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Where there is sorrow there cannot be love.

Krishnamurti, July 17, 1985, in Saanen.






Preface

To write a biography—and especially one about
Krishnamurti—urges the author of that biography to step
back totally behind the person he wants to write about. He
should attempt to become a kind of “invisible historical ob-
server’ 1n the background of events or at most to appear in
the book as an impersonal ‘one.” 1 do not intend to follow 1n
this tradition and I explain my reasons for that choice in the
following.

I was acquainted with the works of Krishnamurti for over
a decade. I knew about his life, had read some of his books
and had even written about his teaching'. For all those years
he had been a stranger to me, he had no particular fascina-
tion for me. I had considered his talks and discussions as
merely intellectual and had not found the “inspiration” (a
comment often made regarding Krishnamurti.) Nonetheless
this mysterious tigure existed 1in a niche of my conscious-
ness, with his highly unusual "messianic’ past, a figure |
saw as a kind of ‘Sphinx of the 20th Century.” Theretore,
when 1n the early summer of 1985 I read the announcement
of his annual talks in Saanen, which I had not noticed for
years (why not?...), the advertisement created an irresist-
ible impulse within me to go to Saanen that June.

The encounter with Krishnamurti during that indescrib-
ably beautiful summer, in a sunbathed, light-filled Swiss
mountain area, left its mark on my life for several years. |
was touched by a reality that manifested itself through that
frail, filigree person on his simple wooden seat, a reality
which can only be characterized by the word “holy,” but a
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‘holy’ that is free of its modern sweetness and reduced to 1ts
original purity.

In her book on Krishnamurti, Pupul Jayakar writes about
her first meeting with him that she also experienced as deeply
moving. “Krishnamurti entered the room silently, and my
senses exploded; I had a sudden intense perception of 1m-
mensity and radiance. He filled the room with his presence,
and for an instant I was devastated.”” Her second sentence
describes an inner experience that was quite similar to my
own. The tent in which Krishnamurti was talking no longer
reflected a limited reality. Here, while talking in time and
space he carried the person who opened himself deeply to a
sphere of being beyond both time and space. I cannot recall
another time in my life when I have listened more intensely
than during this summer in Saanen. Yet only with great diffi-
culty could I repeat the content oi the talks. When I pub-
lished a transcript of the talks two years later,’ I read an
unknown text and was amazed how much 1t had moved me
at the time. And to me this seems to be the real mystery. My
transformation occurred less through the words than through
the energy that emanated from this inconspicuous person
sitting in the chair who said about himself 1in each and every
talk: K. 1s not important.”™

Often after the talks, 1t took me hours to re-integrate the
normalcy of Saanen and Gstaad into my own world. In addi-
tion, | listened to those talks by Krishnamurti at a time of
ditficult personal relationships that were overshadowing my

lite. The shadows dissolved during those days and in the
weeks following the talks, like storm clouds giving way to
the sun of a bright morning. I realized in those hours and
days what Krishnamurti meant when he said he wanted to
set every human being free, “totally and unconditionally.”
Perhaps | needed this personal encounter (and touch) to



understand his message deep within myself and then to be
able to live 1t—his books alone did not give me that mes-
sage.

Freedom and Love 1s the title of this biography. I have
already mentioned freedom but what about love? Again
[ refer to Pupul Jayakar. In the final sentence of the pref-
ace of her biography she lets her mind wander over the
many years she and Krishnamurti spent together and
writes: “And yet in his presence one felt the bounty of
an ifinite concern.” This emanation, which I sensed as
his boundless love for all creation, cannot be conveyed
by the written word—one must encounter 1t 1n person.
[t may sometimes shine through, if the discussion leads
in the right direction, as i1t did once when I met Pupul
Jayakar at my home.® Our discussions focused on
Krishnamurti and during this intense dialog we both
sensed a little bit of the ‘spirit of Krishnamurti’ him-
self.

This love, this ‘ceaseless compassion,’ can be experi-
enced 1n Krishnamurti’s Notebook, particularly 1n his de-
scription of nature.” I recall how deeply I was touched
when [ read his notes about the weeks he spent in the
Giant Forest of Sequoia National Park, California. Any-
one who has sat at the feet of those majestic trees and
who has meditated in this forest cathedral must realize
from Krishnamurti’s description what an intense union
he had formed with nature. A union of love. Sometimes,
when I read his most personal thoughts, I sense he be-
lieved that nature, 1n its purity, understood him better
than a humanity dominated by ego ever could.

Krishnamurti insisted, even hours before his death, that
nobody had his permission to speak as an authority on
his works or to speak in his name. His thoughts, he said,
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should speak for themselves and should not be compro-
mised by an odd ‘guru-image.” He did not dissolve the
‘Order of the Star,” did not decline his "Messiah Office’
only to be confronted with yet another Krishnamurti cult.
He regarded the organizations that were formed around
his person as worldly ordering and administrative bod-
les, never as some kind of keepers-of-the-grail for
Krishnamurti teachings. Taking all this into account, a
book about his life and his thoughts cannot claim any
authority. It can only be an ‘approach to the mystery.’
During a discussion with Susunaga Weeraperuma, who
had talked to him about writing a book, Krishnamurti
defined some basic rules which were to be followed if
somebody intended to write a book about him. He said
to Weeraperuma: “It 1s very simple. You must write in
the light of your own understanding. Don’t read into the
teachings what 1s not intended. This means that you are
no longer influenced by the various ideas, beliefs and
experiences that have conditioned your outlook on life.
When writing about the teachings, can you not state that
you are only investigating them? Both you and your read-
ers are going on a voyage of discovery together. Neither
of you 1s sure what exactly K meant by a certain state-
ment. Therefore you can never say, ‘This 1s what K
meant.” All you can say 1s, "Probably this 1s what K
meant.” It 1s good to use words like “perhaps’ and ‘“prob-
ably” because they introduce an element of doubt in the
mind of the reader. Sir, 1t you do that you will not run
the risk of becoming a misinterpreter.” In the following
chapters, I try to act according to Krishnamurti’s wishes.
| attempt to approach Krishnamurti along with you, the
reader. Many people have already made an effort to do

so and you will hear several voices in the following
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pages. All of these people were inspired by meeting this
unusual human being—this Jiddu Krishnamurti.

[t this biography can help the reader to experience free-
dom and love, as I did through those meetings with
Krishnamurti, my highest expectations will certainly have
been met. Only in freedom and in love, and only alone, can
one realize the awakening to the light and the resurrection
from the cross of matter. Krishnamurti saw himself as a way-
shower in this process, but who would be so 1gnorant, using
his own words, “to adore the way shower?” One reads the
message and moves on.

Peter Michel
Good Friday, 1991
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Part 1
1THE LIFE






I. The Discovery

On May 12, 1895, Krishnamurti was born in Madanapalle, a
small village in Andhra Pradesh, a southern province of In-
dia. Reports of his exact date of birth are somewhat varied due
to an interpretation of Indian astrology, where days are mea-
sured from four o’clock in the morning until the next morn-
ing at the same time. In western notation, Krishnamurti was
born that same day at thirty minutes past midnight. By the next
day, one of the notable astrologers in the area (Kumara Shrow-
Thulu) had made his chart and predicted a great future for the
young Krishnamurti. Even before Krishnamurti was born, his
mother, Sanjeevamma, had a premonition that her eighth child
would be an exceptional being. (Like Krishna, Krishnamurti
was an eighth child.) For this reason Krishnamurti was born
in the Puja Room, contradicting Indian tradition. This pref-
erential treatment 1s like a symbol for his life, which has al-
ways been shaped by the exceptions, and Krishnamurti has
always had people around him who were looking after him
constantly.9 The story about Krishnamurti’'s discovery by
Charles W. Leadbeater has been told many times. The best
source regarding the young Krishnamurti and the events be-
tween 1909 and 1911 1s the hittle book by Russell Baltour-
Clarke, The Bovhood of J. Krishnamurti. From the first month
of Krishnamurti’s entrance into the Theosophical Society,
Clarke was both his English teacher and his companion.
The exact date of Krishnamurti’s discovery by Leadbeater
cannot be determined today. However, Annie Besant did not
mention Krishnamurti before she left Adyaron April 22, 1909,
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and so the event probably took place sometime in May, 1909.
As Pupul Jayakar points out, it does not seem particularly
important whether his discovery by Leadbeater was a spon-
taneous 1nsight or followed observation over several days.
However, all reports are unanimous that Leadbeater was im-
pressed by Krishnamurti’s aura, which showed no sign what-
soever of selfishness. This observation has been reported by
all biographers ot Krishnamurti without question. Contrary
to this point of view, the Austrian, John Cordes, who was liv-
g 1n Adyar then and was n close contact with both
Leadbeater and Krishnamurti, said that Leadbeater had told
him that he had actually recognized Krishnamurti for his
causal body." This is particularly important because theo-
sophical anthropology states that the causal body 1s carried
over from one incarnation to the next and that in a certain way
it represents the soul of a human being. Therefore, according
to Cordes, Leadbeater did not base his choice on the person-
ality of Krishnamurti but on his spirit-soul being. This point
1s considered in more detail later, when we try to answer the
question: “Who was Krishnamurti?

After Leadbeater had learned about Krishnamurti’s edu-
cation and private life, he soon recognized that it was neces-
sary to place him into the care of the Theosophical Society.
[n spite of the numerous ditferences between Krishnamurti
and Leadbeater in later life, Krishnamurti always recognized
that his “discovery’ by Leadbeater had saved his life. By the
early fifties only one of the fourteen children in his former
group was still iving—Krishnamurti." For the assessment of
this phenomenon, 1t 1s not important that Leadbeater, due to
his conception of the world at that time, needed the pure body

of a high-cast Brahman for his Messiah ideals. '
L.eadbeater’s research on the former lives of
Krishnamurti is far more interesting. although 1t 1s a work
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that has been strongly criticized. Those former lifetimes
show a deep connection to India and an incarnation under
the direct influence of the historical Buddha Gautama."
This 1s not the right context in which to judge clairvoyant
research on reincarnation but one can state that despite his
undoubted cosmo-political spirituality, Krishnamurti felt a
life-long and deep connection to Indian mysticism and to
Sanskrit, a language he enjoyed chanting. Of all historical
religious figures it was Buddha who attracted him the most.

[t 1s impossible to discuss the discovery of Krishnamurti
without referring to the shimmering personality of Charles
W. Leadbeater. No other person in the history of the Theo-
sophical Society has brought so much controversy upon him-
self. Whether Krishnamurti really said that Leadbeater was
evil'™ 1s a topic that 1s not addressed in this book. Pupul
Jayakar reports an event from the year 1981 when, for the
first time 1n forty-seven years, Krishnamurti entered the
property of the Theosophical Society in Madras and came
across a picture of Leadbeater. “Suddenly, he stopped be-
fore a large photograph of Leadbeater which hung on the
wall. “This was not there in my time,” he said. Radha Burnier
said i1t had been placed there many years later. For minutes
Krishnaj stood before the portrait, gazing at it; then sud-
denly he raised his hand and said, “Pax, pax.” Then he turned
to Radha Burnier and walked out of the room.”"

Having spent three quarters of a century near Leadbeater,

Mary Lutyens made the tfollowing positive remark: “l then
believed implicitly in his clairvoyance; 1 do not disbelieve 1n
It today. An extraordinary man, a man of charm and mag-
netism and with an apparent sincerity it was hard to doubt, to
me he remains an enigma.”' Balfour-Clarke supports Mary
Lutyen’s point of view and regards the accusations of
[eadbeater’s possible homosexuality as incorrect.'” One
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should take into account that Leadbeater gave his advice re-
carding sexual matters during a time of late-Victorian prud-
ery. Later, Mary Lutyens realized that Leadbeater was ahead
of his times 1n this regard. “Nothing has ever been proven
against Leadbeater. He never for a moment dented advocat-
ing masturbation as a prophylactic but in doing so he was no
more than ahead of his time, and he certainly did not teach
this practice to either Krishna or Nitya. Moreover, there 1s no
evidence that any of his “boys™ grew up to be homosexual; in-
deed most of them made happy marriages.”™

Betore closing this section about Leadbeater, I must address
the question of who wrote Krishnamurti's first booklet, Az the
Feet of the Master. Several articles and pamphlets accuse
|eadbeater of being the true author of this hittle book, which
has been very successtul worldwide. These accusations totally
disregard the fact that Marie Russak and Baltour-Clarke both
observed Krishnamurtt writing the book. “Unsympathetic
skeptics have often suggested and tried to prove that a boy of

thirteen years of age could not write the book At the Feer of the
Master himselt. In retutation of such allegations 1 wish to
record my personal testimony to the effect that 1 know that he
did write 1ty because 1 saw him writing with my own eves. It
had been my proud privilege then to teach English to Krishnaji
which enabled him to write down what his Master had spoken
to him.”™" I regard the accounts of these witnesses as more
trustworthy than the statements of people who formed therr
opinions based on remarks Krishnamurti himself made on the
opic. At the Feet of the Master was written in times of awaken-
ing and the booklet remains an impressive testimony to the
spirttual experiences of the young Krishnamurti.

In addition, the controversy around this book seems to
have been compounded in part because the next generation
of "Krishnamurt Fans™ tried to totally demystity him. How-
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ever, this attempt does not consider the many mystical ex-
periences that occurred during Krishnamurti’s childhood.
Krishnamurti’'s mother was clairvoyant to a certain de-
gree and she was also able to see the human aura.”
Krishnamurti himself saw his mother several times after her
early death,”' read unopened letters, and was able to read
and to see thoughts.” All these abilities which are docu-
mented from the time before he had any contact with the
Theosophical Society cannot have been ‘imprinted’ or
‘pressed upon’ him—to use his words. On the other hand,
these abilities did not mean much to him. He recalls in his
journal: “Ever since he (Krishnamurti, P.M.) was a boy it
had been hike that, no thought entered his mind. He was
watching and listening and nothing else.”*" Everything seems
to happen through Krishnamurti rather than to him or at his
own instigation. The events of that time are deeply con-
nected to the mystery of Krishnamurti. This becomes even
clearer when one considers an episode that occurred 1n win-
ter 1969. During one of the rare times in which Krishnamurt
spoke about his own past he touched upon this early phase
in his childhood. “The boy, who was totally innocent and
unaffected, still had to be protected so that evil could not
touch him, could not enter him. Suddenly, 1n the middle of
the conversation, Krishnaji stopped speaking. He said: “We
are speaking of dangerous things. It can bring it into the
house.” The voice of Krishnaji was strange, his body gath-
ered itself together. *Can you feel it in the room?” The room
was pulsating. Strong forces were alive and in movement.
Krishnaji was silent for a time. When he started speaking
again, the atmosphere in the room was transformed; there
was silence, an active quality of goodness. Krishnaji con-
tinued.”* These words indicate how deeply Krishnamurti’s
destiny was intertwined with another reality. Even as a youth
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the beings and energies of a higher realm surrounded him,
beings and energies perceptible by other people as well. ™I
felt a harmony that was beyond anything 1 had known be-
fore and it lasted throughout the period 1 was associated
with them (Krishnamurti and his brother Nitya, PM.).”*

His unusual charisma is described once more 1n a docu-
ment written about Krishnamurti by P. G. Woodhouse in
1919, again referring to the quality of selflessness: ““What
struck us particularly was his naturalness...of any kind of a
side or affection there was not a trace. He was still of a
retiring nature, modest and deferential to his elders and cour-
teous to all. To those whom he liked, moreover, he showed
a kind of eager affection, which was singularly attractive.
Ot his ‘occult’ position he seemed to be entirely uncon-
scious. He never alluded to it—never tor a moment, allowed
the slightest hint of it to get into his speech or manner....
Another quality was a serene unselfishness. He seemed to
be not in the least preoccupied with himself. ... We were no
blind devotees, prepared to see in him nothing but perfec-
tion. We were older people, educationalists, and with some
experience of youth. Had there been a trace in him of con-
ceit or atfection, or any posing as the *holy child’ or a prig-
gish selt-consciousness, we would undoubtedly have given
an adverse verdict.”*°

Were the discontinuities in Krishnamurti’s life, as seem-
ingly spectacular as the dissolution of the Order of the Star.
a mere shaking-off of unnecessary ballast to help that inner
light shine in its true brightness, a light that was already
burning in the year of his discovery? Did those beings have
LLeadbeater and Krishnamurti meet so he would be freed, as
Pupul Jayakar reasons, from ““a condition of birth and coun-
try,”” and so help him search for his own way, without cul-
tural boundaries? It 1s surprising that Krishnamurti some-
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times considered the question as to what would have be-
come of him had Leadbeater not discovered him—but never
searched for an answer to the question about which twist of
fate had led to the events that had him being discovered.
Perhaps he wanted other people to search for this answer,
as he indicated several times in discussions with Mary
Lutyens and Mary Zimbalist. |






11. The Vocation

[t 1s not clear whether Annie Besant and C. W. Leadbeater
were inspired to their idea of a World Teacher by certain
occult doctrines.”® More likely, the basis for this idea can
be found 1n their inner experiences, an hypothesis that 1s
supported by certain remarks made by Annie Besant. Even
in September 1927 when Krishnamurti was already talk-
ing about different 1deas than those of the Theosophical
Society, Annie Besant held true to the model that
Krishnamurti was ‘overshadowed’ by the World Teacher.
To explain her belief she points to a personal experience
she had before the discovery of Krishnamurti by
Leadbeater. “In 1909, the World Teacher himself had told
me he had chosen a little boy and when this boy would
grow up to be a man, he would use him when he will come
into our world again soon.”” This theory 1s supported also
by the actions of both Annie Besant and C. W. Leadbeater.,
who 1n the years of preparation of Krishnamurti always
stressed the last decision by the Masters. Therefore, it
seems to make no sense to consider an outer source to
account for the i1dea of the World Teacher. Even the 1den-
tification of the Lord Maitreya with both Sr1 Krishna and
Christ 1s more likely based on a vision of Besant and
[L.eadbeater than on the inspiration of a third party. An ob-
jection that i1s sometimes raised, that the announcement
of the coming of the World Teacher was only Leadbeater’s
concern and that Annie Besant was dependent on him in
this regard, 1s not correct. Annie Besant herself proclaimed
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the coming of the World Teacher before she sacrificed her
clairvoyant abilities for her engagement in the Indian fight
for independence. Of all the members of the Theosophi-
cal Society, it seems that she was the only one who stood
by Krishnamurti in absolute loyalty until her death, and
she never doubted his mission, even though she did not
fully appleuau, all the steps he took or all the aspecta of
his teachings.”

Leadbeater discovered Krishnamurti in May 1909 and
immediately afterwards he informed Ernest Wood that
Krishnamurti would be the chosen ‘vehicle’ for the Lord
Maitreya. However, Leadbeater did not imagine that the
boy Krishnamurti would be of interest to the public so
soon. He thought Krishnamurti would be educated 1n ob-
scurity before taking up his duties 1n the world. As
Leadbeater wrote 1n his commentary to Af the Feet of the
Master, only after a suggestion by the Maitreya did he
decide to publish the little book under the pseudonym
Alcyone and therefore place Krishnamurti in the public
aye

The followers of the older Krishnamurti often do not
consider that in his early years it was not only
Krishnamurti who encountered the Masters but also that
these experiences were shared by the people around him.
Krishnamurti himself was in close contact with the Mas-
ter Kut Humi whom he saw 1n his spiritual form and with
whom he discussed several topics. These discussions con-
tinued until one morning he approached the materialized
form of Kut Humi, walked through it—and when he
turned around, the form had vanished, never to appear
again.’” One could argue that at this moment the ‘Hierar-
chy of the Masters’ ceased to exist for Krishnamurti but 1t
will become clear that this does not hold true. It 1s pos-
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sible that Krishnamurti interrupted a particular connection
with his symbolic action but the influence of another real-
ity did not stop after this morning.

There are a number of incidents that occurred around the
time of Krishnamurti’s vocation. For example, one night he
put one of the tirst copies of At the Feet of the Master under
his pillow. R. Baltour-Clarke closed the mosquito net around
the bed 1n a way that Krishnamurti would not have been
able to duplicate from within the net. At 5 am Balfour-Clarke
woke Krishnamurti, opened the mosquito net, and together
they realized that the hittle blue book had vanished. One
thought that Kut Humi had taken it.**

More impressive than this “occult episode’ are the mysti-
cal experiences of those people who met the young
Krishnamurti. The encounter with an enormous, unknown
energy which for many of those people was quite frighten-
ing, left all of them with a deep spiritual impression. Emily
Lutyens, Krishnamurti’s most important motherly mentor
after Annie Besant, wrote about one of those events: “It 1s
very difficult to convey the extraordinary and marvelous
atmosphere of those evenings. Although I am not in the least
psychic, I felt very strongly the presence of the Masters,
and was not at all surprised when Krishna told us that on
several occasions the Lord Maitreya himself had been there.
The atmosphere began to change after 3 pm. It was as if 1t
were charged with some terrific force, increasing in inten-
sity up til the end of his meditation which lasted for about
an hour, and then dying away, leaving behind it a wonderful
sense of peace.”* I certainly do not believe in some form of
theosophical mass hysteria to which all of these people had
succumbed and which made them experience visions that
are in harmony with a theosophical world view, and I will
present documentation later which supports my point of
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view. These experiences, in the vicinity of the young
Krishnamurti, were both deeply moving and of undoubted
honesty. However, unanswered questions still remain about
the meaning of these incidents and how it was even pos-
sible for them to occur—for example, through the presence
of the Masters, etc. I attempt to answer these questions 1n
Chapter IV.

After entering the Theosophical Society, the tirst impor-
tant “esoteric’ step in Krishnamurti’'s life happened on Janu-
ary 10, 1910. The astrological constellations for this day
were considered excellent from a theosophical point of view.
However, Leadbeater thought it was still too early for
Krishnamurti’s first mnitiation because he had only five
months of apprenticeship. It seems strange to me that no-
body seemed to have considered that Krishnamurti had al-
ready taken the first steps of the initiation in an earlier life.
However, a few days betore January 10, Leadbeater received
an order trom the Master, and for thirty-six hours he se-
cluded Krishnamurti and himself in Annie Besant’s rooms.
The experiences of those dramatic hours are very well docu-
mented.? It is not clear whether the reports by Leadbeater
and Krishnamurti were a shared 1llusion, a projection made
by Leadbeater on Krishnamurti—who was easily influenced,
or true transformations. Later, Krishnamurti did not remem-
ber these events of January 1910. Both Leadbeater and
Besant had no doubt that the events were real.”’® [t 1S impos-
sible to find an answer that 1s above all suspicion but the
photographs of Krishnamurti taken after his return to the
real world following those hours of seclusion remain intact.
| do not recall ever seeing a photograph of a human being
of similar beauty and spiritual emanation as that taken of
the young Krishnamurti on the day of his presumed initia-
tion.”” Whatever really happened during those thirty-six
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hours 1n January 1910, an encounter with a higher reality
must have occurred. Otherwise, the transformation of the
unprepossessing Hindu boy into that figure of transfigured
glory cannot be understood.

In this connection, I draw your attention to a seemingly un-
important episode of October 1984, the evening before the
murder of Indira Gandhi. Pupul Jayakar had already finished
most of her biography on Krishnamurti and he was staying in
1er house that night. Krishnamurti asked her to read to him from
her book. Mary Zimbalist, who was also staying with them, read
parts about his birth and childhood to him. Then Pupul Jayakar
continued reading. Later, she wrote about the events that fol-
lowed: “Krishnaji had been totally still during the reading. He
only interrupted once when he heard me read the passage on Al-
cyone, in which I had said that the word Alcyone meant “king-
fisher,” the calmer of the storms. He interrupted to correct me.
‘No, he said, ‘it means ‘the brightest star in the Pleiades.” As
the reading continued, the feeling of presence was overpowering,
and soon my voice stopped. Krishnaji turned to me, ‘Do you feel
[t? I could prostrate to 1t?" His body was trembling as he spoke
of the presence that listened. *Yes, | can prostrate to this, that 1s
here.” Suddenly he turned and left us walking alone to his
room.”*® What kind of being manifested itself in that room and
what was the connection to the events of the life of the young
Krishnamurti? Was a circle closed here, just fifteen months
before Krishnamurti’s death? Did the energy, the being that had
accompanied and inspired Krishnamurti and had looked after
him all his life manifest itself”? I believe that both the young and
the old Krishnamurti had been particularly close to the enlight-
ened beings of a higher reality. In any case, this event 1s remark-
able because it hints of a Krishnamurti who was touched deeply
within, even though in his talks he consistently rejected any form
or especially?—a radical free-

of religious devotion. Even
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thinker like Krishnamurti bows down before the presence of the
Holy.

One might anticipate that Krishnamurti was quite happy 1n
his ‘pre-messiah’ time but this only holds true for the early years.
By 1914 he had already written and spoken to Emily Lutyens
about his dissatistaction with his destiny.”” During that period
he was more interested in playing golf, enjoying his new mo-
torcycle, orin other amusements.® For the ascetic-esoteric-raised
Krishnamurti, problems brought on by puberty seem not to have
arisen until somewhat later and perhaps only 1n his dreams, of
which he wrote to Emily Lutyens.*! In the case of a ‘normal’
person it might be appropriate to search tor known psychological
patterns or for a suppressed sexual neurosis but [ behieve those
methods to be of no help in Krishnamurti’s case. One must al-
ways consider that Krishnamurti is notat all a ‘'normal’ person.
Attimesisolated, ‘normal’ problem structures did occur, but they
dissolved after a brief period and were supplanted and raised by
more important transformations of consciousness.

The years between 1910 and 1920 were times of severe emo-
tional fluctuation for Krishnamurti, both in personal matters as
well as in his spiritual mission. Those days in 1920 that he spent
in Paris with a close family, the Manziarlys, exemplify this. On
the one hand he expressed his doubts about what Besant and
[eadbeater had said. On the other hand he was confronted by his
own deeply mystical experiences, which were even recognized
by those around him. However, he did notreach an inner clarity.*?

[t was not until 1922 that he seemed to have re-established a
stronger connection to the world of the Masters. Inaletterto Emily
Lutyens he wrote: "l feel once again in touch with Lord Maitreya
and the Masters and there 1s nothing else forme to do but to serve
Them.™ Achange seems to have occurred. his role as the Mes-
stah of theosophical form transformed to a World Teacher in his
own right.
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I11. Messiah or World Teacher

On January 11, 1911, the Order of the Rising Sun was
founded on the initiative of George Arundale. This organi-
zation was meant to gather those people who were waiting
for the coming of a new great teacher. A few months later,
Annie Besant took over this organization, changed its name
to the Order of the Star in the East, and asked Krishnamurti
to become its head. To become a member of the Order, it
was sutficient to sign a piece of paper stating six central
1deas:

I. The belief in the coming of a great teacher and the wish
to lead a life of preparation for this event.

&

. To keep the coming of the great teacher ever in one’s
consciousness and to live accordingly.

. To dedicate a part of one’s daily activities to the coming.

=

B

‘0 develop devotion, steadfastness, and kindness.

N

‘0 begin and end each day with a plea for His blessing.

6. To strive tor cooperation with those who one recognizes
as spiritual leaders.*

With the Order of the Star, an instrument had been created to
provide a body for the new teacher. It was a time of messianic
expectation; but the expectation would continue for fourteen
more years until the first public manitestation of the connec-
tion of Krishnamurti with the Lord Maitreya occurred. On De-
cember 28, 1925, in Adyar, Krishnamurti gave a talk during
a gathering of the Order of the Star. During his talk, his voice
suddenly changed and he started to use the first person instead
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of the third. Before that moment he had spoken about the
coming of the World Teacher and now, for the first ime, he
said: “Tam coming.”™ From that moment on, the Theosophists
and the members of the Order of the Star believed that the
coming had begun. Annie Besant recalled a discussion be-
tween herself and Krishnamurti immediately after the event:
“Then, Krishnaji went to his seat. [ asked him later, whether
or not he knew what he had said, he answered, ‘No." I asked
him, what he felt; he said he felt like he had just woken up
from a dream; that he was still dizzy. And this 1s an accurate
description of what really had happened.”™" Unfortunately,
Krishnamurti was later unable to clarity these events. He also
seems to have had unanswered questions.

The most informative comments about the events of the
twenties can be found 1n the books by Geotirey Hodson.
Hodson was a young theosophist then, with what seems to
have been a remarkable clairvoyance. Taking into account his
pure life over the following sixty years—he died in 1983—
his testimony deserves high regard. During several talks with
his biographer Kirk Robertson,*” Hodson stressed the “experi-
mental character” of what can be best described as the “over-
shadowing’ of Krishnamurti by the Lord Maitreya. Hodson's
description of the events during the meeting of the Order of
the Star in August 1927 in Ommen provide an impressive
insight: “As he (Krishnamurti, P.M.) speaks, the spirit of the
Chnistdescends, as a great ring-shaped cloud of golden light.
[t hovers over our heads, descends stll lower, slowly and
gently, ike a warm summer rain, till all are enwrapped in 1ts
beauty, 1ts peace and all-compelling love.

“The voice 1s silent.

“Night after might, as he ceases to speak, a miracle oc-
curs. Two thousand seven hundred people remain perfectly
stll. In that silence the splendor of splendors is revealed to
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the inner eyes. The figure of the Lord appears above the
head of Krishnaji. The silence deepens. We are enfolded in
His embrace, filled with tenderness and compassion as He
draws near.”® Hodson regarded those events as ‘unforget-
table:” he considered them the highlight of his spiritual ex-
periences. He wrote about several of his remembrances and
sensations 1n a manuscript called The Unforgettable Years,
but he did not publish it. Even the publication of his diaries,
edited by his wite after his death, do not refer to those
years.*°4

During a talk with Robertson, Hodson stated his opinion
that the Masters had a definite plan in this ‘experiment’ in-
volving the overshadowing of Krishnamurti, and the role of
C. W. Leadbeater had only been to publicly proclaim what
he had been told by the Masters. Hodson believed the rea-
son for its failure—in a way—had several aspects. In his
opinion, the two main reasons were Krishnamurti’s with-
drawal 1nto himself, brought on by an inner (emotional) 1n-
jury based on several unpleasant events within the Theo-
sophical Society, and an unbearable nervous strain. Hodson
referred to a statement by Krishnamurti’s physician at that
time who had told him that the nervous and emotional pres-
sure brought upon Krishnamurti would be enormous, even
if his body was taken over by that higher being tfor only a
few minutes.*” When the Theosophists realized that the over-
shadowing was not going to happen as they had imagined,
they began to emphasize the differences between
Krishnamurti and the World Teacher. For example.
Leadbeater wrote 1n a letter to Annie Besant: “Of course
our Krishnaji has not the Omniscience of the Lord. No physi-
cal body of our stage could, I imagine, have that, 1 say so
quite frankly.”" The paradox 1s that Krishnamurti regarded
himself more as a World Teacher later—in his own right—
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than the Theosophists, whose messianic ideal he had rejected
inwardly and outwardly for several years, ever did. How-
ever, before we continue with Krishnamurti’s own experi-
ences, the testimonies of other people, who were sitting at
the feet of Krishnamurti throughout those years, should also
be considered.

While the reports of moving, overwhelming experiences
in the presence of Krishnamurti are countless, three special
events stand out. The first, when Krishnamurti handed over
the membership certificates for the Order of the Star in De-
cember, 1911 in Benares:; the second. the “great experience
in the second half of August 1922, and the third—the first
overshadowing—occurred again on a 28th of December but
this time in 1925 and in Adyar. There are dramatic reports
by eyewitnesses to all of these events.

On April 11, 1912, Leadbeater published an article titled
A Momentous Incident in the Herald of the Star. Leadbeater
reported the events of the 28th of December, 1911. For ex-
ample, he wrote: “All at once the Hall was filled with a
tremendous power, which was so evidently tlowing through
Alcyone (Krishnamurti, P.M.) that the next member fell at
his teet, overwhelmed by this marvelous rush of ftorce. |
have never seen or felt anything in the least like 1t; 1t re-
minded one irresistibly of the rushing, mighty wind, and
the outpouring of the Holy Ghost at Pentecost. The tension
was enormous, and everyone in the room was most power-
fully atfected. 1t was exactly the kind of things that we read
about 1n the old scriptures, and think exaggerated: but here

It was before us in the twentieth century... I have seen many
things in occultism, but never on the physical plane such an
outpouring of force as this, nor anything, which moved all
present so profoundly.”™! There are several other eyewit-
ness reports of this event but the most convincing one seems
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to be by Major C. L. Peacocke,”® which includes a charac-
terization of the people attending the meeting, who ranged
from high-ranking British military officers and university
professors to simple people, all of them having been over-
whelmed by the divine Power. In particular, Peacocke points
out, it would have been totally impossible for high-ranking
officers and professors to bow before a Hindu boy had they
not been deeply moved—remember these events occurred
il 9l

During Krishnamurti’s "Great Experience’ in the sum-
mer of 1922, only three other people were present:
Krishnamurti’s brother, Nitya, A. P. Warrington, and
Rosalind Williams. In a moving letter dated August 17, 1922,
Nitya wrote about the dramatic events to A. Besant and C.
W. Leadbeater. Krishnamurti had gone through a long trans-
formation process. One evening, he was meditating beneath
a young pepper tree in Ojair while Rosalind, Nitya, and
Warrington observed him from a distance a tfew steps away.
Then the tollowing happened: “"The place seemed to be filled
with a Great Presence and a great longing came upon me to
go on my knees and adore, for  knew that the Great Lord of
all our hearts had come Himself; and though we saw Him
not, yet all felt the splendor of His presence. Then the eyes
of Rosalind were opened and she saw. Her face changed as
[ have seen no face change, tor she was blessed enough to
see with physical eyes the glories of that mght. Her tace
was transfigured, as she said to us, ‘Do you see Him, do
you see Him?" For she saw the divine Bodhisattva (The Lord
Maitreya) and millions wait for incarnations to catch such a
alimpse of our Lord, but she had eyes of innocence and had
served our Lord faithfully and we who could not see saw
the Splendors of the night mirrored in her tace pale with the
rapture in the starlight. Never shall I torget the look on her
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face, for presently I who could not see but who gloried 1n
the presence of our Lord felt that He turned towards us and
spoke some words to Rosalind; her face shone with divine
ecstasy as she answered, ‘I will, I will,” and she spoke the
words as if they were a promise given with splendid joy.
Never shall I foreet her face when I looked at her; even I
was almost blessed with a vision. Her face showed the rap-
ture of her heart, for the innermost part of her being was
ablaze with His presence but her eyes saw....””? These events
were so sacred to those present that they were only made
public after several years. From that moment on,
Krishnamurti had an even more intense charisma.

[ have already commented on Krishnamurti’s first public
overshadowing in December, 1925, with the description pro-
vided by G. Hodson. I add the report of one eyewitness.
who observed the events amongst the public attendees and
who did not have a significant role 1n the Theosophical So-
ciety of those times. It is the report by a Dutch woman called
Dijkgrat. She wrote: “Suddenly I knew that the words I heard
were those of the Master. I cannot express this in words, but
felt it as a holy presence in my heart, which filled the whole
atmosphere and eliminated all that was unreal. For a single
moment my whole universe stood stll.... I looked up into
the calm of Krishnamurti's face. I saw no physical change.
but never betore had I seen such love of mankind shine from
a person’s eyes. -

Those reports, written by three totally different personali-
ties and referring in part to other eyewitnesses, are impres-
stve accounts of the immense spiritual powers that influ-
enced Krishnamurti during this “messianic period.” It is just
not possible to explain all of these accounts as occurrences
of blindness or self-deception. The influence of a higher
reality was too intense. Notwithstanding the changes that
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occurred in the Krishnamurti of the years after 1930, during
the first thirty to thirty-five years of his life, there was a
sphere of holiness in him, through him, and around him, a
world of divine beings revealed. Revelations occurred which
transformed everybody entering the force-field of the young
Krishnamurti.

There can be no doubt that Krishnamurti himself was
moved deeply by the emanating energy. After the events of
August, 1922, he wrote to C. W. Leadbeater: I feel once
again in touch with Lord Maitreya and the Master and there
1s nothing else for me to do but to serve Them. My whole
lite. now, 1s consciously, on the physical plane, devoted to
the work and I am not likely to change.™> At the same time
he expresses himself in a poetic way: “Nothing could ever
be the same. [ have drunk of the clear pure waters at the
source of the fountain of life and my soul was appeased.
Never more could I be thirsty, never more could I be in utter
darkness. I have seen the Light. I have touched compassion
which heals all sorrow and suffering; it 1s not for myselt,
but for the world. I have stood on the mountain top and
cgazed at the mighty Beings. Never can I be in utter dark-
ness: I have seen the glorious and healing Light. The foun-
tain Truth has been revealed to me and the darkness has
been dispersed. Love in all its glory has intoxicated my heart;
my heart can never be closed. I have drunk at the fountain
of joy and eternal Beauty. I am God-intoxicated!™>° All
events and spiritual processes seem to confirm Leadbeater’s
forecasts. The events indicated that there was every reason
to regard Krishnamurti as a tool for the Maitreya or for an-
other high being. However, things were to develop differ-
ently.

Between 1925 and 1927 a change appeared 1n
Krishnamurti that led him away from his pre-defined role
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as Messiah and to a new form of how he saw himself as a
World Teacher. Annie Besant’s premonition was accurate
when she described Krishnamurti during a talk in 1927 as
follows: ““He talks with great dignity and authority. He takes
a standpoint as never before. He always was reluctant to be
used by the World Teacher, because he was very shy: now
he said, he is the World Teacher and 1s teaching.—That's
where things are right now. If you ask me, how he changed,
[ can only tell you that I have watched him over the last
months. [t seems to be less a taking possession of the body,
as it was in 1925, and more of a successive process of melt-
ing of consciousness with parts of the consciousness of the
World Teacher, as far as this can express itself through the
human body.”’ During several interviews when he was
questioned about his role as Messiah, Krishnamurti tried to
find an interpretation of his task and of the way he saw him-
self as World Teacher. In his remarkable talk during the sum-
mer camp 1n Eerde in 1927, he spoke of himselt as a World
Teacher for the first time: “I never said: I am the World
Teacher; but now that I feel that I am one with my Beloved.
[ say 1t, not in order to impress my authority on you, not to

convince you of my greatness, nor of the greatness of the
World Teacher, nor even of the beauty of life, but merely to
awaken the desire in your hearts and in your minds to seek
out the Truth. If 1 say, and 1 will say, that I am one with my
Beloved, 1t 1s because 1 feel and know 1t. I have found what
| longed for, I have become united, so that hence for there
will be no separation, because my thoughts, my desires, my
longings—those of the individual selt, have been de-

stroyed.... I am as the tlower that gives scent to the morn-
ing air. It does not concern itself with who 1s passing by.. ..
Until now you have been depending on the two Protectors
of the Order (Mrs. Besant and Leadbeater) for authority, on
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someone else to tell you the Truth, whereas the Truth hes
within you.... It is no good asking me who is the Beloved.
Of what use 1s the explanation? For you will not understand
the Beloved until you are able to see him 1n every animal,
every blade of grass, in every person that 1s suffering, 1n
every individual. ™"

In a conversation after the camp in Eerde, he gave a defi-
nition of the term World Teacher which is truly characteris-
tic of both his modesty and his humor: *It 1s very simple.
The World Teacher 1s one who goes round the world teach-
Ing. > Becoming more serious, he closed the conversation
with a deeper definition: 1 hold that there 1s an eternal Life
which 1s the Source and the Goal, the beginning and the end
and yet it 1s without end or beginning. In that Life alone 1s
there fulfillment. And any one that tulfills that Life has the
key to the Truth without limitation. That Life 1s for all. Into
that Life the Buddha, the Christ have entered. From my point
of view, | have attained, I have entered into that Life. That
Life has no form, as Truth has no form, no limitation. And
to that Life everyone must return.” During the following
two years, as Krishnamurti moved even further from his
earlier role as Messiah, he tried to shitt the traditional back-
oround, the theosophical or classical traditional cosmos, to
an impersonal absolute. Two interviews from those years
give an impression of that attitude. In 1928, he gave the
answer to a questioner in London: “Sir, I have said over and
over again that, according to me, Krishnamurti as such no
longer exists. As the river enters the sea and loses itsell 1n
the sea, so Krishnamurti has entered into that Life which 1s
represented by some as the Christ, by others as The Bud-
dha, by others still, as the Lord Maitreya. Hence
Krishnamurti as an entity fully developed has entered into
the Sea of Life and 1s the Teacher, because the moment you
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enter into that Life—which 1s the fulfillment of all Teach-
ers, which is life of all the Teachers—the individual as such
ceases.”®! Krishnamurti tried to begin a new way of com-
municating his inner experiences without using an old frame-
work or paying tribute to old ways of thinking. More and
more, the traditional religious ways seemed to become
boundaries instead of tools on the way to the ‘pathless land.’
In spring 1929 he was interviewed by the American jour-
nalist Gladys Baker for the Birmingham New-Age Herald.
The April 1, 1929, edition of the Herald states: “*As far as |
am concerned, Krishnamurti, as such, has ceased to exist,
he began frankly. ‘He has entered into that life which is
represented to some as the Christ, to others as the Buddha
and to those in the East as Shri Krishna. In the plan we have
been discussing there must exist the principle of brother-
hood. The teachers of all ages have repeated the same es-
sentials but we never seem to understand them, perhaps
because of their very simplicity. And so.” he went on. ‘when
1t becomes necessary for humanity to receive in a new form
the ancient wisdom someone whose duty it is to repeat these
truths 1s incarnated.””*? For somebody carefully observing
Krishnamurti after 1926, reading about the talks and inter-
views he gave, it was clear that a deep transformation was
gradually taking place. The differences between his inner
goal and the concepts into which the Theosophical Society,
particularly Arundale and Wedgwood, tried to press him,
became too pronounced. The events moved on to a climax
that was to mark a radical cut.
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1V. The Renunciation

In my view, 1925 must be regarded as the key year for the
inner development of Krishnamurti. I try to explain my rea-
sons for this opinion in the following.

In the summer of that year the fraction centered around
Arundale and Wedgwood assembled in the Dutch Huizen;
later, Annie Besant, Emily Lutyens, and other prominent
theosophists arrived. What happened then can only be de-
scribed as pseudo-esoteric hysteria. In weeks, sometimes
only days. normal people evolved to the level of initiates
and mahatmas. In just a few weeks Rukmini Arundale had
climbed to the level of a master, with three initiations 1n as
many days. Unfortunately, Besant no longer had the strength
to recognize these illusions as such and to stop them.
[Leadbeater sent an angry rebuttal after he learned about these
events. Leadbeater’s annoyance about the ‘nonsense of
Huizen” must have been expressed very bluntly, as Dora
Kunz, then one of his closest collaborators, told me 1n a
private conversation. Only his loyalty to Besant prevented
him from making his opinion public.

This kind of mmitiation hysteria, combined with the selt-
nomination of his apostles, had a devastating effect on
Krishnamurti. He was deeply hurt by the desecration of
names and spirit-filled acts that were deeply sacred to him.
Two reports give evidence for Krishnamurti’s inner crisis
that was triggered by the events in Huizen. In London, he
met Emily Lutyens again and with resignation he told her
about his feelings: “She (Lady Emily) found him ‘terribly
unhappy about the whole attair, disbelieving everything.’
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He felt that something infinitely precious, sacred and pri-
vate had been made public, ugly and ridiculous, cheap and
vulgar. Lady Emily asked him why he did not say openly
what he felt, to which he replied. “What would be the use””
They would only say that the Black Powers had got hold of
him. However he did try several times to talk to Mrs. Besant,
but, according to Lady Emily, she did not seem to take 1t 1n:
it was almost as if she had been hypnotized by George
(Arundale).”®* The ‘Black Powers’ referred to an intrigue
of Wedgwood who attempted to get Annie Besant to be-
lieve all (in his view) critical remarks by Krishnamurti were
inspired by a well-known black magician—a slandering that
hurt Krishnamurti deeply. How badly he was treated by
Wedgwood and Arundale can only be surmised through the
reports of contemporary witnesses because Krishnamurti
himself did not talk about 1t in public, due to his natural
holiteness and his consideration tor Besant. However, 1n
1us diaries Sidney Field recalls conversations from those
times when Krishnamurti expressed clear indignation.®
The most impressive evidence about Krishnamurti’s feel-
ings 1s a letter he wrote—interestingly enough—to
[eadbeater. It says: “Wedgwood is distributing initiations
around.... Inttiations and sacred things will be a joke pres-
ently.... I believe 1n all this so completely that it makes me
weep to see these sacred things dragged in the dirt.”® For
one who has developed an understanding of Krishnamurti’s

emotional vulnerability, those lines are exceptionally mean-
ingful. This 1s one of the key factors in his breaking-up with
his theosophical past—the second factor would be even more
painful.

In February 1925, Krishnamurti wrote about a dream in a
letter to Annie Besant. He had been with the Masters to ask
that Nitya recover from his illness. The Lord Maitreya had
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listened to him and had answered: “He will be well.”
Krishnamurti wrote to Annie Besant about how relieved and
happy he had been when he recerved this promise.®® Due to
11s unbounded belief in the Masters, Krishnamurti was abso-
utely sure now that his brother, who was suffering from
tuberculosis, would be healed. On November 13, 1925, on
a stormy night and as Krishnamurti crossed the Suez Canal,
he received a telex with the message of Nitya’s death. Ac-
cording to the reports of Krishnamurti’s companions on this
journey, the news left him totally broken. I am convinced
that his world view collapsed that might. If one 1s looking
for the key to Krishnamurti’s radical rejection of the eso-
teric world view, this, in my view, 1s it. At that moment,
Krishnamurti must have come to the extremely painful real-
1zation that the esoteric teachings had let him down—at least
the teachings as he understood them. One must read his 1931
reflection on Nitya’'s death very carefully to sense his amaz-
Ing naiveté on the one hand, and what I would call an es-
cape 1nto the unity of the Absolute on the other. “When my
brother was 1ll, I used to keep awake at night, looking at the
stars making their way across the horizon and wondering 1t
they could save his life. I watched the shade of every tree 1n
the daytime, questioning it, whether it could protect him.
But it did not protect. And | saw that life 1s one, though 1t
has many expressions, that as long as | separated myselt
from my brother, from that life which was i him, | longed
for fleeting comfort, fleeting shadows of understanding, 1
prayed and questioned every passer-by. But the moment |
realized that, whenever there 1s life, 1t 1s one, though there
may be a multitude of expressions of that life, I ceased to
orieve. % This mysticism of unity, which helped him to
overcome the pain and the loneliness of death, even moved
the perception of his deceased brother into the background.
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“1 have seen my brother. Now I know. I have seen him as
happy as a bird in the blue skies, for it is a tremendous relief
for him to be released from that body.™*®

Only a few days after Nitya’s death and while still on his
journey to Colombo, Krishnamurti’s inner transtormation
took place. As a result, it was a stronger and quite different
Krishnamurti who faced his audience in Adyar and, as men-
tioned earlier, who spoke in the first person for the first time.
This ‘revelation” and Nitya’s death might be more closely
related than has been acknowledged in the past. Nitya’s death
opened a door for the experience of a unity that was con-
nected to radical freedom and to total detachment.

Nitya’'s death was a dramatic break; the process of ripen-
ing in the years before and after are only the prelude and
epilogue to the real act of renunciation, the dissolution of
the Order of the Star. By the early twenties, Krishnamurti
had already rejected his role as Messiah® and, from 1927
on, his rejection was manifested to the outside world. Emily
Lutyens made a note about Krishnamurti’s words in July,
1927, in Eerde: “You must not make me an authority. If |
become a necessity to you what will you do when I go
away?’....Some of you think I can give you a drink that will
set you free, that I can give you a formula that will liberate
you—that 1s not so. 1 can be the door but you must pass
through the door and find the liberation that is beyond it.”""
One year later, his words were even clearer: “Do not quote
me afterwards as an authority. | refuse to be your crutch. I
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am not going to be brought into a cage for your worship.’
In those two quotes, Krishnamurti set a basic tone that he
would maintain until the end of his life. In 1925, during his
last talks in Saanen, he continued his clarification in his third
talk: 1 am not your leader, I am not your helper, I am not
your guru—thank God! We are together, as two brothers,

4



-

and 1 mean 1t, the speaker means it, it is not just words.”’?
Despite the withdrawal of his person, he never had any doubt
about his rfask and his authorization as a teacher. In May
1929, a few months before he dissolved the Order of the
Star in Ommen, he stated very clearly: “I say now, I say
without conceit, with proper understanding, with fullness
of mind and heart, that I am that full flame which is the
glory of life, to which all human beings, individuals as well
as the whole world, must come.”’”? Like countless other simi-
lar statements he has made, these sentences exemplify the
peculiar tension between the human being Krishnamurti,
with his radical rejection of the guru role, and the emphasis
he placed on the importance of the teachings. This tendency
continued for his entire life—I might even call it an anxious
concern he had about the purity of the teachings. This con-
cern is in a peculiar contrast to his otherwise spiritual sov-
ereignty.

On the morning of August 3, 1929, Krishnamurti ended a
memorable period of his life—he dissolved the Order of
the Star in the East. His remarkable talk has been both cited
and published many times in the past and so I will restrict
myself to only a few prominent passages. “Truth, being lim-
itless, unconditioned, unapproachable by any path whatso-
ever, cannot be organized; nor should any organization be
formed to lead or coerce people along any particular path.
[f you first understand that, then you will see how 1impos-
sible it 1s to organize a beliet. A belief 1s purely an indi-
vidual matter, and you cannot and must not organize 1it. If
you do it, it becomes dead, crystallized; it becomes a creed,
a sect, a religion, to be imposed on others.. ..

“Again, you have the 1dea that only certain people hold
the key to the Kingdom of Happiness. No one holds it. No
one has the authority to hold that key. That key 1s your own
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self and in the development and the purification and in the
incorruptibility of that self alone 1s the Kingdom of Eter-
nity....

“My only concern 1s to set men absolutely, uncondition-
ally free.”’*

The dissolution of the Order of the Star and his renuncia-
tion of his role as Messiah, which he did not tind appropri-
ate for himself, are acts of greatness that one does not find
often in the field of religion. These acts shine like a crystal-
clear symbol over Krishnamurti; they stand for truthfulness.
honesty, and purity. Only a soul that had truly overcome
would be able to manifest the power to cut all connections
to the past—including the conveniences associated with
them—and to embark upon new paths. being both free and
living from the source of life itself.
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V. The Transformation

After the dissolution of the Order of the Star, Krishnamurti’s
life goal and philosophy did not change over night. Rather, the
inner liberation was simply documented by an outer act. At a
meeting in Ommen in 1927, Krishnamurti had already hinted
at his intent that the rejection of all authority would move into
the focal point of his teachings. “Suppose a certain person was
able to tell you that I am the World Teacher, in what way would
1t help, in what way would it alter the Truth? In what way
would understanding come to your heart, and knowledge
come to your mind? If you depend on authority, you will be
building your foundations on the sands, and the wave of sor-
row will come and wash them away. But if you build your
foundations in stone. the stone of your own experience of your
own knowledge, of your own sorrows and your own suffer-
ings, if you are able to build your house on that, brick by brick,
experience upon experience, then you will be able to convince
others.”” For the first time, his conflict with the Theosophi-
cal Society reached a point where the 1rreconcilable differ-
ences became apparent. Krishnamurti rejected the Masters, the
path of initiation, in brief everything having to do with theo-
sophical esoteric, as unimportant. In doing so he sometimes
used rather sarcastic words. For example, in Eerde he an-
swered a question addressed to him with: 1 don’t know what
the theosophical divine plan is.”’® Since he had lived with
Annie Besant and C. W. Leadbeater for more than twenty
years, the polemic nature of this sentence was quite clear,
above its rhetoric, educational implication.

The times following the dissolution of the Order of the Star
and the deaths of both Besant and Leadbeater—{rom Septem-

47



ber, 1933 to March, 1934—were overshadowed by a heavy
tension between Krishnamurti and the Theosophical Society.
The climax was reached when Krishnamurti was thrown oft
the grounds of the Theosophical Society in Adyar just after
Arundale was elected President of the Society. At that time.
Krishnamurti referred to theosophical circles only as “the
Gang.” Unfortunately, his words were not chosen with great
consideration either, such as the time he called the leaders of
the Theosophical Society ‘exploiters.” This controversy be-
came so harsh that an ever-mild Geofirey Hodson felt the urge
to write a polemic against Krishnamurti. He arrives at the con-
clusion: “Since, however, I have long admired and respected
Krishnamurti, I give serious consideration to his accusations.
[ give particular attention to his use of the word ‘“exploiters’
In connection with such people as Madame Blavatsky, Colo-
nel Olcott, Dr. Besant, C. W. Leadbeater and their successors.
| have looked at these people with unbiased eyes. I have
watched closely tor any sign whatever of selt-seeking and “ex-
ploitation” in the conduct of their lives and in their relations
with their fellow men, especially with those who have felt
most itimately drawn to them. Dispassionately and with
every opportunity of knowing the facts, with Krishnamurti’s
arraignment before me, I have presumed to judge The Theo-
sophical Society, its founders, 1ts leaders and all those tens of
thousands who love and serve under them. I give my verdict
unhesitatingly.

“It 18: ‘Not Gualty. """

Krishnamurti did not want to step down from his lofty
mountain peak, a point I discuss in more detail in Chapter XII
on ‘Evolution.” He refused to give crutches to those who were
searching for a path. This was a point where Annie Besant had
a different opinion. She regarded it as her duty to provide a
crutch for the feeble and so help them move forward, even if
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only a little. Unfortunately, any substantive discussion was
lost in the polemic about the Masters. Many years later, this
1s further clarified in a sentence by Mary Lutyens who de-
scribes the situation in the early thirties: ““If the Masters were
no longer recognized, Leadbeater, as their chief lieutenant,
would lose all his power and prestige.” 8 It is difficult for me
to understand how someone who knew Leadbeater very well
could reduce his spiritual authorization to the ‘chief lieuten-
ant” of the Masters. Leadbeater’s main books on esoteric top-
IS, e.g., The Inner Life, Forms of Thought, or Chakras to
name only a few, influenced generations and contributed sub-
stantially to the building of a new understanding of the world
and of mankind. Limiting his role to that of an emissary be-
tween pupil and Master completely overlooks his real impor-
tance 1n this process.

It 1s noteworthy that during the last years of his life
Krishnamurti again developed a sense for the original inten-
tions of the Theosophical Society and 1ts leaders. An event
from the year 1981 documents this: “Krishnaji’s mood was
changing, he was speaking from great depth, as if traveling
swiftly vast spaces within. ‘I think there 1s a force which the
Theosophists had touched but tried to make nto something
concrete. There was something they had touched and then
tried to translate into their symbols and vocabulary, and so lost
it. This feeling has been going all through my life—it 1s

not....

“‘Linked with consciousness?’ asked Achyut.

“*No, no. When I talk about it, something tremendous 1s
going on. | can’t ask it anything,” said Krishnaj.

“Through windows, doors, silence poured.””

During the years of Krishnamurti’s transformation from
theosophical messiah to a teacher in his own right, the issue
was not as much to understand each role but rather to disso-
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ciate the roles. It was through this process that Krishnamurti
drew more radical lines. Tolerance for each other was to be
found only rarely in those days: ““There’s distinct antagonism
but one calls that tolerance, a creation of the intellect, a cursec
thing by itself.”%" G. Hodson regarded this position of
Krishnamurti as a very biased and unwarranted rejection of
the ways and methods of other people—a criticism which
Krishnamurti faced quite frequently, especially from people
who were well-meaning towards him. “Is 1t possible for a
great reformer as Krishnamurti to display tolerance? May it
not be necessary for him to be so one-pointed in the inculca-
tion and practice of the particular aspect of truth and particu-
lar method of self-illumination which he promulgates, that he
denies the existence and validity of every other aspect and
every other method? ™! The justification for this critical ques-
tioning 1s based on the insight that during Krishnamurti’'s
transformation many people were left behind.®> Many of his
companions, including close triends like Emily Lutyens. sim-
ply did not understand him any longer. Their familiar cosmos
had been shattered under Krishnamurti’s blows and they were
unable to view the new heaven from which he addressed them.
This created much suffering, suffering which might have been
prevented by a certain caution. As I was told in several con-
versations with some of those closest to Krishnamurti, in the
last few years of his life, he asked himself the same question
over and over again: why 1t was that after so many years no-
body close to him had completed the “transformation.™ Were
his teachings too abstract?> Was the gap between mountain
top and valley too wide? Perhaps the notion of time—of evo-
lution—is more important than Krishnamurti was willing to
admit. This conjecture 1s made more likely because in later

years he often referred to his own process of ripening. I can
never be finished but I want to finish with all the superfici-

S0



alities which I have.”™ Time and again one finds sentences
full of claims to absolute right. For example, in 1932 1n Ojat,
Krishnamurti wrote: I have revolutionized myselt! I can’t tell
you, mum (Emily Lutyens, P.M.), what a glorious thing 1t 1s
to have realized the highest and the most sublime thing.”°

Referring to a common polarity. his contradiction between
theory—Krishnamurti’s talks and discussions—and prac-
tice—Krishnamurti’s personal experiences—is characteristic
of his periods of transformation. It remained predominant
for many years to come.
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V1. New Paths

Over the years, the arguments between Krishnamurti and
the Theosophical Society lessened and then finally moved
completely into the background. When Krishnamurti’s
life-long friend Jinarajadasa died in 1953, his last point
of contact with the Society was lost. Therefore, before I
continue with the new paths, I will try to present a provi-
stonal summary to this point. In 1934, Krishnamurti spoke
before a group of Theosophists. He was asked his opin-
ion whether the Theosophical Society had lost its impor-
tance or whether 1t still had a role to play in the world.
His answer, one of the most remarkable statements ever
made regarding the Theosophical Society, goes tar beyond
the question itselt. I wonder how many of you have re-
ally asked why you belong to it. If you really are a social
body. not a religious body, not an ethical body, then there
1s some hope for it in the world. If you are really a body
of people who are discovering, not who have found, if
you are a body of people who are giving information, not
giving spiritual distinctions, if you are a body of people
who have a really open platform, not for me or for some-
one special, 1f you are a body of people among whom
there are neither leaders nor followers, then there 1s some
hope.... Don’t you see if you really thought about these
things and were honest, you could be an extraordinarily
useful body in the world.”™’ The substantive aspects of
the controversy between Krishnamurti and the Theosophi-
cal Society, which are beyond the scope of this book, are
documented clearly in the “polemic’ by Geoffrey Hodson.
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First, Hodson refers to Krishnamurti’s thesis that ev-
erybody should be able to find inner fulfillment and self-
realization spontaneously and completely, be he a “trash
collector or a university professor,” independent of his
level of evolution and independent of whether he 1s primi-
tive or a genius.

“*Why do they not do so?” I naturally asked.

“‘Because they don’t want to,” was the reply.

“‘“Why do they not want to?" 1 asked.

“‘Because they have not had enough experience.’

““Then experience has a value?™”

In Hodson’s view, Krishnamurti’s rejection of the idea
of maturation and the significance of his inner experience
had lead him to a dead end. However, according to
Krishnamurti this phase was only the beginning. This be-
comes clearer in another statement. “Here are his
(Krishnamurti’s, P.M.) words on the subject: "When we
understand profoundly the significance of our existence,

of the process of 1gnorance and action, we will see what
we call purpose has no significance. The mere search for
the purpose of life covers up, detracts from the compre-
hension of oneself.’

“That quotation 1s a pertect example of the closed circle
of thought outside of which I for one continually find my-

self to be shut when endeavoring to comprehend these
teachings. For the opening clause, “"When we understand
profoundly the significance of our existence,” 1s for me
the end, not the beginning of the search.

“This phenomena 1s constant throughout all
Krishnamurti’s expositions. He seems to me to put the
very goal 1tself as the first step towards 1ts attainment. If
| may presume to say so, of one so much greater than
myselt, he does not appear to appreciate the enormous
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gult between himself as a very great and illuminated be-
ing and the rest of humanity in which he appears to be
trying to initiate the process of thinking for itself.”

Then he discusses the problem of understanding and the
significance of the Masters. Hodson explains: “Here, for
example 1s a question put to him in various forms more
than once: °1 have listened to your talks for several years,
but to be frank, I have not yet grasped what you are try-
Ing to convey.” The answer, as usual, 1s 1tself as unaccept-
able (to me!) as the teachings which produce the ques-
tion. Krishnamurti says: “All that I am trying to do i1s to
help you to discern for yourself that there 1s no salvation
outside ot yourselt, that no Master, no society can save
yvou.  Obviously that 1s not all he 1s trying to tell us; for
such a statement 1s to be tound 1n every one of the world
religions and philosophies, and especially 1s it part of the
central message of the one society which Krishnamurti
has singled out as the chief target for his arrows of criti-
cism and 1conoclasm—The Theosophical Society.”

In conclusion, I mention one other aspect of Hodson’s
work which I regard as very important because it shows
two different attempts: “If one understands Krishnamurti
rightly, he insists on bringing this condition about by
force, artificially as it were. There must be a positive ac-
tion to eject all previous concepts of life. “"When we be-
gin to free ourselves, through experiment, from these false
divisions...then we shall release creative energy and dis-
cover the endless movement of life.’

“My own idea of this self-clarification 1s that 1t 1s en-
tirely a natural process; it is the result of interior changes,
of the unfoldment of the life within. It 1s, therefore, not
forced. Indeed, it seems doubtful whether 1t can be
brought about artificially.”®® It may be helpful to keep this
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particular debate in mind when dealing with the
Krishnamurti of the years that followed World War I1.

The late thirties were shaped by a phase of new emer-
gence and new beginnings. For the most part, the old ties
were broken, and new ones were to be formed. Slowly, new
companions emerged, but it was only after The War that an
outwardly visible and effective new period in Krishnamurti’s
life began.

Krishnamurti spent most of the War years in seclusion 1n
California, where his visa was extended repeatedly, despite
his clearly pacifistic point of view. A conversation from the
year 1949 between Krishnamurti and Dr. Adikaram illumi-
nates his thoughts regarding the outer form of his teachings
during this period. “We had stopped. As we began to walk
again, Krishnaji asked, “What 1s the Sanskrit word for
“awareness’?

“Adikaram pondered a moment. “There are a number of
words which carry the sense of wakefulness, ot being alert.
Vijnapitah 1s one. Jnana 1s another. Then there’s Janati or
Jagarah, or even Prajna.

“*They are well-known words among Sanskrit Scholars?’

“*And laymen, too.’

“*Don’t use a Sanskrit word.’

“Again Adikaram halted. Krishnaj turned. “To use it 1s
to bring to the mind the ancient tradition and to sanction
past comprehension. A Sanskrit word will attach what you
are saying to the remembered texts. Tell it in your own way,
In your own words, what you are seeing. Use modern Sin-
ghalese words. "

The attempt to dress the inexpressible in words was a
coal of Krishnamurti throughout his life. It was a central
and characteristic feature of his own new path. In earlier
years, he had already spoken about it, showing some antici-

56



pation of the future. After one talk, Sidney Field spoke with
um about his own difficulty understanding Krishnamurti’s
boint of view as well as about the problems he saw with
Krishnamurti’s use of words. Krishnamurti replied: **Yes, |
mutfed it this morning, I'm trying to say something about a
new dimension, to convey new meanings, but my words
are nterpreted in the old way. Like a painter expressing
something new, I'm learning a new technique. It’s not easy.’
He paused for a moment and then added. ‘But wait until
Lan sixty....” "

Throughout numerous conversations he tried to bring
these new paths closer to people who were open. In these
attempts, he addressed in particular the avant-garde of a
‘New Science.’ represented by personalities that included
David Bohm, Rupert Sheldrake, Jonas Salk, Maurice
Wilkins, and others. He had hoped that at least they would
be able to understand his message; but after a brief period,
he always reached a certain final point. For the most part,
the discussions remained on an intellectual plane, due to
the nature and background of his partners in the discussions,
while he was talking from an enlightened consciousness.
The gap was not to be bridged—one may ask for what rea-
son. However, 1t 1s also conspicuous that no close relation-
ships existed between Krishnamurti and those representing
an esoteric tradition. The Dalai Lama seems to be one of the
rare exceptions. Even in this case, however, Krishnamurti
felt resentment, as I was told by Friedrich Grohe and based
on a remark Krishnamurti had made on the evening of his
second discussion with the Dalar Lama. Perhaps. through
his attacks against the esoteric tradition, Krishnamurt: had
shut himself off from the group of people who would have
been able to understand him better, from people with whom
he had long, often fruitless discussions. One only has to
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study the long discussions Krishnamurti had with the psy-
chiatrist Shainberg to realize that someone who could see
was talking to a blind person. Krishnamurti’s frustration 1s
almost physically tangible. “We have tried for the last fifty
years to see if a few could get out of the stream, get out
without motive.”™! Perhaps, Krishnamurti realized this more
than he thought—but more through his being than through
his teachings. He once gave a wonderfully impressive ex-
ample of 1t.”? At an overcrowded Indian train station he hap-
pened to talk to a self-conscious man. After a few words,
the man offered Krishnamurti a cigarette and Krishnamurti
declined 1t. After a few minutes of silence, the man began
speaking, questioning whether it really makes sense to smoke
at all. Krishnamurti neither agreed with him nor told him to
stop smoking. After that, fully determined, the man threw
away his cigarettes and decided to stop smoking from that
moment on. Krishnamurti told this little story as an example
of spontaneous insight and for the realization of a deep un-
derstanding. Even then, he was too modest and so he did
not even consider that it had been his influence on the man
that had led to the change. Millions of smokers can see
clearly that 1t 1s very bad for their health to smoke—but
nevertheless they cannot stop smoking. Enveloped by
Krishnamurti’s spiritual force-field and touched at his 1in-
nermost being, this man at the train station was able to take
Krishnamurti’s energy into himself in a way that made 1t
possible for him to stop perhaps his worst vice. This insight
did not come to him from his understanding of
Krishnamurti’s ‘anti-smoking-campaign,’ but because his
encounter with the holy did make him as whole as was pos-
sible.

By 1929, Krishnamurti had dissolved the Order of the
Star; in 1968 he founded the ‘Krishnamurti Foundation.’
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He must have realized that an organizational framework was
necessary for his work. It is stated in the founding docu-
ment that: =...the Krishnamurti Foundation 1s the new or-
ganization without the psychological belonging and depen-
dence which most organizations bring about. This 1s very
important to bear in mind 1n all the work we are doing to-
gether. Cooperation 1s necessary but the ugly and brutal side
of organization has no part in what we are trying to do. There
1s a great deal to do which has never been done 1n the past.
We must meet together at least once a year to talk things
over as friends, express our problems and resolve them.™”
The Krishnamurti Foundation was founded after years of
severe struggle with Krishnamurti Writings Inc. (KWINC),
which had striven for 1ts independence from Krishnamurti
under the management of Rajagopal and which worked more
often against Krishnamurti than according to his wishes.
Krishnamurti often had the painful realization that general
human weaknesses, like envy, jealousy, ambition, etc., could
grow and spread around him too. Problems with the
Krishnamurti schools came up, the individual branches of
the Foundation fought against one another, teachers rose up
against him—there was always a lot to do.”

[f somebody from outside views the events of those times
objectively, 1t seems evident that the weaknesses that ap-
peared in these organizations founded by Krishnamurti mir-
rored those in the Order of the Star, perhaps with slight
changes 1n emphasis. This 1nsight explains why
Krishnamurti released a memorandum from the Foundation
that said: “Under no circumstances will the Foundation or
any of the institutions under its auspices, or any of its mem-
bers, set themselves up as authorities on Krishnamurti’s
teachings. This is in accordance with Krishnamurti’'s declara-
tion that no one anywhere should set himself up as author-
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ity on him or his teachings.

Considering all the misunderstandings he encountered.
one may wonder why Krishnamurti did not withdraw com-
pletely and tulfill his old wish to become a sannyasin. He
himself answered that question beautifully m England 1n
1980, “Then what 1s the motive? I think when one sees some-
thing true and beautiful, one wants to tell people about 1t,
out of affection, out of compassion, out of love. And if there
are those who are not interested. that 1s all nght, but those
who are interested can perhaps gather together. Can vou
ask the tlower why 1t grows, why 1t has perfume? It 1s for
the same reason the speaker talks. ™
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VI1I. The Revolutionary Sage

“...For there are in the world many untrue thoughts, many
foolish superstitions, and no one who is enslaved by them
can make progress. Therefore you must not hold a thought
just because 1t has been believed for centuries, nor because
1t 1s written 1 some book which men think sacred; you must
think of the matter for yourself, and judge for yourself
whether it 1s reasonable. Remember that though a thousand
men agree upon a subject, if they know nothing about that
subject their opinion is of no value. He who would walk
upon the Path must learn to think himselt, for superstition 1s
one of the greatest evils in the world, one of the fetters from
which you must utterly free yourself.” If one did not know
and with rea-

the source of these words, one could easily
son—mistake i1t for a basic statement from Krishnamurti’s
post-messiah time. In my view, this early fundamental tone
carries considerable significance.

Nearly twenty years later, in 1928, Krishnamurti shouted
to his audience: “Do not become followers or disciples of
individuals but become the tabernacle of Truth....””® Again
we meet the contrast between individuality and universal-
ity. For many spiritual teachers, both aspects form a unity
where the universality expresses itself through the indi-
viduality. However, for Krishnamurti, one can only trust
in universality, the individual components are merely an
obstacle to the revelation. During his early years,
Krishnamurti once expressed this idea with brutal clarity:
“One day, as | am really at the bottom very keen on 1t all,
I shall take it up and do what / think 1s right and hang
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everybody who has got any personal element in it.”” When
Krishnamurti did take a critical look at serious seekers.
his criticism was sometimes more moderate, even show-
ing an interest in esoteric philosophy. Once, during his
talks with Rom Landau—in my view, the writer of the most
informative publication about Krishnamurti—they talked
about Rudolf Steiner. I have never studied Steiner, and |
wish you would tell me more about him. All I know about
Steiner comes from Dr. Besant's occasional remarks. 1
think she had a great admiration for Steiner’s unusual gifts.
and was sorry that their relationship had to be broken. but
[ never studied him properly. As for occult perceptions,
for me they are not particularly spiritual: they are merely
a certain method of investigation. That's all. They might
be spiritual at times, but they are not always or necessar-
1y so.

“You have never read any of Steiner’s books”

“No, nor have I ever read any of the other philosophers....
“But Steiner was not a philosopher.

“Yes, | know. I only meant writers of a philosophical or
similar kind. I cannot read them. I am sorry, but I can’t.
Living and reacting to life 1s what I am interested in. All
theory 1s abhorrent to me.”'"

Again we find ourselves contronted with one of the most
peculiar aspects of Krishnamurti, his deep aversion to eso-
teric teachings: the esoteric tradition did not mean any-
thing to him. The young Krishnamurti was reading Edgar
Wallace while the members of the Order of the Star medi-
tated on the "Coming,” and the Krishnamurti of later years
always visited the bookshelves with the detective stories
at airports. Perhaps this nner separation and exclusion
were necessary for Krishnamurti to find his own distinc-
tive path. A movie was made about him in the eighties
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called The Seer Who Walks Alone. This loneliness 1s of
course connected to his radicalism, a fact well known to
Krishnamurti. “Whether 1t’s Buddha, Christ, the Pope, or
Mr. Reagan telling me what to do...I won’t. This means
we have to be extraordinarily capable of standing alone.”™"'
No other mystic, sage, or philosopher made such radical
requests—of himself and of others. This must have initi-
ated a kind of elite character to his teachings because only
a few were willing to follow him, particularly because
many simply did not understand his words. But “those few
do count,” as Krishnamurti said to Landau in confirma-
tion. He did not want to talk to people who “need a sani-
tartum.” but as he said to Landau: *You must understand
that I can only talk to people who are willing to revolu-
tionize themselves in order to find the truth.”'%? It touches
me in a rather strange way when | read the tollowing sen-
tence from the same talk: “I must confess that it makes
me sad that I cannot help as many people as I should like
to. ' Was it a personal element which hindered the Christ-
impulse—to put a name to it—or did Krishnamurti’s ‘task’
require this kind of restriction? Krishnamurti’s confession
should be considered in conjunction with the helpless plea
from one of his listeners: I want only one thing, to know
the true purpose of life, and you shower me with things
that are beyond me. Can you not please tell me in simple
words what is the true significance of life?”’'" This shows
the tragedy of the revolutionary sage Krishnamurti—he
was not able to do so. He was, however, able to live the
answer. This shows us the deeper meaning of his attempt
when three years before his death, he tried using a light
metaphor to clarify this 1ssue: “*You see,” K said, ‘that’s
the whole conception—that there are such people who
help. Not guide, not tell you what to do. because that's too
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silly. But, just like the sun. give lhight. And it you want to
sit in the sun. you sit in 1t. It you don't, you sit in the
shadow.’

“*It’s that kind of enlightenment,” Dr. Salk said.
[t is enlightenment,” K rephied.”™ '™

Many people came to Krishnamurti to ask him whether
his path would be the right one. One of his answers was:

LY

“You have to know for yourselt. If it seems honest to you. 1t
certainly 1s so for vou. But my own 1dea 1s ditterent. ' He
preferred not to answer directly because he believed that
nobody would be able to give the answer. “Can anvone else
tell you what 1s true”? Can anvone tell you what 1s God? No
one can: you have to discover it for yourselt.” """ This radi-
calism tempted Krishnamurti to make statements that were
often marked by mtolerance. His stated opinion about cer-
tain religious teachers. e.g.. Maharish1 Mahesh Yogi, which
he often accused of clear materialistic greed. were some-
times stmply awkward. Criticism 1s always acceptable but
should be constructive, based on tacts and not on an
unretlected aversion. It sounds presumptuous when
Krishnamurti, who otften said about himselt, 1 am one with
the beloved,” or I drank trom the source,” or *1 realized
unity.” judges: “The moment the guru says he knows, then
you may be sure he doesn 't know. '™ This contradiction
also appears 1n his attempts to disquality “book knowledge’:
“Do you seriously think you can learn from books? " Why
then. on the other hand, did he himselt write books and pub-
lished his talks? In this context I was struck by two mes-
sages of the Masters from the early years. One can be found
N At the Feet of the Master: “Now that your eyes are opened.,
some of your old beliefs. your old ceremonies, may seem to
you absurd, perhaps, indeed, they really are so. Yet though
you can no longer take part in them. respect them for the
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sake of those good souls to whom they are still important.
They have their place, they have their use; they are like those
double lines which guided you as a child to write straight
and evenly, until you learned to write far better and more
freely without them. There was a time when you needed
them; but now that time 1s past.” """ The second one 1s stated
to be from the Master Kut Humi and was received by C. W.
Leadbeater for Krishnamurti: “Of you, too, we have the high-
est hopes. Steady and widen yourself, and strive more and
more to bring the mind and brain into subservience to the
true Self within. Be tolerant of divergences of view and of
method, for each has usually a fragment of truth concealed
somewhere within it, even though oftentimes 1t 1s distorted
almost beyond recognition. Seek for that tiniest gleam of
1ght amid the Stygian darkness of each 1gnorant mind, for
by recognizing and fostering it you may help a baby
brother.”''! Both statements seem to me, with hindsight, like
prophetic reminders of the possible danger. Perhaps
Krishnamurti, 1n his radical attempt, did not pay enough
attention to the limitations of mankind in 1ts present state of
evolution; perhaps he wanted too much too quickly. From a
certain perspective the statement that “humility 18 unaware
of the division of the superior and the inferior, of the Master
and the pupil”? 1s correct but who except Krishnamurti
was on a plane from which this sentence can be spoken righ-
teously. Krishnamurti wanted to lead people to a freedom
for which they were possibly not sutticiently mature. 1t was
in this regard that Emily Lutyens wrote in desperation: “He
had cut the ground from under mine (my feet, P.M.) and |
felt I was dropping into nothingness.”!”

The ‘reality” of which Krishnamurti spoke was not a real-
ity Emily Lutyens and others were able to grasp. They were
unable to follow Krishnamurti to the ‘other shore.” She con-
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fessed: “But what was this reality? I no longer knew, and
felt lost in what seemed to me cold abstractions, having no
relation to the life we are called upon to lead here and
now.”""* Emily Lutyens never found a connection to
Krishnamurti’s new paths again, but who would deny her
the only criteria necessary according to Krishnamurti—sin-
cerity? She nearly converted to the Roman-Catholic Church
when she was older but in the end she was not determined
enough to take this step. She was lovingly connected to
Krishnamurti until she died, without understanding his path
or his intentions. In a letter dated August, 1935, which re-
mained unanswered, she expressed her criticism 1n a few
moving sentences: “How do you know that you have not
merely found an escape? You cannot face life as it is—figu-
ratively speaking—you have always escaped ugliness by
flying to the most beautiful places. You are always ‘retreat-
ing.’ You have found an escape that gives you ecstasy—but
so have all religious mystics.... How can I, as an outsider,
know that you are any more right than someone else who
says they have attained ecstasy—God—Trust etc.? (There
1s no reply to this letter.)” '3

Krishnamurti did not change the direction of his path.
His demand for a radical freedom did not allow for the old
paths with steps along the way. Even the shattering realiza-
tion that nobody followed him into the ‘pathless land’ did
not change his mind. He was to remain a lonely light in the
darkness.
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VI1II. The Mystery

As 1ndicated 1n 1ts subtitle, this book 1s intended as an ap-
proach to the mystery of Krishnamurti. In this chapter I shed
some light upon this mysterious, many-faceted being, who
as a human personality was the bearer of the name Jiddu
Krishnamurti. Those who have dealt with the esoteric, the
mystic, the mysterious Krishnamurti will soon meet with a
strange contradiction. The Krishnamurti of the post-1929
talks was ftactual, dispassionate, intellectual, and totally free
of any ‘phenomena.” The ‘private’ Krishnamurti was the
exact opposite. He was inconceivable, filled with mysticism,
enveloped by an aura of mystery, with an irresistible radia-
tion—if he did not choose to withdraw due to his shyness—
and characterized by an abundance of strange phenomena
that were known 1n part by the term “The Process.” We would
probably know more about the mystery of Krishnamurti had
he not posted the public Krishnamurti as a kind of shield 1n
front of the private man and had the people around him, in a
very peculiar way, not only presented the factual side of his
being to the outside world. For these reasons 1t was decades
before Mary Lutyens published the first complete documen-
tation of his life and the publication of his Notebook—an
internationally acclaimed mystic work—was almost stopped
by a pure anti-esoteric panic. I think that over the next few
years there will probably be many books or stories pub-
lished that describe an abundance of esoteric situations that
make 1t clear that Krishnamurti was much more than merely
a simple, transformed being, as he described himself in his
own teachings, but was also an initiate and a blessed mys-
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tic. This is the part of his being I attempt to unveil n this
chapter.

Spiritual Healing

Krishnamurti had healing hands from his early childhood
but he almost never used this gift in public. It was only in
his early years that he indicated the strength of his healing
power to others. In November 1917 he wrote to Annie
Besant: “You might be interested to hear that I give treat-
ments to Nitya’s eyes. His sight improved a lot and he is
even able to see with his right eye. Mister Fleming gave me
lessons on healing and | am personally very interested 1n
it.... At Mister Sanger’s everybody is visiting me for their
headaches and toothaches and, therefore, you might imag-
ine how popular I am.”"'® To those who understand
Krishnamurti, these words clearly indicate how unpleasant
this reputation as a miracle healer must have been to him.
This kind of publicity was not part of his being. Another
letter he sent to Emily Lutyens in September, 1932 illus-
trates this point further: I tried to use my healing capabili-
ties in two or three cases but | asked everybody not to talk
about 1t. It went well. Hopetully, a blind lady will feel bet-
ter soon.”""" In the following years Krishnamurti hid this
gift even more. He intended to heal people in a holistic way,
trom the source of their spiritual being. He did not want to

free them from their symptoms of illness only to see them
return to their old hfestyles.

The best documentation of the healer Krishnamurti 1s the
biographical book by Vimala Thakar on her encounter with
um.'"'* In this book, she comments on her illness and the
1wealing process which Krishnamurti inttiated and which also
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started her own personal transformation. According to
Thakar, Krishnamurti did not seem to have a clear under-
standing of this healing process. “In fact I am not going to
do a thing to you. It 1s the healing power, which 1s going to
operate, 1f i1t operates at all. I do not know what that power
1. I do not know how it works. So there 1s no reason to leel
obliged to me. If healing takes place, it means healing has
happened.”'"” The description given by Vimala Thakar on
the feelings she had during the treatment is similar of those
classical experiences of patients of spiritual healers. I saw
that a very strong and forceful current of vibrations passed
through the head and went through the whole body. The
body became wonderfully relaxed. My eyes closed of their
own accord. Krishnaji removed his hands. I tried to open
my eyes. I could not focus them properly. It was like com-
ing back from a land of peace and light.”!?" In this context,
the precise technical interpretation of the happenings may
not be of importance. Why 1s it necessary to press the mys-
tery of healing, the functioning of a power that I do not
hesitate to call divine, into the boundaries of worldly mat-
ters or even of measurable entities? Krishnamurti himselt
commented on the happenings of healing in a way that seems
far more appropriate to me. “Well—you know, I have had
this healing power, or whatever 1t 1s, since my childhood.

rarely exercise 1t. But this time there was an urge to help. Ot
course Love played the major part in this healing. You know
what I mean—Don’t you?"!-!

The healing influence of Krishnamurti sometimes
emerged in a very sublime way that did not involve lay-
ing hands on the patient or some similar act. For the
people meeting him 1t seemed like an inner process of be-
coming whole. This process could start with the act of
stopping smoking and could end with a deep spiritual ex-
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perience while meditating, as Rom Landau reports in his
book.!?? Pupul Jayakar experienced a healing touch by
Krishnamurti that was similar to Landau’s own experi-
ence. In my opinion, Krishnamurti made a particularly im-
portant remark that leads one to suspect that s ex-
trasensory perception was much further developed than
was generally assumed, especially by his European
acquaintances. “He said: ‘I can see if you want me to.
And so the words which for years had been destroying
me were said. Saying them brought me immense pain, but
his listening was as the listening of winds or the vast ex-
panse of water. I had been with Krishnaj for two hours.
As 1 left the room my body felt shattered, and yet a heal-
ing had flowed through me.”"*? This healing touch 1niti-
ated an nner transtormation ftor Jayakar, similar to that
experienced by Thakar and others. One may question
whether Krishnamurti used his healing power only 1n
those cases when he sensed or saw that the outer healing
was combined with an mner healing, or whether he un-
derestimated the transformational effect of his healing
power. One possible key tor understanding this 1s his shy-
ness and modesty. He certainly did not feel an urge to be

a spiritual healer in the classical sense. His intent was to
heal the spirit but not necessarily to undertake spiritual
healing.

Clairvoyance

As a child, Krishnamurti had a whole range of paranormal
abilities. He was able to see people who had died, to see

the aura, to read thoughts, and he knew the contents of
letters without having read them.'*" All these phenomena
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did not interest him much. He seems to have regarded
them much as another child might regard superior math-
ematical skills. However, the events of 1925 involving the
perversion of spiritual powers seem to have induced a
negative attitude in Krishnamurti towards clairvoyance,
etc., as Mary Lutyens indicates: “He was so disgusted by
Arundale’s and Wedgwood’'s psychic revelation in 1925
that far from using these powers or developing them, he
was determined from that ime onwards to push them into
the background if unable to suppress them altogether.”'*
These reservations should not lead to the impression that
Krishnamurti might have lost his abilities. On the contrary,
there were many situations that cannot be understood
without assuming that Krishnamurti was far more aware
than an average person. For example, the women accom-
panying Krishnamurti to a small temple in Tetu experi-
enced his dealings with powers or beings that they were
unable to perceive at all. In the end he explained to them
“he had “done something’ in the temple and spoken to 1t—
whatever ‘it” was—and 1t had stopped immediately.”"*
Upon entering a room for the first time, Krishnamurti
would penetrate or clean it with his energy. If asked, he
would also agree to do this for his friend’s apartments, as
reported by Friedrich Grohe 1n his recollections.
Krishnamurti never lost these powers. Only a few days
before his death, Scott Forbes experienced how
Krishnamurti was able to penetrate a room with his en-
ergy and to change this room by doing so. He recalls: “He
did something to the room. One could see him doing it,
and the room was not the same afterwards. He had all the
power and magnificence he had always had.”"*’

Sometimes his spiritual capabilities appeared unexpect-
edly. For example, he amazed Sidney Fields in this way
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when he agreed to cancel a journey before Fields had men-
tioned any word about a change of plans.'*

However, he did discuss the topic with great sincerity.
Sidney Fields asked him once whether 1t wouldn't be more
convenient for him to simply levitate. 1 have the key to
all that, but I'm not interested.”'?” Regarding this topic,
Krishnamurti was in harmony with classical Indian tradi-
tion, in which the guru urges the pupil to be careful not to
become a slave of occult powers (siddhis) but rather to
ignore them and to take the next step on the path to the
divine source.

One last story about this topic 1s meant to illustrate these
thoughts. It was at the woods at Shanklen, where I was
sitting with Krishna one day, that he said to me: “do you
see that little fairy?’—which of course I did not. He de-
scribed to me a little fairy creature hopping around, and
seemed surprised that I could not see 1t also. He was un-
doubtedly psychic, but he did not set any store by it or
make any capital out of it. To him 1t was just another fac-
ulty, like singing in tune, of no importance.”" " It seems
that Krishnamurti, dweller in two worlds, did not consider
knowledge of what was hidden beyond the veil of the
world as a source for ispiration and strength. Sharing his
visions with others would not have led them to a deeper
dependence on him—what he probably feared after his
experiences with the Theosophical Society—but would
have helped them to develop a deeper sense for the mys-
teries of the creation until they were able to lift the veil
by themselves.

Even though Krishnamurti probably only used his higher
senses and healing powers very rarely, there 1s no doubt about
their existence. I know of no statement by Krishnamurti in
which he denied these abilities nor any statement in which he
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refers to them as an illusion. Surprisingly enough, nobody,
except a few Indians, has discussed this topic with him in
depth. Another of these unbelievable phenomena connected
to Krishnamurti.

The Masters

Before 1929 the Masters of the Hierarchy, as presented by the
Theosophical Society, played an important role in
Krishnamurti’s life. The fact that he really did not mention
them in his talks after the dissolution of the Order of the Star
lead to the widely expressed conclusion that Krishnamurti had
surrendered his phase with the Masters or simply that ““the
Masters were an illusion.” This hasty resolution does not take
into account the moving experiences that people had who at-
tended his encounters with the Masters—and those encounters
did not end with the year 1929. One should read the tollow-
Ing sentences, without any preconceptions, to sense whether
they illustrate truth or delusion. “"The presence of the mighty
Being was with me for some time and then They were gone. |
was supremely happy for 1 had seen. Nothing could ever be
the same. | have drunk at the clear pure waters at the source ot
the fountain of life and my soul was appeased. Never more
could I be thirsty, never more could I be 1n utter darkness. 1
have seen the light.”""'—words from Krishnamurti. “With his
entry the atmosphere was marvelously changed. We felt the
presence of a supreme majestic Being and Krishna had a look
of great bliss on his face.”""*—words from Nitya. These sen-
tences do not speak of hallucinations but about deep contacts
with the divine dimension.

Years later, in 1961, Vanda Scaravelli experienced an en-
counter with this dimension. “It was as if there were a power-
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ful presence which belonged to another dimension.”!3* After
ameeting with Krishnamurtiin 1978, Mary Lutyens happened
to return to the meeting room. There “a power overwhelmed
her” which was so strong that even years later she shivered
when she thought about the incident. '

One cannot pretend that Krishnamurti did not talk about
this other reality. On the contrary, he often made comments
to his friends that made it clear that he knew about the be-
ings surrounding him. “He looked at me for a long time and
then he asked, ‘are you trying to protect me?”’ He then raised
his two arms 1n a significant gesture. “There are far greater
beings who protect me.””'*> Even the elemental that pro-
tected his body when Krishnamurti had left it (which 1s dis-
cussed 1n the next section titled The Process) knew about
this protection. “They have worked and worked for so long,
so many centuries, to produce such a body.”*®* Who were
these ‘they?’

Krishnamurti himself never gave a precise answer to this
question. Hints appeared occasionally, often hidden 1n little
stories he told to good friends. “He said that the night be-
tore he awoke from some great depth, with the word “Lord
of the World’ resounding in him. There was tremendous
light, stronger than the sun.”?7 In this case—in the year
1959, thirty years after the dissolution of the Order of the
Star—he again used terms from the vocabulary of the Theo-
sophical Society.

Only 1n the time between his separation from the Theo-
sophical Society and his search tfor his own new way did he
harshly reject the Masters. From a theosophical point of view
this behavior was explained by his Arhat initiation, at which
time the Master withdraws all guidance from his pupil and
the pupil must then make his decisions independently.'3s
Krishnamurti resented this explanation because it only re-
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atfirmed the old dependencies.!”” When Mary Zimbalist
asked him one day why he did not speak about the Masters
any more he answered: “There 1s no need now that the Lord
1s here.”'*Y He did not question his role as a World Teacher
nor did he deny the existence of the Masters. To me, his
reserve regarding everything having to do with the Masters
reflects his concern that again something that was holy to
him could become protane, a risk he did not want to take.

The Process

The experiences that are described as The Process can be
regarded as the core of the mystery of Krishnamurti. Euro-
pean scholars, in particular, have nervously avoided any
mention of these phenomena. 1t was not until Pupul Jayakar’s
biography was published that a sincere analysis of the events,
based on eastern esoteric mysticism, was available. Pupul
Jayakar’s work highlights two important points. First, The
Process 1s very important for the rising of the Kundalim
and second, Krishnamurti spoke quite difterently about the
events involved in The Process to the members of the In-
dian Foundation than he did to the Europeans.

Many stories by Krishnamurti himselt or by the people
who looked after him are thoroughly documented elsewhere
and so are not repeated 1n detail in this book. Instead I try to
find some structure in The Process. How did it happen?

In general, Krishnamurti first sensed a certain sickness.
He withdrew, lay down, and asked not to be left alone but
that those present should not worry about the events they
were about to witness either. Often he complained about
headaches, then he announced he would be “going off.” After
that, he would leave his body which was then occupied by
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an elemental. The elemental often talked in a childish voice,
did not recognize the people in the room, and asked naive
questions. Towards the end of these events it said: “He 18
coming back. Do you not see them all with him—spotless,
untouched, pure—now that they are here he will come. |
am so tired but he is like a bird—always fresh.”'*! Then the
real Krishnamurti who had returned to his physical body
spoke again. There was another being present that was only
characterized as ‘he,” without further explanations.'* In
addition, sometimes there was the vision of a face that was
of great importance to Krishnamurti and which was referred
to in his theosophical times as the face of the Maitreya.

This was the basic structure of The Process. In each par-
ticular occurrence some details might have been different,
for example, the intensity of the pains varied, the duration
or the atmosphere changed, or the time Krishnamurti needed
to leave his physical body changed. Nearly always, how-
ever, those 1n attendance sensed the doings of a mighty spiri-
tual power.

Some of these doings are described in letters by
Krishnamurti. In February, 1924 he writes in a letter to Emily
Lutyens: “Last ten days, it has been really strenuous, my
spine and neck have been going very strong and day betore
yesterday, I had an extraordinary evening. Whatever it 1s.
the force or whatever one calls the bally thing, came up my
spine, up to the nape of my neck, then it separated into two.
one going to the right and the other to the left of my head, til
they met between the two eyes, just above my nose. There
was a kind of flame and I saw the Lord and the Master. It
was a tremendous night. Of course the whole thing was pain-

tul, in the extreme.”'™ This 1s a classical description of the
rising of Kundalini as explained many times in Indian lit-
crature. The unusual nature of the events resulted in the ex-
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treme pains which were connected to the rising of the
Kundahimi. At this point even Leadbeater could not solve
the puzzle and he was not able to provide an explanation to
Krishnamurti.'* Perhaps something that happened in the
forties and fifties (it started 1in 1937) may help to better un-
derstand the pains involved.

After years of intensive yoga, the Pundit Gopi Krishna, a
Brahman from Kashmir, experienced the rising of Kundalini.
For him too, this process ivolved terrible pain and the ex-
perience of mner fire. Several of his writings about this pro-
cess sound very similar to those of Krishnamurti’s experi-
ences. After some time he realized that the Kundalim did
not rise through the main channel, the sushumna, but through
a parallel channel, the so-called sun nerve pingala. He was
able to reduce the pain by opening the moon nerve ida and
so extinguishing the inner fire.'* 1 do not claim that this
experience of Gopi1 Krishna provides a complete under-
standing of The Process but I think 1t 15 very interesting to
compare the writings of Gopi1 Krishna with those of
Krishnamurti. To me, the transformation of Krishnamurti
seems to be the more dramatic one. Perhaps this 1s the rea-
son for the differences between the pains and the duration
of The Process.

Pupul Jayakar touches the rising of the Kundalini 1n

her biography several times. Among other incidents she
mentions the following: “This 1s possibly a reference to
the opening in the scalp which in Kundalini Yoga 1s re-
cgarded as the Sahasrara or the Brahmarandhra—the fully
opened thousand-petalled lotus, resting in supreme emp-
tiness. With this opening comes union and final libera-
tion for the yogin.”'%® Jayakar and Nandini Mehta wit-
nessed this process for the first time in the summer of
1948. Later, it seems, they must have had an intense dis-
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cussion about Kundalini, chakras, etc., because a letter
from Krishnamurti to Nandini stated the following: “The
wheels (his use of the word ‘wheels’ refers to the chakras.
P. Jayakar) of Ooty are working, unknown to any, and
other things are taking place. It 1s so extraordinary, and
words seem so futile. Days are too short and one lives in
a day, a thousand years. Keep alive, aware, and don’t let
anything, whatsoever, smother the flame.”'*’ The com-
ments in parentheses were added by Pupul Jayakar as she
knew what Krishnamurti meant by the term “wheels™ and
Krishnamurti referred to ‘wheels’ because he knew
Nandini would understand this term. Therefore it seems
that Krishnamurti knew more about The Process than
most of his friends thought he did. This 1s clarified fur-
ther in a short note by Ravi Ravindra who had asked
Krishnamurti directly what was meant by the term The
Process. Krishnamurti looked at him with a certain sad-
ness and answered: “This 1s what everyone wants to know.
Then they will start imitating it and faking 1t. No. It can-
not be said.”'*® He did not answer that he did not know
but that he was not able (or did not want) to speak about
It.

[L.eadbeater tried to explain the painful experiences of

Krishnamurti during The Process as a change in the cells
of his physical body. The incoming energy, which was
intended to prepare his physical body so i1t could become
a tool for the Maitreya, noticed ‘resistance’ by the cells
and tried to transform them. Krishnamurti refused to dis-

cuss these phenomena in public for a long time. It was in
the seventies that he found the initiative to speak about
them. Then the theory of cell transformation came up
again. During a discussion about The Process, Pupul
Jayakar asked Krishnamurti: “Do you think that the physi-
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cal brain cells, unable to contain or hold the immensity of
the energy that was flowing into the brain, had to create
the spaces in the brain to sustain 1t? Did there have to be
a physical mutation in the brain cells themselves? Or was
1t like a laser beam operating on the brain cells to enable
them to function fully and so contain the boundless?

“Krishnamurti replied, “Possibly that was so....’

“1 asked, ‘Is 1t that we are witnessing the first mind
that 1s operating fully, totally.” “Possibly,” K said, ‘and
that 1s what has to be done with the children here (at the
Rishi Valley School.) "4

This discussion 1s consistent with the notes about The
Process that Krishnamurti includes in his Notebook of
1961: “All this seemed to affect the brain; 1t was not as 1t
was before.” ™ The brain had to be changed to become a
vessel for the new consciousness, an opinion which
Krishnamurti emphasized in the following years, espe-
cially i his discussions with David Bohm.

His own lite experience should have taught
Krishnamurti that contrary to his own opinion there was
a spiritual evolution, a continuously developing realiza-
tion of reality. In the twenties he had talked about his unity
with the Absolute, about his melting with the Beloved—
he had always mentioned it as a kind of final experience.
This explains why the Theosophists accused him of an
Advaita philosophy. During the following years and until
his death one witnessed several experiences of ever deeper
penetration into a boundless consciousness, an ever deeper
realization of an infinite reality. Only two years before he
died he mentioned to Pupul Jayakar: “For the last year,
there 1s a state, not measurable by words, not in the field
of knowledge, immense, totally out of time.”!>! The pro-
cess had changed, had become less painful but 1t had not
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stopped. The transformation continued. The finite can
only approach the INFINITE on in-fimite paths.

The Overshadowing

The difference between Krishnamurti in the fullness of his
spiritual powers and Krishnamurti within the limits of his
personality was difficult to fully comprehend. Marianne
Ryzek collected a large number of impressions in her 1n-
teresting book on Krishnamurti and was always confronted
by this phenomenon."” After Krishnamurti took the
speaker’s platform, or became involved n a discussion, a
strong power streamed through him, a power which 1n
many cases was even apparent to those present. What kind
of power was manifesting itself through Krishnamurti?
Since his early theosophical years, Krishnamurti was
fully aware that his physical shell was not his real being.
He was able to throw 1t off hike a cocoon and to move
upwards mto spiritual realms. “Experimenting with my-
self, not very successtully at first, trying to discover how 1
could detach mysell and see the body as 1t 1s. I had been
experimenting with it for two or three days—it may have
been a week

and | found that for a certain length of time
[ could quite easily be away from the body and look at 1t.
I was standing beside my bed, and there was the body on
the bed—almost extraordinary feeling. And from that day
there has been a distinct sense of detachment, of division
between the ruler and the ruled. so that the body. though 1t
has 1ts cravings, 1ts desires to wander forth and to live and
enjoy separately for itselt, does not in any way interfere
with the true Self.”"* This was 1n no way a kind of
mediumistic trance but an action taken in full con-
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scrousness. Krishnamurti entered a super-consciousness
rather than a sub-consciousness. In the thirties he wrote to
friends 1n India, using a classical term: I am taking a com-
plete rest and going into samadhi.”* When Krishnamurti
entered the spiritual world the event must have been ac-
companied by special perceptions. It does not seem very
likely to me that it was only the entering of an objectless,
absolute Being. Unfortunately, Krishnamurti himself left
very few hints about his out-of-body experiences, although
one year before his death he remarked to Mary Zimbalist
that “someone’ watched over his life. He never again spoke
about ‘something’ or “anything.’

In May 1977 Krishnamurti underwent minor surgery in
[Los Angeles. During this surgery he left his body to be-
come witness to an unusual ‘encounter.” He told Mary
Zimbalist about it: It was a short operation and not worth
talking about, though there was considerable pain. While
the pain continued I saw, or discovered, that the body was
almost floating in the air. It may have been an 1llusion,
some kind of hallucination, but a few minutes later there
was the personification—not a person—but the personifi-
cation of death. Watching this peculiar phenomenon be-
tween the body and death, there seemed to be a sort of
dialogue between them. Death seemed to be talking to the
body with great insistence and the body reluctantly was
not yielding to what death wanted. Though there were
people in the room this phenomenon went on, death invit-

ing, the body refusing.

“It was not a fear of death making the body deny the
demands of death but the body realized that it was not
responsible for itself, there was another entity that was
dominating 1t, much stronger, more vital than death itself.
Death was more and more demanding, insisting and so the
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other interfered. Then there was a conversation or a dia-
logue between not only the body, but this other and death.
So there were three entities in conversation.” >

What is particularly remarkable to me in this account 1s
the use of the term ‘entity.” Krishnamurti’s experience was
not a kind of abstract-mystical experience (like the light-
visions in out-of-body experiences of re-animated people)
but an observation of energy fields that were crystallized
into forms or entities. Most likely, Krishnamurti would have
been able to say more about these “meetings beyond the
threshold™ than he did and I agree with Mary Lutyens™ point
of view: “His sense of dissociation from his body was a

phenomenon beyond one’s understanding. He obviously
knew more about himseltf than he had ever yet divulged to
anyone, yet there appears to have been a great deal that he
did not know. Even if he had known, could he have put 1t
into words? He could feel “The Other’ but he did not seem
to know what 1t was. “The Other” was limitless, as he often
said. If 1t could be expressed in words it would be lim-
ited....” 1 Mary Lutyens™ indication that Krishnamurti him-
self was not tully knowledgeable 1s confirmed 1n his own

words. In 1925, after the first ‘overshadowing by the
Maitreya,” he had already expressed his sincere wish to have
been able to see the change in the expression of his face
with his own eyes."”’ These transtormations occurred more
often over the years, sometimes with such an enormous
amount of power that 1t was even frightening to the eye-
witnesses. Vanda Scaravelli once made a note in her diary:
“Just as we were sitting down, a different look came into
his eyes for a few seconds. It was a look of strange immen-
sity and such overwhelming strength that one felt out of
breath.” And on another day, “We were talking and sud-
denly that look spread out again. It was tremendous with
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the fire of destruction 1n it, and a flash of something incred-
1bly strong, as it the essence of power and of all powers
were focused 1n 1t.”!158

In her one-volume biography on Krishnamurti, Mary
Lutyens gives another account of Vanda Scaravelli’s diary:
“There was a change 1in K.’s face. His eyes became larger
and wider and deeper, and there was a tremendous look,
beyond any possible space. It was as 1f there were a power-
tul presence which belonged to another dimension. There
was an mexplicable feeling of emptiness and fullness at the
same time.” '3? This presence 1s different from Krishnamurti’s
out-of-the-body experiences. These were, in his own words,
characterized as morphic energies, while the presence re-
vealed itself more as an amorphic, impersonal power. There-
fore. it does not amaze me that Krishnamurti gave this pres-
ence the names °‘it,” the ‘other,” or the ‘Universe.” “‘It is in
the room,” said Krishnaji. ‘I don’t know whether you feel
it—what 1s that?” and then a strange look entered his eyes.
must be awfully careful about this.”... *Is it an external
thing happening inwardly”? The Universe pouring in—and
the body cannot stand too much of it. As I am talking, 1t 1s
very strong. Five minutes ago, it wasn’t there.”” 'Y
Krishnamurti himself possibly did not know exactly who or
what this “1t” was. Strangely enough, he never seems to have
thought it could have been his own higher self (monad). He
already used this expression for his astral body when he
was outside his physical shell. A ‘soul-spark mysticism’
(Seelenfunken-Mystik) as found in the teachings of Meister
Eckhart was apparently not a possible explanation for
Krishnamurti. One could also imagine 1t as a union of The
Spirit (nous) and The One (hen) in the tradition of Plotinos.
Therefore, 1t 1s surprising that shortly before his death,
Krishnamurti became fascinated by the old Maitreya-Theory
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once again. In India he had met many times with the well-
respected pundit Jagannath Upadhyaya who had told him
in one of their talks that he had found a prophecy about the
coming of the Lord Maitreya in an old Tibetan manuscript
(Kala Chakra Tantra) and in the manuscript even the name
of Krishnamurti had been mentioned as the vehicle of the
LLord. Apparently, Krishnamurti was deeply moved by this
meeting even though he did not fully confirm what was
said.'®" However, his spontaneous outcry after the pundit
declared this overshadowing process as the manitfestation
of the Maitreya was quite remarkable: “The Maitreya can-
not manifest, it would be like the sky manifesting. It is the
teaching that manifests.”'®> I believe at this point we are
very close to the mystery of Krishnamurti—and interest-
ingly enough we have returned to the beginning again. Annie
Besant already knew about this secret manuscript which was
possibly of central importance to Krishnamurti’s whole lite.
Shortly betore his death Krishnamurti came across this
manuscript again. Who could believe this was just by chance;
and what 1s the essential difference between the ‘entity’
Maitreya and his teaching?

Krishnamurti on Krishnamurti

The difficulty of documenting Krishnamurti’s statements
about himself and his life lies in the fact that he declared his
own inability to remember anything about the first third of his
life. One of the few pictures from the theosophical period of
his life he remembered was a scene in Adyar after the Apostle
Attair when he was asked by Annie Besant 1if he would ac-
cept Leadbeater, Jinarajadasa, Arundale, Wedgwood and her-
self as his pupils. Krishnamurti refused and replied that he
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would only be willing to accept Annie Besant.'* While Mary
Lutyens was preparing the material for the first volume of her
biography he was honestly trying to help her with personal
memories but with little success. Nevertheless, when photo-
graphs of people he had been close to were shown to him he
was generally able to identity and even name them. In such
cases a memory and a moment of recognition could appear
like a tflashlight betore his inner eye.'™ One of those incidents
happened at one of his visits to the headquarters of the Theo-
sophical Society when he entered the tamiliar old rooms
again after being absent for almost half a century. “Then he
went to the room of Dr. Besant. Caretully he stood before her
chowki with its little desk. and walked around the room,
quiet, listening. Suddenly. he stopped before a large photo-
graph of Leadbeater which hung on a wall. “This was not
there in my time,” he said. Radha Burnier said 1t had been
placed there many years later. For minutes Krishnaji stood
hefore the portrait, gazing at it; then suddenly he raised his
nand and said. "Pax, pax. Then he turned to Radha Burnier
and walked out of the room.”'**

One of the many peculiar phenomena Krishnamurti is con-
nected with 1s his memory problem. While public events left
almost no trace 1in his memory, inner processes always re-
mained vivid and clear to him, even looking backwards in
time. So 1n 1969 he drew a connecting line between the
Krishnamurti of seventy-five and the boy Krishna. *“*The
other night, while meditating, I could see that the boy sull
existed exactly as he was, nothing had happened to him 1n
life. The boy is still as he was. The body still needs to be pro-
tected from evil.” He paused again, and said, 1 still feel pro-
fected: i

The question of an inner identity for Krishnamurti was ap-
parently in no way connected to outer memories. In order to
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understand himself, he did not have to look back through his
lifetime and find his identity by studying data that could be
verified historically. For Krishnamurti, a break never oc-
curred inside his inner being. In a talk with Susunaga
Weeraperuma, he once gave a convincing explanation for the
missing memories. “Memory 1s stored in the brain cells.
When the mind is fully transformed the very brain cells ex-
perience a mutation. It 1s a fundamental change which can-
not be explained in scientific terms. Unless you have person-
ally experienced this mutation you will not know what I am
talking about.”'®” Krishnamurti had changed: he had under-
gone a transformation. But who or what was 1t that in1tiated
this total transformation that even included the structure of
his cells?

Krishnamurti only spoke with great discretion about the
power or the various entities who guided and protected
his life. In general, he only spoke about ‘it or a “some-
thing.” “There 1s something. Much too vast to put nto
words. There 1s a tremendous reservoir, as it were, which
If the human mind can touch can reveal something which
no intellectual mythology, invention, dogma, can ever re-
veal. I am not making a mystery of it—that would be a
stupid childish trick, a most blackguardly thing to do be-
cause that would be exploiting people. Either one creates
a mystery when there isn’t one or there 1s a mystery which
you have to approach with extraordinary delicacy and hesi-
tancy. And the conscious mind can’t do that. It 1s there. It
1s there but you cannot come to it, you cannot invite it. It’s
not progressive achievement. There 1s something but the
brain can t understand 1t.”'°% His reply to questions about
this “'something” was always that the questioner would not
be able to understand i1t. With sheer and shocking frank-
ness he explained this limitation to Mary Zimbalist, the
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person who was closest to him in the last years of his life.
“I won't die all of a sudden. I'm 1n good health, my heart,
everything 1s all right. It 1s all decided by someone else. |
can't talk about 1t. I'm not allowed to, do you understand?
t 1s much more serious. There are things you don’t know.
Enormous, and I can’t tell you. It 1s very hard to find a
orain like this and it must keep on as long as the body can;
until something says enough.”!®”

Only 1n the last years of his life did Krishnamurti re-
veal how inseparably this ‘something’ was connected with
his body. With this perspective, one should look at the fol-
lowing weighty statement he made nine days before his
death: “You won’t find another body like this, or that su-
preme intelligence, operating in a body for many hundred
years. You won't see i1t again. When he goes, 1t goes. There
Is no consciousness left behind of that consciousness, of
that state. They’ll all pretend or try to imagine they can
get into touch with that. Perhaps they will somewhat 1t
they live the teachings. But nobody has done i1t. Nobody.
And so that’s that.”!'’? These sentences upset the members
of all Foundations and the Indians and Americans would
have preferred to keep them unpublished. The members
of the British Foundation, however, took the point of view,
as expressed in Mary Lutyens’ biography as well, that it
was Krishnamurti’s particular intention to deliver these
words to later generations.

In 1980, Krishnamurti had already spoken sentences of
a similar radical nature 1n a message to Mary Zimbalist.
Sentences, demonstrating a final state of consciousness,
which he had not spoken of for several years. “With the
arrival in Rishi Valley 1n the middle ot November 1979
the momentum increased and one night in the strange still-
ness of that part of the world, with the silence undisturbed
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by the hoot of owls, he woke up to find something totally
different and new. The movement had reached the source
of all energy.

“This must in no way be confused with, or even thought
of, as god or the highest principle, the Brahman, which
are projections of the human mind out of fear and long-
ing, the unyielding desire for total security. It 1s none ot
those things. Desire cannot possibly reach it, words can-
not fathom it, nor can the string of thought wind itself
around 1t. One may ask with what assurance do you state
that it 1s the source of all energy? One can only reply with
complete humility that 1t 1s so.

“All the time that K was 1n India until the end of January
1980 every night he would wake up with this sense of the
absolute. It 1s not a state, a thing that 1s static, fixed, 1m-
movable. The whole universe is 1n it, measureless to man.
When he returned to Ojai in February 1980, after the body
had somewhat rested, there was the perception that there
was nothing beyond this. This 1s the ultimate, the beginning

and the ending and the absolute. There 1s only a sense of
incredible vastness and immense beauty.”!’! Going back half
a century, these sentences are not so surprising when com-
pared to the verbatim transcriptions of the Ommen Talks of
1929. There one can find the following remarkable sentence:
“I maintain, without a shadow of doubt, that I am the whole,
the unconditioned, not part of the Truth, but the whole.”!7
Where 1s the difference between the Krishnamurti of 1929
and the Krishnamurti of 1980 or 19867

In a discussion with Krishnamurti in 1979, Mary Lutyens
and Mary Zimbalist tried to find out what the “mystery” was
all about. The following dialogues which took place before
the quotations that contained those remarkable statements,
will end this chapter, although they themselves are in many
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ways a statement of helplessness. That s, statements of help-
lessness for both parties, that of the questioners and that of
the one who attempted to answer. It 1s my special intention
to confront this dialogue, which contains those words that
have not been spoken since the days of the Buddha or of
Christ, and expose the inner tension of the whole mystery. |
selected some short but precise phrases from these longer
dialogues.

“Right through life 1t has been guarded, protected. When
[ get into an airplane 1 know nothing will happen.”™

“Only when talking and writing does this come into play.
I am amazed. The vacancy 1s still there. From that age till
now—eighty or so—to keep a mind that 1s vacant. What
does 1t? You can feel 1t in the room now. It 1s happening 1n
this room now because we are touching something very,
very serious and it comes pouring in. The mind of this man
from childhood till now 1s constantly vacant. I don’t want
to make a mystery: why can’t it happen to everyone?”

“If you and Mana (1.e. Mary Lutyens and Mary Zimbalist,
P.M.) sat down and said, ‘Let us inquire,” I'm pretty sure
you could find out. Or do 1t alone. I see something; what |
said 1s true—I can never find out. Water can never find out
what water 1s. That 1s quite right. If you tind out I'll corrobo-
rate 1t.”

“It 1s ike—what—what 1s the biblical term?—revelation.
[t happens all the time when I'm talking.”

“Another aspect of this is that I feel that there 1s another
kind of protection which 1s not mine. There 1s a separate
form of protection, not only of the body. The boy was born
with that peculiarity—he must have been protected to sur-
vive all he did. Somehow the body 1s protected to survive.
Some element 1s watching over 1t. Something 1s protecting
1t. It would be speculating to say what. The Maitreya 1s too
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concrete, 18 not simple enough. But I can’t look behind the
curtain. I can’t do it. I tried with Pupul (Jayakar) and vari-
ous Indian scholars who pressed me. I have said it i1sn't the
Maitreya, the Bodhisattva. That protection 1s too concrete,
too worked-out. But I've always felt protection.” "

How was it possible that someone, who said about him-
self that he was “‘the Whole Truth™ and later on would say
that he had “touched the source of all energy,” was fum-
bling to understand his own being in this way? Were there
two different aspects of Krishnamurti speaking about two
different realities? The answer cannot be found on the level
of rationality. Intellectual reasoning will not be able to ap-
proach the mystery of Krishnamurti (or only up to a par-
ticularly low point). Only the like can recognize the like
therefore only an enlightened consciousness will be able to
answer the yet-unanswered questions and to reveal the mys-
tery of Jiddu Krishnamurti in the Light of Truth.

However—he who has found it will not talk about it; and
he who talks about it has not found 1t. It 1s a mystery: the
moment mystery is understood, it 1s no longer mystery. One
cannot understand the mysterious—it 1s too infinite. It 1s
like looking around the corner. Do you see?”!7?

The Death

In summer 1985, although not having a very good consti-
tution, Krishnamurti answered Mary Zimbalist's question
regarding how much time “1t” would still give him with: *I
think ten more years.”' ™ A statement by Pupul Jayakar con-
tradicts these words. "It was in Rougemont, Switzerland, in
July 1985 that the first intimations of his approaching death
arose within Krishnaji. I had met him at Brockwood Park
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late 1n September. He had waited for me in the little kitchen
off the West Wing of the old house. He said he had to tell
me something very serious. ‘Since Switzerland, I know when
[ am going to die. I know the day and the place, but I will
not disclose 1t to anyone.” He went on to say, “The mani-
festation has started to fade.””'’* Should he again have spo-
ken in a different way to the Indians than to the British and
the Americans? What was the reason for these two
contradicting statements that also differ from some other
assertions he had made in Brockwood and that also pro-
vided evidence that he expected to live a few more years? It
1s not completely impossible that Pupul Jayakar might have
misinterpreted some of Krishnamurti’s statements, being
more correct in hindsight than being accurate in interpret-
ing Krishnamurti’'s own words. For me, it 1s more likely
that Krishnamurti was surprised by his death. This would
also explain his question of astonishment that he asked him-
self 1n a talk with Mary Zimbalist shortly before his death.
“What have [ done wrong?” Apparently, he thought that his
mission was not yet over. It seems he did not remember one
of his own prophecies made in New Delhi in 1967. .. .and
[ will be until I'm ninety-two.”"”” Only one more year and
he would have tulfilled this prophecy.

Krishnamurti died in Ojai, California. On February 17,
1986, a few minutes past midnight, he left his physical shell.
Some weeks earlier, he had already said good-bye to the
earth, there, where everything started—on the beach of
Adyar. “In the evening he went for his last walk on the Adyar
beach where he had been ‘discovered’ long ago. At the end
of his walk he bade a long good-bye to the four quarters,
turning around full square—to the East, to the South, to the
West, to the North—in that solemn farewell known as ‘the
elephant’s turn’ in ancient times.”'’®
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Part 2
THE TEACHING






IX. Religion

The religious mind is a state in which freedom and a vast,
everlasting love exists. Then, vou can pass,
then the mind can enter a new dimension,
and there 1s truth.

The Religious Human Being

Krishnamurti was the most religious critic of religions
who has ever lived. A world-wide ecumenical movement,
which tries to integrate every denomination just to please
everybody, was not possible for him. He rejected all forms
of dogmatism, of religious authority—in the form of an
office—and every variety of ritual or ceremony. For him,
religion in 1ts general form did not mean a path that brings
people together but rather the central torce for their frag-
mentation. “Please do not say that behef brings people
together. It does not. That 1s obvious. No organized reli-
gion has ever done that. Look at yourselves in your own
country. You are all believers, but are you all together?
Are you all united? You yourselves know you are not.
You are divided into so many petty little parties, castes:
you know the innumerable divisions. The process 1s the
same right through the world—whether 1n the east or n
the west—Christians destroying Christians, murdering
each other for petty little things, driving people into
camps and so on, the whole horror of war. Therefore be-
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lief does not unite people.”” For Krishnamurti, religion
required a vast inner free space to be true. He regarded
this space as endangered by any form of denominational
religion. He even went so far as to place true religion—
being re-ligio in its original form—nearer to science, be-
cause to him this seemed to be a guarantor for freedom.
“Religion i1s a form of science. That is, to know and to
g0 beyond all knowledge, to comprehend the nature and
immensity of the universe, not through a telescope, but
the immensity of the mind and the heart. And this 1m-
mensity has nothing whatsoever to do with any organized
religion,™**

From his radical point of view it did not seem neces-
sary to him to evaluate the reformist approaches of the
different religions. Therefore, when he was criticized for
not supporting Gandhi’s initiative to permit the caste-less
people, the Untouchables, to enter the temples, he re-
sponded by saying that he believed the whole dispute was
senseless because “God 1s not to be tound nside tour
stone walls.”!®!

Krishnamurti’s radical criticism of religion cannot be
seen as the end of his own path. His statements in the
twenties and thirties were already leading in this direc-
tton but i a somewhat milder torm. “Religions are like
distant wells. I don’t say that they don’t carry water; but
| say that everybody has to dig his own well 1n his own
cgarden. Only then do you have fresh water at home, and
this 1s important.”'® He regarded himselt and his criti-
cism!'® as a direct follower of Christ and Buddha, 1f in-
deed he tried to justity his position at all within an his-
torical context. He once mentioned to journalists from
Reuters that neither Buddha nor Christ had requested di-
vinity for themselves nor that they had intended to found
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a religion, all of these steps were carried out by their fol-
lowers after their deaths. '™

Krishnamurti never attempted to diminish Buddha or
Christ but he rejected any form of cult worship because
to him the biggest mistake one could make was to put
the admiration of a person above their teachings.'® In
addition, he connected the danger of religious 1llusion
and devotion to self-made deceptions with the enraptured
form of worship.'%

Ot all religious figures of the past, Krishnamurti felt
close only to one—to the Buddha. On the question who
of all great religious figures 1n history had come closest
to the truth from his point ot view, he answered without
hesitation “Buddha.” However, he did not forget to add
immediately that he, of course, would be no Buddhist.!'?’
In the late twenties he clad his admiration with effusive
words: “He (Buddha) was a super-genius, the greatest
of humans, and His disciples were also geniuses, they
were the great men of their day.”!'*® He was not as close
to Krishna or Christ and 1n the inner circle he even men-
tioned his doubts about the historical authenticity of the
latter.'® Chrnistian mysticism did not mean anything to
him, which 1s not surprising taking into account his re-
fusal to read any spiritual literature. His only well-known
Christian interlocutor was Ivan Illich, not to mention his
brief meeting with the American mystic Flower A.
Newhouse 1n the thirties. It 1s only through his lack ot
knowledge 1n this subject that one can come to accept a
misunderstanding like the following: “But you see, the
Christian mystics, as far as I understand 1t, are rooted n
Jesus, in the Church, 1n the whole belief. They have
never gone beyond i1t.”'""" It seems Krishnamurti had
never heard about the negative theology of Dionysios

97



Areopagita or about the God-Mysticism of Meister
Eckhart.

His rejection of monasticism and the priesthood goes
even further, though it 1s perhaps easier to understand
this from his point of view. "Have you ever been 1n a
monastery? No”? | was in one for some time just to ob-
serve. And I watched and I hlistened. I sat there and did
the things they did. It 1s really a cruel affair to take a
vow of silence and never speak again—you understand
all this? Never look at the sky, the beauty of trees. never
communicate what you are feeling to another. In the
name of service, in the name of God, human beings have
tortured themselves to find heaven. That 1s a tremen-
dously tortuous and torturing attair. And desire 1s at the
root of all this. 1 wonder 1f you understand that.”'”!
Krishnamurti regarded self-castigation, asceticism, and
other similar aspects of religious tradition as a kind of
‘deal with God.” When he describes illumination as a
‘non-predictable’ happening, one 1s reminded of a
Lutheran attempt. In fact, the real target of his criticism
1s the expectation and not as much the practices them-
selves. The expectation that one might find the ultimate
truth by way of a certain prayer, mantra or ascetic disci-
pline will actually hide 1t from the seeker. Theretore,
Krishnamurti believed that the path of doubt (which in
his view was indicated in Buddhism) was more likely to
lead to the ‘goal’ than the path of faith (which he saw
manifested i Christianity). In his view, the truly reli-
gious person was beyond all of these attempts. “The re-
ligious mind 1s something entirely different from the
mind that believes in religion. You cannot be religious
and yet be a Hindu, a Mushm, a Christian, a Buddhist.
A religious mind does not seek at all, it cannot experi-
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ment with truth. Truth i1s not something dictated by your
pleasure or pain, or by your conditioning as a Hindu or
whatever religion you belong to. The religious mind 1s a
state of mind 1in which there 1s no fear and therefore no
belief whatsoever but only what is—what actually is.”"?
For Krishnamurti, religion in its traditional form was
characterized a great deal by ‘determination’
(Bedingtsein), by limitation and determining. The dog-
matic frame of any denomination gives a certain ‘truth,’
but for Krishnamurti this was not the TRUTH. In his
view, true religion was always new, a voyage of discov-
ery which knows nothing of maps or a destination.'”
Above all, 1t was determined by true freedom. “Free-
dom comes when the mind experiences without tradi-
tion.... Religion comes when the mind has understood
the working of 1tself. When the mind 1s quiet, very still—
the stillness 1s not the peace of death; this stillness 1s
very active, very alert, watchful. To find out what God—
Truth 1s, one has to understand sorrow, and the struggle
of human existence. To go beyond the mind there must
be a cessation of the self, the ‘me.” It 1s only then, that
which we all worship, seek, comes into being.”!”
Because of his radical demands, Krishnamurti was often
accused of being non-religious and even of being an athe-
1st. I confront this accusation with two short statements by
Krishnamurti which in my view characterize Krishnamurti’s
unique sensitive spirituality. After he had presented his usual
criticism 1n a discussion, he added the following: “If you
really believed in God, if it were a real experience to you,
then your face would have a smile; you would not be de-
stroying human beings.” ' Krishnamurti made the second
remark during a conversation with teachers in Varanasi
where he talked about the future of his schools. “"There must
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be truthfulness, fearlessness. The child must put his hands
to the earth, there must be in him a quality of otherness.” !
Here we touch Krishnamurti’s soul, his innermost being that
was filled with the holiness of the unending SPIRIT and
which sensed the hidden presence 1n all life.

Only rarely did Krishnamurti present the world with these
insights into his deepest feelings. To prevent that which was
holy to him from desecration—as had happened to him in
his early years—he concealed it from the immature eyes of
the world. Unfortunately, he concealed it so perfectly that
one was led to suspect that 1t did not exist at all. For ex-
ample, he was frequently criticized tor his comments about
‘not being influenced.” about his freedom from any written
records regarding the question of religion and tradition. One
of his most profound critics in this direction, but one who
respected him otherwise, was the great Buddhist sage Lama
Anagarika Govinda. In a conversation with Renée Weber
he once summarized his criticism in the following way: “We

are all influenced by many people: we all have to be grate-
tul to many people. Why not admit 1t? Instead of talking
about being unconditioned, one should say, ‘I have to be
universally conditioned,” that 1s, conditioned not by one thing
or a few things but by all things. We are all conditioned. It is
better to admit it. The mistake, or fatlure, of most people 1s

that they think only of one or two elements that condition
us, not of the infinite conditioning to which life subjects us.
But it we could see the whole of our conditioning, then we
really would be greater than any of those things. No person
in the world can be unconditioned. It's impossible. Nor
should he wish to be. For such an 1idea contradicts the whole
life—renders it meaningless and invahd. Rather, we should
always aim that our conditioning be by the whole, which 1s
infinite.” " With the last sentence, these two great religious
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personalities came together again, for Krishnamurti would
have accepted that one—but only that one. He had seen the
Whole, was filled by the Beloved, how could he talk of any-
thing less? In my view, Krishnamurti himself hands us the
key to his religious being in his deep talks with Rom Landau.
During the fifty years that tollowed those conversations he
never strayed from the path he had outlined then and so 1n
some sense they can be regarded as the ‘contession” of his

religious life. “You are right. They live in the plains and 1
live, as you call 1t, on the mountain top; but I hope that ever
more and more human beings will be able to endure the
clear air of the mountain top. A man infinitely greater than
any of us had to go his own way that led to Golgatha; no
matter whether his disciples could follow him or not; no
matter whether his message could be accepted immediately
or had to wait for centuries. How can you expect me to be
concerned with what should be done or how it should be
done? If you have once lived on a mountain top, you cannot
return to the plains. You can only try to make other people
feel the purity of the air and enjoy the infinite prospect, and
become one with the beauty of life there.”!”®

Esoteric

Though he came from an esoteric tradition himselt, to which
he probably owed more than he was ever conscious,
Krishnamurti strongly rejected the esoteric path and its view
of the world, a rejection that brought him resolute and often
well-justified criticism.

As I read them, I often wonder about some of the harsh
attacks he made on the wide field of the esoteric. For exam-
ple, once he answered a rather stupid question from one of
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his listeners with the remark: “Do not bother about angels.
This is another way of escaping the contlict of life. To dis-
cuss angels 1s an unhealthy attitude from my point of
view.”'”” No hint about the possible reality of another realm
of evolution, no mention of the moving experiences involv-
ing angels throughout history and even today, no thought
about a possible brotherhood between angels and mankind.

He made similarly disapproving statements about the exis-
tence of the Masters and, after 1929, he often said that 1t
was totally unimportant whether they existed or not.2% Oc-
casionally, as I read through Krishnamurti’s answers on these
topics, I ask myself whether he really did not want to see
how unrealistic they sometimes were. For example, in Ma-
dras in 1947 he said: **...1t would be a really beautitul world,
If there were no teachers and no disciples.” "' Even with the
educational background of this statement in mind. there re-
mains a certain naivété about the possibilities for human
evolution. It stmply was, and still 1s, an illusion to believe
that all human beings, no matter what their level of inner
maturity, can find illumination here and now. This was also
a point made by Geoffrey Hodson, one of his most benevo-
lent and most educated critics: “He (Krishnamurti, P.M.)
seems either to be unaware of or deliberately to 1gnore the
fact that without detailed guidance the majority of men are
totally incapable of self-illumination.”™"* Also, sentences like
“all books in this world, including the holy books, are filled
with theories, ™ are not very helpful. What is the point of
denying the whole spiritual inheritance of humanity? Free-
dom of spiritual quest also includes the tfreedom of choice
and the freedom to keep the real.

Looking at the “spiritual circus™ of the late twentieth cen-
tury, with its greed for something new, with its over-stimu-
lation and 1ts commercialization of religion, one might to-
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tally agree with the following sentence by Krishnamurti:
“Can greed, whether for God, money or drink, ever become
non-greed?”“"* But here, too, one has to keep in mind that
even parasitic growth can only grow on a stem that is filled
in 1ts innermost by the divine. Perhaps the great mission of
Krishnamurti would have been even greater had he reformed
the esoteric rather than condemning it. However, the sword
of differentiation does not work as a plow or for cutting

LICES.

God

Krishnamurti was often accused, or at least suspected by the
orthodox, of being an atheist. However, his provocative word-
ing did make iteasy for his opponents (intentionally?) to level
such criticism at him. He called *God™ a human invention, an
anthropomorphous image and a product of exploitative priests.
[f one reads his books superficially, one might really be led
the impression this was his view ot God; but he clearly dittfer-
entiated between "God’ and GOD. He preferred expressions
like “‘my beloved,’ the ‘nameless,’ the ‘life,” or the ‘source.’
“I have never said there 1s no God. I have said that there 1s
only God as manifested in you... but I am not going to use the
word God. .. I preferto call this Life.”*” He did not fail to point
out to his listeners the inadequacy of any wording. “It 1s no
good asking me who 1s the Beloved. Of what use 1s explana-
tion? For you will not understand the Beloved until you are
able to see Him in every animal, every blade of grass, in ev-
ery person thatis suffering, in every individual.”" Some years
later during a talk at the University of Oslo, he clarified his
position on God: “To me there 1s God, a living, eternal reality.
But this reality cannot be described; each one must realize it
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for himself. Anyone who tries to imagine what God 1s, what
truth is, is but seeking an escape, a shelter from the daily rou-
tine of conflict.”*” About fifty years later and based on his
revolutionary teachings, he again answers a question on the
discernibility of God: “I think it is possible, if one can free the
mind of all belief—of all traditional acceptance of the word
‘God’ and the implications and the consequences of that word.
Can the brain and mind be totally free to investigate that which
the Israelis call the ‘nameless,’ the Hindus “the Brahman, the
‘Highest Principle?” The whole world believes in the word
‘God.” Could we put away all beliefs? Only then is it possible
to investigate.”*" Only one year earlier, during his first talk
in Saanen in 1980, had he formulated one of his most radical
statements about God: “If man 1s the creation of God, God
must be a rather horrible entity, a monstrous entity that 1s
making human beings go through hell—r1ght? He must be
total disorder because we live in disorder, if he created us.”"
But trite sentences like this one did not help much to clarity
Krishnamurti’s true conception of God. He wanted to keep the
absolute free of any kind of anthropomorphization; he wanted
to distinguish the very source from the chaos that he believed
was the result of human freedom. Therefore, I contrast these
words spoken 1in Saanen with some of his more meditative
thoughts from the same year and spoken in Bombay. It 1s not
that the beginning was chaos. That 1s impossible. Even if there
1S God—I am using God in the ordinary sense of the word—
and he created the original chaos and out of that created or-
der, the origin must have been order. It could not be disorder
and out of that to create order. And man called it chaos and
out of that man brought about tremendous disorder.”

“Now he seeks to go back to that origin, that order. The state
must be something of immense benediction, an immense.

timeless, incorruptible state, otherwise it 1s not order.”2!9
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Krishnamurti wanted the holiness of God to be taken seriously.
Therefore, one has to examine with great care whether his
statements are about *God’” or GOD. Only then can one be sure
to have understood Krishnamurti correctly—and it 1s then that
one senses the reverence for the boundless Holy in his words.
[t 1s moving to read the conversation between Krishnamurti
and some children as he tries to explain the nature of the Di-
vine. With wonderfully poetic words he guides them through
the mysteries of creation, in which the nature of the Divine
appears, and he closes with the words: “Then behind it all there
1s something much deeper. But to understand that which 1s
deep and beyond the mind, the mind has to be free, quiet. The
mind cannot be quiet without understanding the world around
you. So you have to begin near, begin with little things, 1n-
stead of trying to find out what God 1s.”!"

The holiness of God and his reverence for Creation had a
much stronger influence on the thinking and being of
Krishnamurti than most of the people whom he influenced
intellectually ever realized. In his innermost being,
Krishnamurti was a Bhakti, aroused in his love for God and
Creation. For these reasons I believe it was perfectly in char-
acter that his final words during his last public talk were
about this mystery. “The origin i1s nameless; the origin is
absolutely quiet.... Creation i1s something that is most holy,
that’s the most sacred thing in life....”?!?
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Individuality

The self is no permanent entity, but a river, a running
water.

[t 1s not easy to explain Krishnamurti’s views about indi-
viduality, the self, ego, the I and Atman, 1n a clear way. The
Adyar-Theosophy of the Leadbeater-Besant era had a point
of view that is so poetically expressed in Light on the Path:
“You will enter the light, but you will never touch the
flame.”"** But in 1927 Krishnamurti said: "It lies in the
power of each one to enter into the flame, to become the
flame.”"" His sympathies for the Buddha become clear in
his thoughts about the self. Similar to the beliefs of many
Buddhist groups, Krishnamurti showed a tendency towards
the Anatman doctrine that does not accept an immortal indi-
viduality (recently however, both the Dalai Lama and Lama
Anagarika Govinda have stated a different opinion.) As he
often emphasized, for Krishnamurti there was no self, no
supra-self 1n the sense of the Atman-doctrine, and certainly
no soul in the Christian sense.”"" In his autobiography, Alan
Watts writes about an interesting conversation he had with
Krishnamurti in Ojai (1953) during which Krishnamurti tried
to explain to him in detail why there would be no *he” who
could find tllumiation. Krishnamurti then continued to ex-
plain what would happen when “he” had made this experi-

ence. This wording led Watts to ask the thoughtful question
whether this was a contradiction or whether it was simply a
linguistic restriction that led Krishnamurti to use these
words.”"

For me, Krishnamurti’s deepest quotes on the topic of
the selt/non-self can be found in an article by E. A.

106



Wodehouse that was published in 1930 in the International
Star Bulletin. This article contains sentences that
Krishnamurti uttered 1n total independence from the theo-
sophical influence and while at the peak of his own spiri-
tual insight. Among others one reads:

“ltis wrong to regard liberation as annihilation. It 1s more
truly a beginning... But this “self” (in 1ts hberated form,
P.M.) 1s not an Ego. It 1s that far more subtle thing—individ-
ual uniqueness.... Iti1s individual and at the same time 1t 158
universal.... For a human being there can be no complete
merging in the Absolute, 1n the sense ot evaporation nto
the Totality of Life. The differentiation, however abstract
and tenuous, 1nvolved 1n this individual uniqueness 1s
everlasting.... For, when once it (the Life, P.M.) has been
purified of all egoism, 1t becomes, one may say, a new win-
dow through which the universal life can realize itself.”?!¢ |
believe that Krishnamurti attempted to distinguish the cog-
nition of REALITY so radically from all human limitation
that his wording sometimes took on a very negating touch
that could lead (and did lead some of his ‘followers’) to the
assumption that Krishnamurti represented a philosophy that
encouraged the dissolution of any kind of individual con-
sciousness. The delicate but crucial nuance in Krishnamurti’s
view becomes clear in his remarkable conversation with
Alain Naude and Mary Zimbalist shortly after the death of
John Field. In that conversation Krishnamurti explained that
he questioned the assumption that the separate being, John
Field, had ever existed. Rather, he had been an accumula-
tion or an amassing of different aspects—thoughts, feelings,
etc. The Buddhist Skandha teaching appears here. The true
nature of John Field, then of course no longer “John Field,’
reveals itself only when he frees himselt from the “stream.,’
Krishnamurti’s synonym for the wheel of reincarnation.
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There is a suggestion of “individual uniqueness,” but I have
to admit that it 1s not possible to reach a final conclusion

about the question of individuality based on Krishnamurti’s
statements.”!’

Immortality
Eternity is a constant beginning.

When Krishnamurti's brother Nitya died in 1925,
Krishnamurti had felt his presence as an undeniable near-
ness of his beloved brother who now lived 1n a different
dimension. Yet only a few years later he criticized his lis-
teners and rejected all questions about a lite after death as
unimportant, This reaction left Emily Lutyens with deep
uncertainty.”™ When questioned directly about a life after
death, he answered: “No one knows the answer.”™"" Only
rarely did Krishnamurti speak about this 1ssue 1n a definite
way. He did not agree with the theosophical point of view
on the continuance of existence in an astral body, though he
explained to his friend Sidney Field after the death of John
Field that the latter was “standing right next to him.”*" He
called the part of the personality that survived the physical
death a form of “echo’ that could reverberate tor a long time
but would cease in the end. Again, we are confronted with
the problem of language. To Krishnamurti, immortality did
not mean the eternal continuity of existence of a limited
personality but a transformation into a totally different real-
ity. In 1935 he answered a question about immortality as
ollows: “Now I can say there 1s immortality, to me 1t 1s a
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ersonal experience. ... Immortality is the infinite present.

rishnamurti answered questions that were asked from daily
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consciousness from a different (enlightened) level of con-
sciousness. This is confusing but does not necessarily lead
one astray. However, to understand his answers one must
engage a method of intuitive sensing rather than of intellec-
tual retlection.

Reincarnation

Now is the moment of eternity.
If vou understand this, you have transcended all laws,
all imitations as well as karma and retncarnation.

Having read the last two sections one may be able to guess
Krishnamurti’s thoughts about reincarnation. *“If nothing per-
manently exists, then nothing reincarnates.””*> Because the
personality, from Krishnamurti’s point of view, was only a
‘series of reactions’* and not a continuing being, it was
not possible for it to evolve. In the chapter on ‘Evolution,’ |
consider this problematic perspective in detail.

Prayer

Krishnamurti’s religious life, his entire life, lacks the aspect
of the dialog. This 1s exemplified by the way he gives talks,
which are more the monologues of an enlightened con-
sciousness: and this holds true also for most of his conversa-
tions (even though there are moving exceptions) during
which his attempt was to lift his partner onto his level.
Krishnamurti never met them on their level.

This missing door to the “You™ also explains his attitude
to prayer, which he regarded as useless. “Great strength does
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not come through prayer, it does not come through illusion,
faith; it comes through clarity, through the mind that can
see clearly.”?* Again, we find a total misunderstanding of
the religious path, which cannot even be assigned to a par-
ticular group, for prayer, in different forms, 1s known 1n all
world religions—including Buddhism. Perhaps it 1s prayer
that expresses most clearly the aspect of devotion, of knowl-
edge about being a creation. Krishnamurti’s view was quite
different: “Meditation 1s not prayer. Prayer implies suppli-
cation, begging, and that 1s utterly immature. You pray only
when you are in ditficulties. A happy man doesn’t pray. It 1s
only the sorrowful man who prays, the man who 1s asking
for something, or who 1s afraid of losing something.”™=*> A
statement like this one totally misses the religious life of
countless people. I cannot understand how a man as sen-
sible as Krishnamurti was unabie to sense the deep inner
touch by a divine reality from which a spontaneous prayer
can emerge. It 1s the human, filled by true bliss, who finds
in prayer his only way of expressing thanks to that REAL-
ITY 1n which he realizes the very source for his bliss.
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X. Society

Throughout his countless journeys, Krishnamurti observed
the surrounding world with great awareness. He talked
to people from large cross-sections of the population,
from the Dalal Lama to nuclear weapons technicians in
Los Alamos. Everywhere he found inner conflict, open
or hidden violence, fear and insecurity. To this world,
which seemed to drown in hopelessness, he countered
with a message of holiness and wholeness of life, to be
accomplished by reverence and love for any living be-
ing. All lite 1s one—we are this life—this life 1s holy.
We always find these postulates when we analyze
Krishnamurti’s statements about certain social problems.

FEducation

Krishnamurti regarded the art of education as very spe-
cial. The teacher, 1n a sense, has the future of humanity
in his hands. It 1s up to him to develop the “individual
uniqueness’ of each child, of which Krishnamurti had
already spoken very early in his life. To live up to this
task, the teacher must know about his own qualities and
1s then able to fulfill his task with inner security. “Only
when the educator himself feels the dignity and the re-
spect implicit in his work, will he be aware that teach-
ing 1s the highest calling, greater than that of the politi-
cian, greater than the princes of the world. <
Krishnamurti regards such self-respect by the teacher so
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highly because 1t grants the teacher an mner indepen-
dence.

Education should always be creative, always new, taking
into account the individual child. Krishnamurti disapproved
of any form of copying of a certain method or a formative n-
fluence of any kind of ideology. “When one follows a method.
even if it has been worked out by a thoughtful and intelligent
person, the method becomes important, and the children are
important only as they fit into 1t.7*" This advice 1s also a re-
minder for parents who can make crucial mistakes in the edu-
cational sphere if they make particular demands on their chil-
dren. Similar to following certain educational methods, setting
goals can imply the erection of insurmountable barriers to a
true education. Comparing the children in a tamily, reducing
them to the same level and often with the most successful child
as the model, 1s a dramatic mistake i Krnishnamurti's view.
“This comparison 1s a form of violence.... Imitation 1s vio-
lence.””*® Because the family 1s only a reflection of society on
a small scale 1t cannot be changed without realizing and cor-
recting this elementary mistake. Education must be trans-
formed totally, it must be revolutionized.

By the latter halt of the fifties Krishnamurti had expressed
this idea in a programmatic way: “Education today helps only
to cultivate memory. We are turning human beings into
memory machines. We are turning out mediocres who can re-
tain facts and opiions and draw on them when need arises. We
are turning out men whose minds are conditioned by traditions,
beliets, religions, etc.

“Itseems to me that real education begins when you get be-
yond all such conditioning tactors: when you understand the
process of thinking.

“Society 1s not going to help you in your cfforts to get

beyond conditioning factors. Society wants to breed
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mediocres in order to maintain its traditions. You will have
to revolt against such society.”?*"

LL.ong before the times of “holistic thinking,” Krishnamurti
demanded the holistic approach 1n his form of education.
Only 1t the individual child 18 educated according to the
dignity of his or her unique wholeness can the process en-

compass his or her true inner being, only then can the inner
wholeness communicate with the outer in complete harmony.
In a letter, dated March 15, 1979, Krishnamurti states this
1dea in his imimitable precision. “This sensitivity to the fallen
leat and to the tall tree on a hill 1s far more important than
all the passing of examinations and having a bright career.”>*"
The child becoming an integral whole, developing in a holis-
tic way, would be accompanied by becoming whole and by
a healing process of the relationship between humanity and
nature, a process that cannot be accomplished by outer acts.
According to Krishnamurti, a change of society can only
evolve from the inner to the outer and for him education
was the key to this change.

Politics

“So you are the world and the world 1s you, very pro-
foundly.”" This sentence, so often quoted yet so rarely
understood, contains Krishnamurti’s entire political program.
One who understands in the depth of his consciousness that
he does not exist separately from the world must take mner
leave of any form of separatism or nationalism. In
Krishnamurti’s view, any form of “1sm’ prepares the ground
for the separation of people, independent of any worldly or
a super-worldly authorization. "It you see, as the speaker
saw many, many years ago as a boy, that nationalism 1s a
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poison and immediately ceased to be a Hindu—you will be
finished with all those superstitions and all the rubbish that
goes on in the name of nationality.”* A little bit later, he
stated this danger even more dramatically: *"This identifica-
tion with various countries, various cultures, 1s an isolating
process and causes division and therefore war.” " With such
a world-view, fascism or dictatorships are not “divine pun-
ishments’ or ‘undeserved punishments,” but are examples
of the consequence of the accumulated inner violence of
many people. This context should be kept in mind when
reading statements by Krishnamurti like “politics 1s
deadly.”*** In Krishnamurti’s view, politics was a deeply cor-
rupt social authority and so was an unsuitable sphere of ac-
tivity for religious people: “A truly religious man is not con-
cerned with politics; to him there 1s only action, a total reli-
gious action, and not fragmentary activities which are called
political and social.”*"

Again, one must take into account Krishnamurti’s educa-
tional 1deal to interpret his criticism of the political system
correctly. For him, change could only emerge from the in-
dividual, from the inner being of the individual, and not
from any social institution. “*Systems, whether educational
or political, are not changed mysteriously: they are trans-
formed when there 1s a fundamental change in ourselves.
The individual 1s of primary importance, not the system;
and as long as the individual does not understand his total
process, no system, whether of the left or of the right, can
bring order and peace to the world.”**¢ Inner chaos leads to
outer chaos and outer chaos leads to war.
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War

“The individual i1dentifying himselt with a community,
with a nation, with a race, with a religion invariably brings
contlict between human beings. It 1s a natural law. But
we are only concerned with the effects, not with the causes
of war, causes of this division.”*’ The reasons for this
came from the people themselves. “"The war within you 1s
the war you should be concerned about, not the war out-
side,” ™ was a message he repeated many times in Ojai
during the war year 1941. This was language that was al-
most impossible to convey 1n a patriotic California and 1n
times of war hysteria. The same holds true for his state-
ment that, in his view, there was no difference between
the then-recent aggressions ot Germany and England’s
many decades of imperialism. He believed that all states
involved in the war were equally responsible because none
of them was peacetul internally. As a German author, 1
am especially doubtful whether Krishnamurti, in his Cali-
fornian 1solation, truly realized or even suspected the real
horror and the incomprehensible inhumanity of the Nazi-
regime.~ Krishnamurti did not answer directly the spe-
cific question about his reaction to an aggression by the
state, as for example, in Hitler-Germany. But he answered
indirectly, with almost the same wording as in the Ser-
mon of the Mount: I don’t think any evil can be over-
come by brutality, torture or enslavement; evil can be over-
come by something that’s not the outcome of evil. War 1s
the result of our so-called peace which 1s a series of every-
day brutalities, exploitation, narrowness and so on. With-
out changing our daily life we can’t have peace, and war
Is a spectacular expression of our daily conduct. 1 do not
think I have escaped from all the horror, but only there’s

-
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no answer, no final answer, in violence, whoever wields
it. [ have found the answer to all this, not in the world but
away from it. In being detached, the true detachment
which comes from being, or attempting to be, more (word
left out) to love and understand....”**"

| do not want to take it upon myself to judge whether
Krishnamurti’s point of view is unrealistic or not. He
may claim to have great eyewitnesses from the past, but
in the end everybody has to answer this question 1n his
own heart. For the quest, one meditative stimulus may
be added which also leads i1nto the depths of
Krishnamurti’s being and which 1s one most worthy to
think about 1n this field. “We love to kill each other.
This killing of other human beings has never stopped
throughout the history of man’s life on this earth. If we
could, and we must, establish a deep long abiding rela-
tionship with nature, with the actual trees, the bushes,
the tlowers, the grass and the fast moving clouds. than
we would never slaughter another human being for any
reason whatsoever. Organized murder 1s war, and though
we demonstrate against a particular war, the nuclear, or
any other kind of war, we have never demonstrated against
war. We have never said that to kill another human be-
ing 1s the greatest sin on earth.”"

Science and Technology

Krishnamurti 1s counted amongst the most radical critics
of a society that believes in science, of a society that
overlooks the growing moloch of inhumanity that lies
behind 1t’s blinded view through the splendor of new
inventions. Modern technology, with all its virtually in-
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estimable consequences, has developed a momentum
which Krishnamurti considered to be very dangerous.

“The world 1s becoming something totally new. Space 1s
beimng conquered, machines are taking over, tyranny 1s
spreading. ...

“Something new 1s going on of which we are not aware. . ..
You are not aware of the movement, the significance, the
tflow, the dynamic quality of this change. We think we have
time.... There is no time...the house 1s burning.”>

Krishnamurti was no apostle of the Stone-Age. He defi-
nitely saw the positive aspects of technological evolution.
It would be silly, he once said in an interview with Susunanga
Weeraperuma, “to use bullock carts in the age of jets.”**
The solution was not to be found 1n a fearful step back-
wards but in the conscious realization of the possibilities
and limitations of a modern industrial society 1n general and
scientific thinking in particular. Scientific thinking has to
change 1ts parameters, it has to be open for a transcendence
yet to be discovered, and 1t must enter into the—much dis-
cussed—paradigm change. Science must form a “holy union’
with the religious consciousness. “When the scientific mind
breaks through the limitations of the known—then perhaps
it approaches the religious mind.”

“The scientific mind with 1ts logic, its precision, 1ts in-
quiry, investigates the outer world of nature, but this does
not lead to an inward comprehension of things; but an 1n-
ward comprehension brings about an understanding of the
outer. We are the result of the influences of the outer. The
scientific mind is precise and clear in its investigations. It is
not a compassionate mind, for it has not understood itself.”=*
Krishnamurti stated his opinion even more specifically in a
dialog with children of the Rishi-Valley-School: “A new
mind 1s only possible when the religious spirit and the scien-
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tific attitude form part of the same movement of conscious-
ness et

A technological world view (dominated by technocrats)
which reduces men to machines and spiritual problems to
the question how to fix things misses the true essence of
humanness. The inner life, the real life for Krishnamurti, 1s
not only unrecognized by this world view but, even worse,
1s hindered 1n its development. Science and technology
strive for a position which only religion 1n its pure, non de-
nominational, sense 1s entitled to. “Technical knowledge,
however necessary, will in no way resolve our inner, psy-
chological pressures and conflicts; and it 1s because we
have acquired technical knowledge without understanding
the total process of life that technology has become a
means of destroying ourselves. The man who knows how
to split the atom but has no love in his heart becomes a
monster.”>** Those words, written only ten years after
Hiroshima, echo throughout the world as a reminder even
today; even though the dangers of nuclear technology ap-
pear less frightening today than in times past. Nuclear fis-
ston can only be seen as a metaphor for an inner fission, an
inner disunity of the human being. Only if this fission can
be overcome, 1f wisdom and science can find a unity in the
individual,**” only then will a more humane and loving so-
ciety emerge.

Animal Protection

[t 1s very unusual to find statements by Krishnamurti that
are spoken as a strict rule. It was more his way of philoso-
phy or his form of education to lead people to their own
path by using multiple negations. By showing what some-
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thing was not, he stull left his histener free to decide for him-
self what ir was instead.

However, Krishnamurti did not follow this way of ac-
tion 1n any discussion about the rights of animals 1n soci-
ety. In this case he stated his opinion very directly. The
ethics of the Old Testament with its attitude of “fill the
earth and subdue 1t was a perversion of the meaning of
creation to him. He regarded butchering, hunting and vivi-
ction as a perversion of human nature and as the brutal
signal for a humanity that has gone astray. Sometimes, he
was quite brusque in personal encounters on this topic.
“Sir, I know from your breath that you eat meat. Don’t
eat it. It 1s poison!™*% Unfortunately, Weeraperuma does
not write about the reaction of Krishnamurti’s partner in
this conversation, which might have given us more 1nsight
into this vehement statement.

In one of his Letters to the Schools, dated February 1,
1980, Krishnamurti writes about cruelty: “In western
countries you see birds carefully nurtured and later in the
season shot for sport and then eaten. The cruelty of hunt-
ing, killing small animals, has become part of our civili-
zation, like war, like torture, and the acts of terrorists and
kidnappers. In our intimate personal relationships there 1s
also a great deal of cruelty, anger, hurting each other. The
world has become a dangerous place in which to live and
in our schools any form of coercion, threat, anger must
be totally and completely avoided for all these harden the
heart and mind, and affection cannot coexist with cru-
elty.”>#” Again, it becomes clear that Krishnamurti viewed
life as a unity and that the treatment of one species by
another was the reflection of a detail that exists in the
whole. Cruelty cannot be parceled out, it is either appar-
ent in the whole, indivisible, or it is totally overcome. Hu-

e

L

119



man endeavor should only be concerned with fotal over-
coming.

The depth of Krishnamurti’s concern with this rift in
the attitude of men regarding nature and the animal king-
dom becomes even more clear with the words he wrote
on the topic at the very beginning of his Last Journal.
Those sentences, written 1n an almost meditative con-
sciousness, do not attack but rather touch the imnermost
being of every human. Those few sentences, reminiscent
in character of the Sermon of the Mount, not only call
upon the individual to act but they also include a social
manifesto. Words that should be heard and understood in
silence. It 1s odd that we have so little relationship with
nature, with the insects and the leaping trog and the owl
that hoots among the hills calling for his mate. We never
seem to have a feeling for all living things on earth. If
we could establish a deep abiding relationship with na-
ture we would never kill an animal for our appetite, we
would never harm, vivisect, a monkey, a dog, a guinea
pig for our benefit. We would find other ways to heal our
wounds, heal our bodies. But the healing of the mind 1s
something totally different. That healing gradually takes
place 1if you are with nature, with that orange on the tree,
and the blade of grass that pushes through cement, and
the hills covered, hidden, by the clouds.”"

20



XI1. Realization

Krishnamurti was no epistomologist. Krishnamurtt was a
mystic. However, particularly during the last years of his
lite, the mystic tried to clad the path to true understanding
in words which he regarded as comprehendable. As hap-
pened in other fields as well, he made the mistake of believ-
ing that this would be possible for ‘everybody.” Krishnamurti
did not regard intelligence as a special gift but as the poten-
tial of each and every individual.”' Again, he did not take
Into account the evolutionary factor and so he totally ne-
glected the 1dea of a comprehension that can only develop
gradually. The reason for this 1s found in his understanding
of time. Realization, true cognition, stands independent of
stored knowledge. “As long as there 1s a perceiver in the
past, what he perceives 1s not the truth. First comes experi-
ence: then experience breeds knowledge; and that knowl-
edge 1s limited, whether it is in the past, present, or future.”*-
Only 1n freedom from time, at the onset of another dimen-
sion, can the touch of REALITY take place. Here
Krishnamurti approaches German mysticism as 1t appears,
for example, in the idea of the ‘ewigen nu’ (the eternal now)
of Meister Eckhart. For Krishnamurti, too, the key 1s to be
found 1n the ‘now.” “To see what 1s without yesterday, 1s the
now. >

To convey this idea was not always easy for Krishnamurti.
An example of his difficulty here can be seen 1in a conversa-
tion he had with David Bohm concerning the dissolution of
the Order of the Star, during which Krishnamurti tried to
make clear that his decision was made because of an ‘in-
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sight” and not through thought.*>* In Krishnamurti’s view,
thoughts were only able to describe the outside of reality
but never its true nature. “Insight has nothing to do with
thought. If insight is the product of thought, then that in-
sight is partial.... We can never have it (omniscience, P.M.).
Thought can never capture it. We might be an astrophysi-
cist and investigate the universe, but the understanding will
be always within the field of thought. So the universe can
often be captured by thought. We can understand 1t logi-
cally, we can understand what 1t 1s made of—gases and so
on. But that’s not universe.” =

Krishnamurti’s answer to the hermeneutic question was
that truth and method exclude one another. Truth can only
be found through the insight ot the individual and such 1n-
sight cannot be gained on oiten-traveled paths or through
particular methods. Therefore Krishnamurti also disap-
proved of psychoanalysis. The human being has to learn to
understand himselt, “but not according to Freud, Jung, and
the psychologists and analysts, that 1s too infantile, for if |
learn according to them I learn what they are, I am not learn-
iIng about myself.”>>® The answer in the field of epistemol-
ogy, as in the social-political field, is again individual
responsibility. Neither tollowing certain political advice nor
the use of epistemological methods can help. For
Krishnamurti, 1t was important to develop an openness for
access to the mner reality—which was synonymous with
intelligence and love in his view. There the ‘key to cogni-
tion” was hidden. “When there is the discovery of the cause
there 1s that supreme intelligence, which in its very nature
1S compassionate love.
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Spirit and Mind

The only thing a computer cannot do
—compared to a human being—
(s to look into the evening sky.

The 1dea of spirit in Krishnamurti’s talks and books cannot
always be determined precisely. Frequently he used the term
‘'mind” which he also takes to refer to consciousness or rea-
soning. When he talks about spirit in the deep sense, he re-
fers to a cosmic reality, 1n the sense of an ‘Omnipresence’
(All-Geist) whom he regarded as universal.>® This spirit was
beyond the brain, was not even connected to it, though was
able to use it.””

Krishnamurti also differentiated the spirit from the west-
ern concept of psyche and soul which he believed 1s equiva-
lent to the brain.”® During a conversation with Asit
Chandmal, Krishnamurti tried to state more precisely his
understanding of spirit, intelligence and brain. “When the
brain is silent, the mind operates. That is the intelligence of
the universe.... An insight into the operation of limitation
frees the brain from limitation. Insight can only arise when
there 1s no memory, and so no time. When the whole brain
Is operating, it has no direction. It 1s free of the past. Insight
1s mind operating on brain.”?®" Most remarkably,
Krishnamurti even builds a bridge from intelligence, by way
of intuition, to inspiration. “Intuition 1s the highest point of
intelligence and to me keeping alive that intelligence 1s in-
spiration.”?%? Here, his concept of insight comes close to
traditional western philosophy where cognition 1s connected
with inspiration. If one draws a line from one level to the
other, alertness leads to intelligence, intelligence via intu-
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ition to ispiration: and the vehicle that carries the seeking
mind on this path—is love.

Truth

The moment, one follows somebodly,
one stops following the truth.

Krishnamurti answered the central human quest for truth in
the light of his dynamic world view: “Truth has no path.
and that is the beauty of truth, it is living.”™* Another time
he 1s even more precise, bringing into play the aspect ot
compassion, one could call 1t even love tor all creation:
*...truth has no path. There 1s no path. When one has com-
passion, with its intelligence. one will come upon that which
s eternally true.”™ "

Truth 1s a central word tor Krishnamurti and 1s coupled
closely to beauty, freedom, and love. Truth had to be ever-
new, had to be free from the burden of the past, free from
the burden ot memory. Truth, at the same time, was alert-
ness, clear and unprejudiced observation of the outer and
the inner life.

There 1s a short story that Krishnamurti often told, wound
around the legend of the Buddha as was often the case. which
sheds significant light on Krishnamurti’s idea of truth. 'l
meet the Buddha. I have histened to him very deeply. In me
the whole truth of what he says 1s abiding, and he goes away.
He has told me very caretully, *Be a hight to yourselt.” The
seed 1s flowering. I may miss him. He was a friend, some-
body whom 1 really loved. However, what is really impor-
tant 1s that seed of truth which he has planted—by my alert-
ness, awareness, intense listening, that seed will flower.
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Otherwise, what 1s the point of somebody having 1t? If X
has this extraordinary illumination, a sense of immensity,
compassion, and all that. if only he has it and he dies, what
1S the point of 1t all? What?"=9

With this story, Krishnamurti does not tell the story ot
Buddha and his disciples, he tells the story of Krishnamurti
and his disciples. In addition, 1t expresses in a poetic form
his hope that he might be understood beyond the outer mean-
ing of his words. With the last five sentences of his talk in
Washington, on April 21, 1985, he summarized what he said
in this story. He who watches this talk on video will pick up
a feeling for the depth and the charisma passing from
Krishnamurti to his listeners.

“The brain 1s extraordinarily capable, has infinite capac-
ity, but we have made 1t so small and petty.

“So when there 1s that space and emptiness and therefore
Immense energy—energy 1s passion, love and compassion
and intelligence—then there 1s that truth which 1s most holy,
most sacred, that which man has sought from time immemo-
rial. That truth doesn’t lie in any temple, in any mosque, in
any church. And it has no path to 1t except through one’s
own understanding of oneself, inquiring, studying, learn-
ing. Then there 1s that which is eternal.”?%°
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XI11. Evolution

The really important thing is this knowledge
the knowledge of God's plan for men.

For God has a plan and that plan is evolution.

—Alcyone

A tew years before his death and during an interview with
the New York Times, Paul L. Montgomery asked
Krishnamurti whether he believed his teachings had changed
anything in the life of humanity. He answered: “A little, sir.
But not much.”™" This simple remark i1s more significant
than one might think in helping to understand a basic prob-
lem. It represents Krishnamurti’s self-assessment—perhaps
with resignation—that evolution is measured in different
rhythms of time than he had assumed.

This misassessment illustrates two points: On the one
hand, Krishnamurti, with his extraordinary modesty, may
not have realized, how big the gap was between himself
and a ‘normal person;’ on the other hand, it clarifies how
dramatically Krishnamurti was wrong 1n his beliet that il-
lumination and breakthrough to reality—the exact word-
ing being unimportant at that point—could be realized by
everybody here and now. Geoffrey Hodson had accused him
of this misconception earlier,”*® it nearly prevented the pub-
lication of his Notebook,”*” and with prophetic premonition
Emily Lutyens had hinted at these dangers 1n a letter she
wrote to him 1n the thirties. “You seem surprised that people
do not understand you but I should be far more surprised if
they did! After all, you are upsetting everything in which
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they have ever believed—Kknocking out their foundations
and putting in its place a nebulous abstraction. You speak

of what you yourself say is indescribable—and not to be
understood till discovered tor oneself. How then do you ex-
pect them to understand? You are speaking from another
dimension and have quite forgotten what it is like to live in
a world of three dimensions. ... You are advocating a com-
plete destruction of the ego in order to achieve something
about which you can know nothing until you achieve 1t!
Naturally people prefer their egos ot which they do know
something. ... No human problem means anything to you
because you are ego-less and your abstraction of bliss means
nothing to people who are still desirous to live i the world
as they know it. =" Why, particularly in the second halt of
his life, did Krishnamurti refuse to accept spiritual evolu-
ton? Why did he reject the notion ot any Kind of maturing
process, what G. Hodson reterred to as “the development
of the mner hite,” and that 1t 1s a cosmic law that cannot
willingly be switched on and oft? Was acknowledgment of
the 1dea of evolution a block on the path to inner insight?
"l can never be fimished. ..." Krishnamurt wrote to Emily
Lutyens in 1931570 At this time he was still taking evolu-
tton mto account which mcluded spiritual growth as well.
Three years carhier, still in the days ot the Order of the Star,
the tradittonal world view ot theosophy was discernible in
his talks, though with a remarkable new emphasis. In his
Ommen talks in 1927, Krishnamurti outhined the theosophi-
cal cosmogony, according to which individual hife sparks
emerge from the Omnipresence to struggle on long paths
of evolution for perfection. He uses a myth from the cre-
atton of the world ftor his story and continues: “Little by

little that person whom you know as Krishnamurti, who

started as a separate spark, as a separate being trom the
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flame, has been able, through great experiences, to be uni-
fied with the flame.

"I have told you that story, because ordinarily, when an
individual starts as a separate being, it takes eons, it takes
centuries of time to acquire all the lessons, all the teach-
ings that life can give before there is the possibility of per-
ceiving, of seeing that vision of Liberation and Happiness,
because you are now 1n the presence of the Beloved, and
when the Beloved 1s with you, time as such ceases. You
need to go through all the experiences of sorrow, of afflic-
tion, of grief, of intense joy, to perceive that goal which 1s
the end for all.”?7?

[ believe this early statement 1s an important key to the
understanding of his rejection of the idea of evolution. Ap-
parently, Krishnamurti thought it possible, or even likely,
that the divine power that revealed itself through him could
lead to a spontaneous transformation. (During the years
1910 and 1925 there had been many occurrences that sup-
ported this belief.) Otherwise, I cannot make sense of some
of his statements and some of his actions.

Krishnamurti’s statements about the 1dea of evolution are
contradictory from the very beginning, as can be seen in a
thorough study of his Early Writings. In Ojai in 1930, he
responded to a questioner as follows: “Evolution 1s an
undeniable fact.”?? In 1928 he had confessed that many of
his insights “grew in me unconsciously.”?’* Therefore he
admitted an inner process of maturing. One year earlier, in
Eerde, he had clarified for the first time—contradicting
theosophical beliefs—that “one can, at any stage of evolu-
tion, wherever one may be, attain Liberation.”?”> However,
some of his attempts to explain a practical realization of
this idea are almost touchingly naive, for example when he
tries to explain how he would convey the idea of freedom
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to a child.”’® At the same venue 1n 1929, he spoke about
the 1dea that illumination would not appear out of the blue
but that it is a “continuous process.”?’” When E. A.
Wodehouse mentioned in one of their discussions that some
of his statements about evolution were difficult to under-
stand, he stated his thoughts more precisely. “On the other
hand, it may be true—probably it is—that a certain amount
of evolutionary growth will be necessary before anybody
will have a real wish in him to make this ego-annihilation
effort. The statement, therefore, that liberation can be
reached at any stage should be modified.... From this point
of view the whole journey towards liberation (1f one can
put it so) is one long liberation. The great thing 1s to be
facing in the right direction. After that, the length of time
which the journey may take does not matter. To have “be-
gun liberating’ 1s what counts.”=’® This more differentiated
point of view seems to have expressed Krishnamurti’s opin-
ion for several years, for Carlo Suares quotes him in the
1950 edition of his book: “So, there can be an evolution.
the inward continuous renewal, only when you understand
yourself.”” Here, evolution is linked to consciousness, but
the question remains open as to how evolution takes place
before 1t reaches that level on which self-realization oc-
curs.”™ The question is amplified even further when one
reads a sentence by Krishnamurti taken from a dialog with
David Bohm: 1 don’t think there 1s psychological evolu-
tion at all.”*®" Even more directly, Krishnamurti states in

his Journal: " As we were saying, there 1s no psychological
evolution. The psyche can never become or grow nto some-
thing which 1t 1s not. Conceit and arrogance cannot grow
into better and more conceit, nor can selfishness, which is
the common lot of all human beings, become more and
more selfish, more and more of its own nature.”%> While
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reading these words, | always ask myself in what way
Krishnamurti really wanted certain words, like psyche, for
example, to be understood. Clearly he rejected the word
psyche as a term for the true inner being of man because
“the brain...has created the psyche.””% And Krishnamurti
did not see the brain as an individual organ with which one
can express oneself (according to karmic structures) but as
a result of the entire evolutionary process. It was “not my
brain: not my thinking. It is thinking.”*** Although this idea
fundamentally contradicts one of Krishnamurti’s experi-
ences which he describes in his Notebook on July 20, 1961.

Subsequent to a mystical touch by a divine reality, he
notes: “All this seemed to affect the brain; it was not as it
was before.”-* Here a definite evolutionary element is ap-
parent and it seems indisputable that a brain like
Krishnamurti's was necessary to manifest this experience
in a material world. Only a soul that had matured to perfec-
tion over millennia would be able to experience this trans-
formation, though it remains indisputable that this ex-
perience, to use Krishnamurti’s wording, 1s open to “all
thinking.” Should Sheldrake’s theory of Morphogenetic
Fields prove correct, it could work as a scientific model. >4

During the last ten years of his life, Krishnamurti must
have realized that his ideas about immediate transforma-
tion, without any form of evolutionary process, could not
be correct in that form. Discussions with friends and dis-
ciples who contessed their nability to make a transition,
with 1ts radical suddenness in Krishnamurti’s sense, set him
thinking.>*® An event in the Rishi Valley School that was
documented by Mary Lutyens illustrates this fact. “On 21
September K asked at a staff meeting: *How do you instantly,
without time, make the students see that selt-interest 1s the
root of contlict? Not only see it but instantly be transformed?”
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He went on to say that of all the hundreds of students who
had passed through Rishi Valley, his oldest school, not one
had been changed. After the meeting, when they were alone,
Mary asked him what was the point of having students 1t
none of them in all those years had been changed? If, with
all his influence, no student had been transtormed, how could
the rest of us, who had apparently not changed either, bring
about change in the students? ‘If you haven’t done it, is
there any likelihood that we can?’ she asked. "I don’t know,’
he replied, but he said this rather jokingly, evidently not
wanting to continue with a serious subject.”*%” Obviously,
after all those years ot traveling and teaching Krishnamurt
realized that even he himselt was not able to do more than
plant a seed, a seed that would start developing and which
would eventually flower. **°

Pupul Jayakar must have experienced Krishnamurti in a
similar way in his later years. “On a walk, he said, ‘the in-
quiry within is infinite. You must be alone, stripped, then
you can take a journey into the unknown.” He was still prob-
ing, feeling out, he continued to question.”®” Similar to the
experience of other great sages, we find this strange
contradiction of ‘completed’ unification and unending
progress for Krishnamurti as well. Perhaps it is only resolved
for somebody who sees from ‘face to face’ himself—but
everybody needs to mature, before the inner eyes begin to
see.
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X1 Fear

Before investigating Krishnamurti’s thoughts about fear and
how to overcome it, it seems instructive to me to look into
two examples from his personal experiences which are
closely connected to this problem.

As a child, Krishnamurti was most likely quite timid, a
characteristic which C. W. Leadbeater soon noticed. It was
a goal of Leadbeater’s educational method to help his dis-
ciples overcome fear. One day Leadbeater observed that
while Krishnamurti was swimming he tried to avoid a cer-
tain deep spot 1n the bay of Adyar. Krishnamurti had not
seen Leadbeater watching him and so he was shocked when
Leadbeater said to him 1n the evening: “Let’s go again to
the sea to look for a very deep spot.” Confronted with his
fear, Krishnamurti succeeded 1n overcoming it. This re-
mained a deep and lasting experience for him. His experi-
ence was to confront his fear directly and to overcome 1t 1n
doing so. This idea became a central theme 1n his later teach-
ings.2%

The second event points to a deeper dimension and
touches a topic of great importance—the encounter with the
‘evil.” Krishnamurti was no follower of naive devil or sa-
tanic ideas, etc.: but he knew of the reality of demonic forces.
He had touched the source of the good, but he also knew
about the forces of destruction. “K said, ‘Fear attracts evil.
To talk about evil 1s to nvite 1t.” Suddenly, Krishnaji be-
came strange and far removed. He drew his arms close to
himself, drawing his body into the smallest possible space.
Then he said, ‘Do you feel it in the room?’ His face had
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changed. The room was charged with power. Then K said,
‘Before we sleep, I will have to dispel it. Protect this place.’
He would not say what he would do, but something had to
be done. A little later he got up and walked round.
circumambulating each of the rooms.... A little later,
Krishnaji came back to the dining room. He was serene, his
face beautiful, his eyes limpid. The atmosphere had totally
changed. Whatever was there had been totally wiped away.

“Over the years Nandini and I had often talked of
Krishnaji's attitude to good and evil. He had told us, "Evil 1s
a fact. Leave it alone. Your mind should not play with evil.
Thinking about it is to invite it. Hatred, jealousy, attract evil.
That 1s why 1t 1s important for the mind and body to be still
and silent and not let any strong emotions arise, without
watching relentlessly. Deterioration walks one step behind
you. No matter who you are.””?' His immense spiritual
power and the mighty protection that surrounded him al-
ways made 1t possible for Krishnamurti to dispel the dark-
ness with his hight. However, he was watching constantly to
sense a nearing of the shadows.

Fear closed the door to the hight and Krishnamurti be-
lieved that the tear of death was the central fear. In early
years he had already tried to point out how this fear could

be overcome by experiencing a transcendental reality. He

did not give the traditional answers about life after death,
which he regarded as a poor, sometimes even paralyzing,
consolation. For him, the dynamic of life did not express
itself 1n a consoling certainty of life after death but in the
realization of a true immortality. This step, from an esoteric
teaching of the other side to a rational appeal to self-real-
1zation, was quite difficult for many of his friends, includ-
ing Emily Lutyens. She was not able to correlate
Krishnamurti’s development from one who only a short time
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betore had sympathetically met his late brother with the
Krishnamurti of a “radically new reality.”?°> Did
Krishnamurti again expect too much of his listeners? Was 1t
not necessary to find a satistactory answer to the fear of
death, the fear of the void, first, without losing the real
goal 7%

Death was the ending of time, the ending of life. Time
was a helper of fear. To overcome fear meant to overcome
time. Krishnamurti dedicated one of his talks in the Saanen
meeting in 19735 to the topic of fear and especially to the
connection he had found between fear and time. “If one is
to be free of fear, one must be free of time. If there were no
time one would have no fear. I wonder if you see that? If
there were no tomorrow, Gn]y the now, fear, as a movement
of thought, ends. If there i1s complete psychological secu-
rity there is no fear.”-** Time and thought are the roots of
fear. A good job today, layed off tomorrow. A healthy body
today, disease tomorrow. Fear of change to the negative,
determined significantly by thought. Again, Krishnamurti’s
advice was to turn from time to timelessness, from the transi-
tory to reality. But what happened to all those who were
unable to take this big step, those who were left with fear?
Intellectual insight into a fear that was determined by time
and thought did not overcome it nor cut its deep roots. This
helplessness 1s impressively apparent in Pupul Jayakar's re-
bort of a meeting with Krishnamurti’s Indian friends. Fear
hecame physical, concrete, and nobody was able to propose
a practical solution. Only sinking into a deep silence—yproba-
bly initiated by Krishnamurti—opened an nner door to
transform the fear. According to Pupul Jayakar, the event
ended as follows: I had listened. 1 came away seeing that
freedom from fear was not in any action from within or
without, but could only be when the brain was totally still.
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The quietness generated by dialog remained with me, and |
slept that night without fear. Cataclysmic, primeval fears
have not arisen within me since that dialog. The few fears
that have arisen have been at the surface level of conscious-
ness and so possible to deal with.

“In the days that followed K was to speak to me of the
nature of loneliness. It was an extraordinary state of being,
completely isolated. It was the essence of the self—the ‘'me’
with its web of words in which the mind 1s caught. He asked
me to face complete inward loneliness; only in that was there
freedom from fear.

““To be free of fear is to be free of time,” he said. I re-
ceived those words and held them close.”™

Fear cannot be overcome on its own terms and a direct
battle actually strengthens it. The power to overcome it suc-
cessfully lies on another dimension. An immense energy 1s
to be found there 1f one can let go of the old patterns and
find a new, non-predetermined attitude, an attitude that can
be characterized as innocent purity. And “only out of inno-
cence can you solve problems, and innocence 1s a mind that
1s meeting everything anew.”%

Krishnamurti frequently elaborated on two aspects of
tear—striving for success and recognition, and the lack of
freedom 1t brings. “As long as success 1s our goal we can-
not be rid of fear, for the desire to succeed mevitably breeds
the fear of tailure. That 1s why the young should not be

taught to worship success.” The compulsive striving for
superiority or even equality with others creates a tremen-
dous amount of fear, ranging from simple feelings of inferi-
ority to absolute angst. To allocate one’s own worth in com-
parison to others or through others inevitably leads to fear
and overlooks the nature of existence.””® In Krishnamurti’s
view, this socially induced fear could only be resolved in
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the long run by breaking the molds that existed in the schools.
Conformity, imitation and adaptation all had to be given up
to help the true nature of an individual unfold without fear.*””
The key to this was inner freedom. In particular, this in-
cluded the removal of any bond to self-established author-
ity. “One of the results of fear 1s the acceptance of authority
in human affairs. Authority 1s created by our desire to be
right, to be secure, to be comfortable, to have no conscious
conflicts or disturbances; but nothing which results from
fear can help us to understand our problems, even though
fear may take the form of respect and submission to the so-
called wise. The wise wield no authority, and those 1n au-
thority are not wise. Fear in whatever form prevents the
understanding ot ourselves and ot our relationship to all
things.”™ % This step required an alert analysis of society, its
morals and 1ts constraints. For this task, an extraordinary
intelligence was necessary, a spiritual intelligence which,
in Krishnamurti’s view, was characterized by love, kind-
ness and compassion. This intelligence provided the energy
needed to become free of all fear; for freedom was an abso-
lute necessity. Nobody who had fear could ever be free.*"!
However, this freedom could be found far more easily on
the mountain tops of the spirit than could be realized on the
plains of searching souls. Many human fears were rooted
deeply, coming from long ago, and to overcome them re-
quired immense power—and not all of those souls
Krishnamurti tried to help were able to keep their eyes on
such fear without lowering their gaze.
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XIV. Freedom

Freedom means leaving traditions behind
and experimenting.

The 1dea of freedom touches the very heart of Krishnamurti’s
teachings. The boy Krishna was already searching for free-
dom 1n the framework of his theosophical education; and the
Krishnamurti of the twenties was shaped deeply by the ef-
fort to gain spiritual freedom and independence that culmi-
nated in the dissolving of the Order of the Star.

In his view, the 1dea of freedom was the essence of the na-
ture of humanity. “Complete freedom 1s the only important
thing in human life.”?%? However, freedom must not be in-
terpreted as a banal expression of arbitrariness or lack of re-
straint. For Krishnamurti, freedom was not only a unique
value, but also a unique virtue. “Freedom requires a great
deal of discipline. Freedom implies great humility, innate in-
ward discipline and work.”™% This statement helps clarify
which quality distinguished freedom 1n Krishnamurti’s
sense. It 1s the freedom of the purified consciousness, which
has freed itself from personal wishes and desires, and has
risen to the clarity of the experience of unity in which inner
and outer treedom are one.

Krishnamurti affirmed the outer becoming free—for him-
self and others—in a unique way during his shattering talk
on August 2, 1929, when he dissolved the Order of the Star
in Ommen. At both the beginning and at the end of the talk,
one finds the remarkable words: “I maintain that Truth 1s a
pathless land, and you cannot approach it by any path what-
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soever, by any religion, by any sect. That 1s my point of view
and I adhere to that absolutely and unconditionally.... If you
first understand that, then you will see how impossible 1t 1s
to organize a belief. A belief 1s purely an individual matter,
and you cannot and must not organize 1it. If you do, 1t be-
comes dead, crystallized; it becomes a creed, a sect, a reli-

gion, to be imposed on others.. ..

“No Man from outside can make you free; nor can orga-
nized worship, nor the immolation of yourselves for a cause,
make you free; nor can forming yourselves into an organi-
zation, nor throwing yourselves into work, make you free.
You use a typewriter to write letters, but you do not put it
on an altar and worship 1t.7*** For many, those words and the
event itselt came as a surprise; but they had not listened care-
fully to Krishnamurti’s words, had not paid enough atten-
tion to his writings. Otherwise, in one of his early poetic
works they would have been able to detect a sketch of that
which would later burst out so spectacularly. In The Search
Krishnamurti writes:

The Happiness that knows

Of no loneliness,

Of immense certainty,

Of detachment,

Of love that 1s free of persons,
That is free from prejudices,

That 1s not bound by tradition,
That 1s not bound by authority,
That 1s not bound by superstitions,

That 1s of no religion.

The Happiness

That 1s not at the command of another,
That 1s of no priest,
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hat 15 of no sect,
hat requires no labels,
hat 1s bound by no law,...3%

In fact, all later calls for freedom are preconceived in these
words—his calls towards religions and sects, for example.
“1t 1s the division which denies freedom and love, not
organization. When organization divides, it leads to war.
Belief in any form, ideals, however noble or effective, breed
division. Organized religion 1s the cause of division, just like
nationality and power groups.” "

Also, the statement he made twenty-five years later is in
essence a footnote to that early confession: “We are all slaves
to tradition and we think we are also totally different from
each other. We are not. We go through the same great mis-
eries, unhappiness, shed tears, we are all human beings, not
Hindus, Mushms, or Russians—those are all labels without
meaning. The mind must be totally free; which means that
one has to stand completely alone; and we are so trightened
to stand alone.

“The mind must be free, utterly still, not controlled. When
the mind 1s completely religious 1t 1s not only tree but capa-
ble of inquiring into the nature of truth to which there 1s no
guide, no path. It1s only the silent mind, the mind that s free,
that can come upon that which is beyond time.”™ " His words
have the greater precision and depth of a mature personality
but they still emerge from that clarity of earlier years.

[ consider authority as my last example: “No system, out-
wardly, 1s going to help man. On the contrary, systems are
going to divide people, that1s what has always been happen-
ing in the world. And inwardly, to accept another as your
authority, to accept the authority of a system, 1s to live in
1Isolation, in separateness, therefore there is no freedom.”™"
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Freedom from tradition, authority, religion, sects and per-
sonality cult, all central topics for Krishnamurti in the sixty
years after 1926—and all of them already entirely present and
ripe in the young man of the twenties. In my view, this con-
tinuity is not regarded highly enough. The Krishnamurti of
the seventies was not more critical of religion and authority
than the Krishnamurti of the year 1926. The young
Krishnamurti had already detached himself from outer limi-
tations and from religious groups; then when—for him—the
perversion of the Holy occurred (Huizen 1925), he put reli-
aion in the denominational sense, no matter which one, 1n
the category of a lack of freedom. Only the religion of the
heart, which develops in freedom and love, in true humility
and compassion, complied with his idea of religion. Freedom
could not be the end, the promise of a certain religious salva-
tion, but had to determine the beginning, the middle and the
end of the path. "It the end 1s freedom, the beginning must
be free, tor the end and the beginning are one. There can be
self-knowledge and intelligence only when there 1s freedom
at the very outset; and freedom 1s denied by the acceptance

of authority.”™ " It will surprise nobody that orthodox com-
munities, from the Roman Catholic clergy to the high-cast
Brahman hierarchy, saw in him a dangerous demagogue. His
endeavor to set human beings absolutely and unconditionally
free robbed those people of any form of influence and power.
The free human no longer had any need for a priestly mediator.
to ‘reconcile” with the absolute spirit. One who had found
inner freedom finds outer freedom without much ditficulty
as well. Krishnamurti found a deep meaning even in the
opposite idea: “Independence without freedom is meaning-
less. It you have freedom you don’t need independence.” 10

During his dialog with the sannyasins in Srinagar,
Krishnamurti pointed out these connections in particularly
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strong terms: “Putting on a satfron robe does not mean re-
nouncing. You can never renounce the world, because the
world 1s part of you. You renounce a few cows, a house, but to
renounce your heredity, your tradition, the burden of your
condition, that demands enormous inquiry.” ! Repeatedly
Krishnamurti talked about the dangers associated with walk-
ing well-trodden paths and clinging to old patterns without
seeing their limitations. Only through alert observation of
these old patterns could one prevent the paralysis and de-
crepitude of the mind. though he did not differentiate between
old patterns, whether they be three thousand or only thirty
years old. “If however you would be free of violence, which
1s buried so deep. you must first learn about yourself. You can
only learn if you observe yourself—not according to Jung or
Freud or some other specialist—then you are merely learning
what they have already told you, so that 1s not learning at all.
[f you really want to learn about yourself, then you must put
away all the comforting authority of others, and observe.”’!"
Again, a greater affinity with Buddhist rather than with Chris-
tian ideas 1s apparent in his criticism of authority and religion.
[t is not belief that leads to bliss, but doubts that lead you to-
wards your goal. “Because 1t 1s only through doubt that you
come to the Brahman, not through acceptance of authority.™!?
This 1s not a preconception by Krishnamurti, but a certain
preference; and of course, 1n the same light, he too must be
questioned. whether his exclusion of beliet and his approval
of doubt 1s a limitation 1n and of itself.

[n this context, I refer to an answer Krishnamurti gave to a
question in 1947 about surrendering to the will of God. It pro-
vides a convincing clarification of his idea of freedom 1n con-
trast to religious dependency. “Surrendering to the will of God
implies that you already know the will of God. You are not sur-
rendering to something you do not know. It you know Real-
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ity, you cannot surrender to it. You cease to exist. There 18 no
surrendering to a higher will. If you are surrendering to a
higher will then that higher will is the projection of yourselt,
for the Real cannot be known through the known. It comes
into being only when the known ceases to be.”?'* The radical
approach of a Taoist (The Tao that I can talk about 1s not the
Tao) or of a medieval Christian mystic (The God I can name
1s not the true God) come to mind; but the number of like-
minded spirits with a similar deep religiousness 1s small.

For Krishnamurti, freedom was an absolute value, a soli-
tary, sacrosanct object. If at all he had a second constant next
to this central 1deal of his life—then 1t was Love. Love and
Freedom, if they were true in Krishnamurti’s strict sense,
complemented one another, they were even inseparable 1n
their true meaning. “And when there 1s freedom, there 1s en-
ergy; and when there 1s freedom 1t can never do anything
wrong. Freedom 1s entirely different from revolt. There 1s no
such thing as doing right or wrong when there 1s freedom. You
are free and from that center you act. And hence there 1s no
fear, and a mind that has no fear 1s capable of great love. And
when there 1s love 1t can do what it will.”*"> A person who 1s
truly loving can do whatever he wants because the true loving
wman always acts according to the wisdom of God. Such a
person cannot abuse this freedom, living in and through love.
Love 1s the guarantor for true action. The loving person will
always be an invincible fighter for freedom and the one who
has gained inner freedom will always be a shining messenger
of love.

Freedom and Love—Krishnamurti’s entire life, as well as
every one of his words, are embedded in them. Freedom and
[Love—they are the key to understanding the mystery of Jiddu
Krishnamurti.
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XV. Love

Love does not know about vesterday and tomorrow;

it is always new....

It freedom 1s the door to the understanding of
Krishnamurti, love 1s the nature, the essence that awaits those
who pass through 1t. If there was ever anything that forced
his critics to concede a connection to the Christ, 1t was the
unbounded love that emerged from him and which every-
one who was open to his true message was able to feel. This
all-embracing love for humanity appeared on countless docu-
mented and undocumented occasions. From the beggars, to
whom he gave many presents as a young boy, to burglars,
whom he followed in the middle ot the night to warn about
the police, to the many simple people 1n the dirty streets of
India and the countless seekers who sat at his feet for nearly
three quarters of a century. All of them met an 1llumined
being who, in his own way, revealed divine love. Often those
who only know Krishnamurti from his writings do not see
this central aspect of his being. They did not know him and
in most cases they do not know those whose hearts he
touched.

At the beginning of this book I mentioned my own touch
by Krishnamurti and I will highlight the experiences of two
other people who knew Krishnamurti very well in his early
and late years respectively. During the Spring of 1991 [ spent
some inspiring days at Brockwood Park as I supplemented
the source material for this book. During those days I had
many personal talks with both students and teachers at the
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school, including 1ts head, Scott Forbes, who was with
Krishnamurti during his last hours. I was deeply moved by
the words and recollections of Forbes, which showed me
that this man had been transformed by Krishnamurti’s love
in the depths of his heart and how this transformation was
still molding him and emanating from him. Scott Forbes
was, and remains, one of the many living examples ot the
transformation in and through love that were induced by
Krishnamurti.

The second episode touches a totally different aspect. It
became clear to me during a conversation about
Krishnamurti with Dora Kunz when, along with many inter-
esting details and descriptions of events from the early years
of Krishnamurti, one particular remark she made stuck 1n
my head. She suggested that the Krishnamurti of the late
twenties suppressed, or even ‘switched oft™ a part ot his
spiritual abilities because his extraordinary sensibility and
his indescribable compassion almost resulted 1n a total break-
down. In particular, the immense misery in India, which
causes great emotional torment for even a person of normal
compassion, was nearly unbearable for the young
Krishnamurti. Therefore, his extended perceptive faculty
was, in light of his loving heart, an unendurable torture. His
emotional pains threatened to crush his heart and therefore
he had to protect himself. Who can imagine the pains of the
great teachers of humanity concerning the misery and the
aberrations of their brothers and sisters? How many *bloody
tears’ may they have shed 1n the face of the hatred and the
violence they saw on earth?

One has to read Krishnamurti’s description of his vow to
the Masters and the Lord of the World—notwithstanding
the question of the significance of the Masters—to under-
stand what this promise, “to make your life all love,”3!¢
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meant to him. He wanted to serve this love with all his might,
wanted to be an ambassador of the love of the infinite spirit.

Sometimes he hinted about this mission, during healing
sessions for example, but for the most part he did not talk
about 1t 1in public. *You know I have had this healing power,
or whatever 1t 1s, since my childhood. I rarely exercise it. But
this time there was an urge to help. Of course Love has played
the major part in this healing. You know what I mean—Don’'t
you?! " When he felt that he was understood, when he felt
he could talk from heart to heart, he dropped the veil to his
personality a little bit and let the light shine through in its
abundance. In his view, most of the time people were not
open enough to really understand him. He saw one reason for
this in the loss of their connection to nature. ““To be alone.
To have a quality of love about a tree, protective and yet
alone. We are losing the feeling for trees, and so we are 1os-
ing love for man. When we can’t love nature, we can’t love
man. '* When he was asked how one could open oneself to
love, he referred to nature as the first step. Also, his advice
to the teachers ot his schools—that 1t would be more impor-
tant for the children to understand the falling of a leaf than
to recall intellectual theories—heads in that same direction.
Loving care for creation opened the path to the inner; and this
love at the same time was a powerful protection, because
“when there 1s love there 1s protection. Hatred permits evil
to.enter. Pt

[n modern society, with all its order directed to functional-
ity and violence, he saw an enormous lack of the ability to
love. Therefore, his social criticism could be harsh. “If you
really loved your children, would you educate them in the
way you do, train them, force them to conform to the estab-
lished order of a rotten society? If you really loved your chil-
dren, would you allow them to be killed or horribly mutilated
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in a war, whether 1t be your war or somebody else’s? If you
observe all this, it indicates, does it not, that there is no love
at all?”"320 His analysis of social conditions lead him to a de-
cisive rejection of all ideologies and “1sms.” Real change
could only be carried out from the inside, but political
changes only remained on the surface. Krishnamurti wanted
a ‘revolution of love.” “It is only love that brings about this
total action and that can possibly bring about this complete
sense of unity.”*! This love Krishnamurti talked about was
the “truth that sets you free.” It was a transcendental love that
came from an inner touch by an absolute reality. This anchor-
ing in the divine being must always be taken into account
when one reads particularly radical sentences like those 1n
his Notebook,1n which he wrote on November 29, 1961: “To
20 beyond thought 1s virtue and that virtue 1s heightened
sensitivity which is love. Love and there 1s no sin: love and
do what you will and then there is no sorrow.”#-

From time to time Krishnamurti was asked whether he
would love one person more or less than another. He always
said he would not, referring to the all-encompassing love that
did not have a personal component. “You ask me just now
about personal love, and my answer 1s that I no longer know
1t. Personal fove does not exist for me. Love 1s for me a con-
stant inner state.... I have the same feeling of affection for
all and each of you.”** Krishnamurti expressed this form of
love 1n two brief but poetic statements. in 1930 in Ommen
and 1n 1931 in Adyar, which Emily Lutyens has passed on
to us. “Pure love 1s like the pertume of the rose, given to all.
The sun does not care on whom 1t shines.... The quality of
true love, of pure love, knows no such distinctions as wife
and husband, son, father, mother.”**

Krishnamurti regarded his private life as his own personal
attair, especially where women were concerned. He should
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have known from his own experiences that this atmosphere
of privacy could not be maintained permanently. It 1s not
surprising, therefore, that this aspect of his lite was also
dragged into public view. I doubt that the preservation of his
image as a pure saint was the reason that Krishnamurti did
not talk about his intimate relationships, as is implied by
Radha Sloss. Rather, his own bashfulness and the respect he
showed for the private lives of those close to him, played a
part. Krishnamurti never characterized sexuality in itself as
something negative or as something that one must overcome.
[t was one aspect of the life of people; but it should be seen
in the right context. How difficult that was, he had to realize
by the fact that his relationships were always only answered
on the level the other one was on. He was confronted with a
range of such problems in his private life but they did not
dominate his life in the way the Sloss biography, which fo-
cuses on this subject, leads her readers to believe.
Krishnamurti passed through all aspects of being human,
from the level of personal love to the mountain tops from
which one can touch the absolute spirit. This 1s possibly a sign
of encouragement for those who might otherwise shrink back
from the immense task of emulating the great teachers of
humanity, when sometimes the path seems too steep.

For Krishnamurti the extraordinary social problem of sex-
uality was 1ts coldness and lack of love. “"When you are 1n
love, vulnerable, sex 1s not a problem.”* But those quali-
ties were rare. In Krishnamurti’s view, sexuality degenerated
into an outlet for lust, to replace missing creativity and lack
of divine intelligence—a task sexuality 1s not able to perform.
[n 1976 Krishnamurti talked to the young professional Rajesh
Dal. who had many problems caused by his suppressed sexu-
ality. With great empathy, Krishnamurti tried to show him the
middle path, between aimless lust and tormenting asceticism.
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“Sex 1s like a tender flower, an intense flame, delicate and
rare. It has to be nurtured and cherished. You have to be spe-
cially watchful when it 1s not operating as nature intended.
To let sex function freely 1s to dissipate energy; to suppress
it brutally is to destroy something delicate and intensely
beautiful. So watch it with warmth, nurture it, let it discover
itself and unfold—mneither denying it nor succumbing to 1t.”#2°
The intimate relationship between two people, which n 1ts
ideal form i1s the connection of two souls, could create an
opening for Divine Love, something from which he beheved
most of his fellow humans were far removed. In a letter he
wrote to Padmabai, an Indian companion, he expresses his
deep feelings: “You have no idea of the joy of true impersonal
love.”??7 Krishnamurti was confronted repeatedly with feel-
ings of helplessness at his inability to communicate his under-
standing of love. One reason for this may be that for him
“love was beyond the brain.”?-% Because of that, 1t was be-
yond intellectual mediation. In addition, 1t could not be
reached by rites, methods or disciplines. “The monk, the
priest, the sanyasi torture their bodies and their character in
their longing for this but 1t evades them. For it cannot be
bought; neither sacrifice, virtue nor prayer can bring this
love.”??” First, the I, the person, the limited and small human
being had to learn to step aside and to let God be active. “*So
God, or whatever name you give it, 1s when you are not.
When you are, 1t 1s not. When you are not, love 1s. When you
are, love 1s not.” " This non-existence seemed to be dittficult
to explain. It was beyond the familiar frame. In one of his
most beautiful discourses on love, published in Freedom from
the Known, Krishnamurti tries with intensity to reveal the
mystery of love 1n daily life.

“Don’'t you know what 1t means really to love some-
body—to love without hate, without jealousy, without an-
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ger, without wanting to interfere with what he 1s doing or
thinking, without condemning, without comparing—don’t
you know what 1t means? Where there is love 1s there com-
parison? When you love someone with all your heart, with
all your mind, with all your body, with your entire being, 1s
there comparison? When you totally abandon yourself to
that love there 1s not the other.

“Does love have responsibility and duty, and will 1t use
those words?” When you do something out of duty 1s there
any love mn 1t? In duty there 18 no love. The structure of duty
in which the human being is caught 1s destroying him. So
long as you are compelled to do something because it 18
your duty you don 't love what you are doing. When there 1s
love there 1s no duty and no responsibility.”?3!

Krishnamurti was often asked why, for decades, he had
taken so much trouble to travel and give his talks while soci-
ety seemed to be frozen in its inability to love and his words
echoed unheard. One of the answers he gave, only a few
years betore his death, unveils the beauty of his great soul,
the beauty ot a vast love: “I think when one sees something
true and beautiful one wants to tell people about it, out of
affection, out of compassion, out of love. And 1f there are
those who are not interested that 1s all rnight. Can you ask
the flower why 1t grows, why 1t has perfume? It 1s for the
same reason that the speaker talks.”???

Krishnamurti was unable to express the mystery of love
with words. However, he was abie to touch those who were
open to his touch, like the lotus, still covered by the dew,
opens to the first rays of the sun at dawn. More was not
possible for him. Therefore, I will not even try to continue
where Krishnamurti’s abilities ended. However, 1t may be
possible to weave a tapestry of flowers and so help the reader
to approach the mystery in meditative silence. In this light,
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some of Krishnamurti’s deepest words on the subject of love
close this chapter, to begin a new chapter in the heart.

Compassion means passion for all; love does not suffer. *°

1o love is the greatest thing of all, for in it there has to be
134

the complete abandonment of oneself.
The goal of human feeling is love which is complete in it-
self, utterly detached, knowing neither subject nor object, a
love which gives equally to all without demanding anything
whatever in return, a love which is its own eternity.*

So love is something that cannot be invited or cultivated. It
comes about naturally, easily, when the other things are not.
And in learning about oneself one comes upon this: where
there s love, there 1s compassion, and compassion has its
own intelligence. That is the supreme form of intelligence,
not the intelligence of thought, intelligence of cunning,
deceptions and all the rest of it. It’s only when there is com-
plete love and compassion that there is that excellence of
intelligence which is not mechanical. 3

y 337

Lo love is to be aware of eternity.



XVI. Mysticism

Krishnamurti 1s given the titles philosopher, teacher of wis-
dom, sometimes even agnostic or atheist—but from his true
being Krishnamurti was a mystic. His theme was the unity
of all being, a unity built upon freedom and love; and this
unity extended from rocks in the mountains to the hght ot
the Infinite Divine Being. For Krishnamurti, all being was
filled with the hidden holiness of the Divine and to reveal
that perfection was his life goal. His being, striving for har-
mony and beauty was hurt by the disharmony of the world
in 1ts innermost heart. Therefore he tried to heal wherever
it seemed possible to him. Often the body, but mostly the
mind.

Without exception, Krishnamurti was able to see both the
weaknesses of people as well as their unawakened divine
self. In this chapter I illustrate how far his mystic experi-
ences outshined the abilities of the normal person.
Krishnamurti was certainly not—or at least not any more—
a human like everybody else; which was what many of his
followers wanted him to be, as the atfair centered on the
Notebook demonstrated. He had been on his way into the
“pathless land” for quite some time by then; and he had
come closer to his destination, had been touched by 1ts hght.
When Krishnamurti spoke of the ““center of creation™ or
about “that which 1s,” he spoke of the other shores of life,
he spoke as a mystic ferry-man, moving across the river
that divides time from eternity.



Healing

Krishnamurti did not want to be a healer—but he was one.
He said in public: “1 am concerned with the healing of the
heart and the mind, not with the body.” ™ In private, how-
ever, he laid hands on his friends repeatedly—as well as on
strangers—to exercise the healing powers which even he
was apparently unable to explain. "I do not know what that
power 1s. I do not know how it works.™"” Krishnamurti had
these healing powers from childhood. His mother had
pointed out to him that he had “healing hands.” Susunaga
Weeraperuma reports conversations with Krishnamurt
which show that he often used his powers but was not al-
ways successtul. Apparently there were cases tor which his
healing powers did not work or where he was not permitted
to help—tor karmic reasons”?

It 1s impossible to estimate the number of cases in which
Krishnamurti was able to use his healing powers success-
fully. The documented cases only include those reported
from the environment of the authors of the respective books,
but what fraction of his huge sphere of activity were they
able to record? Nearly every author of a book on
Krishnamurti writes about exceptional healing experiences.
Mary Lutyens writes about Radha Burnier’s niece who was
threatened by blindness, as was her brother, and for both,
Krishnamurti was able to prevent 1t.7*" Weeraperuma writes
about a female patient who was healed of deaftness.**

Rodney Field describes the healing session for his sick eyes,
a sesston which was quite moving for him.**? Pupul Jayakar
reports that in Bombay Nandini Metha secretly brought 1l
children to Krishnamurti. Among them was an older boy
who the doctors had said would never be able to see nor-
mally again because of a damaged optic nerve. Krishnamurti
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laid his hands on him and during the following years the
condition of the boy improved so much that he was able to
undertake university studies and was eventually awarded a
Ph.D. from the University of California at Berkeley.**} From
the perspective of a patient, Vimala Thakar provides a mov-
ing description of a healing session when she writes: “He
washed his hands. He walked gently. He stood behind my
chair. He laid his right palm on my head; and his left palm
over my left ear.

“I was alert. I saw that a very strong and forceful current
of vibrations passed through the head and went through the
whole body. The body became wonderfully relaxed. My eyes
closed of their own accord. Krishnaji removed his hands. |
tried to open my eyes. I could not focus them properly. It
was like coming from a land of peace and light.”34

Sometimes a healing session took only one or two min-
utes, as happened with Rohit Mehta who’s spine
Krishnamurti touched briefly, but those few minutes were
enough to cure a paraplegic. Within a week Mehta was able
to sit and he was walking after two months, to the astonish-
ment of his doctors.’*

While Krishnamurti himself preferredto reject his heal-
ing powers, he strongly encouraged others to accept similar
talents and to use them for the sake of humanity. As an exam-
ple, he reminded Nandini Mehta in vivid words: *“You know
about the baby they have been bringing to me. The doctor
had said its brain had not formed. It could not see, could not
smile, could not recognize, and I have been touching it.
Something 1s functioning very strongly in me.

“I feel a burning 1in my hand and the baby has begun to
smile, to recognize people. You can do it. All you have to
do is to pick it up. The thing that 1s operating in me will
work with you as well, pick 1t up. It 1s no use saying you
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don’t know how. I say to you, pick it up.”*4° For
Krishnamurti, the healing act was a holy act, an act of mys-
tic devotion to a higher power. Perhaps the question of
whether he really did not know what was happening during
the healing or whether he just did not want to speak about 1t
will never be answered. However, there is no doubt that
Krishnamurti himself was an example of the wondertul di-
vine healing power which 1s effective everywhere where
there 1s love.

Reincarnation

If vou really believed in reincarnation,
your way of thinking, vour lack of compassion,
and vour indifference towards others would vanish,
because you have to pay for it in your next life,
you have to suffer.

In Part I, I touched upon Krishnamurti’s view of the 1dea ot
reincarnation and referred to his disapproving statements.
especially about the 1dea of evolution. Now, I give more
space to his critical thoughts and the positive attitude he
manifested in earlier times 1s compared with his later state-
ments.

In 1928, Krishnamurti defined reincarnation as “‘a series
of opportunities for the spiritual realization of pure being.™**
At the same time, he laid great stress on experiencing the
living reality of remncarnation and not taking 1t as a mere
theory. "It 1s a fact for me because | know 1t.7%% During the
same talk at the Ommen camp in 1930, he gave a remark-
able definition of karma. “Karma for me 1s the creation of a
barrier between yourself and your ultimate growth. It 1s an
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unconscious principle in life, not the private volition of any
God. Please understand that. Your karma 1s what you make
of 1t. It 1s beyond all control except by yourself. What you
do bears a result which either makes for the destruction of
barriers and hence freedom. or for their creation. It 1s you,

therefore, who are responsible. The principle itself 1s
mechanical and unconscious. It has nothing to do with pri-
vate divine vengeance. " Krishnamurti never took a clear
position against the truth of the teachings of reincarnation
and karma, even though 1t sometimes sounded as 1f he did
(see Notes 222 and 223). One must always analyze his criti-
cal statements very carefully so as not to interpret them 1n-
correctly. For example, his statement during a talk at the
Claremont College 1n California: ““You know, the whole of
Asia 1s conditioned to accept the theory of reincarnation;
they discuss 1t a great deal and write about 1t, and they have
invested their entire lives in the hope and fulfillment of their
next lite, but they overlook one very important point. If you
are going to be born again, surely 1t 1s very important to live
rightly 1n this life. so 1t matters tremendously what you do
now, what you think, how you behave, how you talk and
how your thought functions because according to your ac-
tions 1n this life your next lite will be determined; there
may be retribution. However they seem to torget all this
and 1nstead talk endlessly about the beauty of reincarna-
tion, the justice of it and all that trivial nonsense.” "
Krishnamurti does not believe that the 1dea of reincarnation
1S nonsense but he believes that the perversion of its es-
sence certainly 1s. [t1s important to act consciously and cor-
rectly in the present, knowing about future effects, and not
trusting that ‘in the next life everything will be better.” In
addition, this criticism should be viewed 1n light of the radi-
calism of a true mystic who refuses to negotiate or even
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bargain with God. It is not to gain a better reincarnation that
one should act rightly. Rather, the good deed is a demand of
true insight. “There is no ‘I shall be born again next life.’
That is an idea to which you're attached. It gives you great
comfort, but if you believe 1n reincarnation, then you must
act rightly now, because next life you are going to pay for it
or be rewarded. It’s a very comforting idea, but 1t 1S mean-
ingless. Because, if you act rightly now, righteousness has
no reward. Righteousness is righteousness, not what you
are going to get out of 1t. That 1s a merchandising attitude, a
mechanical attitude.” ! This quote from one of his last talks
does not present a ‘new’ Krishnamurti who, so to say, puts
down his old ideas, but stands for the continuity of a clear
insight which Krishnamurti had already expressed in 1931.
“FFor me reincarnation is a fact and not a belief; but I do not
want you to believe in reincarnation. On the contrary reject
it; put it out of your mind; and remember only that as you

are the product of the past, so you can control the future.
You are the master of yourselt and in your own hand lies
eternity.” 97

His contlicts with the Theosophical Society had shown
Krishnamurti, in a quite dramatic way, how the misunder-
standing of esoteric knowledge could prevent any form of
spiritual growth. Perhaps this is the Key to several contradic-
tory statements, especially regarding the question of a rein-
carnating individual. Insight into the truth of reincarnation
should lead to tocussed, correct action right now and not to
comfortable “what 1 cannot do today, I will do tomorrow.”
The “tomorrow’ can only be a product of the ‘today.” The
transformation has to take place in the ‘Now,” in the ‘ewige
Nu,  as Meister Eckhart expressed 1t.
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Higher Worlds

Along with his healing power, Krishnamurti was extraordi-
narily clairvoyant even as a child. “When I was a boy...I
used to see devas, angels and so on.”** He kept this ability
nis whole life, though it vanished for a certain time after
puberty and 1n the early twenties. In a letter to C. W.
Leadbeater, Krishnamurti states that his clairvoyance re-
turned to him on August 10, 1922. *I have become since
that date much more sensitive and slightly clairvoyant as 1
saw you with the President, the other night while I was sit-
ting in the moonlight. Such a thing has not happened to me
for over seven years.” ™ It seems doubtful whether Mary
Lutyens™ assumption 1s correct that Krishnamurti had al-
ready begun to suppress his higher perceptive faculties 1n
the late twenties.™ He certainly did not use them as a means
for pure curiosity, but such a comment 18 unnecessary in
any case considering Krishnamurti’s character. He still pos-
sessed a remarkable clairvoyance, as was demonstrated by
the description on an event passed on to us by Rodney Field.
[n the early seventies, he was on a walk with Krishnamurti
on the beach at Malibu and mentioned casually: *“‘I suppose
if one could see clairvoyantly out there the place wouldn’t
appear so empty,’ I said.

“*People, sea elementals...’

“He interrupted. “The place is full of them. I pay no at-
tention to them.’

“‘Do you see them every time you come out here?’

“*Only when I want to.”

“Since the subject had been broached, I took this oppor-
tunity to ask him about Invisible Helpers. Do such people
really exist?’




“*Why not?’ he said. *‘Any decent person in this world
will help another when in need. Why not on the other side?
What’s so special about it?"7#2¢ There are several references
to similar experiences with Krishnamurti’s clairvoyance. For
example, during a personal talk Krishnamurti encouraged a
Swedish healer to continue with her work, especially be-
cause “two angels were at her side”™—a story I was told per-
sonally in Saanen. Krishnamurti spoke about this topic with
a small circle of friends and acquaintances, often hidden
behind a humorous anecdote. Pupul Jayakar described one
such anecdote: “The atmosphere was pulsating, strong, alive.
At one point he said, “They found me two angels—I have
gathered many more through the years.” He was laughing:
there was a great laughter, and in between he kept saying, ‘I
am very serious.” He had not laughed like this in years. ‘Now
find that 1 can do without some of them.” He turned to
Radha and said, ‘Can I give you two?" He was laughing,
joyous, but deeply serious, suggesting something.” >’

In both his private and his public lite, he dealt with the
beings of darkness as well. In a small temple 1n Tetu one
such occurrence took place, as described by Mary Lutyens.
“On the way back, K told Mary that he had felt ‘something
following™ him. He had ‘done something™ and said to it.
“I'hat’s enough,” and 1t had stopped immediately. A few days
later when they walked again in Tetu, K said that he *did
something at the temple and told it to stay in its place.” 8
In special cases, Krishnamurti seemed to have helped in
eurding the deceased into the other world. This probably
occurred 1n a special form at the death of Indira Gandhi.
During those hours after the murder of the Indian Prime
Minister, he sat meditating in silence. At four in the after-

noon he had felt Indira’s presence and had commented on
the need tor silence within the mind to enable her to be at
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peace. | could see that he was deeply moved. Late the next
night he was to say, ‘Don’t hold memories of Indira in your
mind, that holds her to the earth. Let her go.” His hand made
a gesture towards space and eternity.”*>” An event that re-
minds one of the death of Nitya whom he had also seen
clairvoyantly after his passing into the other world.
Krishnamurti’s clairvoyance was important in connection
with his healing power as well. Susunaga Weeraperuma re-
ports the remarkable healing of an Englishman who was 1l
with tuberculosis and whose illness Krishnamurti had
discovered immediately after they met. The report also gives
an impressive description of another of Krishnamurti’s heal-
ing sessions: “One afternoon I (the 1ll Englishman, P.M.)
visited Krishnamurti without making a prior appointment.
You see, I wanted to get his advice about whether to have
an operation. He was walking out of the gates. He said:
‘Please excuse me. I've had a busy day and I'm too tired to
meet you. I'm going for a stroll. You may accompany me 1f
you wish.” I agreed. So we walked together for a long time
through meadows and fields and he hardly spoke. When we
were standing on a bare stretch of land, Krishnamurti said:
“T'he moment I saw you I recogmzed your illness. My brother
had the same trouble.” He then asked me not to feel any
fear: "Don’t be scared.” The next thing that happened was
that his fingers started running over my vertebral column.
He rubbed my spine with his hands. | felt an upsurge ot heat
that started moving in the direction of my head. 1 felt a burn-
ing sensation in the upper part of the body. There was an
uneasy heaviness and I was about to collapse. He held me
firmly and helped me to walk back to his house. A few weeks
later I felt stronger in body and my health definitely 1m-
proved. Tests were carried out and the doctors pronounced
that the diseased lung was no longer diseased. There was no
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need for an operation.” " It seems likely to me that
Krishnamurti not only used his clairvoyance for the diag-
nosis but also for the healing itself. Through his clear vi-
sion, he was able to direct the healing force well aimed.

As is true for many other fields, Krishnamurti’s criticism
of clairvoyance is not directed to the phenomenon as such,
but to its perversion. Similar to his distortion of the Mas-
ters, meditation, spiritual healing or the worship of the holy,
clairvoyance, too, served as a basis for several spiritual faux
pas’: “Always be skeptical of persons who claim to have
clairvoyance. It 1s not that clairvoyance does not exist. It
certainly exists. But doesn’t it feed your vanity to believe
that you have gifts lacking in others?°! In his warning,
Krishnamurti 1s acting according to old Indian tradition.
which states that the appearance of spiritual powers 1s re-
garded as a danger and as a level stretch on the path which
must be overcome. For example, somebody who did not
take clairvoyance as a kind of natural reality, similar to the
normal senses, was 1n danger of losing the true goal of the
spiritual path. “You may be clairvoyant or clairaudiant: but
1t there 18 not 1n you that spirit of all-inclusive thought, of
love, that exquisite poise of these two, then of what value 1s
your ability to see something invisible? It 1s 1rrelevant to
your true purpose.’* Again, Krishnamurti’s radicalism
becomes clear. No spiritual ability or power was important
i 1tself. Only if 1t was used as a tool tor the divine love and
helped one to approach the absolute mind did Krishnamurti
accept its value.
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Transformation

Mystical experiences determined Krishnamurti’s entire life
and cannot be separated from his teachings. It 1s a radical
and distorting contraction to reduce Krishnamurti’s being
to the factual message of his talks. The transformations of
consciousness, the clear experience of higher worlds
characterizes the spiritual dimension of Krishnamurti in a
critical way. He was confronted with out-of-body experi-
ences at an early age, many of which are documented 1n his
personal notes. In one of his letters from 1922 he writes:
“Then I could feel the vibrations of the Lord Buddha; I be-
held Lord Maitreya and Master K. H. 1 was so happy, calm
and at peace. I could still see my body and I was hovering
near it. There was such profound calmness both in the air
and within myself, the calmness of the bottom of a deep
unfathomable lake. Like the lake, I felt my physical body,
with 1ts mind and emotions, could be ruffled on the surface
but nothing, nay nothing, could disturb the calmness of my
~%* In one of the conversations from the Ommen camp
in 1926, he refers to an experiment he tried with himself 1n
Ooctacamund, India. I remember when 1 was at Ooty, In
the Nilgiris in India, I was experimenting with myself, not
very successtully at first, trying to discover how | could
detach myself and see the body as 1t 1s. 1 had been experi-
menting with it for two or three days, it may have been a
week: and I found that for a certain length of time I could
quite easily be away from the body and look at 1t. I was
standing beside my bed, and there was the body on the bed—
a most extraordinary feeling. And from that day there has
been a distinct sense of detachment, of division between
the ruler and the ruled, so that the body, though 1t has its

soul.’
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cravings, its desires to wander forth and to live and enjoy
separately for itself, does not in any way interfere with the
true self.”** These experiences were preliminary stages of
his own spiritual path, which was to guide him later in higher
realms of realization; but even as intermediate stages they
cannot be neglected. Interestingly, these phases of transfor-
mation were frequently connected to a stay in India. Also,
Krishnamurti seemed to have referred more often to eso-
teric teachings when he was in India than 1n Europe. For
example, when he was doing Yoga with the daughter and
nephew of Pupul Jayakar: “He showed them how to walk.
how to stand, how to see from the back of the head. This
was to let seeing flow backwards and to see from depth. He
took them for long walks, observing. listening, and teach-
ing them to see and listen.””” Even though he was quite
cosmopolitan and made strong claims to be so, 1t 1s prob-
ably true that in a hidden corner of his heart he was con-
vinced that India, the country of the great Rishis, still held a
door to the Holy, the Divine. This sometimes led to incon-
sistencies. On the one hand, he disqualified the use of man-
tras i meditation as nonsense and dulling selt-hypnosis,
and yet on the other hand, he noted in his Jowrnal: “The
sound of Sanskrit chants seems to have a strange effect. In a
temple, about fifty priests were chanting in Sanskrit and the
very walls seemed to be vibrating.”*® But perhaps, as Mary
Lutyens points out, this inconsistency illustrates his human-
ity and shows that Krishnamurti was not a perfect being.
When Krishnamurti spoke about esoteric questions, his

extremely high standard and his blunt criticism of self-made
gurus became apparent. Krishnamurti abhorred the highly
intellectual prattle spoken by those who were not working
on their own imperfections. “The people who speak of the
awakening of Kundalini, I question. They have not worked
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at the other, but say they have awakened Kundalini. There-
fore, I question their ability, their truth. I am not antagonis-
tic, but I am questioning 1t. A man who eats meat, wants
publicity, wants this and that and says his Kundalini 1s awak-
ened, I say it 1s nonsense. There must be a cleansing of this
house all the time.... There 1s an energy which is renewing
itselt all the time, which is not mechanistic, which has no
cause, which has no beginning and therefore no ending. It
1s an eternal movement. I say there 1s. What value has it to
the listener? I say “yes™ and you listen to me. I say to myself
what value has that to you? Will you go off into that and not
clear up the house? ¢’

Krishnamurti’s reserve regarding certain transformational
processes can be explained in part by his conviction that
experiences could not be explained with old patterns or mod-
els, nor in traditional words. The experience could only be
shared and understood via a direct, personal experience, such
as, for example, the transformation of one’s cell structure.
“Memory is stored in the brain cells. When the mind 1s fully
transformed the very brain cells experience a mutation. It 1s
a fundamental change which cannot be explained in scien-
tific terms. Unless you have personally experienced this
mutation you will not know what I am talking about.”?*
The question remains whether Krishnamurti regarded trans-
formational processes, like the ones he experienced him-
self, as a normal stage on the path of spiritual growth, or
whether each seeker had to gain his or her own different
experiences. However, if one compares his experiences with
those known to esoteric tradition, one recognizes that these
are not such unusual phenomena.
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Mysticism of Nature

I saw Him fill the sky and the blade of grass.

[ saw Him in the heights of the trees. I beheld Him
in the pebble, everywhere, and I saw Him in myself!
Therefore my temple was filled
and my Holy of Holiest was completed.

I was Him, He was I, and this was my Truth.

With the exception of St. Francis of Assisi, Krishnamurti
lived closer to nature than almost any other great mystic of
history. He sensed the infinitely deep consciousness of the
rocks with their memories of eons; he met the trees with
deep respect and, for example, on walks during the Saanen
meetings, before he entered the forest, he would ask: “May
we enter?”” Animals sensed his gentle nature and approached
him without shyness. A Langur ape once came to him, looked
at him tor some time and then gave him his strong but soft
hand, despite 1ts calluses, like one friend to the other. In
Rishi Valley, he talked to a Hoopoe bird as he would to an
old friend. No being was ever too insignificant for him;*”
because all life in nature was part of his own hife and his
being was part of his own mner space (Welteninnenraum).

In Krishnamurti's view, the problem of people in the 1n-
dustrial age was that they had lost their reverence for nature
and the respect for its mysteries. However, only if those
qualities could be found agaimn would nature lift the veil of
invisibility before its creatures. “A plant wrongly ap-
proached, with greed or desire, vanishes and cannot be found.
’lants and herbs have to be talked to. Their permission must
pe taken before touching them, they have to be addressed
with humility—"Do you permit me to touch you, would you
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like me to wait?” They give light and fragrance to those
who commune with them.™"" The key to the door of the
mysterious kingdoms of nature could be found in the hearts
of each individual and one of the keys 1s beauty. His notes
in his journals, with some of its deep wordings, give a
glimpse on Krishnamurti’s access to nature and reveal his
admiration for its beauty. For example, in one of his talks to
himself about two lilies: “"The two hilies were the delight of
the whole garden, even the large trees looked down upon
them without shadow: they were delicate, soft and quiet 1n
their pond. When you looked at them, all reaction ceased,
your thoughts and feelings faded away and only they re-
mained, in their beauty and their quietness; they were in-
tense, like every living thing 1s, except man who 1s so ever-
lastingly occupied with himseltf. As you watched these two,
the world was changed, not into some better social order,
with less tyranny and more freedom or poverty eliminated,
but there was no pain, no sorrow, the coming and going of
anxiety and there was no toil of boredom; i1t was changed
because those two were there, blue with golden hearts. It
was the miracle of beauty.”?"!

But Krishnamurti’s special love was for the trees. The
secluded weeks he spent in the Giant Forest of Sequoia
National Park, California, rank among the most beautiful of
his life. In the following paragraphs, I quote two of
Krishnamurti’s statements about trees. The first quote 1s
taken from a talk he gave 1n Saanen, the second one 1s a
note from his Journal dated October 20, 1973. In my view,
there 1s no better way to distinguish between what I believe
to be the ‘official” and the ‘true’ Krishnamurti. It 1s not dif-
ficult to differentiate which 1s which. Krishnamurti said
during his talk: “One may commune with a tree, for ex-
ample, or with a mountain, or a river. I do not know 1f you
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have ever sat beneath a tree and really tried to commune
with it. It is not sentimentality, 1t 1s not emotionalism—you
are directly in contact with the tree. There 1s an extraordi-
nary intimacy of relationship. In such communion, there
must be silence, there must be a deep sense of quietness:
your heart itselt almost comes to a stop. There 1s no inter-
pretation, there 1s no communication, no sharing. The tree
1s not you, nor are you identified with the tree; there 1s only
this sense of intimacy in a great depth of silence.™ "

His note in his Journal refers to the hours he spent 1n
meditative silence beneath one of those gigantic redwood
trees. For one who has not experienced the majesty of those
exalted beings, 1t may be difficult to understand what
Krishnamurti wants to express in his exposition. But a hint
of this magic will touch them nevertheless. ““The noisy tour-
1sts had not come yet and you could be alone with 1ts great
silent one; 1t soared up to the heavens as you sat under 1it.
vast and timeless. Its very years gave it the dignity of si-
lence and the aloofness of great age. It was as silent as your
mind was, as still as your heart, and living without the bur-
den of time. You were aware of compassion that time had
never touched and ot innocence that had never known hurt
and sorrow. You sat there and time passed you by and it
would never come back. There was immortality, for death
had never been. Nothing existed except that immense tree,

the clouds and the earth. You went to that tree and sat down
with it and every day for many days it was a benediction of
which you were only aware when you wandered away. You
could never come back to 1t asking for more; there was never
more, the more was in the valley far below. Because 1t was
not a man-made shrine, there was unfathomable sacredness
which would never again leave you, for it was not yours. ™7
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Unio Mystica

One night [ woke feeling the whole universe converge
into me. An entering of evervthing and a traveling
deeper and deeper into a depth without end.

From the “uniting with the Beloved,” as the young
Krishnamurti called 1t, to the touching of “the nameless
source, the absolute silence,” thus named by him during his
last sentences he spoke in public—the experience of ‘unio’
(unity) was the core of his life. His thoughts revolved around
this inexpressible mystery repeatedly, a mystery that he al-
ways tried to grasp with words. An effort that was doomed
to failure, as 1t had been for all other mystics before him.
He who had no ears to hear, did not hear anything; and she
who had no eyes did not see anything.

In 1931, Knishnamurti talked in Ommen about one of his
realizations which had occurred five years earlier. “I real-
1zed in 1926 something that 1s ultimate, fundamental, that
has no direction. Please understand, this 1s not progressive,
but something that i1s absolute though not a finality; it 1s a
constant renewal, being Life itself; it 1s a timeless becom-
ing and cannot be measured with words.”?’* Other experi-
ences had preceded this major experience of unity, includ-
ing the one he described in his letter from August 1922 and
from which I have already quoted. “On the first day while 1
was 1n that state and more conscious of the things around
me, | had the first most extraordinary experience. There was
a man mending the road; that man was myself; the pickax
he held was myself; the very stone which he was breaking
up was a part of me; the tender blade of grass was my very
being, and the tree beside the man was myself. [ almost
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could feel and think like the road mender, and I could feel
the wind passing through the tree, and the little ant on the
blade of grass I could feel. The birds, the dust, and the very
noise were a part of me. Just then there was a car passing by
at some distance; [ was the driver, the engine, and the tires;
as the car went further away from me, I was going away
from myself. I was in everything, or rather everything was
In me, inanimate and animate, the mountain, the worm, and
all breathing things.””

In 1961, nearly forty years later, the dynamic of that mys-
tical process of experience is still unbroken. The pages of
his Notebook from July 20, 1961, contain one of most mov-
ing testimonies of Krishnamurti’s experiences and comprise
one of the great, timeless documents of the mystical experi-
ence of unity. “The room became tull with that benediction.
Now what followed 1s almost impossible to put down 1n
words; words are such dead things. with definite set mean-
ing and what took place was beyond all words and descrip-
tion. It was the center of all creation: it was a purifying se-
riousness that cleansed the brain of every thought and feel-
Ing; 1ts seriousness was as lightning which destroys and
burns up; the profundity of it was not measurable, it was
there immovable, impenetrable, a sohdity that was as light
as the heavens. It was in the eyes, in the breath. It was in the
eyes and the eyes could see. The eyes that saw, that looked
were wholly different from the eyes of the organ and yet
they were the same eyes. There was only seeing, the eyes
that saw beyond timespace. There was impenetrable dig-
nity and a peace that was the essence of all movement, ac-
o s L

What distinguishes Krishnamurti from the mystic who 1s
happy in his self-immersion, 1s his unceasing readiness to
let his light shine in the world and his conviction about the
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soctal importance of mystical transformation. The mystic
does not only transform /Zis lower selt, but in his metamor-
phosis the whole of humanity i1s changed. “As we pointed
out, if a few really understand what we have been telling
about for the last fifty years, and are really deeply involved
and have brought about the end of fear, sorrow and so on,
then that will atfect the whole of the consciousness of man-
kand. "

[ have no doubt that Krishnamurti was one of the few
‘Great in Spirit” who was touched by the light of God. His
boundless love and his deep humility opened the door
through which the spirit could enter. In contrast to the tradi-
tional Advaita, that of a Ramana Maharishi for example,
Krishnamurti did not believe that his experience was the end
of all possible experiences. Rather, the depth ot his vision
made him touch—as did Sr1 Aurobindo at the same time—
the immensity of the absolute and see, with all potential di-
vinity, the limitation of human knowledge. He expressed this
quite movingly during a very personal conversation with
Susunaga Weeraperuma. He remembers: “Believe me, | only
see a fragment of the Infinite.”?’® With this statement,
Krishnamurti’s revolutionary approach continues on the low-
est level. The ‘unio mystica,” until then regarded as the fi-
nal experience, gains a new dynamic through his msight. It
Is to be understood no longer as the end but as the beginning,
as Krishnamurti had already indicated 1n his theosophical
period when he characterized illumination not as destruction
but as a new beginning. The experience of the Divine has no
ending, 1s always new, filled with indescribable beauty and
glory. I'T will always be a mystery. “It's not possible to be one
with it; 1t 1s not possible to be one with a swiftly flowing river.
You can never be one with that which has no form, no mea-
sure, no quality. It 1s; that 1s all.”*"”
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