; it lives
in avery small space; and all the battles, all the relationships, all
the anxieties are within that little space. But the moment the mind,
through observation, becomes naturally, easily, without effort,
silent, that little space is broken. The moment the mind is
completely quiet, you will see that thereis no limitation to space.
Y ou will then see that the object does not create the space, thereis
space - endless space.

And when that takes place, the mind is the truly religious mind;
and from that mind there is activity. Y ou can be a super-citizen -
not running away to a monastery; not becoming a sannyas, or a
complete technician, or a mechanized human being. But from that
effortless, silent observation, there is action; and that is the only
action that does not breed hatred, enmity, competition. Then
through observation and silence you will see that, because thereis
space, thereislove.

Loveis. dying every day. Love is not memory, loveis not



thought. Love is not a thing that continues as duration in time.
And, through observation, one must die to the continuity of
everything. Then there islove; and with love, there comes creation.

Creation is one of the most difficult things to understand. The
man who writes a poem, however beautiful, thinks he is a creative
being. The man and the woman who breed children think that they
are creative. The man or the cook who makes bread thinks,
perhaps, heis also creative. But creation is something far more.
That man is not creative, who merely writes abook or fulfils
himself in some petty little ambition. Creation is not a man-made
structure, or man-made technological knowledge and the result of
technological knowledge which is merely invention. Creation is
something that is timeless, that has no tomorrow and yesterday; it
Is: living timelessly. And you cometo it very naturaly, if you
understand this whole problem of existence.

So areligious mind is al these things, and then it knows, or
rather it isin, a state which is creative from moment to moment. It
is always acting from that extraordinary sense of emptiness.

| do not know if you have ever noticed how adrum is always
empty. When you strike on it, it gives the right tone; but it is
empty. Our minds are never empty; they are alwaysfull. Therefore,
our action is aways from this dreadful noise of thought, of
memory, of despair; and, therefore, action is aways contradictory,
leading to great misery.

But amind that is completely empty, empty in the sense of
observation, silence and, therefore, love and the whole
understanding of death - such amind is creative. And a creative
mind is empty all the time; it acts from that emptiness, it speaks



from that emptiness. And, therefore, it will always be true, it will

never bring about a deception within itself. And it isonly such a

religious mind that can solve the problems of misery in thisworld.
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| think most of us seek some kind of mystery beyond life; we want
something mysterious, occult, hidden, beyond existence: and it
seems to me that there is a great mystery and an extraordinary
beauty in the way of life, in the way how we live that life. For most
of us, living - that is, every day living: going to the office, the
dreary house, the petty quarrels and the innumerable ambitions and
trials of life - isadegradation; it is boring and tiresome. And so we
try, I think, rather vainly to go beyond the very nature of existence,
and to find something that will give us complete satisfaction,
gratification. And so we never know how to live, we never seem to
understand the whole depth, the beauty and the dignity of living.
And during these talks it is the intention of the speaker not only
to explore, if we can, verbally, rationally and sanely, but also to
penetrate, through the word, something that lies beyond the word.
To find the full significance of living, we must understand the
daily tortures of our complex life; we cannot escape from them.
The society in which we live has to be understood by each one of
us - not by some philosopher, not by some teacher, not by aguru -
and our way of living hasto be transformed, completely changed. |
think that is the most important thing that we have to do, and
nothing else. In the process of transformation, in the process of
bringing about, without bargaining, achangein our life, thereis
beauty; and in that change we shall find for ourselves the great
mystery that each mind is seeking. Therefore, we must concern

ourselves not with what is beyond life or what is, life or what is the



purpose of life, but rather with the understanding of this complex
existence of everyday life, because that is the foundation upon
which we must build. And without understanding that, without
bringing about aradical change in that, our society will always be
in a state of corruption, and, therefore, we shall always be in a state
of deterioration.

We are society, we are not independent of society. We are the
result of the environment - of our religion, of our education, of the
climate, of the food we eat, the reactions, the innumerable
repetitive activities that we indulge in every day. That isour life.
And the society in which we liveis part of that life. Society is
relationship between man and man. Society is co-operation.

Society, asitis, isthe result of man's. greed, hatred, ambition,
competition, brutality, cruelty, ruthlessness; and we live in that
pattern. And to understand it - not intellectually, not merely
theoretically, but actually - we have to come into contact directly
with that fact, which is; a human being - that isyou - is the result
of this social environment, its economic pressure, religious
upbringing and so on. To come into contact with anything directly
isnot to verbalizeit, but to ook at it.

And, apparently, it is one of the most difficult things to do, to
come directly into contact with the fact. There isthe fact of that
tree - the fact, but not what you think about the tree. What you
think about the tree is not the fact, which isthe tree. Please follow
this. For most of us, fact is non-existent. We live with ideas; we
live with our memories, with our experiences; and in the shadow of
those experiences and memories we approach the fact, and thereby

transform the fact, or rather hope to transform, hope to change the



fact. Whereasto look at the fact, in itself, brings about the energy
that is necessary to transform that fact. We are going into thisa
little bit.

Y ou know, we never look at things. We never look at the sky.
We never look at the shape of a building or at our neighbour: what
he looks like, what he thinks, what he feels, we never observe. We
are too occupied with our own miseries, with our own worries; and
we are so self-centred, so enclosed in our own problems that we
never see anything. But to observe meansto learn. It isonly
through learning that you can bring about a radical change. The
very act of learning is the act of change. So to ook, to observe, is
the primary necessity of areligious man, not what he thinks, not
what he feels, not what his reactions are. We will come later to
those reactions, to those beliefs, to those environmental influences
which condition the mind and distort what he observes.

| do not know whether you have looked at a sunset, or the quiet
dignity of a bee, or the line of abird on the wing. To look demands
quiet; it demands a quality of the mind that is quiet, that is not
incessantly chattering with oneself. There must be a certain silence
to observe. And you cannot have silence if your mind, wheniitis
observing, is projecting its own ideas, its own demands, its hopes,
its fears. So, to observe the socia structure in which we live, and to
bring about a radical change in that society, we must first observe
what is, not what we want that society to be.

Because this society in which we live, we have created, we are
responsible for it - each one of us. It has not come into being
because of some fictitious, spiritual forces. It has come about

through our greed, through our ambition, through our personal like



and dislike and enmity, through our frustrations, through our
search for pleasure and satisfaction. We have created the religions,
the beliefs, the dogmas, out of fear. It isin that society that you
live. Either you run away from that society, because you cannot
understand it or cannot bring about a change in that society of
which you are a part; or you become so completely engrossed in
your own particular travail that you lose complete interest in the
radical demand of a human mind that says that it must change.

S0, existence is relationship; existence isamovement in
relationship; and that existence is society. And we cannot possibly
go beyond the limits of our mind, of our heart, unless we
understand the structure of our own being, which is society. The
society is not different from you, you are society. The very
structure of society is the structure of yourself So when you begin
to understand yourself, you are then beginning to understand the
society in which you live. It is not opposed to society. So a
religious man is concerned with the discovery of a new way of life,
of living in thisworld, and bringing about a transformation in the
society in which he lives, because by transforming himself, he
transforms society. | think thisis very important to understand.
Most of us are concerned with finding away of living
harmoniously, without too many conflicts, without the barrenness
of modern existence. But without understanding existence, our life,
there is no way out of our confusion, out of our misery, out of all
the travail of man. I think that is the first thing to face. That isthe
fact. You have to face that fact objectively as you would face the
fact of that palm tree; you haveto look at it. Now, to look at atree

- you can easily do it, because the tree does not interfere with your



life. You can look at the lovely clouds full of life and gaiety and
extraordinary vitality, because it has no significance in your daily
life. Y ou can see the light on the water and enjoy the beauty, the
guickness, the dance; and again that has no significance in your
daily life. You can read all the sacred books in your country, quote
them everlastingly; and again, that has no significance in your life.

And to understand the tree, the cloud, the light on the water, you
must look. And when you do ook, your mind must be empty to
look. | do not know if you have ever looked at aflower - not
casually, not in passing by - , ever observed it. To observe aflower
IS as important as to observe yourself. Because in observing a
flower you begin to learn how to observe. While observing a
flower, most people bring forth into that observation, the naming.
They say itisarose, aviolet, or aprimrose; and thereby they have
stopped looking. The verbalization of the fact is a distraction, away
from that fact.

But to observe demands a quiet, nonverbalizing mind, amind
that looks without opinion, without judgment. And that is one of
the most difficult things to do - to look at an objective thing, non-
verbally. You try, asyou are sitting there, to look at that palm tree,
or to listen to the speaker objectively, putting aside your opinions,
your ideas, the reputation of the speaker and so on, to non-
verbalize. Then you will find, if you do look, that your mind must
be somewhat quiet; otherwise you cannot see. If | look at that palm
tree thinking of other things, | cannot possibly see the beauty, the
stillness, the depth, the quality, the nature, the totality of the tree.

And to observe something totally your mind must be completely

empty to observe. And it isvery difficult to observe things



outwardly, if one has ever tried it. It is much more difficult to
observe the socia structure, the environmental influences, the state
of your mind as part of your society. To observe - that requires
enormous attention; and that is what we are going to learn during
these talks - to learn, not to acquire knowledge.

Thereisavast difference between learning and acquiring
knowledge. Acquiring knowledge is mechanical. The computers,
the electronic brains are full of knowledge. Knowledge has been
fed into these machines, as you have been fed from childhood to
acquire knowledge. Knowledge is not merely book learning, but
knowledge is experience, knowledge is memory. That is one thing
- acquiring knowledge. Such knowledge in certain circumstancesis
necessary. But learning is something entirely different; because the
moment you have learnt, it has become knowledge. But a mind that
islearning endlessly - such amind alone can bring about the
necessary transformation within itself.

So both of us, the speaker and you, are going to learn - learn
about ourselves. Not coming with knowledge and thereby
acquiring more knowledge about ourselves - that isfairly easy. But
to learn about yourself is entirely a different thing. Because
knowledge is acquired, added, through experience, through
reaction, through every form of influence, pain, suffering. And
when you look at yourself or at society with that knowledge, then
there is distortion; then there is no freedom to observe and
therefore to learn. | feel that the most important thing to understand
in thefirst talk is: to look and thereby to learn. To look is not
merely with your eyes, but also with your ears - to listen with your

ears. Probably most of us never listen. Again, to listen demands



attention, not concentration just attention, to listen to the crows, to
listen to the breeze, to listen to the murmur of abig town, to listen
to the distant sea, and to listen to the speaker; just to listen without
interpreting, without trandlating, without saying, "I have already
heard that before, last year, when he came". Because when thereis
learning about listening, then you will see that you can listen to all
the intimations of your mind and also listen to all the hints of your
own existence: and without listening you cannot learn. Because we
have to learn about ourselves, we have to learn anew about society.

Asanindividual, it isyour responsibility to bring about a
tremendous change in the world. It is your responsibility, because
you are part of this society, because you are part of this tremendous
sorrow of man, this constant effort, struggle, pain and anxiety. You
are responsible. Unless you realize that immense responsibility and
come directly in contact with that responsibility and listen to the
whole structure, the machinery of that responsibility, do what you
will - go to every temple, to every guru, to every Master, to every
religious book in the world - your action has no meaning
whatsoever, because those are mere escapes from actuality.

So we have to understand this existence, thislife, our
relationship to society. We have not only to understand our
relationship with each other, with society, but to bring about a
radical change in that relationship. And that is our responsibility. |
do not think we feel this urgency. We look to the politicians, we
look to some philosophy, we look to something mysterious that
will bring about an alteration within ourselves. There is no way out
except that you become aware of thisimmense responsibility asa

human being, and becoming aware of that responsibility, you learn



all about it and do not bring all your previous knowledge to learn.
And to learn there must be freedom; otherwise, you will repeat the
same thing over and over again. Y ou cannot learn ahimsa.

| do not know if you have not noticed that there is so much
confusion, misery and sorrow in the world, and that man - the
modern-day man - has not been able to find away out of it. So he
resorts to the past. He thinks he must go back to five thousand or
seven thousand years and resuscitate that past to bring about a
revival. And again, there is no answer that way. There is no answer
through time. Time can make life more happy, more comfortable;
but comfort and pleasure are not the absolute answersto life. Nor
does the answer lie through some reform. Nor isthere away out
through any temple, through any sacred book. | think one hasto
realize the seriousness of all this, and put away all that nonsense,
and come face to face with facts - which is our life, our everyday
brutal, anxious, insecure, cruel life, with its pleasures, with its
amusements - and to see if one can bring about, as a human being
who has lived for two million years, aradical transformation
within oneself, and therefore within the structure of society.

To be aware of this responsibility means great, arduous work.
We have to work not only within ourselves but also in our
relationship with others. | mean by "work" not the practice of some
silly formula, some absurd theory, some fantastic assertions of
some philosopher or of some guru or teacher. Those are all too
infantile, immature. When we talk about work, we mean by that
becoming aware of the responsibility, as a human being living in
thisworld, that he has to work to bring about a change within
himself. And if he really changes, if he brings about a mutation



within himself, then he will transform society. Society is not
transformed through any revolution, economic or social. We have
seen this through the French Revolution, the Russian Revolution.
The everlasting hope of man that by altering the outward things the
inward nature of man can be transformed, has never been fulfilled,
and it will never be. The outward change, the economic change,
which is bound to come to this country which is so poor - that is
not going to change man's attitude, the ways of life, his misery, his
confusion.

So to bring about atotal change of man, man has to become
aware of himself - that is, he has to learn about himself anew. Man,
according to the recent discoveries of Anthropology, has lived for
two million years; and man has not found away out of his misery.
He has escaped from it, he has run away from some fanciful
illusion. But he has not found it, has not built a society that is
totally free; he has not built a society which is not a society of
conformity.

Y ou know, if you observe, there are those societies which
through necessity co-operate. Through necessity, through
compulsion, through an industrial revolution, people must live
together; they must co-operate, they must conform, they must
follow a pattern. And in that society, as one can observe, there are
still conflicts: each man is still against the other, because heis
ambitious, he is competitive, though he may talk about the love of
the neighbour. By force he must co-operate; but through that co-
operation, through that assertion of loving the neighbour, heis
competitive, ruthless, ambitious. Therefore such a pattern of

society brings about its own destruction.



Then thereisaform of society where thereisno civic
consciousness at all; each man is out for himself. Asyou observe
in this country, each man is concerned with his family, with his
group, with his class, with his particular part of the country, with
his linguistic divisions; and he has no civic consciousness. Heis
not at all conscious of what is happening to his neighbour; he does
not care; heistotally indifferent to what happens. But yet, if you
observe, hisreligious books have told him that perhaps he will live
the next life, therefore he must behave; that there is karma: what he
does now will matter, how he talks, how hetells things - it does not
matter to whom,; that behaviour is righteousness and if he does not
behave now, he pays for it next life - thisis the crude form. On that
you have been brought up for centuries; and yet, such beliefs, such
Ideas have no importance through your life, because you do not
believe. You still carry on as though thisisthe only life that
matters. Because you are competitive, you are ambitious, you
destroy your neighbour; you are not at all civic-minded, socially.

S0 there are these two forms of society. One form of society is
such that the human being that livesin it is made to conform, made
to co-operate out of necessity. Thus the human being becomes
civic-minded: he does not throw things out on the road because he
would be punished; there is order. But within that order, within that
framework, each man is against the other. In the other form of
society, asin this country, there is no framework. Here you have
No civic consciousness at all, because you do not believe one bit in
what you think you are being told.

Y ou have these two forms of society, and each of these

societies, inherently within itself, has the seed of itsown



destruction. So, areligious man is, concerned with creating a new
society which is neither this nor that, but something entirely
different - which is, each human being behaves righteously every
minute, because he understands his responsibility as a human
being. He alone is responsible and no other - how he behaves, what
his activities are; whether he is ambitious, cruel, destructive,
hating, jealous, competitive; what hisfears are. It isonly such a
mind that can bring about a new society.

And we do need a nhew society; and that society is not going to
be created by anybody except by you. | do not think we feel the
immense responsibility of this. That is the first thing that matters.
Because that is the foundation, which is righteous behaviour, right
conduct - not the conduct of a pattern but the conduct which comes
about through learning. If you are all the time learning, that very
learning brings about its own righteous action. Thereforeit is only
the religious mind that can create this new society.

And, as we said, you must learn about yourself - not what you
have been told about yourself, not what your sacred books have
told you about yourself, because they are irrelevant, they have no
meaning. Y ou have to learn anew about yourself. Therefore, you
have to learn how to observe yourself. Asyou observe that tree, so
you have to observe yourself. As you observe that tree without
distortion, so you have to observe yourself without distortion - and
that is the greatest difficulty. Because we do not observe the fact,
but we rather know what gives us pleasure or pain and therefore
avoid the fact.

Y ou know, if | want to know about myself to learn about

myself, | have to watch every movement of my mind, every feeling



| have - not say that it should not exist or must exist; not deny it or
try to modify it, but just to observe what | am. And that demands a
certain discipline. Because, to observe thefact isinitself a
discipline. Please do look at it. Look at a flower and see how
difficultitistolook at it, without naming it, without bringing all
your reactions upon it, without saying you like or dislike: just to
observe. Then you will see how extraordinarily difficult itisto
look at something which istotally outside objectively. And then,
when you turn inwards, it is much more difficult, because you have
opinions about yourself, what you should be, or what you should
not be; what you are, that you are the highest self, the Atman, the
God, or what you think you are - al the fantastic ideas and
memories about yourself. It is these memories, these fancies, these
illusions, these experiences - this acquired knowledge - that
prevent you from looking at yourself. And to be aware of these -
knowledge and the various forms of knowledge - and not allow
them to interfere with your observation of yourself brings about a
disciplinein itself.

Y ou know, to go very far you have to begin very near. Y ou
must begin here, not beyond existence. Y ou must begin with the
earth, with us, with human beings, with ourselves, and not try to
find what is the transcendental beauty of life. To find the
transcendental beauty of life we must begin with lifeitself. Itis
only through the daily existence and the understanding of the
beauty of that life in our daily ways - it is only through that door
that we can find that which is not measurable.

Our minds seek always something not transient, something
called God, something called truth. And we are so desperate, we



are so anxious, we are so surrounded by fear that we make every
effort to find something which we call truth, which we call God.
But to find that, we must lay the right foundation, and the right
foundation is right action in our behaviour. So we must lay the
foundation not on sands, but on the responsibility of our daily life
and try to bring about a tremendous revolution in that life.

Y ou know, for most of us, change implies a bargaining process.
| would like to change; and so | begin to bargain with myself
whether it is profitable or not, whether it is worthwhile or not; so
change implies a bargaining. Please think about it and feel how
extraordinarily our mind works with regard to change. We change
if it isprofitable, if it is pleasurable; or we change wheniitis
painful. But any change, with bargaining, isno change at all. So
our mind that wishes to find the reality, must begin with itself.

And there is something that is not measurable by the mind or by
the instruments invented by man. There istruth, thereis
benediction. But we must come upon it, not through prayers, not
through hope, but by becoming totally responsible for every action,
every day and every minute of the day. Then out of that
responsibility comes the flower of understanding, and that
understanding is the way of life. And there has to be that discovery,
for each one, of the way of living; and it is only that way that can
bring about redlity, clarity and the great depth of the mind.
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It is always rather difficult to communicate, through words, what
one wantsto convey. And it is specially difficult, not when we use
technologica words or words that have special forms or meanings
according to a certain formula, but when we are using everyday
words, as we are going to do: then it becomes much more difficult
to convey the meaning and the significance of what one wantsto
say. Most of us, unfortunately, think in formulas. We have certain
concepts of freedom, of society, of what is goodness, of what is
virtue, and so on. On these patterns we think. And if one uses
words that have ordinary meaning, not belonging to any particular
formula, then communication becomes much more difficult,
because you have certain concepts, ideas, and the speaker has to
battle through your concepts and formulas, to convey what he
wants to convey.

Thisis an inevitable process of communication: you have
certain ideas and the speaker has to force hisway, asit were,
through what you have already come to, through what your
conclusions are aready. So, knowing that you have your special
formulas - and | am going to use ordinary words with ordinary
dictionary meanings which both of us know - we can proceed and
find out how far we can communicate with each other.

We are going to deal, during these talks, with very complex
problems, issues that need a great deal of investigation, insight,
that need a mind that iswilling to put aside its own particular

opinions, conclusions and experiences, and iswilling to explore.



And to explore we must have, obviously, not only the freedom
from the verbal conclusions that one has, but aso the freedom to
enquire, the freedom and the urgency to find out. Because it isonly
in freedom that one can find out about anything, about scientific
matters, or about psychological matters. And as we are dealing
with psychological matters, we need much greater insight, freedom
and the urgency to discover.

S0, words have certain definite meanings. And we must always
bear in mind that the word is not the thing. The word "sea" is not
the sea, the ocean, the vast water any more than the word "tree" is
the tree. That must always be borne in mind, if we are going to
investigate into something extraordinarily complex, that demands
al your attention. By attending one or two talks you are not going
to find out the whole structure of your thinking, feeling; you have
to take the whole series and go into it critically, sanely, with
balance.

As we were saying the other day, we have to find order in
society and in freedom. Society is the organized relationship of
man with man. In that organization we must find freedom; and that
freedom must be in society and it must be orderly. Otherwiseitis
not freedom; then it ismerely areaction against society. That is,
most of us are caught in the environment, and we react, we revolt;
and that revolt, we take it, is freedom. But that revolt which is born
of reaction, does not bring freedom; it brings disorder. So freedom
Is a state of mind, which is not the result of areaction, just as
communism is areaction to capitalism; and such areaction in daily
life or in organized society only leads to further disorder.

Thereistechnological order in society, and that iswhat is



taking place throughout the world. Order is necessary to work
together, to live together, to function together; to co-operate
together, order is necessary. But that order is the outcome of
technological necessity and of the necessity born of convenience,
of fear and so on. In that technological order thereis disorder,
because man is not free. And it is only when we understand the
psychological relationship of man with man and bring order in that
psychological relationship, that there is freedom. This must be
clearly understood between the speaker and yourself.

When we talk of freedom, we are not talking of reaction; we are
talking of order born out of understanding the whole psyche of
man, the whole total essence of man, the whole sociological,
psychological structure of man. And in the understanding of that
structure, there is freedom which brings order; and only within that
order can men live together peacefully. So, our concern throughout
these talks is to bring about order in freedom, or rather to bring
about a transformation of the human mind which can come through
the understanding of its social relationship with man and the
psychological relationship of man, which will bring about freedom
- out of which freedom there is order. So our concern is how not to
be slaves to society, and yet establish arelationship in anew world
which will be orderly and not produce disorder in relationship with
man.

As society exists now, man's relationship to man is organized;
in that there is disorder, because we are in conflict, not only within
ourselves but with each other: as communities, dividing themselves
linguistically, nationally, religiously; dividing itself as family

opposed to a community, the community opposed to a nation and



so on - outwardly. Inwardly, there is a tremendous urge to succeed,
to compete, to conform; there is the drive of ambition, the despair,
the boredom of everyday existence, and the despair of every
human being when he discovers himself to be utterly, irredeemably
lonely. All this, consciously or unconscioudly, is the battleground
of relationship. Unless we bring order in that relationship,
whatever the economic, the social, or the scientific revolution may
produce, it will inevitably disintegrate, because the whole structure
of the human mind has not been understood and resolved and made
free.

So our problem is that we are responsible to bring about a
complete psychological revolution, because each one, each human
being, is part of society, is not separate from society. Thereisno
such thing as an individual. He may have a name, a separate
family, and all the rest of it; but, psychologically, heis not an
individual, because he is conditioned by his society; by his beliefs,
his fears, his dogmas, all those influences which are exercised by
society by the circumstancesin which helives. That isfairly
obvious. He is conditioned by the society in which he lives, and the
society in which helivesis created by him. He isresponsible for
that society; and he alone, as a human being, must bring about a
transformation in that society.

And that is the greatest responsibility of every human being -
not to join certain social reforms; that is totally inadequate, totally
absurd; that is afancy of some people according to their eccentric
ideas. What we, as human beings, have to do - and to do that is our
responsibility - isto bring about a psychological revolution, so that
the relationship between man and man is based on order. That



order can only come about through a psychological revolution, and
this revolution can only come about when each one of us becomes
gravely and tremendously responsible.

Most of usfeel that someone else will bring about this
revolution: that circumstances, God, beliefs, politicians, prayers,
reading some books called the "sacred books', and so on will
somehow transform our minds - that is, we shift our responsibility
to someone el se, to some leader, to some social pattern, to some
influence. Such ways of thinking show an utter irresponsibility and
also agreat sense of indolence.

So thisis your problem. | am not imposing this problem on you.
Y ou may not be aware of it; and the speaker is merely trying to
point it out to you, heis not imposing the problem on you. If you
are not hungry, no amount of anybody else's saying that you are
hungry will make you hungry; but to be healthily hungry your
body must have a great deal of exercise. Y ou have to be aware of
this problem: that economic, political, scientific revolution is not
the answer; that no leader, however tyrannical or beneficial no
authority, can bring about psychological order except you yourself,
as a human being - not in the world of heaven, even if thereis such
aworld, but in thisworld and now.

So it isyour problem. Y ou may not want it. You may say "I
wish somebody else will show me the way. | will easily follow".
Because we are used to follow people - in the past, religious
teachers; now, it isMarx, or your particular guru, or some saint
with his peculiar idiosyncrasies - , we are always bound to
authority. A mind enslaved by authority for centuries, through
tradition, through custom, through habit - such amind iswilling to



follow and therefore shifts the responsibility on to somebody elsg;
such amind cannot, under any circumstances, bring about
psychological order. And that psychological order isimperative,
because we must lay the foundation in our daily life - that isthe
only thing that matters. From there, from the solid foundation, you
can go very far. But if you have no foundation, or if you have laid
your foundation on belief, on dogma, on authority, in the trust of
some one €else, then you are completely lost.

So we have to bring about a psychological transformation in our
relationship with the society in which we live. Therefore, thereis
no escape from it into the Himalayas, into becoming a monk or a
nun, and taking up socia service and al the rest of such juvenile
business. We have to live in thisworld, we have to bring about a
radical transformation in our relationship with each other, not in
some distant future, but now; and that is our greatest responsibility.
Because if you cannot alter the psyche, the inward structure of your
mind and heart, then you will be everlastingly in confusion, misery
and despair.

So, if it isaproblem to you, not imposed by me, and if you are
at al aert, if you are at all taking note of everything that is
happening in the world, inevitably you will have this problem
facing you. Y ou may run away from it and, therefore, become
irresponsible. But if it isaproblem to you - as it must be to every
thoughtful, intelligent, sensitive human being - then the problemis:
how is one to bring about this radical transformation in the psyche,
in the psychological structure of the human mind?

|, as a human being, am living in a particular society; and that

society isnot different from me. | am part of that society, | am



conditioned by that society. That society has encouraged my greed,
envy, jealousy, ambition, brutality; and | have contributed to that
society my brutality, my ambition. We are both in it. | am part of it,
| am part of the psychological structure of that society, whichis
me. Now, how am | to bring about a tremendous revolution within
myself?

| see that any revolution - economic, social, scientific - only
affects the periphery, the outward boundaries of my mind; but
inwardly | am still the same. | may put on different clothes, acquire
different forms of technologica knowledge, work only afew hours
in aweek, and so on. But, inwardly, | am still in conflict; | am still
ambitious, frustrated, under aterrific strain. Unlessthereisa
tremendous transformation there, | cannot be orderly in living;
there can be no freedom, no happiness, no escape from sorrow.

So how is a human being to bring about this transformation?
The way for most of usisthrough the will. That is, we exercise our
will as a means of achieving aresult - the will expressing itself in
different ways, through resistance, through control, through
conformity, through suppression, through sublimation, through
denial. Exercising the will, we have considered, is the way to bring
about a psychological change. To discipline oneself endlessly, or to
deny oneself endlessly - that isto exercise the will in order to bring
about a desired result. Now, to the speaker, the way of the will is
the way of destruction. But please do not go to the other conclusion
that somebody elseis going to do all the work, and that all you
have to do is not to exercise your will but to accept, be so devoted
or be so sentimental that you will follow the way of the Lord, and
al therest of it.



So most of us are used to the way of the will. Now what is will?
Please follow this, because we are going to show to you that the
way of the will isthe way of the most destructive process of a
mind. We are going into it logically, not irrationally; we are going
into it sanely; and you also must follow it. That is, we are both
going to investigate into this question of will. You are not going to
accept what | am saying; but we are both going into it, to find out
the whole structure of this extraordinary thing called "will" which
we exercise in so many ways.

Will is effort. To me, effort under any circumstances; perverts
the mind. We are going to go into that, and | hope we will be able
to communicate with each other. Y ou are used to the action of the
will. So when | talk about it do not translate what you hear in terms
of what you have already learnt or read, do not resist it. We are,
both of us, going to investigate the nature and the significance of
the will, because we think that, by exercising will, we will bring
about a psychologica change or transformation within ourselves,
We are going to show that is not the way.

So, what iswill? Whether you exercise it weakly or very
strongly, it is still the same process; whether you exercise it
negatively or positively, it is still will. When you say, "l must not",
and begin to discipline on the most absurd things - such as, "I will
not smoke" - , there you are exercising the will; there you are
making effort. Because there is a contradiction in desire - to smoke
and not to smoke - and that contradiction implies effort; and effort
means the will to achieve that or this, negatively or positively.

So we are going to find out what we mean by the will. After all,

will isthe extension of desire - that is clear. | desire something, and



| go after it. If it is pleasurable, | go after it much more strongly
and push aside anything that stands in the way, in order to achieve
it. Or, if itispainful, | resist it. The resistance and the pursuit,
pleasure and pain, the pursuit of the one and the denial of the other,
both involve the action of the will.

So, what iswill? Now, probably you have opinions or ideas
about the will - your books have told you. Or you have no ideas
about what will is. For the moment set it aside, because | want to
convey something to you. Y ou have taken the trouble to come and
sit here; so, please listen.

Y ou know, it is one of the most difficult thingsto listen. We
never listen. Now, to listen without resistance is one of the most
difficult things to do - to listen to those crows and at the same time
to listen to the speaker. Please follow this: to listen to the crows
and at the same time to listen to the speaker demands attention.

Y ou want to listen to the speaker, but the crows are interfering. So,
you resist the noise of the crows and you say, "I must not listen to
the crows, | must pay attention to what the speaker says." What
have you done in that process? Y ou have exercised the will to
resist the noise of the crows and tried to concentrate on listening to
the speaker; so you are not listening. Y ou are making an effort to
listen, and all your effort has gone into resistance and
concentration; and, therefore, you are not listening at all. Please
observe this process in yourself. Whereas if you listen without
resistance to the crows and without intense concentration to the
speaker, then your attention is not divided; then you listen both to
the crows and to the speaker. In that there is no concentration,

because you are sensitive to both.



Y ou know, it isvery difficult to talk about these matters, when
thereiswhat is generally called distraction. That lady is getting up
and wanting to find her way out; and the crows are cawing and
saying "Good Night" to each other before they go to sleep; and you
have to listen to the speaker. To listen to all these at the same time,
without any distraction, is amost excellent way to listen; it isthe
most supreme way to listen with the highest sensitivity.

We are going to listen to the whole structure of the will. Aswe
say, the will isthe extension and the strengthening of desire -
which isfairly obvious. | want something and | go after it. Now,
what is desire? Please listen. We are not saying that you must be
without desire, or that you must suppress desire, as all your
religious books say, or as al your gurus say. On the contrary, we
are going to explore together into this question of desire. If you
suppress desire, then you are destroying yourself you are
paralysing yourself, you are becoming insensitive, dull, stupid - as
al religious people have done; to them beauty, sensitivity, is
denied, because they have suppressed. Whereas if you begin to
understand the whole subtlety of desire, the nature of desire, then
you will never suppress desire, you will never suppress anything - |
will cometo it later.

What is desire? Desire arises when you see a beautiful woman,
a beautiful car, awell dressed man, or anice house. Thereis
perception, sensation through contact, and then desire. | see you
wearing a nice coat. Thereis perception, seeing; the attraction - the
cut of that coat - and the sensation; and the desire to have that coat.
Thisisvery ssimple.

Now, what gives continuity to desire? Y ou understand? | know



how desire arises - that isfairly ssmple. What gives continuity to
desire? It isthis continuity of desire that strengthens, that becomes
the will, obviously. Right? So | must find out what gives continuity
to desire. If | can find out that, then | know how to deal with
desire; | will never suppressiit.

Now what gives continuity to desire? | see something beautiful,
attractive; a desire has been aroused. And | must find out now what
givesit vitality, what givesit the continuity of its strength. Thereis
something pleasurable which | feel desirable, and | give it
continuity by thinking about it. One thinks about sex. Y ou think
about it and you give it a continuity. Or you think about the pain
you had yesterday, the misery; and so you give that also continuity.
So the arising of desireis natural, inevitable; you must have desire,
you must react; otherwise you are a dead entity. But what is
important is to see, to find out for yourself, when to give continuity
to it and when not to.

So you have to understand then the structure of thought, which
influences and controls and shapes and gives continuity to desire.
Right? That is clear. Thought functions according to memory and
S0 on - into which we are not going now. We are just indicating
how desire is strengthened by thinking about it constantly and
giving it a continuity - which becomes the will. And with that will
we operate. And that will is based on pleasure and on pain. If itis
pleasurable, | want more of it; if it ispainful, | resist it.

So the resistance to pain or the pursuit of pleasure - both give
continuity to desire. And when | understand this, thereis never a
guestion of suppression of desire, because when you suppress

desire, it will inevitably bring about other conflicts - asin the case



of suppressing adisease. Y ou cannot suppress a disease; you have
to bring it out; you have to go into it and do all kinds of things. But
If you suppressit, it will gain in potency and become stronger and
later will attack you. Similarly, when you understand the whole
nature of desire and what gives continuity to desire, you will never,
under any circumstances, suppress desire. But that does not mean
that you indulge in desire. Because the moment you indulgein
desire, it bringsits own pain, its own pleasure, and you are back
againin theviciouscircle.

So most human beings are used to this: if they want to change,
if they want to drop a habit, they exercise their will. And that will
Is engendered through contradiction, and therefore, there is a battle
going on al the time within one. |Is there another way of bringing
about aradical transformation within oneself, to find oneself in a
totally different dimension, not in the old dimension?

And to explode into the new dimension one must understand the
nature of the old dimension, what isinvolved in it, what are al the
structures, the pains, the nuances, the subtleties of the old
dimension. One of the things of the old dimension isthe will. So
one must understand it and one must be free of it. That is, one must
be free of thisidea of effort. And that is one of the most difficult
things to do, because al our life, from childhood till we die, we are
making efforts to be good, to achieve, to become a great man or a
little man, to go to heaven or to find God; we say we must do this
and we must not do that - we are continuously making effort. Y ou
know, goodness flowers naturally. If you make an effort to be
good, you are no longer good. But to flower in goodness is the very
nature of amind that isreligious. Therefore, amind that is called



religious, that makes an effort to be good, isirreligious.

To find out for oneself and not to accept or deny away of lifein
which there is no effort at all, whatever you do in the office, in
your home, while walking, while thinking - that demands great
investigation, great understanding, immense insight within oneself.
When you make effort, what isinvolved in that effort? First of all,
thereis strain, physical strain - more and more strain, not because
of work or food. But this constant strain - the strain brought about
by our ambition, by our disorderliness, our greed, our competition,
our brutality, our insensitivity - effects the heart.

Why isit that we have been brought up to make effort? | do not
know if you have ever asked yourself this: why do you make
effort? To better yourself? To be better in your office? To control
yourself? To change the psyche, the psychological thoughts and
feelings and all the rest of it? Have you succeeded in changing
yourself through effort, radically, not superficialy? Or isthere a
different approach to this thing altogether? Because all effort
destroys spontaneity. If you are not spontaneous, then you are
mechanical, you become dull, you become insensitive. You
become insensitive to that moon; and when you cannot see the
beauty of that moon, spontaneously, naturally, with vitality, with
vigour, then such amind isadead mind, is an inefficient mind, isa
disorderly mind, isan irreligious mind.

But we never look at the moon, we never see the beauty of it.
Passing by occasionally, if somebody pointsit out and asks you to
look at it, you turn your head up and look at it; but your thoughts,
your worries, occupy greater space, and so you never look. You

never look at the beauty of the sea or theriver, of atreein another's



garden. You never look at the beauty of the face of achild, of a
woman, of a man. Because, to you, beauty is always associated
with sex; and all your religious books have said, "Have nothing
whatever to do with woman, if you want to find God." Soin
denying beauty you have denied life; and, when you have denied
life, you cannot find life everlasting. Lifeis here, not in the
hereafter.

So it isimperative that you find out for yourself why you make
effort. | can explain; but explanations, words, are not the facts just
as the word "tree" is not the tree. The explanation is not the fact of
your own discovery. When you discover it for yourself, then it
becomes tremendously vital; then it has significance; then it gives
you vitality to meet that fact. Look! If | tell you to look at that
moon, you will 1ook; but you have not looked at all, because you
have been told to look. But if you are listening to the speaker as
well aslooking at that moon, then you will see how extraordinarily
united the attention is, which looks at the moon and listens to the
words of the speaker - they are not two different things, two
different activities. It isthe same energy that looks, and it isthe
same energy that listens. But when you divide it as an act of
listening and as an act of looking, then you have created a
contradiction. Then, in that contradiction, there is effort. Then, you
exclude the moon and listen to the speaker. When you exclude the
moon and listen to the speaker, you are not listening to the speaker.

And the beauty of listening liesin being highly sensitiveto
everything about you, to the ugliness, to the dirt, to the squalor, to
the poverty about you, and also to the dirt, to the disorder, to the

poverty of one's own being. When you are aware of both, then



thereis no effort. That is, when there is an awareness which is
without choice, then there is no effort. If you say "l will be aware
of the moon", you choose to be aware of that; then, you will also
choose not to be aware of the speaker and what he says; so thereis
adivision - the one you exclude, and the other you are aware of. In
that exclusion and in that division there is a contradiction. It isthis
contradiction that breeds conflict and therefore effort. Whereas if
you listen and if you observe without any choice, without any
exclusion, without any contradiction, then thereis no effort at all.

We will go into this question of effort perhaps at the next
meeting. But what isimportant is to understand this: will inevitably
creates contradiction, whether it is a positive will or negative will;
and when the mind is in contradiction, outwardly or inwardly, there
must be effort; and where there is effort, there is no attention, there
IS no awareness, and hence all the problems arise.

So amind that listens and at the same time looks at the moon
without a contradiction - such amind is sensitive to everything;
and such amind learns, learns indefinitely, never accumulating
what it has learnt as knowledge. Because a mind that is merely
accumulating knowledge and storing it up, isadull mind, an
insensitive mind. But amind that islearning is highly sensitive.

And you can only learn when you observe, when you see, when
you hear, when you feel, when you have this extraordinarily
complete feeling and, therefore, high sensitivity. It isonly such a
mind that has no conflict; and therefore such a mind, when it goes
very far and very deeply, is an untortured mind; it is not marked, it
isnot distorted. And it is only such amind that can seewhat is

truth; and it is only such amind that can live beyond time.
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| do not think you have tried to understand the meaning of the
word "share". Sharing does not imply any credit; nor isthere, in the
act of sharing, you or I. There is no consciousness of giving or
taking; thereis only the act of sharing in which thereis no credit
for the giver or the taker. And to share - that isto partake - implies
agreat dedl: that both of us, the speaker as well asyou, the listener,
arein a state of mind where there is only the sense, or the fedling,
or the affection, or that love that, unknowingly or without any
identification with any personality, shares. It is not that, in that
sharing, thereis no instruction. There is neither the teacher nor the
pupil, neither the giver nor the taker, but only an act of complete
communion in that sharing. | do not know if you ever have had that
feeling of complete union, complete communion in the act of
sharing, which isreally an act of great affection, compassion.

And we are going to go into something that demands not a
merely verbal, dialectical explanation, or the exchange of opinions,
or one idea opposed to another idea - when these are there, this act
of sharing becomes very poor. We are talking this evening about
the question of action. But to understand it, not merely verbally,
not merely intellectually, but with atotality of one's whole being,
one has to go beyond words. It is only then there is communion,
there is sharing, there is partaking together, of something vital.
And this question of action needs, not only averbal explanation
but, rather and much more, a moving together feeling our way

hesitantly together into this question of what is action.



So to commune with one another there must be, surely, not only
averbal comprehension but also an intensity, an intensity at the
same time and at the same level; otherwise no communion, no
sharing is possible. There must be an intensity, at the sametime, at
the same depth, at the same level - which is, after al, love; which
Is compassion. And to understand this problem of action one needs
not only an objective mind, an objective examination, but also a
great deal of subtlety, a sensitivity - not the mere acceptance or
denial of acertain definition of what it isto act, but rather the
discovery for oneself of this extraordinary thing called "life",
which is action. Existence is action. There are two states - at least it
seemsto me - in existence. Thereisthat state which is static -
which isto exist. There isthat movement which is dynamic, which
IS existence.

Lifeis existence, is a movement; and this movement is action.
Life - thetotality of life, not parts of it; the whole state of existence
- isaction. But when we merely exist, as most of us do, then the
problem of action becomes complex. Existence has no division; it
is not afragmentary state of mind or being; in that atotality of
action is possible. But when we divide existence into different
segments, fragments, then action becomes contradictory.

We have divided life as business, religious, worldly,
psychological, artistic, literary and so on. It is broken up into
various fragments: the tribal division, which is glorified into
nationalism,; the tribal leaders; the tribal religions; the various
fragments of our life, such as going to an office, and there acting,
thinking and feeling differently from the acts when you come

home; the act when you get into a bus; the act when you are



walkinp; the act when you try to do some social work; and the
worship, religious pursuit. The various fragments of our life,
because they are fragmentary, are, and must inevitably be, in
conflict with each other; therefore, our actions inevitably contradict
each other. Thisisour life. Thisisyour everyday life. Y our
behaviour at home is different from the behaviour in the office or
at your Club or when you are meeting some friends; or the
behaviour, the idea of action-which is behaviour is different when
you are by yourself, alone in your room.

So our life, as one observes, is fragmentary, broken up. And we
try to integrate all these different parts together. But one can never
integrate. To integrate is to bring together. When you do integrate
the different parts, it breaks apart again. So, what we are going to
discover is, not how to integrate the parts, but rather what is total
action - whether in the office, or when you go to the church or
temple, or when you are at home, or when you are by yourself, or
when you are looking at the sea or when you are communing with
nature; the totality of it. We are going to find out if thereis such an
action, and therefore, if we can live in a state of constant action
which is existence, which is a movement, which islife, and which
is not fragmentary. That is our issue for this evening.

Most of uswant to live, if we can, afairly peaceful, intelligent,
harmonious life, with a certain integrity, not being controlled by
environment, not everlastingly being in battle with another or with
oneself. One wantsto live afairly intelligent, integrated life. And
that is not possible because all our activities are in a state of
contradiction, not only consciously but also unconscioudly. If one

observes oneself - which is, after all, what we are doing at these



meetings - one will find that one is not merely listening to the
speaker, but rather using the words of the speaker as amirror to
examine the ways of one's own mind and then to discover for
oneself what is true and what is false - not because somebody else
pointsit out - and, in that state, to see for oneself the contradictory
nature of one's activities.

Now why islife so contradictory? Why is there such
contradiction in ourselves, in our outlook, in our feeling, in our
behaviour, in our ideas? And why is there this fragmenting of life -
in the office, at the home, the religious and the non-religious, the
mundane and so on -, each activity contradicting the other.

We were discussing the other day "desire". Desire is there when
there is afeeling of missing something, wanting something. That
IS, when you desire something, it isan indication - isit not? - that
you are missing something. But desire, in itself, is not
contradictory. But there is contradiction when the objects of desire
are contradictory or different or opposed. Desire is constant, but
the objects of desire change, vary, or are opposed; and hence every
activity of desire breeds contradiction. That is, every act of desire
is a state of wanting, missing, in relation to the object; then one
feelsdesireis contradictory. | want peace; and also at the same
time | am full of competition. | want to be good; and at the same
time | have agreat feeling of antagonism. The ideas, the objects of
desire, are contradictory; not desireitself. | think thisisimportant
to understand. Most people believe that desire, in itself, is
contradictory; hence they try to suppress, sublimate or control, or
do all kinds of things with desire,

So the sense of missing, the sense of insufficiency, makes us



compare; and out of this comparison, arises the urge, the desire, the
longing for that which will fill that emptiness, that sense of
missing. It isvery ssmple. | am not trying to complicate it. Because
the whole thing is very complicated, one hasto ook at it very
smply.

We said, the other night, that desire is the outcome of
perception - seeing, sensation, contact and then desire. Thisiswhat
happens: there is a beautiful car; seeing it; touching it; the
sensation; the desire. And that desire is strengthened and
perpetuated by thought, and hence the conflict to achieve or to
have that car. That car gives fulfilling, filling that emptiness, that
sense of missing - if | had that car, | would do this and that; |
would have more power, more money. The sense of missing isthe
state of desire. So, then, there isthe conflict. That is most of us are
insufficient in ourselves - at least, we think we are - and wetry to
fill that insufficiency, which isaform of desire; and that
insufficiency breeds this contradiction, and hence contradictory
activities arise.

Please, as| said, you are not listening merely to the words of the
speaker. You are listening to your own mind, observing your own
state of being. Then you will see, for yourself, how contradiction
arises. | think the car will give me happiness, power, position,
status. And also, deep down within me, there is the feeling of
affection, sympathy, kindliness; and also thereis the feeling that |
must achieve, | must be somebody - which is contradictory. And
this contradiction arises out of the enormous sense of insufficiency,
the sense of emptiness, the sense of loneliness. So we make
constant effort - effort being, struggling, striving. That is our life:



constantly striving to become, to achieve, to be good, to fulfil, to
have status, position, power, to dominate, to become clever. Thisis
our life: a constant struggle, an endless struggle till we die; and to
escape from this struggle, we invent gods, temples, away of life
away from this. Till you understand the struggle, do what you will,
you will have no peace. Y ou may have superficial peace -
superficially, taking a pill tranquilizes - but that will not solve your
problem. The problem is much deeper.

So, to understand what is action - not right action or wrong
action - one has to understand this vast process of desire; and also
one has to understand this division between idea and action. And
also one has to understand the contradictory nature of the thinker
and the thought, or the observer and the thing observed.

So, first we are going to examine this contradictory nature of
idea and action. That is, we have aformula of what is right action,
the ideal, the pattern, the image, the symbol. the what should be,
the what must be; and there isthe fact, what is. That is clear, isn't
it? Thereistheidedl, the hero, the example, the what should be;
and thereisthewhat is. What isis entirely different from what
should be. And we are always approximating what is with what
should be. We are violent; that isafact. That is, we are actually
violent; the ideal is non-violence; and so we are always trying to
approximate what is with what should be, and hence there arises a
contradiction.

And so, theidedlist isawaysin conflict, is always battling with
"I must not" and "I must" - suppressing, driving, struggling to
transform "what is" into what should be. The whole of our lifeis

this battle, asthe life of most of usis. | have been, | am, and what |



should be - the "what | should be" isthe ideal, the pattern, the
formula; the "l am" isthe result of "what | have been; and so, there
IS this constant battle maintained. Please observe yourself. We use
the ideal as a means of changing what is, as an incentive. Please do
follow this, because we are going to go into something that
demands your attention. We use the ideal as an incentive to
transform or change or modify what is; hence the conflict, and
hence the struggle.

So, we never know what is but only in relation to or with what
should be. So we never observe what is. We never come into direct
contact with what is; but we come into contact with what is
through what should be or what should not be. Therefore, thereis
no complete communion with what is, and hence the conflict.
Because we are trying to change what is into something which we
imagine will give us greater pleasure or avoidance of pain, there
arises the battle, the conflict, the struggle, the everlasting brutality
of trying to do something with an ideal.

So thereisthis division: the fact, the what is, and the pattern or
the formula or the ideal, the what should be. But yet, thewhat is
must change. We have used the ideal, the example, as the means or
as an incentive to alter the fact, the what is; and hence welivein
conflict. And amind that livesin conflict isadead mind, is an
insensitive mind, is abrutalized mind. A mind that has suppressed,
suffersinfinitely. And amind that is atortured mind, cannot
possibly see what is true, cannot possibly discover something
beyond time - if thereis such athing. So it isonly amind that is
fresh, innocent, young, vital, that can face the fact, that can see

what is true - not atortured mind. All the saints, all these



Mahatmas, gurus, have tortured minds; and, therefore, they never
see what istrue.

A mind is meant to be fresh young, innocent, not to be tortured,
bullied, twisted. And yet the what is must be changed; that is
important, obviously. Suppose one is greedy; the idedl isto be non-
greedy. Or, take a much more religious problem with which we are
acquainted: to find God you must be a saint. So there is the ideal
and there isthe fact; and then there is the battle: which isto
suppress, control, everlastingly be in battle with what is called
"sex; and therefore the escape from that fact. One does all kinds of
absurd social reforms, runs away to the Himalayas, shuts oneself
up, brutalizes everything, to escape from the fact. And yet, the fact
must be understood and transformed without conflict. Am | making
myself clear? The fact - which isthe what is as violence, aslust, as
greed and so on - must be changed without effort; the moment you
make effort, the moment you strive or struggle, you have twisted
the mind; you have made the mind dull, insensitive.

To live, you must be extraordinarily sensitive - sensitive to
beauty, sensitive to ugliness, to the squalor, to the brutalities, to the
dirt, to the filth of the street in thistown, to the clouds full of an
evening with the light of the sun, to the reflection on the water, to a
lovely face, to abeautiful smile. To be sensitive to everything is
the very nature, the very existence of life. But whenamindis
brutalized by effort, by constant battle, through suppression or
sublimation or an escape, such a mind becomes a dull, weary,
stupid mind, without any sensitivity. So, to bring about a mutation
in the fact, in the what is without effort - that istheissue. Isit
possible to ook at that fact, the what is, without the desire to



transform it, without the desire to change it, without identifying
yourself with it?

Y ou know, | wastold that an electron, measured by an
instrument, behaves in one way - which can be measured on the
graph. But when that same €electron is observed by the human eye
through a microscope, that very observation by the human mind,
through the microscope, alters the behaviour of that electron. That
IS, the human watching the electron brings about in the electron
itself adifferent behaviour, and that behaviour is different from the
behaviour when the human mind is not observing it.

We have been talking for many years about seeing, observing,
looking. Isit possible to look at aflower, atree, or aface, without
naming it, without identifying yourself with it through
condemnation, or justification, or explaining? That is, isit possible
to look at it without thought? This does not mean that you go
blank; but you look at it. And it is only possible to look, when there
IS no sense of the "me" interfering with the look. Y ou understand?
That is, thereisthe fact that | am violent. And | have pushed away
from me the silly idea of not being violent, as that istoo juvenile,
too absurd, and has no meaning. What isisthe fact - that | am
violent. And also | seethat to struggle to get rid of it, to bring
about a changein it, needs effort, and that the very effort whichis
exercised is apart of violence. And yet, | realize that violence must
be completely changed, transformed; there must be a mutation in
that.

Now, how isit to be done? If you just push it aside, because this
subject is, very difficult, you will miss an extraordinary state of
life: existence without effort, and therefore, alife of the highest



sengitivity which isthe highest intelligence. And it isonly this
extraordinarily heightened intelligence that can discover the limits
and the measure of time, and can go beyond that. Do you
understand the question, the problem? So far, we have used the
ideal as ameans or as an incentive to get rid of what is; and that
breeds contradiction, hypocrisy, hardness, brutality. And if we
push that ideal aside, then we are | eft with the fact. Then we see
that the fact must be altered, and that it must be altered without the
least friction. Any friction, any struggle, any effort destroys the
sengitivity of the mind and the heart.

So what is one to do? What one comes to do isto observe the
fact - to observe the fact without any trandlation, interpretation,
identification, condemnation, evaluation - just to observe. It is
fairly easy to observe aflower without naming it, without saying "l
like" or "I don't like". Just to observe - one can do that with
outward things which do not interfere psychologically,
emotionally. But it is difficult to observe violence in that manner -
which is, not to name that feeling of violence, not to condemn it,
not to judge it, not to evaluate it, not to identify it, but just to
observe it. When you just observe the fact, then you will see that
there is a different behaviour, as there is when the electron is
observed. When you look at the fact without any pressure, then that
fact undergoes a complete mutation, a complete change, without
effort.

We dissipate energy by denying the fact, by suppressing it, by
wishing to escape from it or dominate it or control it or suppress it.
We are exercising energy in doing this. And when we stop doing
that, naturally, without effort, then we have all that energy to



observe; and that very energy of observation, with the fact - which
is also energy - becomes atotal energy, and therefore, there is no
contradiction.

Then there is the fact: the thinker and the thought. Y ou observe
thisin yourself as the experiencer and the experienced. Again,
there is the division, a contradiction, a duality and, therefore, a
conflict. What we are trying to do is rather to share together -
which isreally a sense of real affection, agreat sense of lovein
which there is no sense of conflict at any time, when you arein an
office, when you are at home, in your family, with your wife, with
your husband, doing anything, any action, without effort. And it is
possible only when every contradiction is understood, is observed.

And one of the magjor contradictionsin our lifeisthis: the
division between the thinker and the thought. The thinker for most
so-called religious people is the Atman and all that stuff;
something that is first, and thought afterwards. But if you observe,
thereis no first, thereis only thinking; thinking invents the thinker
and the thinker assumes a permanency in time, as the Supreme, the
higher self the Atman; but it is invented by thought. Without
thought, there is no thinker, so we have this contradiction not only
at the conscious level, but at the unconscious level. Thereisthis
division, mine and not mine; having experience and to experience
more; to change the thought by the thinker. So there is this duality,
a battle that is going on consciously or unconsciously, all the time,
And as long as we maintain the thinker as the centre, asthe
observer, there must be conflict; and hence action breeding further
conflict. So one has to observe thought without the thinker - that is,

not to condemn thought; not to change it; not to suppressit; not to



say thisthought is good, that thought is right, this thought is noble,
that thought isignoble; but just to observe thought.

Then, you will say, "Who is the observer who observes
thought?' The observer, the thinker, exists only when there is the
idea to transform the thought, to suppress the thought, to change
the thought, to dominate the thought, to control the thought. Only
when there is the activity of doing something about the thought, is
there the thinker. But when that whole activity stops, thereis
thinking, and not the observer thinking. And when you so observe,
you will see that, in the observation, the thought undergoes a
fundamental revolution; and, therefore, life, existence is such that
thereis no contradiction in action. Thisis not an ideal; thisis not
something for you to achieve. Do not think in that way any more.
Thisisanatural process, if you understand this extraordinary
phenomenon of observation: to observe oneself without any desire,
without any sense of wanting to change, to mutate, to suppress just
to observe.

Y ou know, we observe or we have the habit of observing,
looking, seeing and hearing at the level of dimension whichis
time. We look at everything through time - not only chronological
time, but the time which the mind has invented as tomorrow.
Actualy, there is no tomorrow. We have invented it
psychologically. There is only tomorrow, in the sense of
chronological time. We look at thought, at greed, at envy, at
ambition, at our stupidity, at our brutality, at violence, at pleasure
and love, through this dimension of time, and we usetime asa
means to transform the thing that we observe. Hence the

contradiction between the fact which isliving, and time which is



fixed.

So one hasreally to look at life, thisvast field - not the tribal
life of an Indian, or a Christian, or a Buddhist, or a German, or a
Russian, or a Communist, which are all tribal with their witch
doctors; but the life which is enormous, palpitating, vital, immense
- with eyesthat are merely observing, and therefore act totally, act
with al one's being, at every minute. Then thereis no
contradiction, because one has understood the whole nature of
duality or contradiction.

We explained the feeling of insufficiency, emptiness, missing;
as desire - desire to which thought gives continuity - and escaping
from it asaform of action; or filling that emptiness as another
form of action. We also explained the contradiction between the
thinker and the thought, and the contradiction between the fact, the
what is, and the ideal. When you have understood this whole
process by observing - not intellectualizing, not getting
emotionalized; but just by observing - then you will seethat lifeis
action; not different actions at different levels contradicting each
other, but atotal activity as existence, as a movement, then you can
go to the office, you can do everything totally, not contradictingly.

Only amind that has observed all its activities, all its behaviour
- it isonly such amind that can live without effort; and therefore
its action is not contradictory; and therefore it is not in bondage to
time.
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If I may, | would like to talk about something that may be
considered rather complex. But it isreally quite ssimple. We like to
make things complex, we like to complicate things. We think it is
rather intellectual to be complicated, to treat everything in an
intellectual or in atraditional way, and thereby give the problem or
the issue a complex turn. But to understand anything rather deeply
one must approach the issue simply - that is, not verbally or
emotionally merely, but rather with a mind that is very young.
Most of us have old minds, because we have had so many
experiences, we are bruised, we have had so many shocks, so many
problems; and we lose the elasticity, the quickness of action. A
young mind, surely, isamind that acts on the seeing and the
observing. That is, ayoung mind isamind to which seeing is
acting.

| wonder how you listen to a sound. Sound plays an important
part in our life. The sound of a bird, the thunder, the incessant
restless waves of the sea, the hum of a great town, the whisper
among the leaves, the laughter, the cry, aword - these are all forms
of sound, and they play an extraordinary part in our Life, not only
as music, but also as everyday sound. How is oneto listen to the
sound around one - to the sound of the crows, to that distant music?
Does onelisten to it with one's own noise, or does onelistento it
without noise?

Most of us listen with our own peculiar noises of chatter, of

opinion, of judgment, of evaluation, the naming, and we never



listen to the fact. We listen to our own chattering and are not
actually listening. S0, to listen, actually to listen, the mind must be
extraordinarily quiet and silent. When you are listening to the
speaker, if you are carrying on your own conversation with
yourself, turning out your opinions or ideas or conclusions or
evaluations, you are actually not listening to the speaker at all. But
to listen not only to the speaker but also to the birds, to the noise of
everyday life, there must be a certain quietness, a certain silence.

Most of us are not silent. We are not only carrying on a
conversation with ourselves, but we are always talking, talking
endlessly. Now to listen, we must have a certain sense of space,
and there is no space if we are chattering to ourselves. And to listen
demands a certain quietness; and to listen with quietness, demands
acertain discipline. Discipline, for most of us, isthe suppression of
our own particular noise, our own judgment, our own evaluation.
To stop chattering, atleast for the moment, we try to suppressiit,
and thereby make an effort to listen to the speaker or to the bird.
Discipline, for most of us, isaform of suppression; it isaform of
conformity to a pattern. To listen to the sound, every form of
control, suppression, must naturally disappear. If you listened, you
would find it extraordinarily difficult to stop your own noise, your
own chattering, and to listen quietly.

| am using the word "discipline" in itsright sense, its right
meaning - which is, to learn. Discipline does not imply, in the
original sense of that word, conformity, suppression, imitation, but
rather a process of learning. And learning demands not mere
accumulation of knowledge - which any machine can do. No

machine can learn; even an electronic computer or electronic brain



cannot learn. The computers and the electronic brains can only
accumul ate knowledge, information and give it back to you. So the
act of learning isthe act of discipline; and thisis very important to
understand.

We are going to go into something this evening that demands
the act of learning each minute - not a conformity, not a
suppression, but rather alearning. And there can be no learning if
you are merely comparing what you hear with what you already
know or have read - however widely, however intelligently. If you
are comparing, you cease to learn. Learning can only take place
when the mind isfairly silent and out of that silence listens;
otherwise there is no learning. When you want to learn a new
language, a new technigque, a new something which you do not
know, your mind has to be comparatively quiet; if it is not quiet, it
is not learning. When you already know the language or the
technique, you merely add further information; the adding of
further information is merely acquiring more knowledge, but not
learning.

And to learn isto discipline. All relationship is aform of
discipline, and al relationship isamovement. No relationship is
static, and every relationship demands a new learning. Even though
you have been married for forty years and have established a
comfortable, steady, respectable relationship with your wife or
husband, the moment you have already established it as a pattern,
you have ceased to learn. Relationship is a movement; it is not
static. And each relationship demands that you learn about it
constantly, because relationship is constantly changing, moving,
vital; otherwise, you are not related at all. Y ou may think that you



are related; but actually you are related to your own image of the
other person, or to the experience which you both had, or to the
pain or the hurt or the pleasure. The image, the symbol, the idea -
with that you approach a person, and therefore you make
relationship a dead thing, a static thing, without any life, without
any vitality, without passion. It isonly amind that is learning that
IS very passionate.

We are using the word "passion”, not in the sense of heightened
pleasure but rather that state of mind that is always learning and,
therefore, always eager, alive, moving vital, vigorous, young and
therefore passionate. Very few of us are passionate. We have
sensual pleasures, lust, enjoyment; but the sense of passion most of
us have not. Without passion, in the large sense or meaning of that
word, how can you learn, how can you discover new things, how
can you enquire, how can you run with the movement of enquiry?

And amind that is very passionate is always in danger. Perhaps
most of us, unconsciously, are aware of this passionate mind which
islearning and therefore acting, and have failed unconscioudly; and
probably that is one of the reasons why we are never passionate.
We are respectable, we conform. We accept, we obey. Thereis
respectability, duty and all the rest of those words which we use to
smother the act of learning.

This act of learning, we said, is discipline. Thisdiscipline, has
no conformity of any kind and therefore no suppression; because,
when you are learning about your feelings, about your anger, about
your sexual appetites and other things, there is no occasion to
suppress, there is no occasion to indulge. And thisis one of the
most difficult things to do, because all our tradition, all the past, al



the memory, the habits, have set the mind in a particular groove,
and we follow easily in the groove and we do not want to be
disturbed in any way from that groove. Therefore, for most of us,
disciplineis merely conformity, suppression, imitation, ultimately
leading to avery respectable life- if itisat al life. A man caught
within the framework of respectability, of suppression, of
imitation, conformity - he does not live at all; all he has learnt, al
he has acquired is an adjustment to a pattern; and the discipline
which he has followed has destroyed him.

But we are talking of the act of learning which can only come
about when there is an intense aliveness, passion; we are talking of
discipline which is an act of learning. The act of learning is every
minute, not that you have learnt and you apply what you have
learnt to the next incident - then you cease to learn. And this kind
of discipline, which we are talking about is necessary, because, as
we said, all relationship isamovement in discipline - whichisin
learning. And this discipline which is the act of learning every
minute, is essential, to enquire into something which demands a
great deal of insight, understanding.

For most of us pleasureis of the greatest importance, and all our
values, our longings, our search isfor more pleasure. And pleasure
isnot love. To understand pleasure - not to deny it but to learn
about it - demands that you come upon pleasure with a fresh mind.
Pleasure is enjoyment, adelight and it is sensual enjoyment al so.
When you see acloud full of light of an evening, itisagreat
delight. If at all you look up at the sky, if you are not caught up in
your daily worries and amusements and aches, thereisadelight in
looking at that cloud, at the sky, at the light on the water; thereis



the enjoyment of seeing afine face full of smiles and innocency;
and there is also the sensual pleasure, the sensual enjoyment,
having a good meal, hearing good music - both intellectual aswell
as physical, the sensation of taste, of sex, of ideas and so on. There
isintellectual pleasure, emotional pleasure and physical enjoyment
in al that; and that is pleasure. But love is something entirely
different. Probably we are going to discuss that this evening.

First of all, to understand pleasure we must come to it to learn,
not to suppressit, not to indulgeinit. To learn about it isa
discipline, which demands that you neither indulge nor deny. The
learning comes when you understand that if there is any form of
suppression, denial, control, you cease to learn, thereis no
learning. Therefore, to understand the whole problem of pleasure
you must come to it with afresh mind. Because, for us, pleasureis
extraordinarily important. We do things out of pleasure. We run
away from anything that is painful, and we reduce things to the
values, to the criteria of pleasure. So pleasure plays an
extraordinarily important part in our life, as an ideal, as aman who
gives up this so-called worldly life to find another kind of life- itis
still the basis of pleasure. Or when a man says, "l must help the
poor", and indulgesin socia reform, it is still an act of pleasure; he
may cover it up by saying "service', "goodness' and all the rest of
it; but it is still amovement of the mind that is seeking pleasure or
escaping from anything that causes a disturbance which it calls
"pain". If you observe yoursalf, thisiswhat we are doing in daily
life, every moment. Y ou like somebody because he flatters you,
and you do not like another because he says something whichis

true and which you do not like, and you create an antagonism; and



therefore you live with a constant battle.

So it isvery important to understand this thing called
"pleasure’. | mean by "understand” to learn about it. Thereisa
great deal to learn, because all our sensory reactions, all the values
that we have created, all the demands - the so-called self-sacrifice,
the denial, the acceptance - are based on this extraordinary thing: a
refined or a crude form of pleasure. We commit ourselvesto
various activities - as communists, as socialists, or what you will -
on this basis. Because we think that by identifying ourselves with a
particular activity, with a particular idea, with a particular pattern
of life, we shall have greater pleasure, we shall derive a greater
benefit; and that value, that benefit is based on the identification of
ourselves with a particular form of activity as pleasure. Please
observe al this.

Y ou are not listening to the words merely, but actually listening
to find out the truth or the falseness of what is being said. It isyour
life; it isyour everyday life. Most of us waste this extraordinary
thing called "life". We have lived forty or sixty years, have gone to
the office, have engaged ourselvesin socia activity, escaping in
various forms; and at the end of it, we have nothing but an empty,
dull, stupid life, awasted life. And that iswhy it is very important
if you would begin anew, to understand this issue of pleasure.
Because the suppressing or the denying of pleasure does not solve
the problem of pleasure. The so-called religious people suppress
every form of pleasure, at least they attempt it, and therefore they
become dull, starved, human beings. And such amind is arid, dull,
insensitive, and cannot possibly find out what is the real.

So it is very important to understand the activities of pleasure.



To look at abeautiful treeisalovely thing; it isagreat delight -
what is wrong with that? But to look at awoman or aman with
pleasure - you call that immoral, because to you pleasure is always
involved in, or related to, that one thing, the woman or the man; or
it isthe escape from the pains of relationship, and therefore you
seek elsewhere apleasure, in an idea, in an escape, in acertain
activity. Now, pleasure has created this pattern of social life. We
take pleasure in ambition, in competition, in comparing, in
acquiring knowledge or power, or position, prestige, status. And
that pursuit of pleasure as ambition, competition, greed, envy,
status, domination, power, is respectable. It is made respectable by
a society which has only one concept: that you shall lead a moral
life, which is arespectable life. Y ou can be ambitious, you can be
greedy, you can be violent, you can be competitive, you can be a
ruthless human being, but society acceptsit, because, at the end of
your ambition, you are either a so-called successful man with
plenty of money, or afailure and therefore a frustrated human
being. So social morality isimmorality.

Please listen to all this, neither agreeing nor disagreeing; see the
fact. And to seethe fact - that is, to understand the fact - , don't
evolve ideas about it, don't have opinions about it. Y ou are learning
about it. And to learn you must come with amind that is enquiring
therefore passionate, eager, and therefore young. Morality, which
IS custom, which is habit, is considered respectable within the
pattern as long as you are conforming to the pattern. There are
people who revolt against that pattern - thisis happening al the
time. Revolt is areaction to the pattern. This reaction takes many
forms - the beatniks, the beatles, the ted