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ABSTRACT

The thesis is a critical evaluation of the work of J. Krishnamurti
(1895-1986), Part One assesses his religious +teaching and
educational thought. It contains biographical details, a literature
survey and a discussion of Krishnamurti's ideas. Some weaknesses in
Krishnamurti's work are identified, notably a tendency towards
assertiveness in argument and an over-emphasis on individual
psychology as an explanation for social phenomena. It is also
argued that Krishnamurti's educational discourse owes much to the
New Education Movement which flourished in the 1920s and that he
nmade few contributions to educational theory as such. On the other
hand many positive features of his work emerge: in particular an
outstanding ability to communicate, a concern with spirituality
which is not bound to institutionalized religions, and practical
suggestions for evolving forms of education which might develop a
bigh level of awareness among staff and students. Part Two focuses
on two schools founded by Krishnamurti. The first, Valley School
near Bangalore, South India is a school for six to eighteen year
olds. Educational innovations and efforts to encourage a sense of
inquiry among its pupils are described and there are reports of
interviews with staff and pupils. The other school, Brockwood Park
in England, 1is an educational centre which includes a school for
teenagers and a study centre for adults who wish to go on retreat.
An account of school life and interviews with staff and students
convey Brockwood's atmosphere, difficulties and achievements. The
concluding chapter summarizes the observations from the schools and
discusses the most significant contributions that Krishnamurti made

as religious thinker. Finally some avenues for future research are
propased.
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INTRODUCTION

J. Krishnamurti (1895 - 1086) is recognised in India as a majaor
religious teacher. He is also widely known in other parts of the
world including Britain and the USA. He gave thousands of public
talks, published many books, and in addition was actively involved
with education. He founded his first school in India in 1928 and
six others in India, England and the USA during the course of his

life. He also published several books concerned with education.

The essence of his teaching was that there is a sacred or
transcendent dimension to life, and the only way to come upon this
is by deep inward reflection and sceptical inquiry which may lead to
a transformation in consciousness. Krishnamurti warned against
turning to scriptures or teachers for guldance but insisted on the
absolute importance of independent and unprejudiced thinking. He
rejected all religious traditions and maintained that adherence to

any of them would limit a person's ability to explore fundamental

questions.

Particularly as he grew older, he repeated with a sense of great
urgency that humanity 1is in a dangerous crisis. Vars, famine,
pollution, corruption and exploitation are the outward expression of
the crisis, but its roots 1lie in the fact that human beings have
failed to grasp their essential wunity and instead 1live
competitively, ambitiously and destructively. Krishnamurti intended
to make his audiences confront the problems of the modern world by
exposing the fundamental reasons for the crisis. Only by
understanding these reasons <could ©people understand their
predicament and step out of it. His teaching, which has its origins
in theosophy, is universal and non-sectarian in spirit: he spoke to
audiences in many different countries, consistently criticising

nationalism and sectarianism as divisive factors.



Besides propounding his philosophy in public talks, private
discussions and publications, Krishnamurti founded schools where
staff and students could co-operate in religious inquiry. He
recognised the need for academic work, and all his schools provide
an academic education for their students, preparing them for public
examinations or university entrance. However, he stated many times
that the fundamental purpose of his schools was religious: for
example in 'The Intent of the Krishnamurti Schools', an unpublished
statement c, 1980, he wrote:

From the ancient of times, man has sought something
beyond the materialistic world, something immeasurable,

something sacred. It is the intent of these schools
[the Krishnamurti schools] to inquire into this
possibility.

Krishnamurti was not primarily concerned with influencing the
policies of other schools by proposing new educational ideas, nor
did he address questions of academic studies or educational theory
in detail. Towards the end of his life he emphasized the religious
purpose of the schools in his writings and also established study
centres for adults in the grounds of three of his schools. The

study centres are intended to be places of retreat for people

interested in Krishnamurti's religious teaching.

In the context of religicus studies, Krishnamurti can be viewed from
a variety of standpoints. First, he was influenced by the
Theosophical Society. He was discovered by leading members of the
society in his childhood, proclaimed to be a new Messiah and groomed
to spread the theosophical message around the world. Although he
rejected the role that was assigned to him and in 1928 dramatically
dissolved the organisation that proclaimed him, he nevertheless
retained some elements of theosophical thought in later life. As we
shall see, the society was based on ideas which may seem bizarre to
contemporary readers: most members believed ié the existence of a

brotherhood of advanced beings who guided the fortunes of humanity
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and Krishnamurti himself was thought by many to be an incarnation of
the Lord Maitreya (see 1.2). Despite its eccenyg;ity, however, the
society attracted and encouraged a number of talented people who
played an important role in the spread of orientalism in the west,
and others who became important figures in art, music and cultural
life. Among the most famous were Tagore, Kandinsky, Scriabin and
Rudolf Steiner, and Krishnamurti was perhaps the greatest of the
soclety's off-spring. Comparatively little academic research has
been done on theosophy's contribution to contemporary thought, on
the concept of the world-teacher or on Krishnamurti's debt to

theosophy.

Secondly, Krishnamurti can be viewed as an outstanding exponent of
the Indian religious traditiom. He rejected the outward forms of
Hinduism and Buddhism, denying the validity of the scriptures,
worship and deities. However, his philosophy is similar in many
respects to advaita vedanta and certain schools of Buddhism in its
emphasis on introspective inquiry leading to transcendence. At the
same time he represents a modern version of the rishi, the
enlightened teacher whose 1life is devoted to illuminating his
followers, and who is in turn regarded by them with great reverence
and devotion. As will be seen, despite his life in twentieth
century Europe and America, and despite his own disclaimers, the
ethos around Krishnamurti retained some features of traditional
Indian religious culture. In India he was accorded great respect by

leading figures in Hindu and Buddhist circles.

Thirdly, through theosophy Krishnamurti came into contact with
currents of educational and psychological thought in Europe during
and after the First Vorld VWar. Theosophical educational thinking
was closely linked to the New Education Movement, which in turn bhad
its roots in European Romanticism. The movement was also influenced
by ideas derived from Freud and his disciples and by ideas taken
from eastern religious traditions via theosophy. Krishnamurti had
his roots in India and theosophy, but he was deeply influenced by

his contact with European and American culture. On the one hand he
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displayed a 1lyrical view of nature which 1is reminiscent of the
English Romantic poets, and a belief in the power of the liberated
individual confronting a corrupt society which is almost
Rousseauian; on the other he adopted a critique of organised
religion which seems derived from nineteenth century European
rationalism. Krishnamurti's thought is a fascinating merger of east

and west.

Fourth, Krishnamurtli was an important figure in California in the
1940s where the Ramakrishna movement under Swami Prabhavananda began
to make an impact after attracting a number of well-known adherents
including Christopher Isherwood and Gerald Heard. He was a close
friend of Aldous Huxley and much admired by Alan VWatts. After the
Second VWorld War he attracted thousands of people to his public
talks in Burope and the USA and his books reached thousands more,
making him among the most influential of teachers in the resurgence
of interest in eastern religions in the 1960s. He also held
numerous dialogues and seminars with scientists whao were interested

in his ideas, for example Professor David Bohm.

These points serve to place Krishnamurti in historical context and
to understand the sources of his ideas. However, he was a highly
creative, individual and powerful teacher and it would be a mistake
to consider him as only of interest as a historical or cultural
curiosity. On the contrary, it seems tc me that his work may be of
great value to those interested in evolving a non-sectarian form of
spirituality that is accessible to people of any cultural or
religious background. For this reason, my thesis focuses for the
most part on the teachings of Krishnamurti in his maturity, in
particular after 1845. Before the Second Vorld Var Krishnamurti was
still confirming his independence from theosophy, but when he
restarted his teaching mission in 1946 he had evolved almost all the
major themes that he was to develop in the rest of his career.
Although it is necessary to understand the historical background to
Krishnamurti's teaching, his major importance was as a teacher in

his own right in the period 1945 - 1986,



-5 -

This is also the key period for assessing his work in education.
All but two of his schools were founded after 1953 and most of his
educational works were also written after the Second Vorld Var.
Krishnamurti was not only a religious teacher but poured his energy
into the establishment and running of seven schools with the
intention of discovering if it 1is possible to create a form of
education that nurtures a religious consciousness among staff and
pupils. It seems to me particularly important that this aspect of

his work is made more widely known.

The question of spirituality in education is of great importance in
Britain today when Christianity has lost its cultural monopoly and
when many observers have noted a pervasive sense of loss of values.
Contributions to the debate were published in the British Journal of
Religious Bducation (Vol. 7 No. 3, Summer 18835), which devoted an
issue to the question of ‘'Spirituality across the Curriculum'.
Ursula King notes that the term ‘spirituality' is used as vaguely as
other terms such as ‘'mysticism', but suggests that 'spirituality'
carries three levels of meaning: the living quality of a person with
sensitivity to the realm of the spirit or the transcendent; the
formulation of a teaching or guidance about these matters; and study
by scholars of these two areas. Dr King also notes that while the
term has a Christian background, i1ts meaning has now Dbeen
universalized to include the entire religious heritage of humanity
(King, 1985:136-37). Another author quotes with approval a
description given in a document entitled Supplement to Curriculum
11-16 (DES:1977):

The spiritual area 1is concerned with the awareness a

person has of those -elements 1in existence and

experience which may be defined in terms of dinner

feelings and beliefs...Often these feelings and beliefs

lead people to claim to know God and to glimpse the

transcendent; sometimes they represent that striving

and longing for perfection which chafacterizes human

beings but always they are concerned with matters at
the heart and root of existence. (Priestley, 1085:114)



He goes on to suggest that spirituality is by its very nature
dynamic and indefinable. It is ‘'most directly connected with being
rather than doing, knowing or saying. It is that which gives rise
to the 'essential me' or, in Tillichian language, it is 'the ground
of my being' (1bid:115).

Despite differing emphases, the general consensus of meaning is
clear and Krishnamurti's teaching clearly shares some of the
characteristics just described: it is concerned with the quality of
perception and awareness in daily life; it involves an openness to a
transcendent dimension; a facing of fundamental questions of human
exlstence such as death and meaning. It may be particularly
attractive in contemporary secular society because Krishnamurti

offers a non-formal, non-sectarian approach to spirituality.

To some observers an interest in spirituality may seem an
unnecessary luxury in the face of the many material problems which
exist in the world, However, 1t can also be argued that the
population explosion and the destruction of the environment, among
other factors, will produce a situation where human beings can no
longer avoid facing fundamental value questions. For example,
people in wealthy societies may be confronted with the need to
consume less in order to avert a world crisis in resources. Veapon
technology may reach such a pltch of efficiency that even local
conflicts can have devastating impact. In short, it may be that if
the human species is to survive with any happiness, more and more
people will be obliged to consider questions which until now have
only been of interest to a minority. An overriding concern of at
least the west in the past few bhundred years has been the
development of technology and power. It may be that now there is an
urgent need to balance this with an increased understanding of what
it means to be human, how to avoid conflict and-live in peaceful co-
operation and ultimately how to relate to the cosmos. Put simply,

soclety will have to change some of 1its priorities to avoid

disaster.
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If there is, then, a need for spirituality in education as in other
aspects of life, to what extent can we look to Krishnamurti for
answers? In this thesis I analyze and evaluate Krishnamurti's
educational theory in the context of his overall religious teaching
and 1llustrate 1its practical application by accounts of two
Krishnamurtli schools: Valley School near Bangalore, South India, and
Brockwood Park in Hampshire, England. There are numerous
definitions of education and its cognate terms, for example educated
or educational. In the widest sense the terms are used to refer to
many different kinds of activities and experiences: one could
consider novels, paintings or even car accideats as providing
educational experiences in certain circumstances. In this sense,
Krishnamurti's books, public talks and private interviews were all
educative: they provided new insights and ideas to many of his
listeners and readers. A discussion of his educative function in
this sense would be equivalent to an overall consideration of his

work as religious teacher.

In a narrower sense, however, the terms are used to refer to
activities in the specific social institutions known as 'schools',
which typically involve transmission of knowledge and skills by
teachers to students. My intention is to examine in detail this
area of Krishnamurti's work and my discussion for the most part
examines his ideas and activities centred around education in the
context of schooling and the teacher/student relationship. This
thesis 1s the first attempt at an overall assessment of
Krishnamurti's work in education: as described in the 1literature

survey (1.4.3), very little has been written about this aspect of

his achlevement.

My sources and methodology naturally suggested the division of the
thesis into two parts. Part One is concerned .with an evaluation of
Krishnamurti as religious teacher and an assessment of his
educational theory. The primary sources for this were the published
works of Krishnamurti, details of which are to be found in 1.4.,1 and

in the bibliography. I was also able to draw on extemsive personal
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experience of Krishnamurti's teaching. In 1878 I had attended his
public talks 1in England where he made an immediate, deep and
positive impression on me. Over the following years I read his
books carefully and attended about fifty public talks in England,
Switzerland and India. I also visited Rishi Valley School in 1981
for a period of three weeks while Krishnamurti was there and
attended some twelve meetings which he gave to a small group of
interested people. I last saw him in the summer of 1985, about six
months before his death.

Details of the secondary sources I consulted are to be found in

the literature survey (1.4.3) and the bibliography. Krishnamurti's
work has not been the object of much critical study. I drew on
other writers for information about the Indian religious traditionm,
theosophy and educational theory, but found little of interest
written about Krishnamurti himself. However, I did have the great
advantage of discussing his work with many people who had been
involved with Krishnamurti during his lifetime. These included
teachers at the Krishnamurti schools, friends and people with whom

Krishnamurti had held discussions.

The methodology of Part One is indebted to suggestions made by the
educational philosopher T.W. Moore in Educational Theory: An
Introduction (Moore, 1974:48ff). Moore argues that any educational
theory rests on a set of assumptions held by the theorist. These
assumptions may be overt and consciously held or unspoken and
unrecognized, but in either case they will have a decisive effect on
the theory. The most important assumptions are those concerning the
nature of human beings, the aims of education and the methods used
to attain these aims, Assessmment of an educational theory should

be based on a discussion of these three areas.

This suggested the structure for Part One of the thesis. The first
two chapters are a critical appraisal of Krishnamurti's view of
human nature. I draw on a variety of historical and philosophical

sources to indicate the extent to which Krishnamurti was influenced



by the theosophical environment in which he grew up and to elucidate
some weaknesses in his argument. Chapters Three and Four examine
his educational theory, including his aims and the methods he
proposed to attain them. Part One thus contains an exposition of
Krishnamurti's teachings in general and his educational theory in

particular and examines their strengths and weaknesses.

A main theme of my argument is that Krishnamurti's philosophy does
not stand up to critical scrutiny in every detail. He was often
careless in argument and could be dogmatic, particularly in his
rejection of other philosophers. In particular his educational
theory shares weaknesses with other theories that were current in
his formative years: I suggest that it derives largely from an
idealist school of +thought which now appears anachronistic.
However, I also suggest that he had great strengths as a religious
teacher and represents a fine example of spirituality in the

contemporary world.

To evaluate his achievment in education, it was essential that 1
should visit the Krishnamurti schools. Krishnamurti's books on
education are certainly thought-provoking and stimulating, conveying
serious moral convictions and a religious message. However, it is
impossible to evaluate his educational work merely on the basis of
his writing, which tends to be rather abstract and general. Much of
Krishnamurti's input was on a practical level as he was involved
with the founding of the schools, dealt with particular situations
and held discussions with pupils and staff. Only after my visits to
the schools and numerous interviews did I begin to understand mare
clearly his intentions and their practical application. These
visits provided the material for Part Two.

I found that the two schools which I visited had successfully
introduced a number of unusual ideas. For example, the school in
South India has an extremely flexible and informal structure, with
complete equality between all staff members, Brockwood Park in

England has evolved a community of staff and pupils which encourages
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a great sense of social responsibility and a high quality of
relationships and dialogue. I also noted some questions, for
example the evaluation of Krishnamurti's stature, where it seemed to

me that the schools needed greater clarity.

Chapter One of +the +thesis includes an account of the early
development of theosophy, a biographical outline of Krishnamurti and
an introduction to his philosophy, public talks and personality.
There is also a discussion of the audiences he attracted and the
organisations he created. The review of literature covers books by

Krishnamurti and the secondary literature concerning his work.

Chapter Two is a detailed discussion of Krishnamurti's religious
teaching and philosophy of 1life. After an overview of his work
there 1s an examination of four key areas imn his thought:
conditioning, psychology, inquiry and religion. His work 1is
compared with that of other philosophers who have held a vision of
transformation as central to their work and there is an assessment

of Krishnamurti as religious teacher.

Chapter Three deals with Krishnamurti's educational thought. I
examine the scope of his educational work and the historical context
in which he operated, in particular the New Education Movement which
was influential in the 1920s when Krishnamurti first formulated his
ideas about education. There is a discussion of his critique of
conventional education and in particular an examination of his

educational aims.

Chapter Four 1s for the most part concerned with his more detailed
suggestions about how his schools should operate and describes
Krishnamurti's dialogues with students and teachers. I also discuss
to what extent his concerns may be relevant to contemporary society

and make an overall evaluation of his work as educational theorist.

Part Two is based on field-work in two Krishnamurti schools. Most

of the material came from first-hand observation and interviews at
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the schools, although I have used the findings of other educational
researchers for purposes of comparison. The intention of Part Two
is to show how Krishnamurti's schools operate in practice, how they
implement his educational philosophy and how this affects the pupils

and teachers at the schools.

Chapter Five first gives an overall description of the Krishnamurti
schools. There is an account of my preparations for the fieldwork,
the reasons for my choice of schools and the methodology I adopted

during my visits.

Chapter Six is a report on the Valley School near Bangalore in South
India where I spent one month attending classes and interviewing
teachers and pupils. In the chapter I describe the practical
organisation of the school, with particular reference to features
that were influenced by Krishnamurti's philosophy. The focus of my
interest was not so much on academic techniques or achievements but
on the areas which teachers at the school particularly emphasize:

the importance of good relationships and the sense of inquiry.

Chapter Seven is similar in intention, describing Brockwood Park,
the Krishnamurti school in England. Although the schools were both
founded by Krishnamurti they differ greatly imn age range and
structure: in particular Brockwood is more a centre for the study of
Krishnamurti's religious teaching. The school is attended by young
people above the age of fifteen, while the new Krishnamurti Study

Centre caters for adult visitors.

Chapter Eight summarizes and concludes my findings. I discuss the
positive features of the schools and some of the problem areas which
became apparent 1in the course of my visits. I conclude my
discussion of Krishnamurti as religious teacher and educator, and

finally suggest some possible areas for future research.



PART ONE
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CHAPTER ONE

KRISHNAMURTI: THE MAN AND HIS VWORK

1.1 THE ORIGINS OF THE TEACHINGS

In 1980, Krishnamurtl made a synopsis of his own teachings which was
published as a pamphlet entitled The Core of Krishnamurti's
Teaching. Since this is an authentic statement of what Krishnamurti
felt to be the essence of his own work it i1s reproduced here in full

as a starting point for our discussion:

The core of Krishnamurti's teaching is contained in the
statement he made in 1928 when he said 'Truth is a
pathless 1land'. Man cannot come to it through any
organisation, through any creed, through any dogma,
priest or ritual, not through any philosophical
knowledge or psychological technique. He has to find
it through the mirror of relationship, through the
understanding of the contents of his own mind, through
observation and not through intellectual analysis or
introspective dissection.

Man has built in himself images as a fence of security
- religious, political, personal. These manifest as
symbols, ideas, belliefs, The burden of these dominates
man's thinking, relationships and daily 1life. These
are the causes of our problems for they divide man from
man in every relationship. His perception of 1life is
shaped by the concepts already established in his mind.
The content of this conscliousness is  this
consciousness. This content is common to all humanity,.
The individuality is the name, the form and superficial
culture he acquires from his environment. The
uniqueness of the individual does neot 1lie in the
superficial but in the total freedom from the content
of consciousness.

Freedom is not a reaction; freedom is not choice. It
ls man's pretence that because he has chaolce he is
free. Freedom is pure observation without direction,
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without fear of punishment and reward. Freedom is
without motive; freedom is not at the end of the
evolution of man but lies in the first step of his
existence, In observation one begins to discover the
lack of freedom. Freedom is found in the choiceless
awareness of our daily existence.

Thought i1s time. Thought is born of experience, of
knowledge, which are inseparable from time. Time is
the psychological enemy of man. OQur action is based on
knowledge and therefore time, so man is always a slave
to the past.

¥Vhen man becomes aware of the movement of his own
consciousness he will see the division between the
thinker and the thought, the observer and the observed,
the experiencer and the experience. He will discover
that this division is an illusion. Then only is there
pure observation which is insight without any shadow of
the past. This timeless insight brings about a deep
radical change in the mind.

Total negation is the essence of the positive. V¥hen
there is negation of all those things which are not
love - desire,pleasure -~ then 1love 1s, with 1its

compassion and intelligence. (Quoted in Lutyens,
1083:204)

The above was written by Krishnamurti towards the end of his life
and summarizes a philosophy which he evolved over fifty years of
change and creativity. In 1930 he began to emancipate himself from
the doctrines and language of theosophy; by 1980 his philosophy was
a clearly defined, personal synthesis of ideas. As can be seen from
the synopsis, Krishnamurti's teaching has resonances with both east
and west: for example the idea of reaching the positive - love and
compassion - by total negation is highly characteristic of the
Indian religious tradition (Nakamura, 1964:57), while the rejection
of symbols, dogmas and priests reminds one of western rationalism.
In Chapter Two we will examine these teachings in depth, but before
we can unravel the details of Krishnamurti's philosophy 1t is
essential to understand something of his life:” his teachings are
inextricably connected with his personality, his background and
ultimately the culture in which he grew up and lived. How did a
person, born in 1895 into an orthodox Brahman family in South India,
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come to be proclaimed the new Messiah, the saviour of the modern
age? How could anyone then calmly walk away from such a role and
insist that he would not accept disciples? WVas he a westerner, an
Indian, or truly a world figure? From which cultural milieu did his
ideas arise? VWhy was he so highly regarded by religious figures and

scientists, artists and teachers?

The first stage on a rather curious journey into Krishnamurti's past
takes us to nineteenth century North America. In the middle of that
century orthodox Christian churches were disturbed by the
proliferation of new sects which bore striking resemblances to the
‘new religious movements' that were to appear a hundred years later.
Among the most influential were the Transcendentalist Movement,
which started in the 1830s and counted Ralph Waldo Emerson among its
most famous adherents, and Spiritualism, which became even more
popular some twenty years later. Despite many minor differences
between the movements, there were underlying similarities. For
example, they were deeply influenced by oriental religions in a
period when knowledge of Hindu and Buddhist scriptures was
spreading. They shared an antipathy to orthodox Christianity and in
general a tendency towards anti-clericalism and anti-
denominationalism. In sympathy with the spirit of American
individualism, freedom for the individual seeker was emphasized
rather than communal unity of belief, and the movements tended to
support progressive social 1deas including fairer treatment for

American Indians and equality for women. [1]

Many groups affiliated to the movements were involved with western
occult traditions, Rosicrucianism and Swedenborg being major
influences (Campbell, 1980:12-14), Two of the most important
beliefs current in these circles were of a secret wisdom tradition
and the possibility of communication with spirits and discarnate
beings. The doctrine of the wisdom tradition held that there was a
body of secret teachings which had been known to ancient
civilizations but subsequently hidden or lost. It was thought that

some writings which contained this wisdom were still in existence,



_15_

and speculations were rife about the connections with ancient Egypt,
India and Tibet in particular. Accounts of contacts with the spirit
world often referred back to the work of the Swedish mystic
Swedenborg who bhad described how he was inspired by clairvoyant
visits to departed spirits and angels. Numerous groups of

spiritualists tried to follow his example.

By the 1870s there was widespread interest in these groups, which
attracted up to two million adherents according to one estimate
(Campbell, 1980:16). The climate was evidently suitable for the
foundation of a new society, the Theosophical Society, which held
its first meeting in New York in 1875 and was to prove one of the
most influential of all the esoteric organisations. [2] It would be
easy to ridicule the society. Its charismatic 1leader, Madame
Blavatsky, was almost certainly a fraud and some of the society's
beliefs seem so absurd that it is hard now to understand their
attraction for many educated and apparently intelligent individuals
(Campbell, 1980:53ff), Nevertheless, the organisation performed
useful work both in India and the west. 1In Sri Lanka theosophists
contributed enormously to the revival of Buddhism while in India
they were active in education, social work, in the independence
movement and in the renaissance of Hindu culture. In the west the
society was responsible for the popularisation of orientalism and
certainly played a positive role in the formation of western

attitudes towards eastern cultures.

The Theosophical Society's doctrines were at first mostly derived
from the writings of H. P. Blavatsky. Little of her work was
original and charges of plagiarism against her were forcefully
argued. Her ideas were for the most part taken from translations of
Buddhist and Hindu scriptures, with much also drawn from
Syrian/Egyptian gnostic sources and the western esoteric traditionm.
Other leading theosophists were Christians. Theosophy thus became
an eclectic body of ideas based on the three religions -
Christianity, Buddhism and Hinduism - that contributed most to 1it.

Many of the moral values it espoused were similar to those of these
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religions and the society developed a metaphysical world-view which
aspirants to the spiritual life were supposed to study. There was a
strong sense of hierarchy and belief in the divinity of certain
figures such as Christ and Krishna (Campbell, 1082:61-74; Lutyens,
1975:10-12),

In 1882, the society purchased a large estate outside Madras, South
India, to serve as a new headquarters. The two leading figures of
the society, Blavatsky and her close associate Colonel Olcott, moved
in and the society rapidly expanded its work in India. Not
surprisingly this led to an increase in the influence of Buddhism
and Hinduism on theosophical doctrines. Theosophists were not at
all worried by eclecticism in doctrine: a fundamental tenet of the
society was that the essence of all the major religions was a
timeless wisdom. Theosophists felt that this wisdom had been
taught by the great founding teachers such as Buddha and Christ,
after which it had gradually become lost or obscured. They felt a
duty to rediscover the ancient wisdom and proclaim it to the world,
hoping that this would lead to spiritual development and eventually
transformation of the individual and society. Theosophical doctrine
had a high moral tone and strongly emphasized respect for all life,

compassion and belief in transcendent values. [3]

There was no definitive orthodoxy and each member of the society was
free to interpret the teachings as he/she wished. Theosophy was
tolerant of all religions and non-exclusive. The main body of
doctrine was conveyed through the writings of the leading figures of
the society and underwent changes depending on who was influential
at the time. For example, after Olcott's death the presidency
passed to Annie Besant, whose background included Fabianism and
freethinking as well as Christianity and Hinduism, and the style and
content of theosophical discourse changed considerably. Theosophy
was from the start a synthesis of ideas from many different sources,
eastern and western. [4] Nevertheless attempts were made to produce
a coherent doctrine and the theosophical world-view was summarized

in the following statement:
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This tradition (theosophyl 1is founded on certain
fundamental propositions:

1. The universe and all that exists within it are omne
interrelated and interdependent whole.

2. Reality is all pervasive but...it transcends all
expressions. It reveals itself in the purposeful,
ordered, and meaningful processes of nature as well
as in the deepest recesses of the mind and spirit.

3. Recognition of the unique value of every living
being expresses itself in reverence for life,
compassion for all...and respect for all religious
traditions. (The Indian Theosophist,

Vol.83, no. 10 and 11, October-November 1986, P.280)

Apart from the exoteric teaching, there was also an esoteric
section which was more occult in orientation and used terminology
associated with Mahayana Buddhism, The basis of the esoteric
teaching was that a hierarchy of masters and adepts, known as The
Great White Brotherhood, guided the evolution of humanity and
preserved the ancient wisdom tradition. An even more prestigious
figure was the Lord Maitreya, the VWorld Teacher, who bhad already
incarnated twice as Krishna and Christ to instruct the world at a
time of crisis. The doctrine was clearly influenced by the Mahayana
concept of the Maitreya (the Buddha of the future) and the Christian
concept of the Messiah. As early as 1889, Blavatsky had said that
the real purpose of the society was to prepare humanity for another
appearance of the VWorld Teacher. This became a favourite theme in
theosophical circles in the following years: Mrs Besant, president
of the society from 1907 to 1933, in particular was convinced that
the Vorld Teacher's arrival was imminent and announced this view

publicly for the first time in 1908 (Campbell, 1980:53-61; Lutyens,
1975:10), [5]

In the early 1900s, C.V. Leadbeater, a close friend of Mrs Besant,
also claimed clairvoyant faculties and was the leading figure in the
esoteric section. [6] Many theosophists apparently believed
strongly in the existence of the 'masters' and in messages received
telepathically from them by figures such as Leadbeater. In the

esoteric section there was also a great deal of ritual, much of
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which focused on Krishnamurti in his youth. Some of the activities
of the esoteric section attracted considerable public criticism and
ridicule (Nethercot, 1963:156-160),

Theosophy, then, was truly a cross-cultural synthesis. It contained
ideas from the western occult tradition, from freemasonry,
Rosicrucianism, Swedenborg and gnostic Christianity. 1In addition it
adopted Hindu and Buddhist beliefs, particularly concerning karma
and reincarnation, and Mahayana esoteric speculations. Moreover,
the society flourished in the USA, Europe and India and ranked
aristocrats and radicals, reformers and conservatives among its
members.  Nevertheless it was a vigorous and influential society,
with some 45,000 members in forty countries at its peak in 1029
(Nethercot, 1963:410; Lutyens, 1975:46).

It is interesting to speculate how ideas from such a mix of cultures
could be integrated and provide a meaningful framework for a
religious organisation. If nothing else, the fact that theosophy
was able to develop at all suggests the existence of fundamental
areas of coincidence between occult traditions in Europe and India,
and there is some evidence to suggest contact between Greek and
Indian thinkers in Alexandria at the formative period of western
occultism  (Scharfstein, 1878:215-16) . In fact, theosophy
recapitulated a theme that was exceptionally popular in Renaissance
Europe: the hermetic belief in a venerable prisca theologia, which
is interpreted by Eliade as a reaction against a purely western,
provincial conception of Christianity and an aspiration to a
universal, transhistorical and primordial religion (Eliade,
1985:253). Theosophy was perhaps a similar reaction against
provincial conceptions, stimulated by the broadening horizons of the

nineteenth century.

This was the environment from which Krishnamurti emerged.
Throughout his childhood he was surrounded by theosophists and
undoubtedly absorbed much of their i1deology. Until the end of his

life he retained some elements of theosophical doctrine which
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provide the 1link between his philosophy and the great world
religions, and in his later thought it is also possible to observe
some qualities from the early theosophical ambience, for example the
international outloock and anti-institutionalism. But as
Krishnamurti matured and began to observe the world for himself, to
have contact with other writers and thinkers, and above all to
undergo his personal experiences of liberation and enlightenment, he
began to express doubts and reservations about theosophical
doctrines and finally rejected most of them totally. To understand
these developments we must discuss the extraordinary story of his

life and the evolution af his teachings.

1.2  BIOGRAPHICAL QOUTLINE

In 1909 Mrs Besant, president of the Theosophical Society, was
greatly excited to learn that her colleague C.V. Leadbeater had
clairvoyantly identified a young Indian boy, Krishnamurti, as the
vehicle for the incarnation of the VWorld Teacher. A fascinating
glimpse of the occult atmosphere of the period is given in Pupul
Jayakar's biography of Krishnamurti (Jayakar, 1986:30-31) where Mrs
Besant 1s described searching out two Tantric gurus in the back
streets of Varanasi. They had, independently of Leadbeater, come to
the conclusion that a young person named Krishnamurti, whose birth
was predicted in certain occult texts, would have an 1llustrious
future as a spiritual teacher. Two streams of occultism apparently
coincided, and Mrs Besant and Leadbeater became convinced that the
Lord Maitreya would use the body of Krishnamurti for his next
incarnation. Krishnamurti himself, who was born in the small town
of Madanapalle, South India, in 1895, had been taken to the
headquarters of the Theosophical Saciety at Adyar by his father, who
held a minor clerical post in the society. [7] OCredit must be given
to Leadbeater for having recognised the boy's potential, for at the
time of his 'discovery' Krishnamurti was, as Mary Lutyens observes,

‘not at all prepossessing':
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He I[Krishnamurtil was under—-nourished, scrawny and
dirty; his ribs showed through his skin and he had a
persistent cough; his teeth were crooked...moreover his
vacant expression gave him an almost moronic look.
(Lutyens, 1975:21)

The boy's life was transformed dramatically. He was brought up in
the theosophical beadquarters, where he was taught English, groomed
to conform to European manners and introduced to theosophical and
occult ideas. Leadbeater and Besant specifically prepared him for
the role of world-teacher, taking great pains to protect him from
barm and providing him with a special diet. In order to prepare for
the incarnation, an organisation called 'The Order of the Star in
the East' was formed in 1911, with the young Krishnamurti as its
Head <(Lutyens, 1975:46), Krishnamurti himself, together with his
brother Nitya, was taken to England where he was privately educated
by tutors closely connected with the Theosophical Society. In
theosophical circles it was widely held that Krishnamurti would be
the vehicle for the VWorld Teacher's incarnation although this was
not formally announced until 1925 (Nethercot, 1963:135-174). [8]

From 1911 to 1922, Krishnamurti spent most of his time in England,
with visits to ltaly, France and India. He was introduced to many
rich and influential families in London and Paris, where he moved in
an aristocratic milieu, learning impeccable manners, good French and
perfect English. He was made financially secure, being given £500 a
year by a rich benefactor and an additional £125 a month by Mrs
Besant. However he proved to be a disappointment to his sponsors:
by all accounts he was a shy, dreamy young man who often had a
vacant look on his face. He was slow at lessons and had a poor
memory. He seemed indifferent to his studies and not at all

enthusiastic about the Theosophical Soclety (Lutyens, 1075:47-140),

In 1919-20 he made several attempts to pass matriculation but never
succeeded, although for a short time he followed courses at London
University and the Sorbonne as an external student. Despite this

lack of academic success he read serious literature and became
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familiar with the work of Turgenev, Bergson, Nietzsche and other
writers. Lutyens (Lutyens, 1975:120) states that the two books
which impressed him most in 1920 were The Idiot and Thus Spake
Zarathustra. He also read anthologies of Buddhist scriptures. The
major intellectual influences on him during his youth were thus
firstly theosophical doctrines, to which he was exposed continually

from his earliest years, and European literature and philosophy.

By the early 1920s Krishnamurti was an elegant and well-travelled
young man. Two qualities that he retained all his life were a great
cosmopolitanism and an appreciation for beautiful surroundings, fine
clothes and good architecture. In appearance and life-style, as
well as in his ideas, he was markedly different from most Indian
religious teachers of his time and did not conform in the least to
the conventional image of an Indian holy man. He rejected Hinduism
and, unlike Vivekananda or Aurobindo, never maintained that India
was culturally or spiritually superior to other countries. He moved
between east and west all his life and seemed equally at home with

Indians or westerners. [9]

Until 1922 he showed few signs of spiritual greatness. At one time
Leadbeater considered another boy as a possible vehicle for the
Vorld Teacher instead of, or as well as, Krishnamurti. Krishnamurti
himself went through periods of doubt and disillusion. ([10] But
suddenly, in the summer of 1922, Krishnamurti had the first of a
serles of experiences which transformed him into a major independent
teacher. It happened at Ojai, California, where he was staying in a
beautiful valley for some months' holiday. [11] Part of his own
account of the event is as follows:

There was such profound calmness both in the air and

within myself, the calmness of the bottom of a deep

unfathomable lake...The Presence of the mighty Beings

was with me for some time and then They were gone. I

was supremely happy for I had seen. Nothing could ever

be the same. I have drunk at the clear and pure waters

at the source of the fountain of life and my thirst was

appeased...I have seen the Light. I have touched

compassion which heals all sorrow and suffering; it is
not for myself, but for the world. (Lutyens, 1975:159)
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The mid-1920s saw Krishnamurti establishing himself as a free and
indepigént teacher. He began to talk where and how he wished to
groups of interested people instead of addressing only theosophical
organisations. He criticised some of the theosophical doctrines and
became increasingly sceptical of those who claimed clairvoyant
powers. According to Nethercot (1963:372) he undertook speaking
engagements for the society only because of his great affection for
Mrs Besant, Rishi Valley, his first school, was founded in
1929 and a few years later he opened a school in Varanasi. He
already had a passionate concern for the education of young people
and encouraged those close to him, particularly in India, to involve

themselves with education.

In the following months and years Krishnamurti experienced repeated
ecstatic states, after which many observers regarded him as a
transformed human being, confident, radiant and powerful. [12] By

1029 he was utterly assured of his own stature:

I say mnow, 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. (Lutyens, 1975:271)

A characteristic feature of his teaching was an insistence on the
destructive nature of spiritual organisations. He had an abhorrence
of ritual, dogma, hierarchy, uniforms, ceremonies and personality
cults of any kind. In August 1929 he disbanded the Order of the
Star, causing great distress to many devoted followers and
signalling his final break with theosophy. His speech on that
occasion embodied much of what he felt to be essential at the time:
the statement about truth, quoted in the synopsis in 1.1, remained a
ballmark of his approach throughout his life:

I maintain that Truth is a pathless land, and you cg?gt
approach 1t by any path whatsoever, by any religion; by
any sect...Truth, ©being 1limitless, unconditioned,
unapproachable by any path whatsoever, cannot be
organised...and I have now decided to disband the
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Order, as I happen to be its Head. You can form other
organisations and expect someone else. With that I am
not concerned, nor with creating new cages, new
decorations for those cages. My only concern is to set
men absolutely, unconditionally free. (Lutyens,
1975:272)

After 1929, in pursuance of this concern, he lived the life of a
peripatetic teacher, moving round the world on a circuit of talks,
meetings and visits to his schools. By the mid-1930s he had evolved
his own teachings, which were radically different from theosophy.
At this point it may be helpful to see his new position,

He certainly felt, as did the theosophists, that there was an
Absolute or transcendent reality, and like them he stressed the
oneness of all 1life, The wvital difference in Krishnamurti's
teachings lies in his insistence that each listener must discover
the truth behind these concepts for him/herself, otherwise they are
meaningless. He argued that doctrinal statements may easily become
a distraction, a form of escapism or illusion, and he actively
discouraged any attempt to construct a mental image or world-view on
the basis of what others said. It would be fundamentally wrong,
according to Krishnamurti, to study religious literature and come to
a conclusion such as: there is a spiritual absolute above and beyond
the human world which may intercede in human affairs. Such a
conclusion, from Krishnamurti's point of view, would be merely
another belief, another spiritual metaphysic, another form of living

in the past nourished by another's words.

Krishnamurti, then, did not explicitly teach a metaphysical world-
view. It is true that he did refer to a transcendent dimension and
one could, if one wished, construct some kind of ontology on the
basis of his teaching. But this would be too formalistic. He first
and foremost meant to show the limitations inherent in beliefs and
ldeologies and to suggest awareness and observation of the present
as a more fruitful approach. His statements are not so much the
assertion of a particular ontology as an expression of openness.

Shackley, who has examined Krishnamurti's work from the standpoint
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of analytical philosophy, schows how his position allows for
transcendence but avoids dogmatism:
At the very least this possibility [of transcendencel
must not be denied. Otherwise the mind encloses itself
within a framework of known concepts and alienates
itself from that element of the unknown which is indeed
present in every present moment. This is a danger of
strict conceptualisms 1like 1logical positivism, The
opposite attitude of complete openness is a consequence

of the central position in Krishnamurti's teaching not
of concepts but of the unknown. (Shackley 1976:101)

Most of bhis talks centred on topics that were of immediate interest
in daily life, for example psychological problems such as fear or
Jjealousy. He insisted on numerous occasions that unless all such
problems are faced and resolved, there is no possibility of
understanding the divine; conversely, energy spent in metaphysical
speculation is wasted. This, then, represents his major departure
from theosophy: theosophists were given a metaphysical doctrine and
encouraged to absorb it; Krishnamurti stressed that each individual
must fully understand the complexities of his/her own life and
behaviour, and only then would he/she be in a position to explore

more profound questions.

With this fundamental change, Krishnamurti evolved the major themes
of his later teachings, many aspects of which were in direct
opposition to theosophical doctrine. For example, he dropped all
connections with organisations and said they were an obstacle to
self-understanding. He particularly criticized attempts to provide
spiritual guidance. He had no interest in comparative religion and
did not recognise a timeless wisdom at the heart of religious
traditions. He questioned the importance of scriptures, He
declined to comment on matters such as reincarnation or an afterlife
and did not subscribe to a metaphysical world-view. The new
approach caused considerable misunderstanding and resentment among
some of his old followers (Lutyens, 1975:278). However he did
retain fundamental reli ‘Ls values - compassion and a reverence for

life -~ from bhis theosophical background which were to influence his
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whole life's work and we shall see (3.2) that he was heavily
influenced by theosophical educational ideas. [13l

By the mid-1930s, Krishnamurti's own approach had stabilised. Over
the remaining fifty years of his life he was to modify vocabulary,
emphasize different aspects of life and introduce new topics into
his discourses, but these later developments were more a question of
detail than of radical revision. Two writers, his biographer
Lutyens (1883:167) and the Indian scholar Shringy (1977:xii) agree
that Krishnamurti's teaching changed 1little, except in detalls of
expression, after the 1930s, His own doctrine was clear, and his
discussions and reading served mainly to elucidate minor points and
to keep him in touch with developments in the intellectual world.
The distance which separates Krishnamurti from the occult
speculations of theosophy is obvious in the statement quoted at the
beginning of this chapter.

In a typical year Krishnamurti would spend the winter imn India,
giving twenty or thirty public talks in the major cities. He would
then spend spring in the USA, summer in Europe and autumn in
England., He often gave eighty or more talks in a year, and would
also conduct many hundreds of private interviews, participate in
conferences, talk to students and teachers at his schools and do
some writing and broadcasting. The only long exception to this
heavy schedule, which he maintained until his death at the age of
ninety-one, was during the Second World War, when he spent several

quiet years in California,

By 1978 he had founded seven schools, with all of which he
maintained close contact. Apart from the schools at Rishi Valley
and Varanasi, there are three other Krishnamurti schools in India,
in Madras, Bangalore and Bombay. Brockwood Park,  near WVinchester,
Hampshire was founded in 1969 and the 0Oak Grove School 1in O0jai,
California in 1975 <(see 5.1 for further details). He stayed
regularly at three of the schools, Rishi Valley and Rajghat in India

and Brockwood Park in England. Many of his friends and associates
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became teachers, sometimes at his request. He regarded the schools
as centres for his work as religious teacher as well as being
educational establishments in their own right, and towards the end
of his life he encouraged the formation of study centres for adults
on the grounds of the three schools where he stayed regularly. He
invested much time and energy in his educational work, publishing
books on education and holding regular meetings with staff and

pupils, [14]

Krishnamurti never married, had children or led a family 1life
although he had close relationships with several women who acted as
his hosts, companions and friends. VWhen he was not staying at his
schools he lived in houses provided by friends or admirers. The
money needed to pay his living and travel expenses came partly from
the proceeds of his publications and partly from donations. He did
not accumulate any personal property or wealth, although he wore
expensive clothes and usually stayed in elegant acco ‘zgtion. He
found many helpers for his work and between 1968 a;a 1870 four
Krishnamurti Foundations were formed in India, England, Latin
America and the USA. These foundations administered funds, arranged
public meetings, edited his books and helped with his work in
education. Since his death they have continued with these
activities. In a statement in 1973, published in the Krishnamurti
Foundation Bulletin (Special Issue, March 1986:10) Krishnamurti
reliterated that the Foundations should exist for practical purposes
only and bave no religious or esoteric status:

The Foundations have no authority in the matter of the

teachings...The Foundations have no authority to send

out propagandists or interpreters of the teachings. As

it has been necessary, I have often pointed out that I

have no representative who will carry on with these
teachings in my name now or at any time in the future.

Krishnamurti was a highly respected figure in India. According to
Jayakar (1986:202) he was proclaimed as a realized human being by
the pandits of Maharashtra in 1948 and by Varanasi pandits in the
late 1970s. Thus despite his rejection of Hinduism, the guardians
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of the Hindu religious tradition themselves recognised his stature.
He was revered by Tibetan Buddhists. I was informed by Samdong
Rinpoche, a close associate of the Dalal Lama, that some lamas
regarded Krishnamurti as an incarnation of Mailtreya and that the
Dalai Lama himself held him in the highest regard. [15] Further, he
was known to many of India‘'s political leaders, and both Nehru and
Indira Gandhi turned to him for advice and consolation. His death
in February 1986 was commemorated by the issue of a postage stamp in
India, His schools have operated in India since the 1920s and by
the 1980s several thousand students had passed through them. His
talks were free and open to all, an opportunity for people from all
walks of life to hear his teachings at first hand. Krishnamurti is
not a household name in India as are, for example, Sai Baba or
Ramakrishna. But particularly in his native South, in Madras above
all, he is certainly widely known among the educated sections of the

population.

In the west he received little attention from religious or secular
authorities, but was known to the public through his talks and
books. Professor J. Needleman noted:
For the greater part of +the twentieth century,
Krishnamurti has traveled through Europe, America and
Asia, sopeaking to millions of people. Still more
millions have read his books, many of which are records
of his talks. One may safely say that no philosopher,

teacher or poet bhas attracted the respect of more
people over such a period. (Needleman, 1970:152)

In academic circles Krishnamurti has been more widely accepted in
the USA than in England. Many universities in the USA offer courses
on his work. [16] Perbaps his greatest impact, apart from as
educator and religious teacher in his own right, has been in the
emergence of what 1is known as the bholographic paradigm which
suggests that contemporary science is still dominated by
mechanistic and deterministic metaphors which should be superseded
by a more integrated, organistic and interactive vision. The
theoretical physicist Professor David Bohm and other scientists were

interested in Krishnamurti's discussions o©of +the nature of
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consciousness and held discussions with him in England and the USA
to further the dialogue (holistic theories are discussed in popular
form in Capra (1974), Briggs and Peat (1984) and Vilber (1982); more
specialised works include Bohm (1980) and Jantsch (1980)). [17]

Krishnamurti continued working until January 1986, although it was
clear by then that he was seriously 1ill. He collapsed in Madras
after a public talk and at his own request was flown immediately to
California., He died there in February 1986, having spent his last
month holding meetings with his closest associates. There are
accounts of his death in the biographies by Lutyens (1988: 148-154)
and Jayakar (1986: 497-501).

The facts about Krishnamurti's outward life are clearly established,
He lived almost all his life in the public eye, and many letters and
documents about him have been preserved. His inner life, however,
remains a mystery. Mary Lutyens has described some of the
inconsistencies in his character. He was always extremely well
dressed and keenly alert, but at the same time appeared detached
from his body. He had 1little time for casual conversation, yet
spoke easily with scientists, statesmen, children or any other
person who wished to converse seriously with him. At the same time,
he had a weakness for anecdotes and jokes and would happily watch
thrillers on television or read detective stories to amuse himself.
He had a curicus fondness for mechanical objects - well-made
watches, cameras or cars — and used to play several sports well. He
practised hatha yoga and eye exercises almost daily. He had a great
delight in nature. He walked in the countryside throughout the year
and his writings are full of descriptions of nature minutely
observed. Traits which Lutyens stresses are his total lack of self-
interest, his bumility, modesty and self-effacement (Lutyens, 1975
and 1983:passim). ’

Vhen he stayed in the west, he dressed in western clothes and rarely
mentioned his Indian background. His teaching contained no Sanskrit

terminology or reference to Indian scriptures and he clearly stated
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that he had no interest in Hinduism or Indian nationalism. He also
consistently declined to discuss his esoteric background or
phenomena such as clairvoyance and healing. This led many
westerners to view him as a teacher who was beyond the confines of

any particular culture or religious tradition.

However, some of his associates and friends in India gave quite a
different picture. [18] They regarded Krishnamurti as essentially
Indian, despite his European refinement. VWhen in India he dressed,
sat and ate in traditional Indian style. His talks, and more
particularly his dlalogues with close friends, contained occasional
references to Hindu philosophy. He had a special fondness for
chanting scriptures in Sanskrit. I was told of occasions when he
had participated in meetings with traditional sages and pandits, and
that he had even organised a puja (religious ceremony) at his school
in Varanasi after a dispute had arisen with local villagers. This
surprised even his Indian friends, as he was consistently scathing
in his criticism of such ceremonies. I was not able to ascertain
whether he organised the ceremony to placate the villagers or
because he believed in its intrinsic value. In either case it shows

a side of Krishnamurti that was never apparent in the west.

He was particularly affectionate towards sadhus and sannyasls
(people who have renounced the world to lead a religious life), and
showed great respect towards figures such as Anandmai Ma, a wcman
who was believed to be a saint in Varanasi. A musician who often
played for him in Varanasi told me that sometimes when she began
chanting the Upanishads in Sanskrit, Krishnamurti would join in and
recite hundreds of verses. According to her he claimed that he had
never studied them, but 'just knew them'. In India I heard many
stories of his powers of clairvoyance and healing, and some Indians
also maintained that be sensed a special religious énergy in India
that was not present in the rest of the world. There is a tradition
in India that certain places are sacred sites (punya sthal) with a
special religious significance. These sites often become pilgrimage

centres, temples or ashrams. I was told that Krishnamurti regarded
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Rishi Valley and Rajghat, 1if not his other schools, as such places
and believed that the religious transformation that he called for
might start from them.

It seems that these different perceptions were caused by two
factors. First, Krishnamurti himself behaved somewhat differently
as he visited different countries. He spoke in a way that would be
meaningful to his audience, trying to convey the same message in
slightly different terms. He was probably less reserved about
showing the esoteric side of his personality in India where it might
be more acceptable than in the west. Secondly, his friends and
assoclates appreciated him according to their backgrounds. Many of
the Indians associated with his work had a long-standing interest in
Hindu philosophy or theosophy and would perhaps be less sceptical
about claims of psychic abilities than most westerners would be., A
close assoclate of Krishnamurti's with whom I spoke in England

doubted that be sensed anything more sacred in India than elsewhere.

Krishnamurti never undertock formal studies after failing his
matriculation. He always maintained that he read very little. He
disclaimed ever having read the Bhagavad Gita or the gospels and he
never referred to any books or philosophers as authorities. Lutyens
describes him as a man who 'has read very little (and that little
forgotten) and who has no intellectual pretensions' (Lutyens
1983:192). This may be an exaggeration. Krishnamurti himself was
always very vague about what he had read, and some interviewees gave
me to understand that he had in fact studied more widely and
seriously than Lutyens suggests. Moreover, he was interested to
hear of developments in art, philosophy, religion and science, and
held many conversations with specialists in different fields of
study. I was told that he had at least a basic knowledge of
Heidegger and Sartre, of curreat research in neuro-physiology,
artificial intelligence, quantum physics and numerous other topics
in the west. In India he certainly read and discussed Hindu and
Buddhist texts, and occasionally surprised scholars by his

references to obscure works. [19] To summarize, Krishnamurti moved



_31_

freely in every sense between India and the west, although he was
appreciated differently in different places. He had a wide
knowledge of both cultures, but his learning was non-systematic and

he attached 1little importance to it.

In his teaching, Krishnamurti often stressed the importance of
observing very carefully and with an open mind. One woman who knew
Krishnamurti for many years told me that his real education was what

he learned through his own senses:

The thing I found most extraordinary about Krishnamurti
was the way he would sit in a room and simply observe
everything that was there. He would be very quiet and
you could feel that every sense was alive, looking at
the colours, listening to sounds, observing people. 1
think it gave him tremendous vitality. In that sense
his was a total education, ©because he took 1in
everything first bhand through his senses to an
extraordinary degree. [201

Krishnamurti and those close to bhim often stressed that his
teachings were original, in the sense that they arose from his own
experiences and observations, not from study of other teachers.
Krishnamurti himself once remarked:

Schopenhauer, Lenin, Russel [sicl etc. bhad all read

tremendously. Here there is the phenomenon of this

chap who isn't trained, who has had no

discipline...This person [Krishnamurtil bhasn't thought

out the teachings...It is like - what - what 1is the

biblical term? - revelation. It happens all the time
when I'm talking. (Lutyens, 1983:230)

Even after Krishnamurti's break with theosophy, many people believed
him to be an avatar or world teacher despite his own disclaimers.
In his later years, Krishnamurti neither confirmed nor denied that

he was a, or the, World Teacher. 1In the 1820s he was less reticent:

More and more am I certain that I am the Teacher and my
mind and consciousness is changed...My work and my life
is settled. I have reached my goal...the fulfilment of
many lives is now come. (Lutyens, 1975:246)
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Vhenever he taught in public, the personality traits, the gentleness
and the humour seemed to recede. He became incisive, at times
almost sharp, full of vitality, dignified, challenging. As early as
1925 a change was perceived to come over him when he spoke in
public. In 1961, one of his talks struck Aldous Huxley as 'among
the most impressive things I ever heard...such power, such intrinsic
authority...' (Huxley, 1969:917-918). Lutyens, who was a close
friend and almost uncritical admirer of Krishnamurti, suggests that
during certain talks Krishnamurti is experiencing a special power,
or benediction, which 1is somehow conveyed to the audience

(1983:115).

One point on which almost all observers, Indian or western, agreed
was that Krishnamurti possessed an extraordinary quality of energy
and that he had a special presence. This was described variously as
an overwhelming sense of love, of compassion, of intelligence, a
burning quality. Krishnamurti was constantly creative and demanded
great dedication from those who wished to work with him. Part of
this creativity expressed itself as constant challenge and people
who stayed close to him felt a pressure to examine their behaviour

and, sometimes, to make radical changes in their lives.

I also interviewed a few people who had at one time been quite close
to Krishnamurti but later decided not to become involved with him.
The criticisms they voiced generally centred on two main points,
firstly that he still regarded himself as world-teacher and tended
to speak dismissively of other teachers and religious movements; and
secondly that he showed little concern for social justice, having
spent almost all his 1life in a sheltered environment with few
material problems. These points will be considered in detail later
in this thesis (especially in 2.4 and 4.4). But on the whole,
Krishnamurti attracted 1little of the criticism. that bhas been
directed at some new religious groups and teachers. For example,
there has never been any suggestion, as far as I know, that be ever

used his powers or prestige for personal gain. In 1929 he dissolved
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the group that bad been built up around him and formed no sort of
cult or popular organisation. People who listened to him or went

for interviews were not put under any obligation.

Lastly, it is important to note that all through his life since
1922, and apparently almost daily, Krishnamurti underwent intense
experiences which could be called mystical. It is not within the
scope of this thesis to review the extensive literature concerning
mystical experience nor to analyze this aspect of Krishnamurti's
writing. Nevertheless the mystical element must be taken into
account in any consideration of Krishnamurti's life since he was
very deeply affected by his experiences, which can be satisfactorily
described by the term 'mystical' as defined by Professor R. Ellwood
in his comprehensive treatment of mysticism:

Mystical experience 1s experience 1in a religious

context that is immediately or subsequently interpreted

by the experiencer as encounter with ultimate divine

reality in a direct nonrational way that engenders a

deep sense of unity and of living during the experience

on a level of being other than the ordinary. (Ellwood,
1080:29)

There are accounts of mystical experiences in Krishnamurti's early
poetry where he frequently tells, in lyrical and ecstatic terms, of
his union with 'the Beloved'. He still used much theosophical
terminology in the early 1920s but despite the fact that his poems
are of &a somewhat inflated, wvatic nature, the spontaneity,

conviction and vigour are indicative of first-hand experience. [21]

Ecstatic states of consciousness apparently continued year after
year, and there are occasional references to them in his talks and
writings of the 1930s and 1940s. Much later, in 1961, Krishnamurti
started a record of his inner life, which he kept in diary form for
seven months. This was later published as Krishnamurti's Notebook
(KN). As Mary Lutyens wrote in the Foreword: 'We have here what may
be called the well-spring of Krishnamurti's teaching. The whole

essence of his teaching 1s here, arising from its natural source’
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(KN:6). On almost every page there are accounts of states of mind
that Krishnamurti experienced as radically different to our

everyday, empirical consclousness:

In the evening it was there, filling the room, a great
sense of beauty, power and gentleness.

Voke up in the middle of the night and there was the
experiencing of an incalculable expanding state of
mind...The "feeling" of this state was stripped of all
sentiment, of all emotion, but was very factual, very
real.

The room became full with that benediction. Now what
followed is almost impossible to put down in words...It
was the centre of all creation...There was only seeing,
the eyes that saw beyond time-space. There was
impenetrable dignity and a peace that was the essence
of all movement, all action. (KN:9,11,27)

There are hundreds of other passages in the same vein in
Krishnamurti's writings. In February 1980 he dictated the following
account, speaking of himself in the third person, of an encounter

with 'ultimate divine reality':

All the time that [Krishnamurti] was in India until the
end of January 1980 every night he would wake up with
this sense of the absolute. It is not a state, a thing
that is static, fixed, immovable. The whole universe
is in it, measureless to man. VWhen he returned to OQjai
in February 1980, after the body had somewhat rested,
there was the perception that there was nothing beyond
this. This is the ultimate, the beginning and the

ending and the absolute. There 1s only a sense of
incredible vastness and immense beauty. (Lutyens
1983:238)

Two aspects that stand out 1In these accounts are Krishnamurti's
sense of purgation, the feeling that his brain was cleansed of past
experiences, and his intense sensitivity. He apparently felt that
his experiences in meditation had affected his brain-cells and
produced a totally new state of consciousness. He felt untouched by
past emotions or thought patterns and often stressed the feeling of
newness and freedom from the past. This spiritual purgation, which

continued throughout Krishnamurti's 1life, gave rise to many



_35_

paranormal and psycho-physical phenomena, some of which are
discussed by his biographers. His heightened awareness operated not
only in states of meditation but also for example when he was out

walking. The following gives an indication of his state of mind:

And there walking on that road, there was complete
emptiness of the brain, and the mind was free of all
experience...Time, the thing of thought, had
stopped...The totality of the mind, in which is the
brain with its thoughts and feelings, was empty...the
otherness was the mind without time; it was the breath
of innocence and immensity. (KN:164)

At these times he was apparently not in a state of withdrawal but
was intensely aware of his surroundings. His writings contain many

descriptions of his walks in different parts of the world:

The road was muddy, deep rutted, full of people; it was
outside the town and slowly a suburb was being built,
but now it was incredibly dirty, full of holes, dogs,
goats, wandering cattle, buses, cycles, cars and more
people...The sun was among the clouds behind the palm
trees bursting with colour and vast shadows; the pools
were ablaze and every bush and tree was amazed by the
vastness of the sky. The goats were nibbling at their
roots, women were washing their clothes at a tap,
children went on playing; everywhere there was activity
and nobody bothered to look at the sky or at those
clouds, bearing colour; it was an evening that would
soon disappear never to appear again and nobody seemed
to care. (KN:208-9)

Krishnamurti the man remains a mystery. At this stage it is
interesting to ponder some questions which will perhaps never be
fully answered. What would Krishnamurti have become had he not been
'discovered' by Leadbeater? Did he really succeed in attaining an
'unconditioned' state, or was he rather the product of his
environment, of the desperate longing for a new Messiah? It seems
to me that the intensity of his spirituality, and in particular his
uncompromising insistence on freedom, suggests an innate power of
remarkable force. The Fheosophical $ociety may have nourished and

influenced Krishnamurti, but it neither created nor dominated him.
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Naturally there are different assessments of Krishnamurti's stature.
Some commentators have been sceptical about his achievements. The
Buddhist scholar Lama Anagarika Govinda, for example, found that
Krishnamurti had little to offer:
I think that Krishnamurti, who always speaks of the
unconditioned, is one of the most conditioned persons
in the world. He is so conditioned that he simply
can't get out of his own thinking...he is still
influenced by the experiences of his youth and early

childhood; his tragedy is that he can't rid himself of
them. (Govinda, 1986:66)

However, many thousands of ©people found his talks moving,
illuminating, deeply meaningful. The following section discusses
those who formed Krishnamurti's audiences and those who became

closely involved with his life's work.

1,3 AUDIENCES AND ORGANISATIORS

Krishnamurti refused to build or allow any large social movement or
organisation to develop around himself. Among those interested in
his work we can distinguish between two groupings of people: the
many thousands of people who attended his talks or read his books,
and the few hundreds who became teachers at the Krishnamurti schools

or worked in the foundations.

The former have no cohesion as a social body. Some of them receive
bulletins from the Krishnamurti Foundations, visit the schools or
have contact with other interested people, but these activities do
not constitute a definable movement. There is little difference in
this respect between those who are interested in Krishnamurti's work
and people interested in, for example, the work of a western secular
philosopher. Krishnamurti's books have been sold in many countries
for more than fifty years, and it would be difficult to make any
meaningful statement about the sociological composition of his

readership.
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As well as the written word, Krishnamurti presented his teaching to
the public in the form of discourses. Typically he would give a
series of talks - two, five or as many as a dozen — over a period of
several days or weeks in a public hall or marquee. After the
dissolution of the Order of the Star, the talks were open to anyone
and usually free of charge. He spoke without notes, quietly, seated
on a chair in the west or sitting cross-legged on a dais in India.
He was a very experienced and fluent speaker and audiences almost
invariably listened in engrossed silence. I have been unable to
find any empirical studies concerning the audiences at bis talks and
doubt that any have been made. The following account 1s based on my

own observations at some fifty talks in Europe and India.

In the west audiences were a mixture of all ages and nationalities,
with perbaps a preponderance of males over females. There were
representatives of the generation to which Krishnamurti himself
belonged, some of whom had been attending his talks for sixty years,
and also teenagers and even children. The meetings were thoroughly
international, with contingents from France, Holland, Spain, England
and elsewhere, The talks in Switzerland were usually translated
into four languages. On the whole the audiences seemed well-
educated, rather intellectual and middle-class. There was little
evidence of counter-culture, use of narcotics or extravagant dress.

Mary Lutyens briefly described an audience at Brockwood in 1971:

Vhat struck one most about the audience was the lack of
hippies. None of the throng there appeared to be part

of the guru-drug culture. Young and old, they were
clean, decently  dressed people who hung on
Krishnamurti's words with serious intentness. (Lutyens,
1983:178)

The use of drugs, including alcohol, was strictly forbidden at the
talks. Krishnamurti often pointed out the injurious effects of

drugs and ridiculed attempts to use them for religious experiences.

The people who organised the talks - Krishnamurti Foundation
members, often helped by their friends and teachers from Brockwood
Park - established a certain ethos around Krishnamurti, favouring
UN ERSITY
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conventional upper middle class standards of dress and appearance.
There was a certain amount of resentment among young members of the
audiences who felt they were excluded from the chance of meeting
Krishnamurti personally unless they dressed and behaved in a very

conventional manner.

The talks in Europe were usually attended by two or three thousand
people. In India even larger numbers crowded to hear him. There
too the audiences were a mixture of races and classes, with
sannyasis and monks sitting beside westernized businessmen and
students. On some occasions Krishnamurti was heckled by university
students who felt that he was avoiding social issues such as poverty
and oppression, but the meetings usually passed off without
incident. Indian audiences were often overtly reverential towards
Krishnamurti and sometimes he was surrounded and jostled by people

trying to touch him or bis clothes.

Both in India and the west many members of the audiences were
evidently familiar with Krishnamurti's work and attended talks
regularly. Others came perhaps out of curiosity or were attracted
after having read his books. In the west, most members of the
audience seemed oriented towards eastern  philosophy and
conversations I overheard often referred to Buddhism or Hinduism.
Many people had apparently turned to Krishnamurti after failing to
find satisfaction with other teachers or systems. At the meetings I
met people who had previously been involved with, for example, Zen
Buddhism or Gurdjieff groups. As we shall see in the next chapter,
Krishnamurti's teaching demands a sceptical attitude towards
religious or spiritual organisations and a high degree of
independence on the part of the seeker. There is no practice to
follow and no group to Jjoin for support or encouragement. Each
person who turned to Krishnamurti was finally confronted with the
teaching that truth must be found within, not mediated by
organisations or practices. Those who retained an interest in his
approach, then, tended to be people who had a high level of

commitment to a personal spirituality outside traditional forms and
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institutions. [22] Krishnamurti did not comment much on his
audiences, although he seemed to feel that they were not
sufficiently serious. On one occasion he said that he felt like
someone singing to the deaf (Lutyens, 1983:169). His acute
embarrassment when treated with excessive reverence was very

apparent.

Of the many thousands who came to his talks only a small number
became involved with his work in an organisational way. Those who
wanted a closer personal contact with Krishnamurti and who had an
interest in education could join one of the Krishnamurti schools.
In the schools I visited for fieldwork, Brockwood and Bangalore, all
the teachers I interviewed cited interest in Krishnamurti's work as
the main reason for teaching at the schools: their principal motives
in working at the schools were to deepen their understanding of his
philosophy and to pursue what they perceived to be a meaningful
vocation. At both schools wages are low and it seemed unlikely
that financial gain played a significant role in attracting staff.
It should be noted that there is also a number of teachers,
primarily at Rajghat and Rishi Valley, who are not particularly
interested in Krishnamurti as a religious teacher (Thapan, 1986b).
These teachers work at the schools for a variety of reasons,
principally because the schools are pleasant and interesting places
at which to work: with high unemployment in India, teachers may be
thankful to find employment in any institution. [23]

The common element among teachers is therefore, for the most part, a
shared interest in Krishnamurti's teaching. Otherwise, it is again
difficult to make any meaningful analysis. Teachers are of many
different nationalities, social classes and age groups. Most of the
schools demand that teachers have formal educational qualificatioms,
but even this is not the case in every school. There 1is no
commitment to any organisation other than customary contracts with
the school as employer. Teachers do not form any kind of

Krishnamurti group or organisation. They are free to leave the
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schools when they wish and no pressure is put on them to stay in

touch with the schools.

It was my impression that Krishnamurti was treated as a charismatic
personality, in Veber's sense of the term, by many members of the
Krishnamurti Foundations. People in various countries came forward
and wished to be closely associated with Krishnamurti's daily
affairs. They formed a Gemeinde, taking care of his personal needs
and the details of administration. I have 1little doubt but that
they recognised in Krishnamurti ‘supernatural, superhuman, or at
least specifically exceptional powers or qualities...regarded as of
divine origin or as exemplary' (Weber, 1947: 358-9). A few people I
met who had tried to gain access to Krishnamurti complained that the
people around him were exclusive and jealous, and that they refused
to make appointments for outsiders to see Krishnamurti, except for
rich or powerful people who could gain access relatively easily.
Thapan also reported that the implicit authority of Foundation
members tended to create fear among some teachers and pupils at
Rishi Valley School: 'several teachers...are critical of <the
authoritarian role of Foundation Members whose power is viewed as

deriving legitimacy from the ideology' (Thapan, 1986Db:425).

However, there were several factors that limited the extent of the
Foundations' activities. Krishnamurti was a teacher, not a leader.
Since there was no movement connected with him, there was no scope
for manipulation of followers. Moreover, Krishnamurti was always
insistent that he had no need for interpreters or intermediaries;
everyone should have direct access to his teaching in undiluted
form. The talks were public and free, the books and tapes openly
available, There was no esoteric teaching for those close to him.
The satisfaction that people could gain from their close
relationship with him was personal and emotional; there was no way
in which they could exploit it to their advantage in terms of power
except in the limited environment of the schools. Because of these
factors, the abuses that are possible in a movement centred on a

charismatic personality were minimal. My personal experience with
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the Krishnamurti Foundations concerning this thesis is described in
5.2, Here I should briefly state that I was given free access to

schools and archives and generally treated with consideration.

In any case, the numbers involved in the Foundations are so small as
to be socially insignificant. The Krishnamurti Foundation Trust in
England for example employed only one person full time in 1985. Its
main functions are to prepare a bulletin which 1s sent to
subscribers, to oversee the publication of Krishnamurti's works and
to co-ordinate a small network of Krishnamurti Information Centres

which show video tapes of Krishnamurti's talks to the public.

1.4 LITERATURE SURVEY

1.4.1 Publications by Krishpamurti

‘Do you seriously think you can learn from books?' Krishnamurti
asked a visitor in 1934 (Lutyens, 1983:32). He was sceptical about
the value of the written word, preferring the immediacy of live
speech, and according to Mary Lutyens he expressed little interest
in the books published under his name (Lutyens, 1983:88). Despite
this, he sanctioned the publication of many works, particularly
after 1954, Details of those referred to in this thesis are
included 4in the Dbibliography. The books have been successful
commercially and sold many thousands of coples. Some have been
translated into foreign languages, including Indian dialects,
Korean, Chinese and Russian. They fall into three main categories:
transcriptions of public talks, books written by Krishnamurti and

reports of his dialogues and discussions.

Edited transcripts of Krishnamurti's talks were published from the

1920s onwards. In the preface to one volume Krishnamurti wrote:

This book of talks, 1like our previous publications,
contains reports of spontaneous discourses about life
and reality, given at different times, and is not
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intended, therefore, to be read through consecutively
or hurriedly as a novel or as a sytematized
philosphical treatise. These Talks were written down
by me immediately after they were given, and later 1
carefully revised them for publication. (0T1947:2)

After 1948, Krishnamurti did not personally participate in editorial
work, which he entrusted to friends. Some serles of talks were
published with only minor changes, mostly elimination of repetitiomns
and correction of grammar; in others there was considerable

rearrangement and selection of material.

Krishnamurti wrote constantly throughout his life and much of this
writing has been published. It 1is mostly in the form of
conversations between himself and the many individuals, unnamed, who
came to him for advice and clarification of their problems. The
general teaching of the public talks is applied to individual
circumstances, and very often Krishnamurti elicited from his
interlocutor the understanding that his/her particular problem is
part of a broader picture, part of the human condition. There are

some moving accounts of meetings with people in emotional distress.

Besides this, there are passages describing the natural world.
Krishnamurti was a keen observer of landscapes, skies and rivers,
plants and animals, and transcribed his observations in some detail,
usually without comment. His books contain bundreds of such lyrical
passages, sometimes only a few lines long, which often set the scene
for dialogues or meditations that follow. Krishnamurti started to
write a manuscript in this form, alternating descriptions of nature
with discussions, in the 1950s and was encouraged to continue by
Aldous Huxley. The result was the three volumes of Commentaries on
Living which are in my opinion the most successful of Krishnamurti's
books, expounding his philosophy and also providing insights into

how he related to people and to the world around him.

A third element in his writing comprises accounts of his states of

consciousness. These are the main source of material concerning his
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mystical experiences, some of which was quoted above (1.2>. This
material is often linked with his personal, innermost reflections on

themes developed in public talks.

Krishnamurti bheld hundreds of dialogues and discussions with
students, teachers, scientists, philosophers, religious figures and
others. Many of these were recorded on cassette, and/or published
in book form after editing. A particular strength of these books is
that they show Krishnamurti responding to direct questioning and
being obliged to explain himself in detail. Many questioners
refused to accept statements which Krishnamurti regarded as self-
evidently true and this 1led him to reformulate some of his
assertions. His conversations with Professor David Bohm in
particular led Krishnamurti to make several changes 1in his
terminology. Apother point of interest in these books 1s that
certain topics were raised which Krishnamurti did not normally
discuss in his public talks. The Awakening of Intelligence, for
example, includes a discussion with an Indian swami in which
Krishnamurti gave his views on Vedanta, the Upanishads, gurus and

other aspects of the Indian religious tradition.

Starting in 1961, it was decided to make a permanent record of
Krishnamurti's talks by recording them. This was first done on
audio, and after 1976 on video cassette. There are now several
hundred cassettes available to the public, covering talks and
discussions in various countries. They provide a fascinating record
of the work of a religious teacher and also a gratifying example of
modern technology being put to constructive use. Krishnamurti is
available to a mass audience in a way that no great teacher of the

past could have been. [24]

Another function of the tapes is to safeguard against distortions of
the teachings. Krishnamurti felt it important that there should be
no dispute about what he had said or what he really meant. Indeed,

one of his bétes noires, along with gurus and priests, were



_44_

interpreters, those who claimed to speak on his behalf. In 1970 he
stated:

From the nineteen twenties I bhave been saying that
there should be no interpreters of the teachings for
they distort the teachings and it becomes a means of
exploitation. No interpreters are necessary, for each
person should observe directly his own activities, not
according to any theory or authority...I bave said, and
I again repeat, that there are no representatives of
Krishnamurti personally or of his teachings during or
after his lifetime. I am very sorry that this has to
be said again. (Krishpamurti Foundation Bulletin, No.7,
Summer 1970:6)

The tapes are an incontrovertible record of Krishnamurti's teachings

in their original form,

1.4.2 Krishnamurtl's publications on education

Between 1953 and 1985 Krishnamurti published six books on education:

Education and the Significance of Life: 1953
Life Ahead: 1963
Krishnamurti on Education: 1974
Beginnings of Learning: 1975
Letters to the Schools Vol,1: 1083
Vol.2: 1085.

These books were my primary sources for Krishnamurti's educational
theory. However, people who worked closely with Krishnamurti in the
schools emphasized that the books should not be regarded as a
definitive statement. Krishnamurti constantly reassessed his own
conclusions and was often willing to experiment with new ideas.
From the books one can gain a general understanding of his approach
and intentions but they are not to be taken as formal expositions of

a theory.
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Education and the Significance of Life 1is the most systematic
presentation of Krishnamurti's educational theory. It outlines his
views on the aims of education, on the need for new schools, on the
need for serious involvement by parents, on the respomnsibilities
inherent in the teaching profession, and it also contains some of
his sharpest criticisms of conventional educational practice. Among
bis books, this is the one where he concentrated most on general
prescriptive statements about school structure, pedagogics and
related topics. I have used many of the ideas presented in this
book as the basis for my examination of Krishnamurti's educational

theory in Chapters Three and Four of this thesis.

Life Abead comprises edited transcripts of short talks and replies
to questions from students and teachers. The book also contains a
fifteen page introduction concerning education written by

Krishnamurti.

Krishnamurti on Education was edited by members of the Krishnamurti
Foundation of India and comprises talks to students and teachers at
the Indian Krishnamurti schools. In the talks to students
Krishnamurti discussed education; the religious mind and the
scientific mind; knowledge and intelligence; freedom and order;
sensitivity; fear; violence; image-making and behaviour. The talks
to teachers discussed the meaning of right education; the long
vision; action; the true denial; competition; fear; teaching and
learning; the good mind; the negative approach; inward flowering.
The book provides an excellent 1llustration of Krishnamurti's

discourses in his schools,

Beginnings of Learning comprises for the most part discussions held
with students and staff at Brockwood Park School in Hampshire.
Students at Brockwood are older than pupils at the Indian schools
and more able to ©participate in an active dialogue with
Krishnamurti: the discussions convey the atmosphere of inquiry that
was generated during Krishnamurti's visits to Brockwood. The book

also contalns some conversations with parents and teachers.
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Finally the Letters to the Schools were written towards the end of
Krishnamurti's life. I was told by a close assoclate of his that
Krishnamurti wrote them with a great deal of care and attention and
intended that they convey his most mature thoughts on education.
They are mostly discursive philosophical meditations on topics
related to education in the widest sense, for example the religious
spirit of man and the development of the human psyche. There is a

strong emphasis on the religious aspect of the schools.

In addition to these publications, there are several audio and video
cassettes available of Krishnamurti's discussions with students and
teachers at Brockwood and Rishi Valley. These include six
discussions on education with teachers at Brockwood Park (1976), a
dialogue with students and staff at Brockwood (1983) and talks to
students at Rishi Valley (1985).

In the archives at Brockwood Park there is a large amount of
unedited and unpublished material arising from Krishnamurti's
visits. I was kindly given permission to examine the material, some
of which is only on tape and some of which has been transcribed into
typescript. Much of the material is repetitive, as Krishnamurti
tended to discuss similar questions every year, and it is unlikely
that the unpublished material would significantly change our

understanding of his work in education.

1.4.3 Secondary literature

A biography of Krishnamurti was written by Mary Lutyens, a woman who
knew him personally almost all her life. The Years of Awakening
deals with his life until c¢. 1930; The Years of Fulfillment with the
period from 1930 to 1983; and The OUpen Door with his‘final years and
death (Lutyemns, 1975, 1983 and 1988). The biographer clearly
admires Krishnamurti greatly and makes no attempt at a critical
evaluation of his ideas; neither is there a breath of criticism or

adverse comment about Krishnamurti personally. The biography i1s
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well documented and researched but, apart from its lack of critical
perspective, bas one major weakness, namely that it 1s quite
inadequate in describing Krishnamurti's work in India after 1930.
However, a wealth of material on this part of his life is available
in the major Indian biography, Krishnamurti by Pupul Jayakar (1986).
There is a two volume bibliography of Krishnamurti's works which
also 1includes references to books and articles about him

(Weeraperuma 1974 and 1985).

Concerning Krishnamurti's background, Nethercot's The Last Four
Lives of Annie Besant (1963) 1s a sceptical and critical study of
Mrs Besant and the Theosophical Society with much information on
Krishnamurti's early life and the theosophical ambience. Further
information on the Theosophical Society is to be found in Campbell's
Ancient Wisdom Revived (1980). I also made use of a critical study
of the concept of the avatar or world-teacher doctrine by Bassuk
(1987), which 1includes a section on Krishnamurti, and of the
sociological study of messianigcm by Desroche (1979). G. Ahern's
study of Rudolf Steiner (1984) also contains some interesting

observations about theosophy.

Books about Krishnamurti's philosophy include works by Fouere
(1952), Dhopeshwarkar (1970), Mehta (1973) and Holroyd (1980), which
are interpretations of and comments on his ideas presented in a
relatively popular form. A more academic approach is adopted by
Shackley (1976) and Shringy (1977), the former in an unpublished
doctoral thesis which focuses on the concepts of thought and energy
in Krishnamurti's philosophy. Shringy's book 1is a systematic
presentation of Krishnamurti's philosophy which contains a good

analysis of the differences between his earlier and later thought.

In Chapters 2 to 4 I have made use of a range of material concerning
religious philosophy, particularly Indian, and educational theory.
I found two books on the Indian religious tradition particularly
helpful: The Hindu Quest for the Perfection of Man by T.W. Organ
(1670) and Ways of Thinking of FEastern Peoples by H. Nakamura
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(1964). The former discusses spirituality and particularly the
quest for liberation in the broad context of Hindu culture.
Nakamura's work is a thought-provoking although not systematic study
of important motifs in Indian religious thinking. In Chapter 2 I
also refer to a recent study by John Taber entitled Transformative
Philosophy: a study of Sankara, Fichte and Heidegger, which
elucidates features common to philosophers from different cultural
backgrounds who, like Krishnamurti, were fundamentally concerned

with the question of the transformation of consciousness.

Recently, two doctoral theces have focused on Krishnamurti schools.
Thapan's FEducation and ideology: the school as a socio-cultural
system (Thapan, 1985) was based on one year's fieldwork at Rishi
Valley School. Thapan gives a detailed account, based on
interviews, questionnaires and observation, of staff and student
attitudes towards the school and Krishnamurti's 1deas. In
particular she discusses the tension between the demands for good
examination results and high academic achievement on the one bhand,
and Krishnamurti's non-competitive and transcendent value-system on
the other. Nalls's thesis The Oak Grove School: An Alternative
Approach to Bducation and i1ts Effects upon the Creativity of 1its
Students (Nalls, 1987) examines the question of creativity 1in
educational theory and in Krishnamurti's work. Ms. Nalls stayed at
the Oak Grove School and conducted psychometric tests on pupils
there to determine the impact of the school on children's
creativity. Her research led her to conclude that the school bad a

strong positive effect on its pupils.

1 have discovered only two books concerned with Krishnamurti's
educational work. Brugger's Living and Learning (Brugger, 1985),
from which I quote in Chapter Six, is a collection of interviews
with teachers and pupils at Krishnamurti schools in India, providing
interesting insights into their perspectives and ideas, Brugger
presents this material without any editorial comment or discussion.
Things of the Mind by B.B. Khare (Khare, 1985) contains an essay on

Krishnamurti's educational ideas and reports of meetings between
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Krishnamurti and students, teachers and educationalists in

California in 1981.

Two studies were helpful for understanding the background to
Krishnamurti's educational theory. V. Boyd and V. Rawson's The
Story of the New Bducation (1965) provides details on the history of
the New Education Movement in the 1920s and 1930s although the study
is weak in the presentation and evaluation of 1deas. A more
interesting study of the English progressive school movement is by
the social historian Robert Skidelsky, ZEnglish Progressive Schools
(1969), which discusses both the ideology and the practice of the
schools in a critical and at times amusing way, providing useful
insights into the educational world of the 1920s. I consulted
several works on educational philosophy and found especially helpful
a recent publication by M. Grimmitt: Religious FEducation and Human
z>gyewfﬂuwﬂt It is interesting that although Grimmitt's work is
written from an academic and scholarly perspective, which

Krishnamurti's books are not, there are several areas of coincidence

between the two.

Part Two of the thesis 1s based for the most part on field-work
rather than written sources. However I did consult some studies on
educational psychology, of which the most useful was Hamachek's
Psychology in Teaching, Learning and Growth (1979), a textbook which

includes detailed reviews of the academic literature on most aspects

of educational psychology.

There is no general account of Krishnamurti's work in education, nor
is his work 1in education discussed in detail in the biographies;
moreover, there 1s little reference to Krishnamurti's educational
ideas in any of the general discussions of his philosophy. This
thesis therefore covers an area which has not préviously been
approached in a systematic or critical manner. As explained in the
Introduction, my first step is to examine Krishnamurti's overall
world-view, in particular his view of human nature, and this

provides the topic of the next chapter.
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CHAPTER TWO

TEACHING FOR RELIGIOUS TRANSFORMATION

2.1 AN OVERVIEV OF THE TEACHINGS

In the first chapter we traced Krishnamurti's extraordinary career
and noted some of the complex influences, mostly from theosophical
sources, to which he was exposed in his formative years. As
explained in the Introduction, we will now focus on the teachings of
his mature years, which can_pot be understood merely as a reworking
of theosophical ideas, although it is possible to identify some
ideas which are characteristic of Indian religious thought and
others which are more western. Krishnamurti's work can be
considered in historical context but his synthesis of ideas deserves

consideration in its own right.

The use of the term 'teachings', by which Krishnamurti and his
associates usually referred to his work, is justified by the nature
of his discourse, particularly in public talks. Although
Krishnamurti made efforts to maintain a logical and coherent train
of thought, the main emphasis of his talks was on the dynamic
quality, the contact between teacher and audience. He was not an
academic or formal philosopher and his work was primarily intended
to fulfil his stated goal of liberating people. Consequently much
of his work contains a strong rhetorical element. Its primary
purpose is to stimulate a response in the audience, not to construct
a conceptually consistent system. The toplics are dealt with
discursively, the approach is unsystematic. The language is often
emotional rather than precise. There are abrupt transitions of

thought, intuitive leaps from an observation to a conclusion. The
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form of discourse is more that of religious teaching than of formal

philosophy. [1]

Listening to a series of talks by Krishnamurti could be a moving
experience, at least for listeners who were attracted and convinced
by him. His words seemed to act as a stimulus to self-exploration
and people would leave the meetings with new insights into their
behaviour and a sense of renewed energy. Although Krishnamurti
usually returned to the same topics, one also had the sense that his
talks were specific to a time and place, directed at a particular
audience or, in the case of education, to a situation in a school.
In several years' study of Krishnamurti's work I have constantly
been surprised by the dynamic quality of his talks. The arguments
are repetitive but this is outweighed by Krishnamurti's conviction
and personal charisma: his talks do hold intellectual interest but
are primarily a personal, emotional experience. This quality of
Krishnamurti's talks is also noted by C.S.J. White, writing in the
Encyclopedia of  Relligions, who refers to 'Krishnamurti's
charismatic, even mesemerizing style of 1lecturing' (White,

1087:381).

The powerful impact of the talks was not a matter of chance.
Krishnamurti spent many years evolving his technique as a speaker,
experimenting with new vocabulary and turns of phrase until the end
of his 1life, In a letter written in 1932 he spoke of the
difficulties he experienced:

I am trying to make it clear, trying to build a bridge
for others to come across, not away from life but to
have more abundantly of life...The more I think of what
I have 'realised', the clearer I can put it and help to
build a %bridge, but that takes time and continual
change of phrases, so as to give true meaning. You
have no idea how difficult 1t 1s to express the
inexpressible and what's expressed 1s not truth.
(Letter to E. Lutyens, March 1932, quoted in Lutyens,
1975:281)
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The method that Krishnamurti came to adopt in his talks was to put a
sequence of probing, exploratory questions to the audience and
exhort them to (silently) find an answer within themselves. He
discussed the topic and expounded his views, then repeated the same
or similar questions. There would then be an abrupt transition to
another topic, which would be treated in the same way. The audience
was constantly urged to participate (albeit silently) in these
verbalised meditations. The intention was that this process of
repeated exploration would lead listeners to an experiential grasp

of the topic under discussion.

Krishnamurti spoke in simple modern English . He felt that
specialised terms tend to have associations with a particular system
of philosophy, psychology or other disciplines, and their use would
inevitably raise questions of comparison and interpretation.
Krishnamurti insisted on the need to avoid referring to systems and
consequently his vocabulary 1is free of technical Jargon
(Dhopeshwarkar, 1970:10; Shringy, 1977:14). He expressed 1little
interest in comparative studies of religions or philosophy and did
not encourage attempts to compare his work with that of other
thinkers. Moreover, he suggested that the most crucial questions of
our time, for example the resolution of conflicts, are essentially
to be understood in daily life, in everyday language, and that no

technical expressions would be useful in this endeavour.

The overall atmosphere of the talks was rather austere and serious.
There was no sensationalism or promise of spiritual reward, no
organisation to join and no practice to follow. The audience was
mostly involved in a repeated scrutiny of its own prejudices and of
the human condition in general. Sometimes towards the end of a
series of talks Krishnamurti became more lyrical and passionate when
he spoke of love or religion. At these times the atmosphere of the
talks became emotionally charged, although still restrained.

Repetition was a key factor in Krishnamurti's teachings. His

message remained essentially the same  for sixty years and each
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series of talks covered more or less familiar ground. This was
somewhat relieved by the gradual introduction of new topics and
vocabulary, but the essentials of his teaching could certainly be
grasped from a careful study of a few series of talks. Mary Lutyens
raised an obvious question:

Vhy do the same people come back year after year to

hear him speak, especially as he is not saying anything

spectacularly different from what he has been saying

for years at countless meetings all over the world?
(Lutyens, 1983:167)

The answer is perhaps that those who look carefully find that their
psychological states are multi-faceted and deep-rooted: they cannot
be resolved at first sight. People who were interested in pursuing
an 1introspective inquiry felt Krishnamurti's meditations and
physical presence were in some way conducive to the process of self-
discovery., They wanted to return to his talks time and again to be
close to the teacher. Some people I interviewed spoke of a feeling
of bliss, communion, understanding, light or insight generated by
his talks. He seemed able to create a sense of clarity and
psychological problems seemed to be clearly illumined and explained
under his scrutiny, while his spontaneity brought a freshness to
each talk. Shringy, for example, experienced his teachings as a
form of meditation:

Krishnamurti's talk is not merely a lecture to be

intellectually followed, relished, accepted or rejected

and commented over in conversation, but a process of

being in meditation, of self-discovery. (Shringy,
1977:13)

The greater part of the talks were concerned with an exploration and
discussion of the state of the world and the human psyche. As many
religious teachers have done throughout the ages, he warned against
the dangerous decadence and corruption of the world. Especially
towards the end of his life he warned that humanity was in a very
serious crisis and that there might soon be major catastrophes. The
outward signs of the crisis were violence, wars, famine, oppression,

illiteracy, corruption, poverty and other problems of civilisation.
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But Krishnamurti was adamant that these aspects of the crisis were
manifestations of the corruption in human consciousness, and that
they could never be resolved by political or social action alone.
[2]1 The first step in a transformation of the situation would have
to be a transformation of consciousness, which would first happen at

the individual level, [3]

When discussing how humanity might resolve the predicament, his
views were unusual and differentiate him from most other teachers.
He dismissed all systems of worship, prayer, psycho-analysis and
meditation practices as essentially part of cultural conditioning.
He also warned against following those who claimed spiritual
authority and against any kind of guru-disciple relationship. He
suggested that all these traditional practices have merely made
people dull and dependent, and that adherence to them could not be
liberating.

Instead, he insisted that each individual must live a life based on
deep inquiry. Each person should examine his/her own conditioning,
his/her own behaviour, especially in personal relationships, being
alert to the processes of fantasy and the demand for pleasure.
Most of his talks were primarily concerned with a discussion of
psychological states. It is in this area that Krishnamurti made
many of his most penetrating and useful observations, discussing
factors such as violence, greed, desire, anger, the destructive

consequences of behaviour patterns.

Usually in the final talk of a series he would discuss religion,
death and meditation. Here the religious background to his teaching
was apparent and he would bear witness to the transcendent, to the
existence of an absolute love and intelligence. The talks were not
a secular activity of psychological exploration but ‘an affirmation
of his religious vision, which included the transformation of the
whole of humanity:

It is not an individual movement and his salvation. It
is the salvation, if you like to use that word, of the



_55_

whole of man's consciousness...can this consciousness
undergo a radical change? That is the question. Not
escape into the supposed divine, not escape. Because
when we understand this change in consciousness the
divine is there, you don't have to seek it. (AI:111)

In short, in each series of talks Krishnamurti gave what he
considered to be a conceptually accurate account of the human
condition and of the factors which keep human beings bound in this
condition. He insisted that there is a liberated state, that an
individual can immediately start to live a religious life, and that
this liberation 1is the only answer to humanity's problems. [4]
These topics also served as a pretext for a more profound
communication. Vhichever issue he considered, bhe constantly
stressed the need for the right approach to it, the necessity for
free, unprejudiced inquiry. More important than the conceptual
framework is the generation of a sceptical, passionate, unblased
outlook, a holistic awareness. His talks were not meant to provide
solutions to particular problems, but to teach an approach that can

resolve any problem. [5]

A further consideration, which must remain speculative, is that
Krishnamurti may have generated a powerful energy which affected his
audiences. As described earlier (1.2), he frequently felt a sense
of benediction or ecstasy, and it was perhaps this which was in some
indefinable way communicated to the audlences. Many listeners,
including myself, felt a clarity of perception when in his presence
which is not felt at other times. Krishnamurti often stressed the
importance of non-verbal communication and his talks may be viewed
as a vehicle for +this. He suggested that, although verbal
explanations might be useful in a limited way, it is only love that
can break through buman conditioning. Perhaps hls audiences
responded in an important but indefinable way to the .presence of a

liberated man who acted as a catalyst for their understanding. [6]

The following four sections examine Krishnamurti's teaching on a

number of key topics. An analytical approach 1s useful for the
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present purpose, but it should be remembered that it will not convey
the original impact of the teachings: Krishnamurti's personal
presence and the spontaneous quality of the talks made them quite
different from a conceptual reconstruction. Nevertheless his ideas
are interesting in their own right and essential to an evaluation of

his life's work.

2.2 FREEING THE CONDITIONED MIKRD

2.2.1 Conditioning

Krishnamurti characterized human consciousness and individual human
beings as conditioned, not free. He used the term 'conditioned' to
mean 1influenced, imposed upon, determined, bound. It describes a
consciousness which has specific, mechanical modes of operation
caused by pressures which are often unrecognized or misunderstood.
Krishnamurti maintained that the human brain is to a large extent
programmed like a computer and that most people view the world in a
distorted way, spending their lives in solely mechanical procedures
dictated by their particular programmes. As with other topics, he
did not provide a fixed, once-for-all definition of the term, but
rather encouraged listeners to come to an immediate, intuitive grasp

of the conditioned nature of their own attitudes and beliefs.

He described conditioning as a self-perpetuating process handed down
with modifications through the generations. He gave no clear answer
as to how it arose in the first place, but speculated that the human
psyche, evolving through adaptation and competition, had acquired
deep-rooted traumas and fears, leading to a desperate urge to find
security [7]:

OQur brains are very old. They have evolved through

countless experiences, accidents, death, and the

continuity of the flowering of the brain has been going

on for millenia. It has varleties of capacities, is

ever active, moving, living in its own memories and

anxieties, full of fear, anxiety and sorrow. This is
the everlasting cycle it has 1lived - +the passing
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pleasures and incessant activity. In this long process
it has been conditioning itself. (LS2:50)

Vhatever 1its originss, Krishnamurti argued that ©people in
contemporary society were totally dominated by various forms of
conditioning. The most obvious forms he referred to as outer or
superficial conditioning, which includes the belief-systens,
ideologies and behaviour patterns of particular castes, classes,
nationalities,  political parties, religious movements and other

groups.

All human beings are born into a particular culture and are
influenced to some extent by its values, beliefs and practices.
Further, Krishnamurti constantly pointed out, we have an apparently
overpowering urge to identify with, or to be psychologically
involved with, some kind of group. Ve agree to accept its belief
systems and behaviour patterns. Even when a person reacts against
one group he/she usually joins another. This kind of involvement,
which Krishnamurti considered a form of tribalism, is a universal
phenomenon which has resulted in a multitude of irreconcilable
world-views. Krishnamurti explained many of the divisions and
conflicts in contemporary society by referring to this kind of blind
allegiance to groups and ildeologles. Most people's world-views are
not based on reason, moral conviction or carefully considered

choice, but are merely the result of cultural conditioning.

In this context, Krishnamurti often pointed out particular examples
when he spoke in different countries. In India he would mention
superstitious practices, corruption and caste-prejudice; in the USA
the demand for material possessions and sensory stimulation. He
clearly and forcefully demanded that his listeners seriously examine
their own attitudes and behaviour to discover to what extent they
were blindly following established patterns:
It 1is fairly obvious bhow we are superficially

conditioned by the culture, the society, the propaganda
around us, and also by nationality, by a particular
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religion, by education and through environmental
influences...

Vhy do we accept the conditioning? VWhy has the mind
allowed itself to be conditioned? What is the factor
behind it all? VWhy do I, born in a certain couniry and
culture, calling myself a Hindu, with all the
superstition and tradition imposed by the family, the
society, accept such conditioning? (IQ:63 -64)

In addition to this outer form of conditioning, Krishnamurti alsoc
discussed deeper and more subtle forms, including feelings about the
nature of thought and the self. These feelings may not have such am
immediately and obviously fragmentary impact on society as, for
example, political divisions, but they are an intrinsic part of the
overall conditioning of the mind. Krishnamurti seemed to feel that
some people at least would be willing to lay aside the cruder forms
of nationalistic or sectarian prejudice and thereby be able to
approach the question of psychological transformation. But even
these people might be unaware of the less obvious forms of
conditioning which would then dominate their psyche. He regarded
this deeper conditioning as the main obstacle to psychelogical
revolution and therefore accorded it great importance in his talks.
He felt it was particularly necessary to discuss the deeper
conditioning because attempts to eradicate it - such as systems of
meditation or  psychoanalysis - were themselves culturally
conditioned and inevitably ineffectual. [8] He argued that the only
possibility of achieving freedom from conditioning was through a
process of 1inquiry and ultimately a sudden transformation of

conscliousness (see 2.2.3 and 2.2.4),.

On the whole Krishnamurti's criticism of sectarian attitudes is to
be welcomed: prejudice, blind adherence to groups and dogmatic
thinking are obviously destructive phenomena. The proposition that
people are heavily conditioned can certainly stimulate a sense of
self-inquiry and may be thought-provoking for listeners/readers who
have never eeriously considered their own background. However,

Krishnamurti's discussion o0f conditioning lacks philosophi al
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subtlety and he did not seem aware that some of his propositions are
open to serious doubt. He used the concept of conditioning as a
catch-all, self-evident explanation for human behaviour, presumably
having adopted the term from behaviourist psyo?@%gy: although there
are obviously fundamental differences between Krishnamurti and the
behaviourists there are also some interesting parallels. The
behaviourist psychologist B.F. Skinner's following statement,
although wusing different language, could well be endorsed by
Krishnamurti: 'a person is not an originating agent; he is a locus,
a point at which many genetic and environmental conditions come
together in a joint effect' (Skinner, 1974: 168), In his later
years, Krishnamurti also made use of analogies with computers,
restating the concept of conditioning with metaphors from
technology. The implication remained the same: people are helpless

robots.

However, the concept of conditioning as a general explanation for
human behaviour has been subjected to detailed criticism, for
example by the philosopher D.C. Dennett (1984:passim). Briefly, the
concept seems based on too simple and mechanical a view of human
nature. It is true that some human beings appear totally dominated
by the culture in which they 1live, but it is also the case that
people grow, change and develop. They engage in creative activities
and often transcend the limits of the culture in which they were
nurtured. Further, the use of the computer analogy is outdated and
inappropriate: human beings have far more sophisticated and flexible
responses than any computer so far developed. Krishnamurti's
argument is in need of serious qualification to make it less

simplistic and dogmatic.

Besides discussing the nature of conditioning, Krishnamurti often
stressed the importance of observing its destructive consequences.
First, it causes a distorted, prejudiced outlook. A person who 1s
involved in a particular belief-system is unable to observe clearly
and freely. He/she will inevitably be influenced by the values and
tenets of the system. BFaturally it would be particularly hard for a
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person to see the short-comings of his/her own preferred outlook,
particularly if he/she identifies with a group laying claim to

revealed or absolute truth.

Secondly, when responses and actions are conditioned people respond
to situations according to a familiar pattern. This pattern may be
set by society, by reading or by other influences. For
Krishnamurti a characteristic of the conditioned mind is that it is
invariably rooted in the past, the old, the known, and therefore
cannot respond fully to 1life which is always new, constantly
changing and presenting fresh situations. This tends to lead to a
mechanical and repetitive approach to life. Responses to problems
become stereotyped, 1limited and temporary. In this context,
Krishnamurti referred frequently to the example of politiclans, who
may react in a conditioned way to the very complex questions that
face them. Their reactions are only partial solutions which tend

to defer and modify problems rather than solve them (see 8.2).

Thirdly, the conditioning may be so extreme that it leads to hatred
and violence. Conditioning accepts and strengthens the divisions
between nationalities, races and sects. This produces such strong
feelings that people are led to condone or perpetrate violence on
members of a different group; the violence may also be approved and
encouraged by religious or national authorities. Krishnamurti was a
life-long pacifist, having lived through both world wars and the

horrors of partition in India, and deplored all forms of organised

violence.

Finally, Krishnamurti discussed the question of knowledge as a
factor of conditioning., He drew a distinction between knowledge and
intelligence, in earlier years using the terms understanding or
wisdom for the latter. He used the term 'intelligence' to refer to
an intuitive mode of understanding that transcends normal, everyday
consciousness (see 2.2.4); knowledge he considered a form of memory,
necessary for technical and practical purposes. It is the outcome

of experience and experiment, stored either in the brain or in books



_61_

and computers. Krishnamurti admired some of the achievements of
modern technology and valued the possibility of better material
welfare. He acknowledged without hesitation the necessity of
teaching technical subjects in his schools.

However, he did warn against an over-emphasis on knowledge.
Technological skill is important, but should not be allowed to
dominate society while the quality of human life deteriorates.
Krishnamurti identified several problems associated with knowledge
which he felt had to be faced by modern society. First, knowledge
is closely related to the past, to memory, and may condition the
brain to loock for solutions to problems according to established
patterns instead of allowing the mind to come to new insights. In
this respect it has similarities with belief-systems. This may not
be too detrimental in the technological field but 1t can be
destructive in bhuman relationships. Secondly, it might lead to
arrogance or a sense of power, as some individuals, classes and
countries are able to use knowledge to exploit others. Thirdly,
knowledge may so dominate a culture that people are uninterested or
unable to consider a holistic approach to life. Krishnamurti's
critique of the over-emphasis on technical knowledge 1s considered
further in 3.3.

Altogether, Krishnamurti's use of the term conditioning can perbaps
best be understood as a modern restatement of an ancilent religious
theme: the unfree nature of human existence and the need for
transcendence. The presentation of human existence as unfree, full
of suffering and otherwise unsatisfactory is of course widespread in
religious traditions, particularly so in India (Nakamura, 1964: 161)
and certainly a paradigm for understanding the human condition with
which Krishnamurti would have been familiar from his youth, His
discussions of «conditioning reveal many of his, strengths and
weaknesses as a thinker. He was not concerned with details of
philosophical argument and showed little interest in precision of
concepts or terminclogy. His statements about human nature can be

criticised as too simplistic and one-dimensional. However, the main
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thrust of his argument conveys a lesson that 1s surely of the
greatest importance in contemporary society. He demanded of bhis
audience that they confront their own prejudices and behaviour
patterns in a critical spirit; every individual should seriously
question his/her attitudes and not merely adopt received values. An
important aspect of Krishnamurti's work was his ability to raise
people's awareness, and, 1if attention is paid to its limitationms,
his treatment of the concept of conditioning can be a stimulus to

self-observation.

2.2.2 Psychological observations

One of Krishnamurti's great strengths as a teacher was an ability to
make his general observations focus down to the individual level.
He had a very sharp perception of psychological states and great
insight into feelings such as fear, desire, resentment and anger.
Many of his most illuminating talks discussed such feelings and
indicated how a person could learn about, and eventually transcend,
psychological difficulties. He felt that a deep understanding of
the psyche was a precondition for any religious inquiry and so
devoted many of his talks to an exploration of these subjects. Such
exploration was also an important theme in the interviews he
conducted with thousands of individuals who came to him for advice,
and through publications such as Commentaries on Living one can see

Krishnamurti's acute insight into his visitors' problems.

According to Nakamura (1964:152), the dominant trend in Indian
thought has been to encourage spiritual-introspective-subjective
studies at the expense of material-external-objective ones.
Experimental physical sciences failed to flourish in India until
recently, while even in classical times much progress was made in
bumanistic and introspective fields such as linguistics and
metaphysics. One area of study which developed a sophistication
unknown in the west was reflective psychology, the analysis of

states of mind after periods of contemplation and meditation, with
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the intention of transcending passions and attaining serenity of
mind. Krishnamurti certainly owed much to this tradition and again
his work is in some ways a restatement of old ideas. However, I
find +that bis observations on psychology do make a unique
contribution: in particular his paradigm for understanding rigidity
in thought and the breakdown in relationships seems useful. I
believe that few people could study his thought without gaining new

insights into human nature.

To avoid confusion, 1t should be stated that when discussing
Krishnamurti's contribution to psychology, I am referring to
introspective, reflective psychology. In the west, at least as far
as academic studies are concerned, reflective psychology has been
almost entirely supplanted by the rise of experimental psychology
which strongly doubts the value of introspection. Psychology
departments in most universities are typically interested only in
factors that can be quantified and tested by empirical studies.

Krishnamurti has nothing to offer in this area.

Nevertheless, in the west there is a strong current of interest in
the introspective understanding of emotional states and the
structure of the psyche. Although almost entirely ignored by
academic psychologists, thinkers such as Jung, Fromm and the
humanist psychologists are still widely studied. Millions of people
are afflicted by depression and other psychological disturbances and
it seems unlikely that experimental psychology could produce
therapies that will obviate the need for self-understanding. of
course, the west also has a rich tradition of reflective psychology
which includes figures of the stature of Socrates and Spinoza, and
Krishnamurti's approach does not seem totally foreign to a western

audience.

There are four areas where Krishnamurti frequently discussed the
operation of conditioning in the individual and the psychological
states that arose as a consequence: in nationalist prejudice (in the

widest sense); in personal relationships; in the self-image; and in
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ideologies and religionms. It is obviously extremely important
ground for a contemporary thinker to consider, as these four areas
lead to an enormous amount of suffering and confusion in the world.
Many major conflicts have nationalistic, sectarian and/or
ideological aspects, while in personal life many people are involved
with difficult relationships and uncertainties about themselves,
leading to all sorts of phenomena from divorces and depression to

drug abuse and violence.

As we saw above, Krishnamurti considered nationalism, in the sense
of identification with any group, as one of the major causes of
social conflict. In his analysis, a person tends to form
emotionally charged images for or against certain groups of people,
be they nations or football teams. This process 1s clearly
encouraged by the propaganda of the totalitarian states. In
pluralist societies too people are encouraged to adopt this way of
thinking, which is inherently divisive, but also expected to stop
short of violence except in times of war. There is little awareness

that this way of thinking inevitably breeds hostility. [9]

Apart from such group images, Krishnamurti constantly pointed out
the dangers of constructing images about 1ndividual people,
especially intimate friends or family. Typically he would give the
example of husband and wife. After repeated emotional encounters, a
man may form an image about his wife, for example to the effect that
she is thoughtless and uncaring. He will then treat her as such and
expect her to respond in a thoughtless and uncaring way. At the
same time the wife will have built up negative images about the
husband, and the end result will probably be a perpetuation of the
established relationship. Krishnamurti suggested that most people
live in a world of images and that most human relationships are
dominated by these images. He contrasted this with the possibility
of approaching a person afresh each time, without the scars of the
past, which would allow for freedom and creativity in the

relationship. The corruption of relationship whichk 1s felt so
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acutely at international levels exists right at the core of society

in intimate personal affairs.

Perhaps the most tenacious image is that which each person has about
him/herself. Particularly in modern western societies, conditioning
has crystallised into a wide-spread attitude of self-interest, with
each person fundamentally concerned about him/herself, his/her
success and fulfilment. This striving for personal advantage,
according to Krishnamurti, forms the basic fabric of soclety:

If one 1is observant, one can see that our whole

activity 1s self-centred. Ve are thinking about

ourselves endlessly: about our health, that we must
meditate, that we must change; we want a better job,

with more money, a better relationship. "I want to
attain enlightenment" "I must achieve something in this
life"- "me" and "my life", my worries, my problems.

This eternal preoccupation with oneself is going on all
the time; we are devoted to ourselves. (AI:332)

Marriage and other close relationships are corrupted by self
interest. Two partners may struggle for dominance, either overtly,
or by underhand means while preserving a superficial harmony.
Despite a certain degree of affection, each is conditioned to view
any situation from a selfish standpoint and some degree of conflict
is inevitable. Education is also affected. From an early age
children are praised for success in competitions and later for good
examination results. They are not usually encouraged to consider
the well-being of all their class-mates, of the whole school or of
the world at large. At the same time, many teachers are primarily
concerned with their own careers and salaries, which inevitably

leads to some indifference towards the children under their care.

Krishnamurti did not so much express moral judgement against this as
try to show how self-interest pervades every aspect of soclety, and
how it inevitably leads to indifference towards others, if not open
conflict., Marriages may become increasingly tense as each partner
feels his/her own interests suffering while thelr partner's

flourish., Business and politics are dominated by groups in constant
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competition and even idealist reformist movements eventually succumb

to the corrupting influences of the rise to power.

The doctrine that selfishness lies at the root of evil 1is accepted
by many schools of Buddhism and Hinduism. For example The Gospel of
Buddha, a book which Krishnamurti studied in his youth, states:

Self begets selfishness. There is no evil but what

flows from self. There is no wrong but what 1s done by

the assertion of the self. Self is the beginning of

all hatred...of oppression and bloodshed...Self entices

with pleasures...but 1its fading beauty kindles the

flames of desires thst never can be satisfied. (Carus,
1981:5)

Once again, Krishnamurti's views may be traced back to traditional
ideas, but he presented them in a forceful way that seemed
meaningful to contemporary audiences. As with conditioning, the
most important aspect of his discussion of self was its penetrating
quality - as a member of the audience, one did not feel one was
acquiring further information or a technical analysis of selfhood;
rather one felt uncomfortable as if having one's hidden motives

exposed, and shamed into revising one's priorities,

One of the most controversial aspects of Krishnamurti's teaching was
his sweeping dismissal of all ideologies and organized religionms,
which he saw as 'the frozen thought of man' (LG:10), structures of
ideas and images rooted 1in the past. According to him, one of
humanity's great errors was to hope that these 1ideological
structures could improve the quality of life. He argued that in
fact they were factors of confusion,fascinating and deceptive, and
often warned against the many 1llusions and traps of self-deceit
occasioned by religious and ideological images: 'thought is crooked
because it can invent anything and see things that are not there.
It can perform the most extraordinary tricks, and. therefore 1t
cannot be depended on' (FK:102).
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Finally on this point, Krishnamurti pointed out that it is a common
reaction in our culture to turn to other people to resclve problems
for us., For him this is a fundamental mistake: in turning to an
external authority we abdicate our responsibility. Ve hope that we
will be helped by +the 1deas of philosophers, priests or
psychologists, but in fact this leads only to dependency on other

people's ideas:

Ideas have become far more important to us than action
- 1ideas so cleverly expressed in books by the
intellectuals in every field. The more cunning, the
more subtle those ideas are, the more we worship them
and the books that contain them. Ve are those books,
we are those ideas, so heavily conditioned are we by
them. (FK:103)

Krishnamurti contrasted this with his own position by questioning
the importance of the whole edifice of ideas, the validity of all
thought structures. As we shall see in the next two sections, he
felt it was only when the mind was free from all confusion, no
longer caught in the malfunctioning of thought, that it might be

open to a new and totally different dimension which bhe termed

intelligence.

2.2.3 Inguiry

Krishnamurti upheld the necessity of free investigation at all
levels, the urgent importance of questioning every belief. Freedomn,
for Krishnamurti, starts from deep and patient inquiry that takes
nothing for granted. This inquiry should not be limited to certain
topics but include all aspects of living: 1t should be a fundamental
attitude towards all ideas and behaviour. It 1s noteworthy that
Krishnamurti particularly urged listeners to treat his own teaching
in the same way, to examine it critically, not to acoépt it because

of his own prestige or persuasiveness.
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Two aspects of this inquiry are particularly important. First one
must understand the extent to which one's own thinking and behaviour
are conditioned by one's social, genetic and cultural background.
All forms of religious bellief are to be doubted, even if the
believer feels his beliefs to have been validated by religious
experiences. Krishnamurti frequently pointed out that part of the
activity of consciousness is to project images and then experience
them as realities, be it in everyday life or in religious practices.
He considered such experiences misleading and confusing, even 1if
they produced temporary comfort, euphoria or paranormal phenomena.
Likewise he felt that all ideological, political and philosophical
systems should be deeply questioned. In this context he often used
words such as inquire, explore, investigate, observe, and contrasted
them with what he perceived to be the attitude of many religious
traditions: accept, obey, follow.

Krishnamurti was particularly scathing when discussing the attitudes
of some Christian or Marxist sects which demand faith 1in
unverifiable dogma. He often pointed out their history of
intolerance and consequent persecution of those who refused to obey.
He was equally critical of Indian schools that based themselves on
scriptural authority but occasionally spoke favourably of the more
sceptical approach of Buddhist or Upanishadic philosophies which
enjoin each disciple to find out the truth for himself. [10]

In this respect he shared the view of an important minority in
Indian religious thought. Most schools of philosophy in India have
accepted the words of scripture as absolute authority and there has
been a strong tendency towards blind acceptance of the doctrines
expounded in revered texts (Nakamura, 1964: 128). However, there
has also been a strong minority of freethinkers and teachers who
insisted on the importance of the individual search for truth.
There are examples of this attitude in The Gospel of Buddha, and
also in thinkers of the Vedanta school: for example the hetu-vidya
school of logic considered the sacred texts and the sayingS of great

sages as unreliable sources of knowledge (Fakamura, 1964:211). It
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seems that Krishnamurti was influenced by this tradition, and also
by western scepticism after his exposure to thinkers such as Russell
and Nietzsche. It was perhaps the combination of these two streams
of critical thinking enabled him to cast off the doctrines of his
youth.

This advocacy of freedom at all levels of inquiry is undoubtedly an
important characteristic of Krishnamurti's approach. In my personal
experience, it seemed like a breath of fresh air among spiritual
teachings and it came as a sense of relief to find a religious
teacher who took nothing as unchallengeable. For Krishnamurti,
everything was open to question. He did not accept the authority of
any scriptures, the words of any teachers or the doctrines of any
organisation. I met several people at Krishnamurti's meetings who
had previously had a difficult struggle to find psychological
independence from a particular religious movement. They felt that
contact with Krishnamurti bad been of great benefit: deep critical
inquiry, even the rejection of long-standing ©beliefs, was
legitimate, One could be critical, sceptical of traditions,
unwilling to accept saviours, and yet pursue a religious inquiry.
This did not mean abandoning spirituality but rather a deepening
sense of honesty. At times the process could be rather disturbing,
as people lost a cherished belief, but the overall effect was
liberating. The sceptical outlook was an important factor in

Krishnamurti's attraction for many people.

This fundamental orientation seems to me a considerable achievement
on Krishnamurti's part. In the environment in which he grew up,
every sort of superstition was current. Some theosophlists believed
in spirit masters and clairvoyant experiences, others pursued
investigations in occult chemistry, others were concerned about
black magic and possession by dark forces. On. the more
philosophical side, some believed in reincarnation, others in karma,
some in Christianity, others in Hinduism (FNethercot, 1963:passim).
Reading theosophical literature one is struck by the credullity, the

lack of critical awareness. It would have been extremely easy for
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Krishnamurti to fall into the role which was prepared for him and
had he co-operated there is no doubt that thousands of people would

have been delighted to accept him as a new saviour.

It was perhaps precisely the fanciful 1deas of some theosophists
that made Krishnamurti acutely aware of the dangers of too credulous
or uncritical an outlook. His contention was that inquiry could
make a person aware of the conditioned, divisive and limiting nature
of fixed modes of thinking. Such an awareness would lead to a
demand for freedom. Typically he would outline a critique of
belief-systems in general, and then ask listeners if they could find
out for themselves whether or not 1t was possible to be free of
conditioning:

One can see how political and religious bellefs,

national and various other types of belief, do separate

people, do create conflict, confusion and antagonism -

which is an obvious fact; and yet we are unwilling to

give them up...Is it possible to live in this world

without a belief - not change beliefs, not substitute

one belief for another, but be entirely free from all

beliefs, so that one meets life anew each minute?
(PKR: 34-35)

As well as being sceptical of belief systems, one must constantly
observe one's interactions with other people: 'relationship, surely,
is the mirror in which you discover yourself' (PKR:76). Human
relationships occupy a special place in Krishnamurti's philosophy.
One cannot come to a deep understanding of the mind by observing 1t
in isolation, sitting in a corner as it were. On the contrary, one
should be involved in intimate, natural human relationships.
Krishnamurti tended to dismiss formalised or rigidly controlled
relationships such as guru/disciple or abbot/monk. One can best
understand the human psyche not by mysterious practices as a hermit
but by observing how one lives in dally life in relationship to
others:

I exist only in relationship to people, things and

ideas, and in studying my relationship to outward

things and people, as well as to inward things, I begin
to understand myself. Every other form of
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understanding 1is merely an abstraction and I cannot
study myself in abstraction; I am not an abstract
entity; therefore I have to study myself in actuality -
as I am, not as I wish to be. (FK:22)

Krishnamurti pointed out that this observation did not imply a
process of acquiring information about oneself, which would produce
an accumulation of knowledge or a series of self-images; nor did he
mean that one should lead a self-indulgent, introspective existence.
Rather, one should live with an intense awareness from moment to
moment: ‘the understanding of oneself 1s not a result, a
culmination; it is seeing oieself from moment to moment in the

mirror of relationship' (PKR:27).

More generally, Krishnamurti stressed the necessity of observing
everything in one's 1life, subjecting it to a penetrating
examination: emotional reactions, thoughts and images, diet and
exercise, family life. Krishnamurti's approach involves scrutiny of
concepts and ideas because 1life includes thinking, but 1t also
includes scrutiny of areas of life which are considered outside the
parameters of conceptual philosophy. As well as his insistence on
the possibility of transformation and the awakening to the sacred,
we can identify two ways 1in which Krishnamurti differs from the
mainstream of western philosophy: an emphasis on life as a whole
rather than intellectual concerns and an emphasis on awareness

rather than thought.

Krishpamurti often discussed the vital importance of awareness and
observation. As soon as thinking takes place, the purity of
observation 1s lost and all sorts of conditioned responses take
place: like and dislike, identification and rejection. Krishnamurti
maintained that awareness, on the contrary, does not depend on
thought. It is new from moment to moment, like ‘life 1itself.
Awareness 1is free from prejudice, undistorted, independent:
‘choiceless awareness is non-political; it does not belong to any

'ism'; it is not the product of thought' (SPKR:64). Krishnamurti
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suggested that the solution of human problems may lie, not in the
complexity of thought but in the simplicity of awareness:
After all, if you want to understand something, you
have to be in a passive mood, don't you? You cannot
keep on thinking about it, speculating about it or
questioning it. You have to be sensitive enough to
receive the content of it. It 1s like being a semnsitive
photographic plate. If I want to understand you I have

to be passively aware: then you begin to tell me your
story. (PKR:68-69)

Awareness, then, is passive, sensitive, non-judgemental, mnon-
accumulative and not based on the past. It allows clear perception

and can lead to holistic and orderly action.

Krishnamurti suggested that inquiry through such awareness would
lead to order and sensitivity in daily life, for example sensitivity
towards the natural world, care about health, diet and exercise, the
avoldance of conflict in relationships. This natural order would be
significantly different from an imposed order. He felt that all
daily routines, all programmes set by an outside authority +to
establish rules about 1living, were extremely destructive: 'the
practice, the method, the system in our daily life make for a matter
of routine, a repetitive action and so a mechanical mind' (LS1:16).
The order produced by observation, by contrast, is natural, free and

spontaneous.

Krishnamurti never predicted where awareness might lead, or what
sort of 1life might result, as any such prediction would be
unnecessary and a distraction to present awaremess. However, he did
suggest in general terms that a life lived on this basis would be

peaceful, harmonious and creative:

If we can understand ourselves as we are from moment to
moment without the process of accumulation, then we
shall see how there comes a tranquillity that is not a
product of the mind, a tranquillity that is neither
imagined nor cultivated; and only in that state of
tranquillity can there be creativeness. (PKR:28)
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Awareness as a theme has not attracted much attention from western
thinkers, but it is discussed in some detail by Adam Curle in his
Kystics and Militants (Curle, 1972). Curle's discussion provides an
interesting contrast to Krishnamurti. He distinguishes between
several kinds of awareness and sketches the effects on people's
lives and behaviour of the various modes. To simplify his argument,
we may say that people with a low level of awareness have what Curle
calls 'a strong belonging-identity': they fabricate a sense of
identity or self-hood omnly by reference to the particular group to
which they belong, or to thelr own possessions; in Krishnamurti's
terms, they are heavily conditioned. Such people are likely to be
aggressive when their sense of belonging is threatened and represent
a conservative or reactionary force in society.

[In states of low awarenessl people bhave 1little

understanding of their motives, their actions, or the

sources of their feelings...To be unaware also means to

live on the surface, to ignore what lies below the top

level of consciousness...But, of course, to deny

awareness of the inner life does not make it go away.

It means, paradoxically, that we are the more likely to
be dominated by it. (Curle, 1972:14)

At higher levels of awareness, people become more objective about
themselves, more balanced and less prejudiced. Emotions interfere
less with perceptions. 'People are met in their own right rather
than as potential threats or supports to another individual's tender
psyche' (Curle, 1972:18), At still higher levels of awareness,
called self-conscious and supraliminal by Curle, there may be

religious or mystical experiences.

In his discussion on how higher states of awareness may be achieved,

Curle has some suggestions that are reminiscent of Krishnamurti:

However we set about raising the 1level of our
awareness, there is one essential thing: we must.at all
times try to remember who we are. This 1is the
fundamental exercise in awareness. Ve must look at
ourselves, feel ourselves as we act in various ways, or
talk, or move, or even think...we must, in a sense,
locate ourselves in the universe. (Curle, 1972: 100)
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Curle's argument in broad terms is very simllar to Krishnamurti's.
Bath point out the shortcomings of what Curle calls belonging-
identity Both see the possibility of higher levels of awareness,
and both find that methods to achieve it are of only limited use,

Curle urging caution and Krishnamurti rejecting them altogether.

However, their underlying perspective differs. Curle's background
is in development, psychology and peace studies, although he also
has a knowledge of oriental philosophies and religions. He seems to
hope that many of those who achieve higher levels of awareness will
become invalved in social and .alitical movements working for a more
equal peaceful soclety. EKrishpamurti on the other hand was firmly
established in a religious vision of the world and despite the
rational elements in his work was essentially concerned with a
transcendence to see whether humanity can undergo & radical
transformation which leads to communion with the Absolute. It is
interesting that until this point, our discussion of Krishnamurti's
teachings could be conducted in terms quite acceptable to secular,
non-religious thinkers. The focus on reflective psychology, the
description of human nature and the insistence on sceptical inquiry
and awareness all find echoes in the writings of non-religious
psychologists and philosophers But we now turn to an area where

Krishnamurti clearly differs from secular thinkers.

224 Religion

& fundamental feature of Krishpamurti's teaching was the assertion
that there can be an immediate, total revolution in the psyche. He
referred to this many times, terming it variously mutation of the
brain, psychological revolution, regeneration of consciousness,
transformation and radical change. It is a change from within, free
and spontaneaus Such a transformation would entail a different
mode of functioning of the brain, a totally new way of life.
Krishnamurti never spelt out details of what would happen after the

transformation, but indicated that a transformed person would live a
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life without conflict, full of freedom, love and a sense of the
divine.

The transformation, he suggested, would occur first at the
individual level - by implication, probably among those who were
involved with his teachings and schools. Then the impact of these
individuals' transformation would be felt at the level of the
collective human consciousness. His vision of +transformation
includes both the individual and society. He regarded it as far
more significant than political or social revolutions which, in his
view, merely impose a modified social structure on a population of
conditioned individuals. No matter how utopian in conception, such
structures quickly fall prey to the self-seeking and corruption of
the untransformed mind. The transformation of conscilousness would

lead to the regeneration of society.

Transformation in Krishnamurti's teaching involves two main factors:
freedom from conditioning and contact with a transcendent dimension.
He would ask his audiences if they could be free from all
conditioning instantly. This was a call for direct insight into the
totality of +the self, bhuman consciousness, conditioning and
conflict. As in other areas, Krishnamurtl usually proceeded by

raising questions rather than by detailing answers:

How is one to examine it [consciousnessl, how 1s one to
expose the whole content of it? Is 1t to be done bit by
bit, slowly, gradually? - or is it to be exposed
totally and understood instantly, and thereby the whole
analytical process comes to an end? (AI:60)

According to Krishnamurti, insight into the human condition could
lead to some sort of relationship with a transcendent dimension, an
Absolute. Krishnamurti usually qualified his statements on this by
saying that the Absolute, which he sometimes referred to as 'the
other', was essentially ineffable. He preferred to refer to it in
negative terms: the timeless, the unknown, the 1mmeasurable.

Despite the radical distinction between human consciousness and 'the
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other', there can nevertheless be some relationship between the two.
'The other' can be a living factor in human affairs and in this
context Krishnamurti introduced the term 'intelligence' to refer to
the action of the sacred in the world. [11]

It was a rhetorical or literary technique of Krishnamurti to take a
word in common usage - for example learning, seeing or intelligence
- and to give it a more profound or extended meaning which still
retained a connection with the ordinary sense of the term. The
intelligence of which he spoke is not entirely devoid of connection
with scientific or artistic insight or intelligence, for example the
ability to perceive order and beauty. But intelligence is not to be
confused with intellect or knowledge; it 1is a faculty of
understanding in a completely different dimension from everyday
consclousness. It is non-personal and atemporal. It perceives
truth and reality, accurately and completely. It is free from
illusion. It is secure in itself and makes no demands. It is not
separate from love and freedom. Vhile conditioned responses are
ipevitably fragmentary and inadequate, the action of intelligence is
always holistic., Krishnamurti seemed to feel that his talks served
to facilitate the awakening of this intelligence, which would then

serve as the bridge between the known and the unknown.

Krishnamurti made no attempt to prove or logically demonstrate the
existence of this intelligence. His statements are based on his own
experience and have an axlomatic rather than philosophical quality:
Insight is supreme intelligence, and this intelligence
employs thought as a tool. Insight is intelligence
with its beauty and love. They are really inseparable:

they are actually one. This is the whole which is most
sacred. (LS1:49)

The very nature of intelligence is sensitivity, and
this sensitivity is love. Vithout this intelligence
there can be no compassion. (LS1:90)

Krishnamurti suggested that factors which might contribute to the

awakening of intelligence were awareness and order in daily life,
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including harmony between mind and body, and imsight into the
factors of conditioning. He also emphasized that mental states
such as desire, hope and volition, or effort of any kind, could not
bring about this awakening., On the contrary, intelligence, if it
comes, will do so naturally and of its own accord; there is nothing
a person can do to invite it or pursue it. Intelligence is non-

predictable and acausal.

Krishnamurti was particularly insistent +that his teaching was
different from that of organised religions. It is important to make
the distinction clear because he described his own teachings as
‘essentially religious' (TKC:6) and regarded his schools as 'centres
for learning a way of life which [is based onl...the sacredness of a
religious 1life' (LS1:84); on the other hand he was always critical
of organised religions and religious traditioms. [12]

It is the experiencing of reality that is religion and

it does not lie through any organised belief, through

any church, through any knowledge either Eastern or

Vestern. Religion is the capacity of experiencing

directly that which is immeasurable, that which cannot
be put into words. (0T1950:44)

His main objections to organized religions were that they are
divisive, hypocritical, exploitative, authoritarian and have no
contact with the divine: ‘calling yourself a Hindu, a Buddhist, or a
Christian, accepting certain traditions, dogmas, beliefs - has all
this got anything to do with religion? Obviously not' (LA:98).
This criticlsm was repeated on many occasions: religions are a
social imposition of belief-systems which condition and perhaps
comfort the mind. They are particularly damaging because people are
deceived by the rituals, ceremonies and hierarchies and make no

effort to inquire further.

This is an area where Krishnamurti's observations seem simplistic
and at times close to outright prejudice. It 1s certainly true to
say that some religious organisations have ©been divisive,

exploltative and responsible for atrocities. Nevertheless there is
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also a great deal of evidence to suggest that religious movements
have contributed to social justice, personal integration and a sense
of meaningfulness in life, One can point to the atrocities of the
Inquisition, but also to educational and <charitable work,
philosophies and ideals that have improved the welfare of millions
of people all over the world. Does Krishnamurti's one-dimensional
approach lower one's opinion of him? This question will be
addressed in the final section of this chapter (2.4).

Krishnamurti sharply disassociated himself from formal religions in
part because of their structures and their role as authorities, but
he also differed from much religious speculation in his discussion
of the sacred. Many religions tend to place the divine in some
sphere away from everyday life - in heaven, saviours, vislons or
prayers - and to treat the divine as an agency outside the human
mind. They also make extensive use of symbolism and imagery to

discuss the divine.

Krishnamurti, on the other hand, emphasized both the immanence of
the divine and its transcendence and ineffabllity., He rejected the
use of symbolic language or art as a means of communication on
religious matters and insisted on the need for personal experience
not mediated by religious specialists or institutions. Many of his
writings contain gentle transitions from descriptions of landscapes,
ckies, plants, animals and humans to a sense of divine presence.
Religion is not to be sought in some unearthly realm, still less in

churches or temples:

It is important not to divide life into the worldly and
the non-worldly. It is important not to make the
distinction between the worldly and the so-called
religious...Without the beauty of the sky and the
single tree on the hill, without that woman going by
and that man riding the horse, 1life woulda't be
possible. Ve are concerned with the totality of life
not a particular part of it which is considered
religious in opposition to the rest. (SPKR:202)
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The divine is not perceived as something outside or separate from
the human mind, Rather, the transformed mind itself is sacred:
Can the mind ¢transform itself? I know there are
moments when it perceives reality, unbidden, unasked.
At that moment the mind is the real. VWhen the I 1s no
longer struggling, consciously or unconsciously, no
longer trying to become something, when the I is
totally unaware of itself, at that moment, that state
of worship, that state of reality is there. And so,

the mind at that moment is +the real, 1s God.
(0T1953:29)

It would require a major study to elucidate the relationship between
the immanent and the transcendent in Krishnamurti's work. Professor
Veber suggests that:
Both (Shankara and Krishnamurtil teach that truth
cannot be found in the world of nature, but only in the
reality that lies behind or beyond nature. The
transcendent, not the immanent face of reality is what
interests them...This holds despite Krishnamurti's
teaching that reality can be found In the daily, 1f we
know how to look for it. Both he and ©Shankara

represent a form of mysticism that is interested in
nothing but ultimate union. (Veber, 1986: 225)

Given Krishnamurti's insistence on discovering the sacred in the
world, this evaluation seems somewhat one-sided. But it 1s certain
that Krishnamurti had a very strong sense of union, or communion,
with an absolute that 1s eternal and which transcends the universe.
It is the direct experience of this which for him is true religion.
In other parts of Krishnamurti's work we found similarities with
western 1ideas ©but here the resonance with Indian spiritual
traditions 1s much stronger. A feature of certain schools of Indian
religious thought that differs radically from the western tradition
is that even the gods are regarded as being of no great significance
compared to the Absolute. Vedanta and Buddhism, for example, tend to
be impersonal and to proceed by negating all lower ‘levels of
awareness until the seeker finally reaches liberation, moksha or

enlightenment, the ultimate goal of Indian religious endeavour
(Organ, 1970:132-153; Nakamura, 1964:55). In his early talks,

Krishnamurti was explicit in his call for transcendence:
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If you would understand what I mean by the freedom of
life, you must establish for yourself the goal, which
is liberation from life itself. (EW III: 118)

Towards the end of his life he spoke of religion in terms of space,
sllence and detachment from thought, and empbasized the importance
of negation. TFor example the reports of his public talks in 1977
bear titles such as: 'Out of negation comes the positive called
love' and 'In negation the posik14ve is born' (WL:150, 167).
Krishnamurti was concerned above all with a mode of consciousness
that transcends the ordinary, daily, empirical mind and leads to a
sense of the divine:

That which is holy, which is sacred, which is truth,

can only be when there is complete silence, when the

brain itself has put thought in 1its right place. Out

of that immense silence there is that which 1is sacred.

Silence demands space, space in the whole structure of
consciousness., (WL:145)

In our examination of Krishnamurti's work we have seen western and
Indian strands of thought woven together. He came from a background
of complex influences, travelled far more widely than any
traditional Indian thinker and on the other hand was intimately
familiar with Indian thinking in a way that few westerners have ever
been. Moreover, his thought cannot be explained away by reference
to influences: he was undoubtedly a powerful personality in his own
right and achieved his own synthesis of 1deas after many years of
reflection, discussion and meditation. I therefore would have
serious reservations about locating him in elther the Indian or any
western tradition and at first sight there seems to be no obvious
context in which to examine his work. However in a recent study,
Transformative Fhilosophy: a study of Sankara, Fichte and Heldegger,
John Taber has argued that the intent to transform, to generate a
new type of consciousness, has been an important current 1in the
philosophical thought of various cultures. In the following section
I will suggest that what Taber calls 'transformative philosophy' is

a useful context in which to consider Krishnamurti's work.
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2,3  TRANSFORMATIVE PHILOSOPHY

Taber argues that for some philosophers, 'philosophy has been not so
much a quest for new ideas as a search for higher states of
consciousness' (Taber, 1983:1). Taking Plato as his starting point,
he indicates what this sort of philosophy entails:

He [Platol exhorts us in his Republic to turn our faces
towards the Good which shines 1like the sun in
resplendent self-evidence. But this can be done only
by tearing ourselves loose from the shackles that bind
us in darkness, that is, by overcoming delusion. Thus
Plato does not - indeed, he cannot - demonstrate the
truth for us. He cannot deliver it to us in the form
of a finished logical proof, but he does detail a
program for cultivation of the spirit which, Iif
followed, will enable one eventually to gee the truth,
not excogitate it...Fichte and Sankara are philosophers
of this same breed...they are “"transformative
philosophers" as I shall call them, philosophers intent
on effecting a total transformation in consclousness,
the basic relationship between the knower and the
things he knows. (Taber, 1983:1) [13]

Transformative philosophers are not primarily concerned with formal
analysis or metaphysical constructs, ©but with awakening or
liberating human beings. They have a practical, soteriological
outlook. Taber suggests that a transformative philosophy will have

at least some of the following constituents:

1) experience - a higher level of conscious-
ness which is a precondition
for the intelligibility of
the system;

2) praxis - a method for cultivating this
bhigher comsciousness;

3) knowledge - a body of doctrine which
constitutes the main topic of
the system and articulates
the experiential component; &

4) transformation - a dramatic and thorough
rebirth resulting from
this insight. (1bid:9%)
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The transcendent state of consciousness 1s experienced by these
philosophers as something beyond and far more meaningful than
empirical consciousness. They speak, not of new interpretations or
new phenomena, nor of new concepts or new ways of proving them, but
of another mode of consclousness, a state of mind completely
different from the habitual. This claim tends to undermine a basic
assumption of the malnstream of western philosophy, that our usual
state of consciousness is the only possible, reascnable one. But as
Taber says: 'there seem to be no formal grounds for judging other
modes of experience or consciousness impossible’ (ibid:102),
Testimonies to the existence of a different mode of consciousness

cannot be dismissed as a priorl false or meaningless,

Taber discusses in particular Sankara, Fichte and Heidegger, and
refers also to Plato. Other thinkers who come to mind as examples
of this kind of ©philosophy are the Romantics and the
Transcendentalists: their concern is with a new sensitivity and
awareness rather than with conceptual accuracy. Taber does not
refer to Krishnamurti, but 1t 1s clear that Krishnamurti also was
concerned primarily with a form of consciousness which he felt was
new and more meaningful. His accounts of his inner life testify to
a way of seeing and living that are radically different to that of
most human beings and his teaching was an attempt to help others

discover that state for themselves,

Transformative philosophers often provide a programme or practice to
lead the follower to this higher state of consciousness. Sankara
recommended moral and spiritual purification, or yoga, as a
supplement to his philosophy. Plato and Fichte wrote about the need
for special education. As we have seen, Krishnamurti was
consistently critical of attempts to lay down formal  procedures,
rules or methods for self-improvement. He frequently asserted, for
example, that traditional Buddhist and Hindu methods of meditation
were too mechanical and repetitive. But he did suggest that certain

activities such as scelf-observation were necessary, stressing that
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all such activities must be undertaken individually and freely, with
no reference to any expert or authority, including himself. Of
course he also argued for a new type of educatiom which might allow
children and teachers to undergo transformation. Thus 1in this
respect alsoc Krishnamurti shows similarities with the other
thinkers.

Taber identifies two further important characteristics of this kind
of philosophy. First:
A transformative philoscphy does not amount to a
Veltanschauung that one can casually entertain as a
matter of experiment or amusement, as one tries on a

hat. Nor is it meant for our cultural edification.
(ibid: 99)

Taber 1is pointing to a distinction between two approaches to
philosopbhy: that which 1s essentially uncommitted and theoretical,
displaylng a detachment which 1is thought to be the hallmark of
scientific and academic integrity; and that which demands full
participation. The same distinction has been noted by Conze, the
well-known scholar of Buddhism:

In Europe we have become accustomed to an almost

complete gap between the theory of philosophers and

their practice, between their views on the nature of

the universe and their mode of life...It just would not

do to "refute" a philosopher by pointing out that he is

insufferably rude +to his wife, envies his more

fortunate colleagues and gets flustered when
contradicted. (Conze, 1951:20)

In other words, some philosophers might feel that they can make
valid and useful contributions to philosophy even though their own
lives are in a disorderly state. Others see philosophy rather as a

way of life, a means to spiritual growth or personal cultivation.
[14]

Finally, the transformative philosopher's 'directions and assertions
have the force of self-evident truth'(ibid:102); he/she typically

claims to explain the whole of life, to be able to account for any
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fact, to 'expose the whole gamut of being from the first cause to
the last effect' (ibid); but he/she may pay little attention to
justifying This/her assertions. Issues of epistemology and
verification may play a very small part in his/her system
(ibid:126). These observations certainly apply to Krishnamurti. He
often pointed out that he did not regard bhis teaching as an
abstract, intellectual construction, and he was not particularly
concerned with conceptual precision; his only interest was that
people actually changed their way of life. He stated this clearly
as early as 1929:

I am not concerned with the invention of new theories,
new philosophies, new systems, or with new combinations

of these - but entirely with ideas, thoughts and
feelings that can be lived, that must be lived.
(Ev, I1I1:167)

Finally, Krishnamurti had utter confidence in the truth of what he
sald and attached little importance to substantiating or justifying
his statements. He made no attempt to produce empirical evidence to
support his assertions nor did he refute objections to his ideas.
His attitude was straightforward: he had found absolute Truth, and
those who cared to listen to him were welcome to do so; 1if they
investigated deeply they would find that what he had to say was

true,

Having traced some of the main themes of Krishnamurti's work we can
now summarize by returning to the synopsis of his teaching from
which we started our discussion (1.1). The purpose of the teaching
is stated at the end of the synopsis and confirms the importance
which Krishnamurti accorded to transformation: 'insight without any
shadow of the past...brings about a deep radical change in the
mind'. The +transformation 1s expressed in terms which are

characteristic of Indian religious thought:

Total negation is the essence of the positive. Vhen
there is negation of all those things which are not
love...then love is, with 1its compassion and

intelligence.
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As always, Krishnamurti rejects the role of priests, dogmas and
rituals, reiterating his statement from 1929: 'truth is a pathless
land'. There is no set path or method to attain the transformation,
but a stress on observation:

In observation one begins to discover the lack of

freedom. Freedom is found in the choiceless awareness of
our daily existence,

In particular it is necessary to understand the process of image-
formation and the psychological roots of conflict:
Man has built in himself images as a fence of security
«+v. these manifest as symbols, ideas, beliefs. The
burden of these dominates man's thinking, relationships

and daily life. These are the causes of our problems for
they divide man from man in every relationship.

Although we have had to pass over many minor details, the main
themes of Krishnamurti's philosophy are thus reasonably clearly
defined. But finally what assessment can be made of this unique
teacher? How seriously should we take the claims made about him?

Is his teaching a new revelation or a reworking of old platitudes?

2.4  KRISHNAMURTI AS RELIGIOUS TEACHER

About Krishnamurti's own intense experience of ecstatic states of
consciousness there can be little doubt. His writings over a period
of more than seixty years contain accounts of his mystical
experiences and ecstasies, whether termed 'union with the Beloved'
as in the 1920s or 'the benediction' or 'the Absolute' as in later
years. Testimonies of those close to him all concur on the
extraordinary quality of emnergy that he had, and this was confirmed
by everyone I spoke to who had worked with him,

He was not a solitary mystic, however, but spent the whole of his
life in a very active teaching mission. It may be that this sense

of mission was inculcated into him at an early age but he did not
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accept the role of teacher lightly. In fact while he was involved
with the theosophists and the Order of the Star he was generally
very reluctant to talk in public, and it was only after his break
with those organisations that he fully adopted bhis role as
peripatetic teacher. He saw his work in education as an extension
of that role: he wanted to bring his message to people of all ages
and in different countries. Together with his intense spiritual
experiences, this zeal to communicate was a fundamental
characteristic of his life. There will probably remain a mystery as
to what exactly took place during his public talks, conversations
and interviews, but it is certain that tens of thousands of people
found a deeper self-knowledge through their contact with him

Needleman suggests:

Something in [Krishnamurti'sl speech, his presence, his
line of thought, call it what one will, helps the act
of self-observation...That is really all one could say;
one cannot and perhaps one need not be sure if it is
Krishnamurti's language, the silent presence of so many
others in my situation, or something else...in this
sense one o©obviously cannot deny that he 1is a
teacher, (Needleman, 1970:156)

One interviewee in a school told me:

His statements seemed to reverberate somehow. People
seemed to hear a few phrases and would remember them
for a long time. They seemed to resonate with a deep
inward meaning and sooner or later people actually saw
very clearly that they had to do something in their own
lives, make some creative changes.

As to the content of his teaching, little of what he had to say was
new. He himself admitted that everything worth saying had already
been said, by the Buddha or by somebody else. He introduced no new
concepts and added little to formal knowledge. However, he made a
great contribution in restating the ancient wisdom in "a manner
appropriate to the modern world, and in speaking as one to whom
these were living truths, not theories. [15]
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Although be added little to the body of knowledge, one of his great
strengths was to provide a coherent overall vision of the human
condition. His talks covered a range of topics which seemed to
encompass all that is most essential in life. His audiences were
helped to look at the state of the world, their own relationships,
their states of mind, their background and environment, and also
questions such as death, love, meditation and religion.
Krishnamurti's talks bhad an integrating effect and provided an
ordering of priorities. One had the feeling that he never lost
sight of the whole picture of human and spiritual life, and this
sense of wholeness was communicated to the audience. Politics,
psychology, philosophy, metaphysics and religion were all discussed,

but the focus on detail never obscured the wider vision.

Vithin this overall perspective, three of his main concerns were
relationships, values and inquiry. He made one aware of many of the
pitfalls and difficulties inherent in close relationships, between
husband and wife for example, and showed how human relationships are
of vital importance in one's daily life. His teaching was conducive
to a very serious examination of one's daily routine, relationships,
babits and mental states. He was never sensational or escapist,

never promised any reward and always insisted on honest self-

assessment.

He did not adhere to any particular school of psychology and it
would require a separate study to fully elucidate the sources of his
ideas. In the course of his life he had contact with Indian
religious thinking, theosophy, western philosophy and scientific
thinking, psycho-analysis and psycho-therapy, all of which
contributed to the formulation of his own thought. Further, he
conducted many thousands of personal interviews and had ample
opportunity to make his own observations. I was told by several
interviewees who seemed to me reliable sources that he had an
uncanny knack of knowing exactly what problem was troubling the
individuals who sought his help. His teachings on psychology are

presumably based on his reading to some extent, but more on his own
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observations and his very acute intuition. As with his philosophy
in gemeral, he was deeply concerned with the individuals he met

rather than with establishing a conceptual system.

His teachings are given greater weight because of his own example.
His words seemed to ring true particularly because, from all
accounts, his own daily behaviour conformed to his teachings. For
example, I was often told that he brought a freshness and
spontaneity to his own relationships, and never seemed to allow the
memory of past disagreements or difficulties to overshadow the
present situation. He was also highly creative, evolving his
teachings, meeting hundreds of people every year, working in his

schools and giving public talks.

Another strength in his teaching was his sense of values and
morality. He deplored the exploitation of human beings and of
nature, constantly showing up the corruption and decadence of
certain aspects of modern society. He felt that everybody should
feel responsible, not just for their own lives and professions, but
for the whole state of humanity. This often led him into
interesting discussions with various specialists and scholars who
came to see bhim, They would tend to focus discussions around their
own particular area of interest, but he always insisted that their
first and unavoidable responsibility was to the state of the world
as a whole. Other values he repeatedly stressed were the urgency of
resolving conflicts, the need for integrity, honesty, sensitivity

and harmony.

A further point he insisted on time and again was that each
individual must find the truth within, for him or herself. He felt
that turning to an authority for help or guidance inevitably meant
an abdication of personal responsibility and led to deéendency.
This is of course a doctrine of some schools of Buddhism and
Hinduism. However, there is a strong tendency in both these
religions to pay lip-service to the idea but in fact to cultivate a

reverential and non-critical attitude towards certain individuals,
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scriptures or organisatioms. Krishnamurti was one of very few
teachers who consistently and absolutely denied the importance of
all texts, practices, intermediaries and organisations. He always
insisted that one should look at each situation afresh and without
prejudice: life, which is ever-changing, can never be understood if

one is attempting to define it according to any kind of theory.

I believe the above points indicate why Krishnamurti should be taken
seriously as an outstanding religious teacher. He discussed the
essential and perennial concerns of religion in a highly creative
way, bearing witness to a transcendent intelligence, attempting to
awaken others and effect a religious transformation of society. At
the same time he taught respect for nature and concern for human

values and provided many illuminating insights into human nature.

However, there are also several areas where Krishnamurti's teachings
are dificult or unsatisfactory. First, there remained a mystique
around him until the end of his life. Although he repudiated all
authority, he never actually denied that he was a world teacher and
indeed behaved as though he were one, travelling incessantly around
the world, surrounded and assisted by devoted helpers. He never
made his position on the world teacher question totally clear. When
he was asked about 1t, he usually declined to comment, often
suggesting that the questioner should drop the question and turn to
something more relevant to his daily life. Many of those around him
clearly thought that he was some sort of world teacher, so although
he himself did not expound it as a doctrine, he nevertheless gave it

his tacit consent.

This would perhaps not be too serious a fault, but it did lead to
some unfortunate comnsequences. Krishnamurti, and more particularly
some of those close to him or in the schools, tended to ‘have an
exclusive and dismissive attitude towards other teachers, religiomns,
philosphers and psychologists. When discussing religious thought,
for example, Krishnamurti occasionally termed it 'all that nonsense'

or used similar disparaging phrases. He claimed that the study of
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books of religious thinkers or philsophers was useless, but at the

same time encouraged the publication of his own works.

The German Buddhist Lama Govinda criticized Krishnamurti for this,
feeling that it reflected an arrogant trait of character:
He is impatient of the slightest contradiction or the
slightest question which doesn't fit into his
system...I believe Krishnamurti would certainly profit
from the study of other people's thoughts. He would
certainly understand them better. To my mind it's a
kind of self-aggrandizement to say, "I've been

influenced by nobody; I'm all and only my own".
(Govinda, 1986:66-67)

In the case of Krishnamurti himself, I found that this attitude was
not too damaging. He was a man who was obviously totally confident
of his own realization, and he tried any means to open other
people's eyes to what he had seen. He felt strongly that religions
were fundamentally a means of exploitation, generating dependency
and confusion, and he was prepared to use strong language to make
his point. I was told by several interviewees that in private
conversation he sometimes spoke warmly and appreciatively of

religious teachings, particularly Buddhism.

However, some of those who admired him manifested behaviour patterns
typical of the adherents of any sectarian leader. There was a
strong sense of who was acceptable and who was not. People who had
disagreed with Krishnamurti were shunned and disparaging remarks
were made about other teachers or writers. One person who had moved
for some years in the circles around Krishnamurti told me:

In a sense it was worse than with other gurus. At

least with them people are honest in a way. They think

and say openly that a certain guru is enlightened, a

great rishi or whatever. With Krishnamurti there was

always the absurd pretence that he was not a guru, that

he was somehow qualitatively different from any other
religious teacher,
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Another example of this behaviour was to exaggerate Krishnamurti's
originality. Several people who admired him maintained that he was
totally unacquainted with religious literature, as for example: ‘it
may seem strange, but it is a fact that he ([Krishnamurtil was
completely unfamiliar with the scriptures of the world - Hindu,
Buddhist, Christian or of any other religion' (Mehta, 1986:251). A
similar statement appeared in an unattributed article in the
Krishnamurti Foundation Bulletin: ‘'Krishnamurti evolved his unique
teaching from his own being, for he had read no religious or
philosophical literature' (Krishnamurtil Foundation Bulletin, no. 53,
Autumn and Winter 1987:9)., This view is clearly unfounded: even in
his ©bilography there are references to his reading religious

literature, Buddhist and Christian (Lutyems, 1975:120, 149).

I found that these attitudes existed to a limited extent in the
schools. Most teachers were quite prepared to discuss Krishnamurti
as a fallible human being, to recognise that his teachings might
have weaknesses and could be critically examined and seen 1in
historical context. However, a few people suggested that such an
approach was misleading. They felt that Krishnamurti was a
qualitatively superior kind of person and should not be discussed in
an analytical way. They suggested his teaching is of such great
significance that is must be heard and digested without analysing it
or making any comparisons or assessments. On a few occasions when I
suggested that some of his ideas had already been discussed by other

thinkers, I was met with defensiveness bordering on hostility.

To me this seemed a limiting way to approach the subject. Clearly a
few people who have felt the power of Krishnamurti's personal
charisma might accept him as the only important religious teacher
and be prepared to use his works as a guide and pointer for their
lives. But if his work is to reach a wider audience it will
inevitably be subjected to & more critical appraisal. It would be a
pity if a non-critical and sectarian ethos developed in the schools,
particularly since Krishnamurti's own work was so firmly anti-

sectarian. To make exaggerated claims on his behalf and to
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disparage others is unfortunate; he was sufficiently extraordinary
without the need for exaggeration, and such attitudes can only be
off-putting to outsiders., It is not entirely Krishnamurti's fault
that such attitudes arose, but some of the responsibility must be
laid at his door.

A related difficulty is that Krishnamurtil shows weaknesses if judged
from the perspective of formal philosophy. For example, he was
quite idiosyncratic in his use of words, some of which are difficult
to explicate. He often exaggerated and commonly used
generalisations without sufficient qualifications. He tended to
make statements about the brain and the mind, for example, without
any apparent basis in neurophysiology. He paid little attention to
epistemology and many of his statements were assertive rather than
reasoned. Other weaknesses were his use of metaphors taken from
technology (e.g. 'the brain is a computer') and his adoption of
concepts from various schools of thought <(e.g. his use of the
concept of conditioning from ©behaviourist psychology) without
careful attention to their limitations. Much of bhis work is
designed to elicit a response from the audience by the use of

emotive language, images, rhetorical devices and repetition.

These factors mean that Krishnamurti's impact depends on an appeal
to emotion and intuition as well as reason and argument, and hence
his work is open to the criticisms raised by Popper against what he
calls 'oracular philosophy'. In The Open Society and its Enemies,
Popper identifies a tradition of philosophical thought which he
(quoting Schopenhauer) calls ‘oracular'. The hall-mark of this
approach is that the argument proceeds by 'making its pronouncements
from the tripod of the oracle' (Popper, 1945:299). Typically, the
proponent claims a superior faculty of insight::

What I shall call ' pseudo-rationalism' is  the

intellectual intuitionism of Plato. It 1s the immodest

belief in one's superior intellectual gifts, the claim to

be initiated, +to know with certainty, and with
authority...According to Plato, reason (or 'intellectual
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intuition') is shared only by the gods, and by very few
men., (Popper, 1945:227)

Also typical of this kind of pseudo-rationalism 1s the attitude of
the Romantics and of philosophers such as Fichte and Hegel, with
whom: 'a new kind of <dogmatism becomes fashionable in
philosophy...It confronts us with its dictum. And we can take it or
leave it.' (ibid:21). Popper also notes a statement by Schopenhauer
that such philosophers 'do not attempt to teach, but to bewitch the
reader' (ibid). From the discussion so far, it will be apparent
that Krishnamurti is to some extent open to these criticisms.
Although unassuming and modest as a persaon, there is na doubt that
he had a deep belief in his own insights, in the truth of his own
teachings. His discourses at times seemed 1like oracular
pronouncements rather than reasoned arguments and, as noted, could

have a 'bewltching' or mesmerizing quality.

However he himself was aware of the distortions which can be caused
by believing one has achieved 'insights' or 'intuitions', especially
when stimulated by contact with a powerful personality. Part Three
of The Wholeness of Life consists of discussions with Krishamurti on
precisely this point, and he warns in the strongest possible terms
against the dangers of self-deception. As so often, Krishnamurti
insists that truth must be found for each individual by and for
bim/herself, that 'insights' must be constantly reassessed, treated
sceptically, looked at afresh (VL:221ff), Above all, his teachings
deal for the most part with everyday life, not with abstractions,
and so each reader or listener could test the validity of the ideas
on the most demanding testing ground: his or her own life,
Krishnamurti at times sounds dogmatic or 'oracular', but this is

balanced by his demands for self-critical, down-to-earth living.

Finally I will raise a question that will be discussed in more
detail later (4.4): is Krishnamurti's teaching élitist and socially
irresponsible? The sociologist Parekh, for example, suggests it
is:
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Krishnamurti's teaching seems to me to suffer from the
central limitation of the Indian spiritual traditionm.
The +tradition talked about 1love and compassion, but
rarely displayed it beyond the small circle of close
associates...Krishnamurti was no exception. The inhuman
conditions under which millions of Indians lived never
dominated his consciousness...a spirituality that opens
up all the senses to the beauty of a flower but dulls
them to the desperate cry of the poor...leaves a good
deal to be desired...I never got over the feeling that
his teaching lacked moral passion and depth. <(Parekh,
1987:54)

A similar point was made by a teacher at a Krishnamurti school whom
I interviewed in India. I remarked that Krishnamurti had often
commented on the beauty of Rishi Valley. 'He only saw the nature’,
he replied. 'The valley is full of peasants on subsistence level,
and their condition is getting worse every year. It is a very

narrow conception of beauty.'

There is a value judgement that a student of Krishnamurti's work
will have to make: in a world of great inequality and poverty, is
one Jjustified in pursuing an inquiry of the type proposed by
Krishnamurti? Or is the concept of transformation merely an excuse
for self-indulgence and social irresponsibility? In a world that is
full of material deprivation, do we have the right to search for
religious values and insights which are not of obvious practical use
to society? Krishnamurti himself was well aware of the criticism.
He is quoted by his Indian biographer as saying:

Vhenever I come to India, people ask me why I am not

concerned with poverty, corruption. I ask, why don't

we tackle these problems from a different

angle?,..Religion is the source of life, not reform. I

am not against reforms, they are necessary. But
religion is different. (Jayakar, 1986: 220-21)

One of the ways in which he attempted to resolve the probléms of
poverty and corruption was by advocating a new form of education
which is examined in the next two chapters: he hoped this would
bring about individual and social change, realising his vision of

transformation.
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CHAPTER THREE
KRISHNAMURTI'S EDUCATIONAL THOUGHT

3.1 SCOPE OF KRISHNAMURTI'S EDUCATIONAL WORK

For thousands of years philosophers and reli&@us movements have seen
education not only as +transmission of technical or practical
knowledge but as a means of communicating values. In the west one
can point to the examples of Plato and the Society of Jesus, in
India to the work of the Ramakrishna Mission and the Sai Baba
movement, in China to the inculcation of Confucianism. Of course,
any school reflects the values and attitudes of its teachers and
ultimately its cultural eavironment, but some schools are more
specifically concerned with +the transmission of a particular

philosophy of life as well as providing a conventional education.

How does one feel about these undertakings? First, one naturally
inclines to be wary of indoctrination. (11 If the world-view is
presented to pupils in such a way that they cannot subject it to
rational criticism, the school represents a threat to their personal
integrity and future development as a mature adult. Secondly, there
is the possibility of eccentricity. A school founded on a
particular philosophy may stand outside the mainstream of education
and create a sectarian and isolated ethos, becoming blind to outside

developments and changes.

However, there may also be advantages in educational pluralism and
individual innovation. Independent schools, provided they avoid the
dangers o0f indoctrination and 1isolation, can be a healthy

phenomenon. They may provide a testing ground for new ideas, an



- G6 -

area for creativity and change. Teachers may not be expected to
adhere rigidly to national guidelines but be more free to
experiment. Students may be exposed to exciting ideas, expected to
challenge convention. Such schools may provide a source of new
ideas for the world of education as a whole: an obviuvus example
would be the work of Maria Montessori, whose ideas at first seemed
s0 revolutionary but later influenced education, particularly at

kindergarten level, in almost every western country.

As we consider Krishnamurti's educational activities it will become
clear that he was primarily concerned with the transmission of
values and a philosophy of life rather than with academic studies,
and this provides us with an opportunity to see both the creative
aspects and the potential hazards of this kind of education. Before
examining the details of his work, however, it may be helpful to
view his overall achievement in broad outline and the three main

strands of his educational work are therefore discussed in this

first section.

First, Krishnamurti's work in education was essentially concerned
with bringing about the radical transformation in consciousness
which was such an important theme in his teaching (see 2.2.4 and
3.4.1), This is the perspective in which his educational work
should be considered. He did touch on some areas which are of
general concern to educators but for the most part his educational
theory and practice were centred around the concept of individual
transformation as a religious awakening and as the starting-point

for a transformation of society.

¥hen Krishnamurti visited his schools he was often impatient with
questions of school structure, size, examinations and other
practical matters. (21 On the other hand he was intensely
interested in the psychological state of both teachers and children.
In his meetings with the staff and students he would usually raise
the same topics as in his public talks: questions of relationships,
psychological states, conditioning, meditation and religion. He
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made concessions to the children's age by using simpler analogies
and language, but insisted that they face the same range of

questions as adults.

The schools were thus another forum for his teaching. Just as he
organised public talks, interviews, broadcasts and publications to
reach the public, so he founded schools with the intention of
reaching young people. In this respect there is a significant
difference between Krishnamurti's educational work and that of most
other educators. He was above all a religious teacher and his work
in the schools was primarily a way by which he could comvey his
teaching., Moreover, he hoped that his schools would become centres
where students, teachers and visitors would continue with a
spiritual inquiry on their own account, in his absences and after
his death. [31 The emphasis on religion and transformation sharply
differentiates Krishnamurti's work from that of mainstream

educational thought.

The second strand of Krishnamurti's educational work was closer to
conventional concerns. Although it was not his main interest, in
some of his writings and talks with teachers he discussed school
organisation, the aims of education and various other educational
topics. As shown in the previous chapter, Krishnamurti was not a
systematic thinker and made no attempt to construct a formal
philosophy. Similarly, he did not produce a comprehensive
educational theory. His books on education are not textbooks or
theoretical studies but contain discussions and meditations, written
in a discursive and informal language, about education in the

context of his vision of human life.

Krishnamurti's approach has some advantages. His books are easy to
read, non-technical and often thought-provoking. More impdrtantly,
one has the impression that he was always in touch with his
religious vision, reminding readers that any activity must be
undertaken with an awareness of the spiritual dimension of 1life.

Reading Krishnamurti there is never any danger of becoming absorbed
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in technicalities at the expense of a broader vision. As with his
other works, one comes across phrases that suddenly seem to
reverberate, to carry a deeper meaning. However, his lack of
interest in academic methodology or the systematic presentation of
his 1ideas makes his writing one-sided: he tends to make
generalisations without qualification or supportive evidence and
seems unaware of, or totally unimpressed by, any educational work

other than his own. Consequently his writing lacks perspective and

appears simplistic,

It should also be pointed out that many of his observations about
education merely reflect a current of thought to which he was
exposed in his youth, namely the idealist ‘child-centred' movement
that gained some popularity after the First World Var (see 3.2).
It is necessary to make this point because Krishnamurti sometimes
gave the impression, by his style and use of language, that he was
presenting totally new ideas. This could perhaps lead to a false
evaluation of his contribution to educational theory. As 1
suggested with regard to his teaching, there is no need to make

exaggerated claims on Krishnamurti's behalf,

Apart from weaknesses of style and argument, there are many areas of
educational theory which Krishnamurti did not address at all, at
least not in published material. He had very little to say about
curricular questions, teaching methods or developmental psychology,
all of which are important topics for most educational theorists.
Vith regard to curriculum, the impression I gained from interviews
in the schools was that Krishnamurti was not particularly interested
in which academic subjects were taught. This was in part due, no
doubt, to the many pressing demands on his time and the relatively
short duration of his visits to the schools. However, I think it
also reflected an important trait of Krisbnamurti's persénality,
namely a complete dedication to his central concerns to the
exclusion of almost everything else. Professor Veber has noted the
similarities in this respect between Krishnamurti and the scientist

Stephen Hawking:
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For Hawking the key to the puzzle of our being is time,
for Krishnamurti it is timelessness. Each is vehement
and passionate in this stand, each pursues it to the
exclusion of everything else, has spent a lifetime of
dedication in its service, each has total integrity, a
one-track mind, purity of focus, high intelligence,

love for one thing. Both are creators, not followers.
(Veber, 1986:227)

1 agree with Professor Weber's characterization of Krishnamurti as a
single-minded, almost exclusive thinker. This casts some light on
his approach to educational theory. He regarded questions such as
curriculum not with disdain but rather with the attitude that they
were not his business. He was happy to leave practical and
technical questions to the teachers concerned while he focused on

his own role as spiritual teacher. [4]

Krishnamurti's failure to discuss teaching methods probably stems in
part from the same cause. He was not concerned with techniques for
transmitting knowledge of academic disciplines and made no attempt
to become involved with the question. His lack of interest in
methods is also consistent with a fundamental tenet of his teaching.
In his talks and writings about meditation and religion he
frequently emphasized that there are no methods one can adopt to
attain insight or to awaken intelligence, nor to establish healthy
relationships between human beings (see 2.2). In education the
essential factor in Krishnamurti's view was the relationship between
teacher and pupil, which it was likewise impossible to create by
following a method. If the relationship was truthful and creative,
then there would be meaningful communication; if not, then no
methods could be effective. It would be meaningless, from
Krishnamurti's standpoint, to develop a system of pedagogics unless

relationships were entirely satisfactory.

The lack of a theory of child psychology 1s another notable.lacuna
in Krishnamurti's work. There 1is nothing corresponding to the
observations of Piaget or other developmental psychologists to be

found in Krishnamurti's work. This is not only because Krishnamurti
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did not bave a scientific background: other educationalists working
on an intuitive, non-formal basis proposed ideas about stages of
cognitive development and appropriate educational activities. For
example Rudolf Steiner, the founder of the Anthroposophical movement
which now operates some four hundred schools worldwide, gave precise
indications of children's developmental tasks at different ages and

planned a curriculum accordingly (Harwood, 1958: passim).

An immediate consequence of this shortcoming could be seen in
Krishnamurti's talks with younger children. I heard him speak to
children in India and also interviewed children who had heard him.
It was my strong impression that at least until around the age of
twelve they had very little idea of what he was talking about: this
is hardly surprising since, according to most views of developmental
psychology, children would normally be incapable of introspective
and analytical/conceptual thinking until their early teens at the
earliest (Hamachek, 1979:159),

The ex-students, students and teachers from Krishnamurti schools I
interviewed held differing views on this point. Some felt that his
talks with young children were frankly a waste of time. One
interviewee who had seen Krishnamurti often in the 1930s felt that
he still had a subconscious need to be treated as a great religious
figure despite his rejection of the world teacher doctrine, and that
he enjoyed playing the role of spiritual father in the schools.
Others, however, felt that Krishnamurti had a special kind of
energy which was inherently good, and that it was beneficial for the
children to be in his presence, whether they understood his words or
not. This view was presumably influenced by the Indian concept of
darshan [51, the idea that exposure to the presence of a holy man is
spiritually beneficial. To most westerners (and many Indians) this
may seem unreasonable but it is true that Krishnamurti was 1mﬁense1y
attractive to some young children. They would happily sit on his
lap and talk with him, and he would obviously enjoy their company.
I had little doubt but that they sensed in him the kind of energy
that attracted so many adults also to his talks.
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Despite  his  evident  attractiveness to  children, however,
Krishnamurti gave little guldance with respect to younger children
except for a few general statements to the effect that they should
be 1loved, well «cared for, treated individually and allowed
considerable freedom. In this respect he seems to have made no
advance on the child-centred theories current in the 1920s. He was
not a parent and his relationship with young children was sporadic.
His main contributions to education, in particular his concern with

psychological maturity and transformation, were of relevance
primarily to the education of older students.

The +third strand in Krishnamurti's educational work was his
practical involvement in founding and helping to rumn the seven
Krishnamurti schools (see 5.1 for details about the schools).
Krishnamurti was not only interested 1in disseminating ideas about
education. He was deeply involved personally with his own schools
and his ideas were meant to be implemented, not merely raised as a
contribution for debate. Besides holding talks with pupils and
making general observations about education, Krishnamurti frequently
held discussions with teachers and administrators about the

development of his schools and helped to determine their atmosphere
and activities.

A characteristic of Krishnamurti's work in this respect was that he
did not try to guide the schools in every detail. His role was
principally to provide inspiration and an overall perspective, in
particular ensuring the central importance of religious inquiry in
the schools. He emphasized fundamental questions more than
immediate or detailed matters, and his discussions were meant as
suggestions for the teachers to take to heart and ponder, not as
rigid policy statements. Krishnamurti apparently hoped that 1if
teachers and parents fully understood the broader issues which he
raised they would be able to work out the necessary methods for
themselves. A consequence of this approach is that the Krishnamurti
schools are not uniform in their approach to education. They share

a common perspective and background philosophy but are free to
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create their own structures and activities. There are no standard
procedures, pedagogics or curricula as there are in, for example,
the schools affiliated to the Steiner movement. However, one should
not underestimate Krishnamurti's practical skills: with no
government assistance he managed to found and maintain seven
successful schools which depended largely on the enthusiasm he was

able to generate.

To return to the theme of transformation, Krishnamurti did not
maintain that his personal presence was necessary, or sufficient, to
bring it about. On the contrary, he often insisted that teachers,
students or other interested persons would have to co-operate in
religious inquiry independently of his own involvement. Of course
many of those who attended his public talks may have done so
individually, but in the schools there is the possibility to do this
as a community, with encouragement from like-minded companions and
in a supportive environment, Krishnamurti had high hopes of the
people who chose to work in his schools and seems to have regarded
them as an exceptional group among whom the transformation might

first occur. In one of his letters to the schools Krishnamurti

wrote:

In every civilisation there have been a few who were
concerned and desirous of bringing about good human
beings...who would be concerned with the whole of human
life, who would be gentle, unaggressive and so would be
truly religious @entities...Can we as a small
group...discover what is a religious life and thus

prepare the soil for the flowering of goodness?
(LS2:61-2

His letters confirm that he saw bhis schools as centres where
learning of the kind he thought most important - learning about
human nature, relationships and religious questions - would take
place. Although this kind of learning can take place outside the
school environment, at any age and not necessarily with any
reference to Krishnamurti, he hoped that his schools would provide a

good environment for it:
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A school is a place of learning and so it is sacred.
The temples, churches and mosques are not sacred for
they have stopped learning. They believe; they have
faith and that denies entirely the great art of
learning, whereas a school like those to which this
letter is sent, must be entirely devoted to learning,
not only about the world around us, but essentially
about what we human beings are, why we behave the way
we do, and the complexity of thought. (LS2:11)

To summarize, Krishnamurti's work in education had various facets.
First and foremost he was an educator or teacher himself, both to
the public and in the more intimate atmosphere of his own schools.
Secondly, he wrote several books on education which indicate how he
envisaged integrating his religious teaching with the demands of
school life. Thirdly, he founded seven schools which continue to
flourish after his death: although he did not determine all the
details of their work they represent the practical application of
his ideas. As a first step to understanding this wide-ranging work
we will examine the environment in which Krishnamurti evolved his

approach to education.

3.2 THE HISTORICAL CONTEXT

In 1.2 I described how Krishnamurti established himself as an
independent teacher, which 1involved a radical break from his
theosophical background. A similar development can be seen in his
educational activities. Until the early 1930s Krishnamurti's
educational work was deeply involved with theosophy, which provided
both the practical and ideological framework of bhis youthful
efforts. After the 1930s he gradually established himself as an
educator in his own right, but his later work still retained many
elements of theosophical education, now integrated into the
framework of his new teachings. His mature work in education can
only be understood in the context of his teachings as a whole, but
it is also important to understand its historical background, which

is discussed in this section.
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In Indla, many religious organisations were active in education at
the beginning of this century. Some of the more famous undertakings
included Tagore's Santiniketan, Aurobindo's school in Pondicherry
and the Ramakrishna Mission's many colleges in different parts of
India. Santiniketan, founded in Vest Bengal 1in 1901, anticipated
Krishnamurti's work in many respects, Tagore himself having been
closely associated with theosophy: teachers and pupils 1lived
together as one big family and 'the whole spirit of the school was
religious, but...anything that savoured of dogma was excluded' (Boyd
and Rawson, 1965:29-30). Tagore's statement of the aim of education
sounds strikingly similar to one of Krishnamurti's dicta: ‘'the
object of education is the freedom of mind which can only be
achieved through the path of freedom' (quoted in Organ, 1970:152).
The establishment of schools in the name of religious figures has
continued until now in India. These schools generally have a dual
intention: to promulgate the teachings of a particular teacher or

sect and to provide a general education to their pupils. [B]

The Theosophical Society was among the organisations most active in
Indian education, particularly under the leadership of Annie Besant
whose most important project was the Central Hindu College, founded
in 1898 in Varanasi. Besides providing general education, there was
a clear ideological interest behind the scheme, the purpose being to
educate a new generation of Hindu boys to uphold their own culture
in the face of the encroachment of western values. In the Central
Hindu College there was an intense moral and spiritual fervour which
Besant hoped would be an example to Hindu youth all over India. At
its height in the 1920s the Theosophical Education Trust was
responsible for thirty-seven schools in India and one in England
(Nethercot, 1963:69, 236),

Krishpamurti, them, grew up in an environment where education was
not primarily a monolithic structure run by the state and where many
schools were founded for religious purposes. He himself was
schooled in a variety of ways - at a local school, by private tutors

provided by the Theosophical Saociety, as an external university
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student - spending his youth in the ambience of the Theosophical
Society, which had its own educational network. The prospect of
founding independent schools was perhaps not as daunting in those
circumstances as it would be now in a modern industrialised society

with a well established state schaool system.

Krishnamurti was involved with theosophical education from his
youth, education already being one of his 'deepest and most abiding
loves' by the early 1920s (Lutyens 1975:179). Examples of the close
connection between Krishnamurti and theosophical education are to be
found in the report from a congress of the Order of the Star in
1925, where several theosophical leaders spoke warmly of
Krishnamurti's work in education, members of the society being
encouraged by accounts, typical of theosophical discourse at this

period, of his glorious past incarnations. One leading theosophist,
Bishop Arundale, stated:

Qur beloved Head, Krishnaji...has been the centre of a
great University in lives gone by, and you are probably
aware how he is working to establish a University at
his own birth-place in South India, Madanapalle.
(Arundale, 1925: 318)

At the same congress, two other theosophical leaders, Mrs Besant and
the Reverend O, Kéllerstrom, spoke about education and the society
continued to give practical assistance to Krishnamurti's efforts.
In 1926, before Krishnamurti's break with theosophy, a special trust
was formed by Mrs Besant and others to raise money for the founding
of schools in Krishnamurti's name. The trust first bought 300 acres
of land in rural South India, near Krishnamurti's birthplace.
Krishnamurti personally chose the site, Rishi Valley, and helped
to found a new school which is still flourishing there, although his
hopes of creating a university in the area never materialised. At
the same time, members of the Theosophical Society in Varanasi began
to search for land on which to build a school. Krishnamurti was
offered various sites wh ich he found unsuitable, insisting that his
school must be built on the banks of the Ganges. After many delays
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some land was purchased from the British military authorities and
Rajghat school was founded in 1934.

Until the 1950s, many of the teachers at these two schools had very
close connections with the Theosophical Society. Krishnamurti
visited the schools on his trips to India and spoke to the staff and
students, but his impact and involvement were very limited. Many
students and staff went through the schools hardly aware of
Krishnamurti's existence, and the general ethos and ideology were
provided by theosophy. [7] It was only on his return to India after
the Second World Var that Krishnamurti began to take a more active
role in the schools, differentiating his teaching from theosophy
and trying to find teachers who understood his intentions. After
the 1950s the break between the Krishnamurti schools and the
Theosophical Society was more sharply defined and the schools became

specifically concerned with Krishnamurti's teaching.

There was, then, an intimate historical <connection between
Krishnamurti's educational work and the Theosophical Society. The
link 1is also observable 1in their educational thought, many
components of Krishnamurti's educational theory having been part of
theosophical educational discourse in the 1920s. Moreover, there
are many similarities between theosophical educational theories and
various other streams of progessive educational thought.
Krishnamurti's educational theory was far from an original

conception; rather, it was rooted in the environment in which he

grew up.

The nineteenth and early twentieth century saw the growth of an
idealist educational ideology which was developed by thinkers such
as Pestalozzi, Froebel, Montessori and Steiner. In The Origins and
Growth of Modern BEducation, Lawrence summarises the main ideals of
this stream of thought:

The aim of education 1s a spiritual one, the
development of the whole man; attention must therefore
be paid not only to the development of intellect, but
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to the education of the feelings, the judgement and the
creative powers; 1ts purpose is the formation of
character, not the development of the brain alone;

knowledge is not encugh; true education must
distinguish between knowledge and understanding, wisdom
and instruction; ...each <child must be educated

according to his dindividual abilities;...education
should be a natural growth, without coercion, forcing
or punishment; the right relationship between teacher

and children is of fundamental importance. (Lawrence,
1970:15)

Many educators of this movement advocated a non~-formal and non-
dogmatic spirituality. This attitude is apparent, for example, in
the work of Froebel: 'education consists in leading man...to a pure
and unsullied, conscious and free representation of the inner law of
Divine Unity' (Froebel, 1905:2). The tradition of viewing education
as preparation for spiritual development can be traced back at least
to Plato, who urged that by education: ‘the mind as a whole must be
turned away from the world of change until its eye can bear to look

straight at reality, and at the brightest of realities which is what
we call the Good' (Plato, 1955:283). 1[81}

The movement began to expand rapidly after 1918. The catastrophe of
the First World War 'produced the greatest educational ferment of
modern times' (Skidelsky, 1968:141) and provided a stimulus for the
development of what became known as 'New Education'. Many teachers
were led to question the values of conventional education, which
they felt had contributed to the horrors of the war by inculcating

nationalism and blind obedience.

It [the First Vorld Varl had administered a profound
shock to +those who had been brought up on the
comfortable Victorian assumptions of unending progress.
The reconstruction of institutions.,.was not enough:
nothing less than the reconstruction of humanity itself

was required to  prevent further catastrophes.
(Skidelsky, 1969:141)

The climate was ripe for educational experiments. In 1921 the New
Education Fellowship (N.E.F.) was formed as an umbrella organisation

for various idealist educational movements. There was a close bond
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between the N.E.F. and theosophy: the N.E.F. founder, Beatrice
Ensor, had first formed within the Theosophical Society a group of
progressive teachers who ‘'would take as the basis of their work
faith in the spiritual powers latent in every child' (Boyd and
Rawson, 1965:67), Mrs Ensor became Managing Director of the
Theosophical Educational Trust which organised the first meetings of
the N.E.F. Between 1021 and 1939 the N.E.F. held dozens of
conferences which attracted delegates from all over the world
(including India) and provided a forum for the exchange of ideas and

information (Boyd and Rawson, 1965:57-112).

The ideology of the movement was derived from two main sources,
theosophy and what was known as the New Psychology. Theosophy
provided the background of non-denominational spirituality and
notions of liberation of the true self and human perfectibility.
New Psychology was the name given to the ideas of a number of
psychologists who were influenced by Freud and more particularly by
Jung. ©Skidelsky summarizes this current of psychological thought as

follows:

Every child was possessed of a libido or life-force
thrusting towards achievement and perfectibility.
However, this thrust was deflected from its true aim by
pressures exerted by the unconscious...'Making the
unconscious conscious' - +the catchword of the UNew
Education - consisted in removing the repressive forces
of the old education, and instead chanelling or guiding
the 1libido, gently and with love, understanding and
patience, into its authentic modes of expression, thus
enabling man for the first time in his history to
realize his full potentials. (Skidelsky, 1969:144-45)

One of the leading educationalists of the progressive stream was
Madame Montessori, who had been in contact with theosophy since
about 1907. Many Indian theosophists trained with Montessori and
she herself visited Adyar. Her biographer noted:

Montesssori and the Theosophists had always found each
other's thinking congenial. The core of Theosophy
was... a gradual unfolding of innate powers...leading
to the liberation of the true self and to ultimate
wisdom. There was some affinity between [this beliefl
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and Montessori's view of education as a process of
liberating the spirit of the child. (Kramer, 1976:342)

From the conjunction of theosophical world-view and progressive
educational ideas several strands of thought emerged which
influenced the young Krishnamurti. Arundale, in the speech
quoted above, put forward many ideas that Krishnamurti was to

expound in later life :

The religious spirit will enter into every subject,
into mathematics, into science, 1into 1logic...into
everything of the curriculum...and I should just like
to lay special stress on the science of the emotions,
because the lack of education in these sciences is one
of the gravest defects in education throughout the
world. Ve are obsessed today by the intellect, and
have become too largely its slaves instead of its
masters., (Arundale, 1925:20)

Other ideas 1in the speech, all of which were echoed in
Krishnamurti's later works, were the equality of staff and students;
'a spirit of dignified and beautiful simplicity'; ‘a great
renaissance of spiritual refinement'; ‘an embodiment of
internationalism' (ibid). Basic tenets of theosophical educational
theory were that education should be a vehicle for individual and
social liberation; it should be based on love, not fear; it should
pay attention to spiritual and emotional development, rather than
intellectual; each child should be considered individually, not
treated according to a rigid system. All these ideas, which were
typical of N.E.F. thinking of the time, were important themes of
Krishnamurti's educational work throughout his life, As another
example, Mrs DBesant's following remark anticipates one of
Krishnamurti's lifelong themes, the need for freedom and individual

attention:

What you need first of all to do is to study the child
and find out what qualities he has, what capacities he
has, and what powers he has, and you can only do that
by giving him a very large amount of freedom, by not
forcing him into a groove with children who you think
are like him, whereas they are most unlike. Hence you
want individual education. (Telang, undated:4)
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The similarity with the following extract from Krishnamurti's major
work on education, Education and the Significance of Life, published
in 1953, is evident:
The right kind of education is not possible en masse.
To study each child requires patience, alertness and
intelligence. To observe the child's tendencies, bhis
aptitudes...and not merely regard him as belonging to a

certain category...calls for skill, intense interest
and, above all, a sense of affection. (ESL:84)

Similarly, one can compare the catchword of the New Education quoted
above - ‘'making the unconscious conscious' - with the following
extract from a work written by Krishnamurti as late as 1963:

In seeking to bring about a total development of the

human being, we must obviously take into consideration

the unconscious mind as well as the conscious. Merely

to educate the conscious mind without understanding the

unconscious brings self-contradiction into human lives,
with all its frustrations and miseries. (LA:22)

Ve can thus note the existence of a well-established current of
idealist educational thought which was influential in the
theosophical milieu of Krishnamurti's youth, and as we examine his
own educational ideas we will find many similarities with the
theories of progressive idealist education. In fact, as Lawrence
notes, many of these ideals have a long history and were far from
new even in the nineteenth century (Lawrence 1970:15) Ve shall see
that Krishnamurti shared some of the shortcomings inherent in the
progressive outlook, in particular a tendency to idealize the
individual and to ignore social questions which perhaps had its

roots in the thought of Rousseau and later Romantics.

However, these similarities should not blind us to the particular
characteristics and originality of Krishnamurti's work. It is true
that other educators were interested in helping children to grow to
free and mature individuals and also emphasized a non-dogmatic
spirituality, but it would be an over-simplification to suggest that
Krishnamurti merely adopted an existing body of ideas. I have
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suggested  that  Krishnamurti's  extraordinary  Dbackground and
personality allowed him to evolve a spiritual teaching which
synthesizes elements of western and eastern thought and which seems
in many ways suitable for the sceptical and sophisticated modern
psyche. Krishnamurti's contribution to education was to integrate
his religious teaching in the overall context of a liberal

education.

3.3 CRITIQUE OF CONVENTIONAL EDUCATION

Krishnamurti often expressed the view that contemporary systems of
education were a failure. His criticisms are best developed in
EBducation and the Significance of Life, but many comments are to be
found in other works, especially in his numerous talks with parents,
students and teachers; there is no significant development of his
views which remained almost the same from the 1930s onwards. The
critique he makes is closely related to his teaching as a whole and

must be seen in conjunction with his vision of human nature.

Ve have seen that, for Krishnamurti, humanity is entering upon a
very grave crisis. One of the great hopes of the last century was
that the provision of mass education would lead to a happier and
more peaceful society but Krishnamurti took the opposite view., For
him, conventional education was not a bright spot on a dark
landscape but rather a reflection and perpetuation of society's
confusion. Professor Bohm summarized his position by suggesting:
'Krishnamurti would say that it seems that the comprehensive school
is leading nowhere, except to make things more of the same, if not
worse' (Bohm 1986:11). In fact in this respect Krishnamurti's views
are supported by many social scientists. Vilcox, in a wide-ranging
review of educational research, notes that while , teachers and
parents typically believe schools to be instruments of reform and
change, most research indicates that a more realistic assessment of
their function would be to regard them as institutions to

consolidate class differences. Several studies conclude that
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schools tend to prepare pupils for life in an industrial economy by
inculcating attitudes appropriate to different 1levels of work
hierarchy, and that schooling makes little impact on social mobility
or student futures (Vilcox, 1982:463).

In Krishnamurti's view, several factors have led to this state of
affairs, First, most parents and teachers actually do not care very
much what happens to their children. Most people are beset with
their own various ©problems, +trapped im their own misery:
fundamentally they just want as 1little disturbance and
responsibility as possible. They are happy as long as the state
supervises their children for most of the day. Some will make sure
that their children achieve good examination results and employment
prospects but very few are willing to dedicate time and energy on

helping the child to psychological maturity.

Krishnamurti repeated this observation on many occasions. It may
seem a harsh judgement, and many parents might reply that they do
indeed feel very upset at problems such as drugs and violence in
schools, Krishnamurti's point is that an emotional response such as
anxiety is merely a weak reaction. A truly caring person would
ensure that children could grow up in a safe and loving environment:
Give of your time to see that you change the
environment, the culture; see that there are the right
kinds of schools and Universities. Don't leave it to

the government. The Government is as thoughtless as
you are, as indifferent, as callous. (BL:232)

Conventional education, for Krishnamurti, reflects a pervasive

selfishness in society, a lack of true care for children.

Secondly, governments, religious institutions and industry all have
a vested interest in producing obedient, unquestioning.but efficient
human beings. Conformity and mechanical, repetitive attitudes are
encouraged. Creativity is stifled in the interests of mediocrity
and material success, because an education that encouraged freedom

would be a threat to various power groups:
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To make its citizens efficient for war, to prepare them
to perform their duties effectively, the government
must obviously control and dominate them. They must be
educated to act as machines, +to be ruthlessly
efficient...governments, whether of the left or of the
right, are unconcerned as long as we are efficient
machines for turning out merchandise and bullets
(ESL: 82>

Krishnamurti observed that young people seem to have the energy and
the inclination to rebel against tradition, to react against the
corruption and violence of their elders. He saw this as potentially
a healthy phenomenon. The problem is that their revolt is short-
lived and limited, expressing itself only in forms of political or
social protest, A good education might help young people to
understand the need for more fundamental change, a total
transformation of the psyche; conventional education is concerned

with stifling discontent.

Instead of awakening the integrated intelligence of the
individual, education is encouraging him to conform to
a pattern and so is bhindering his comprehension of
himself as a total process. (ESL:11).

Thirdly, the teaching methods and the atmosphere in schools are
based on reward and punishment. Fear of failure and desire for
success are 1inculcated, competition and ambition are praised.
Krishnamurti strongly disagreed with the idea that a system of
reward and punishment could contribute to creativity or

psychological maturity (see 4.3).

Fourth, Krishnamurti felt that there is an over-emphasis on
technique, the intellect and efficiency in most forms of education.
In most schools, academic achievement is rewarded and deemed to be
the criterion of success. On the other hand, little attention is
paid to other aspects of the individual. According to Krishnamurti,
emotional and spiritual openness have no place in modern education

and the result is psychological imbalance.
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Krishnamurti did not deny the usefulness of practical and technical
subjects, but he did see it as a fundamental mistake to place them
at the centre of education. For him, the very institutions which
claim to educate are in fact doing the opposite: by over-emphasising
the intellect they are preventing +the awakening of true
intelligence:

Vhat we now call education is a matter of accumulating
knowledge and information from books, which anyone can
do who can read. Such education offers a subtle form
0of escape from ourselves and, like all escapes, it
inevitably creates further misery. (ESL:17)

The above ideas were developed in public talks and in books written
for the general public. Vhen Krishnamurti spoke to children, he
presented much the same arguments, although the style was more

direct, the language simpler, sometimes humorous:

You see we have been educated in a most absurd way...A
lot of information is poured into our heads and we
develop a very small part of the brain which will help
us to earn a livelihood. The rest of the brain is
neglected. It is like the cultivation of a corner in a
vast field and the rest of the field stays overgrown
with weeds thistles and thorms...Neither your teachers
nor your parents are concerned with the greatness of

the field with all 1its content. But they are
intensely, insanely concerned with the corner.
(BL:260)

All these criticisms are directed against the mainstream of
education, but Krishnamurti did not express any approval of
alternative systems of education either. His main contention was
that all such systems are Dbased on a structure of ideas, a blue-
print, projected ideals - the educational equivalent of political
utopias. Krishnamurti frequently pointed out the defect of utopias,
namely that they will attempt to fit human beings into a new mould:
'ideals bhave =no place in education for they prevent the
comprehension of the present' (ESL:22). Furthermore, Krishnamurti
felt that schools should deal with the very root of human problems,
conditioning and self-centredness, and that other schools, whatever

their merits, were not concerned with this.



- 115 -

In this critique we can see many of the characteristics of
Krishnamurti's work in general. For example, he is concerned to
make his points in a forceful way and to this end his language is
rhetorical and assertive, On the positive side, it 1is often
stimulating and thought-provoking to read Krishnamurti's
observations., Above all, he refuses to be side-tracked into smaller
questions but always ki?é basic human questions at the centre of the
argument. When bhe does discuss more detailed questions, it is

with a sense of a well-founded overall perspective.

Further, he insists on the importance of human values such as
affection, respect for others, honesty and creativity. These values
are constantly threatened by other demands - for efficiency and
success for example - and Krishnamurti tries to establish a sense of
priaorities. He often comments on corruption and violence in
society, pointing out how society's values are reflected in
education. His comments may serve as a corrective to those who

would prefer to ignore the problems which can afflict children in

schools.,

On the negative side, Krishnamurti's arbitrary judgements and
assertions are disturbing. Krishnamurti never investigated
particular schools or educational policies in a formal way, and he
made no comment on any differences between the educational ideas of
Europe, India or the USA. Instead, he referred to all education in
these continents as ‘conventional' or ‘'modern': preparing young
people to fit into an insane society, while ignoring the fundamental
questions of conditioning and religion. He treated all schools
(except his own) as essentially the same, although he was presumably
well aware of differing national characteristics. The approach is
recognisably the same as his sweeping dismissal of all systems of

religion and philosophy.

One could give several reasons for disagreeing with his assessment
of the situation, For example, it 1is arguable that in most

countries, despite its shortcomings, state education has been of
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great benefit to the majority of the population and that there are
many worthwhile aspects of state or alternative schools which should
be retained, not dismissed out of hand. Krishnamurti presented only
simplistic arguments to Justify his own views. He made little
attempt to prove the validity of his assertions and made sweeping
generalisations without qualifications. A negative consequence of
this style of argument might be to encourage readers to be narrow-
minded, sectarian, or unwilling to learn from other schools or
educationalists. As discussed in 2.4 there could be a danger in
taking every word of Krishnamurti as truth and in regarding him as
an infallible authority. At best his argument provides little
encouragement for those who might wish to make a balanced judgement

on the basis of available evidence.

From my conversations with teachers at the Krishnamurti schools it
transpired that in private conversation Krishnamurti was often less
dogmatic and dismissive than he appeared in print. For example, I
heard that when one Indian teacher was due to visit the USA to
further her studies, Krishnamurti took her to one side and told her
to read various books on educational theory and to study the subject
carefully. Similarly, when he stayed at Rishi Valley he showed
great interest in a nearby village school. Again, when discussing a
certain staff member at one of his schools he remarked that she must
have a good mind since she read classics at Cambridge. Moreover, as
will be seen in Chapters 6 and 7 the Krishnamurti schools do not
reject all aspects of state education: for example they participate

in examination systems and prepare their students for university.

Perhaps the best attitude to adopt when reading Krishnamurti's
criticisms is to bear in mind that he was writing in order to make
an impact, to shake people out of what he considered their apathy.
Above all, his critique is a statement of values: indugtrial soclety
is corrupt, selfish and inherently violent; radical change is
essential. In the urgency of conveying this message Krishnamurti
paid 1little attention to careful argument. It seems that this

interpretation of his work is the most satisfactory because in
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practice, when dealing with teachers at his own schools, he was much

less dismi fve than in his writings. It may be that when he was
\

talking with people who to some extent shared his views he did not

feel the need to be so one-sided.

It was seen in the previous section that many of his educational
ideas were similar to those of other educationalists in the 1920s.
His critique also was based on ideas current in that environment.
For example, his criticism of the over-emphasis on the intellect is
a common theme among idealist educators., It appeared in the speech
quoted earlier by Bishop Arundale and the idea can be traced as far
back as Seneca, later being taken up by Montaigne, Pestalozzi and
Vyse among many others (Lawrence 1970:38,70,191,257). Skidelsky
considers anti-intellectualism one of the hallmarks of the New
Education, quoting as typical a remark by a headmaster that academic
learning consists in 'laying thin veneers of information om the
surface of the mind' (Skidelsky, 1969:28). Similarly, the argument
that education essentially serves the interest of powerful interest
groups and the state is a commonplace of radical criticism that has
been held by Marxist and anarchist thinkers among others until the
present (e.g. Illich, 1971; Reimer, 1971).

Interesting parallels with Krishnamurti's work can be found in
Bertrand Russell's Bducation and the Soclial Order, first published
in 1932 when Russell was on the borders of the New Education
movement. Russell's arguments are more carefully presented (and
more humourous) than Krishnamurti's, but very similar in content.
For example Russell also suggests that religious organisations and
governments want to turn individuals into ‘convenient tools'
(Russell, 1977:32); ‘education in the modern world tends to be a
reactionary force' (ibid:15); compulsion 1in education destroys
originality and intellectual interest (ibid:23); wisdom should be
cultivated as well as technique (ibid:56); a sceptical attitude
towards religious doctrines should be nurtured (ibid:65ff.); there
should be harmony of intelligence, emotion and will (ibid:151).
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In general terms, then, Krishnamurti added nothing new to the
radical critique of education, most of the ideas which he expressed
having been commonplace in the New Education movement. Once again
we are led to the conclusion that he made few contributions as a
formal or original thinker, although some people found his
presentation and restatement of existing ideas moving and thought-

provoking.

3.4 EDUCATIONAL AINS

Much of Krishnamurti's educational writing, for example the chapter
on ‘The right kind of education' (ESL:17ff), is concerned with a
fundamental question: what are the aims of education? Besides
passages explicitly concerned with objectives, his works also
include discussions of the wider implications of education in the
context of his transformative religious vision. From these passages
we can gain an understanding of Krishnamurti's overall intentions.
Krishnamurti's statements were meant for general consideration and
as a contribution to educational theory, but they also bad a more
specific intention: many were written or spoken directly for the
benefit of students and teachers in the Krishnamurti schools. They
were therefore not only general statements of educational aims but
also a clarification of the purpose of the Krishnamurti schools in

particular.

The educational philosopher John White notes that the discussion of
educational aims in a broad sense has been sadly lacking from
educational debate in Britain for the last twenty years at least.
There has been a marked tendency to concentrate on smaller issues in
isolation, 'fashioning separate stones...without having any overall
conception of how the house should look' (White, 1982:ix). It would
be ‘more sensible ... to begin from general aims and work down into
particularities from there' <(ibid). For this reason alone it is

interesting to consider Krishnamurti's work, since he had an overall
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perspective and was concerned to explain his educational aims in
detail,

In the first instance he was concerned with the transformation of
consciousness, in his educational work as in his public talks.
Professor David Bohm, a close associate of Krishnamurti, considers
this 'the wultimate aim of all Krishnamurti's work, including
education' (Bohm, 1986:6). An educational conference of the
Krishnamurti schools, held in Rishi Valley in 1985, noted that as
early as 1028 Krishnamurti had described Rishi Valley as a place
‘for the enlightenment of Man' (Krishnamurti Foundation Bulletin,
no.50, Spring and Summer 1986:13). This 1is the same as the
sentiment expressed in a letter in 1983: ‘Surely it is our function
as educators to bring about a quality of mind that is fundamentally
religious' (LS2:61).

Secondly, Krishnamurti was always concerned with values, including
respect for all life, which extended to unconditional non-violence
and vegetarianism; a sense of responsibility, not only for omne's
family or neighbours, but for the whole of humanity; compassion; and
a8 deep commitment to religious inquiry. His concern for these
values is apparent in almost any passage of his books on education,
and one welcomes his explicit statements. All systems of education
convey values, but they may be tacit and implicit; moreover, as
educational researchers have pointed out, there may well be
contradictions between the stated values and those which are
actually conveyed in practice. [9] It is important that these
values be clearly stated so that parents and other interested
parties are able to make a reasoned judgement on the system without
being misled by unarticulated priorities or hidden agendas. Also,
i1f the values are clearly stated it may be easier to identify
discrepancies between ideals and actualities, In the case of
Krishnamurti's educational work there was overt commitment to a
value-system although from what has been said so far it will be
understood that he did not advocate unquestioning acceptance of any

particular system of morality or religious beliefs; on the contrary,
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he felt that values would only be meaningful if the individual came

to them after careful investigation.

Krishnamurti's overall aim, then, was to work towards the
transformation of human consciousness in a religious perspective. 1
have identified six main themes which run through his discussions of

educational aims:

Transformation and intelligence
The spirit of inquiry

Inward flowering

Understanding relationship

Academic excellence

A e W N

Regeneration of society.

3.4.1 Transformation and iptelligence

In 2.2.4 1 outlined Krishnamurti's teachings on the nature of
intelligence and  transformation. Since intelligence is
unpredictable and acausal, there is nothing a person can do to
hasten the awakening, which can only happen spontaneously and
uninvited. Krishnamurti could only give an assurance that a
transcendent and benevolent intelligence may come into operation and
his statements are essentially in the nature of a personal
testimony. Nevertheless he firmly held that the awakening was the
only solution to humanity's crisis and therefore the fundamental aim

of education (LS1:16).

At this point it will be helpful to consider the attitude with
which we should approach this question. Many writers and teachers
demand belief in their statements, and this has been a requirement
for the study of supposedly revelatory texts in many religions, but
Krishnamurti primarily demanded exploration. His statements are to
be taken not as definitions or theories, but as proposals for

further examination. Consequently he could propose that we
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seriously consider even such an optimistic and far-reaching concept

as the transformation of human nature.

The advantage of such an approach has\bx?gl‘%ht out very clsarly by
Professor David Bohm. If our horizons are very limited, then we
shall certainly only discover what is very limited. But if our
proposals are wide-ranging and we consider them in an exploratory

fashion, we may come across something of great significance:

Ve could say that at the ground of everything is
creative intelligence. That is the proposal. Ve can't
say we've proved or disproved it. This is a proposal
to be explored, and I suggest that it is a better
proposal than the notion that there is no creative
intelligence. If we assume that there is no creative
intelligence we are going to block ourselves, we are
surely going to fulfil that assumption, make ourselves
mechanical. Therefore as a proper strategy, at the
very least let us begin by proposing the possibility of
a creative intelligence and see if we can explore that.
(Bohm 1987b:12)

It is with this attitude that we should approach Krishnamurti's
statements. It is right to be sceptical about metaphysical
statements, but to be consistent one should also be sceptical about
other assumptions, for example the notion that human nature is fixed
and unchangeable, that no transformation is possible. Such a notion
would in fact probably become self-fulfilling, as Bohm points out:

One of the dangers in a lot of the academic approaches

[is] that they contain tacit assumptions that people

are not very aware of that tend to be self-fulfilling.

People find their assumptions verified and therefore

they say that must be the truth. Fow, I think we need

an attitude of exploration here, of not having fixed

assumptions but being ready to explore. So I think

this would be the first requirement in any view of

education of the nature which Krishnamurti had in mind.
(Bohm 19086:6)

Education based on Krishnamurti's work, then, will start out with
the basic premise that human nature may have the potential to
transform. Any individual may realise a sacred dimension to life

and there may be a social transformation based on a religious
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regeneration. However, to avoid the dangers of sectarianism 1t
would be important to keep a very open mind on this question. There
must  be no suggestion that Krishnamurti's  teachings on

transformation are infallible and no indoctrination.

With this proviso, it seems that this premise could lead to a
creative and ultimately religious form of education. The assumption
that human beings are essentially blocked at the present level of
development 1is not necesssarily well-founded. It is true that at
present there are no discernible signs of a radical change in human
nature and given the many disasters of recent history it could be
argued that human beings are irredeemably degenerate. However, it
seems to me that education based on this assumption would be utterly
pessimistic and probably tend to reinforce existing blockages;
perhaps, 1in order to operate with a certain amount of enthusiasm
educators should at least not reject the possibility of changing

human nature.

On the other hand, in an increasingly secular and multi-cultural
society such as Britain there is little future for the confessional
type of religious education which aims to inculcate the beliefs of a
particular religion. As for India, recent events have shown the
desperate need for less of the religous sectarianism which has
caused so much bloodshed. Krishnamurti's proposals form an
interesting contrast both to a pessimistic acceptance of the status
quo and to sectarian dogmatism. He refused to indoctrinate, but
also insisted that the question of transcendence should be seriously

considered.

The main practical implications, which will be examined in more
detail later, is that a schoaol should provide the psychological and
physical environment where intelligence might awaken. It should be
a place where there is an intense atmosphere of free inquiry through
dialogue and reflection, and where there is serious consideration
given to religious questions. The school community should function

harmoniously, with order but not rigidity. There must be no fear of
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punishment or seeking of reward and no obsession with academic work.
There must be an atmosphere of affection and healthy relationships.
There should be no imposition of ideology. On the physical side,
the school should be peaceful and well maintained, if possible in a
beautiful situation in the countryside.

In practice, transformation is a question which is much discussed by
the teachers at the Krishnamurti schools, whose attitudes will be
examined in Chapters 6 and 7. The proposal is taken seriously, and
the schools attempt to encourage their students and teachers in
activities which are felt to be conducive to the possibility, for
example through the culture classes in Bangalore and the emphasis on
sensitivity in relationship at Breokwood. However, none of the
teachers or students have undergone a transformation, and all are
dependent on Krishnamurti's teachings for any information or belief
about the topic. Although Krishnamurti was quite clear and adamant
that the transformation was possible, no teacher could possibly
speak with any authority on the matter. [101 The Principal of
Brockwood Park wrote that this was one of the central dilemmas of
the school: 'how can we approach doing something that we don't know
how to do?' (Krishnamurti Foundation Bulletinm,no.50, Spring and
Summer 1986:19).

3.4.2 The spirit of inquiry

Krishnamurti taught that transformation could only be approached by
constant questioning, a careful inquiry into the factors of
conditioning (see 2.2.1 and 2.2.3). It was an important theme of
his public talks, and also a characteristic of his approach to
education: young people at his schools should be taught above all to
question, not to accept. Bohm, who refers to this as 'arousing a
spirit of inquiry', suggests it is one of the main factors in
Krishnamurti's educational work (Bohm, 1986:7).
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This aim is shared by many educationalists. To introduce a sense of
scepticism to young people and to insist on the importance of
independent  thinking is widely recognised by contemporary
educational philosophy as an important aim of education., It is a
recurring theme in, for example, Schofield's The Philosophy of
Education (1972). The author quotes with approval an aim proposed
by O'Connor:

We are reminded by the aim of ‘'making people critical’

of a specific need. The individual in our society is

subjected to so much propaganda, indoctrination and

persuasion that it is in his own interest to make him

critical. It is also in the interest of society.
(Scho..field, 1972:101)

Krishnamurti explicitly cited the investigation of conditioning as
an educational aim. It occurs in his writings several times, for
example: ‘'education must not only be efficient in academic
disciplines but must also explore the conditioning of human conduct'
(LS2:24). In an unpublished statement entitled 'The Intent of the
Krishnamurti Schools' he also stated it as the aim of his schools in
particular:

In this school [i.e. a Krishnamurti schooll it is the

responsibility of the teacher to sustain with the

student a careful exploration into the implications of
conditioning and thus end it.

In his practical educational work it was an area to which
Krishnamurti returned time and again. Discussions with students
form an important part of his educational publications and were a
central feature of Krishnamurti's visits to the schools. The
discussions very often centred on a particular mode of thought or
behaviour and how students could investigate it. Krishnamurti
directly confronted students with examples of their conditioning -
for example, inherited religious beliefs - and asked them to
question their validity. Vith younger students this took the form
of a talk, with exhortations to the audience to think things through
for themselves. With older students, as is shown in the collection

of discussions published in Beginnings of Learning, he strongly
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encouraged debate or dialogue. The frequency and intensity with
which Krishnamurti conducted these discussions is an indication of

the importance which he accorded such inquiry (see 4.2),

Although the aim of encouraging a critical outlook is shared by many
thinkers, Krishnamurti's teachings differ in two respects from the
mainstream of contemporary western thought. First, he felt that
inquiry should extend to such elusive areas as feelings about the
nature of the self and thought; and secondly, he not only insisted

on inquiry into conditioning but also maintained that a person could

thus end his conditioning and be free.

Krishnamurti was concerned with developing a critical outlook on
ideologies and on the accepted values of society. He particularly
urged young people to understand what he considered the corruption
of society and the pressures that would make them conform to its
demands. However, he also argued the need to explore psychological
states and feelings; for example he felt it necessary for young
people to inquire into the nature of thought and the self, to
undertake a process of introspection and self-examination. David
Bohm characterised Krishnamurti's approach in this area by
suggesting that he exposed deep-rooted forms of conditioning that
would ordinarily be ignored:

There must be a spirit of inquiry which questions the

conditioning...if you begin to look into your thoughts

at first you will see chaos: feelings, thoughts...going

into it you'll find anger, fear, Dhate, rage,

pleasure...it all centres finally around what we call
the self...so getting familiar with that is the first

point., (Bohm 1986:9)

In a letter to the schools Krishnamurti explained how the inquiry
into conditioning not only implies a critical attitude in general

terms but involves a process of self-examination at a deep level:
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To find the cause [of conditioningl we must go together
and enquire into the nature and structure of a human
being...there 1is the whole psychological field - the
inward responses, inward hurts, +the fears, the
contradictions, the drive of desire, the passing
pleasures and the weight of sorrow...VWe are concerned,
are we not, with the exploration of our inward nature
which is very complex. (LS2:26)

Such insistence on introspection leading to self-knowledge 1is
characteristic of Krishnamurti and reflects traditions of Indian
religious philosophy -~ Buddhism and Vedanta - with which he was
familiar. It is an example of the synthesis that he created that he
could integrate such demands with a school life in contemporary

socilety.

Up to this point, the inquiry into conditioning could be aocoggaéted
within a secular framework although the emphasis on self-observation
is not common in western traditions. But Krishnamurti asserted that
it is the responsibility of teachers and students not only to
explore conditioning, but also to end it. He maintained that the
inquiry could lead not only to increased understanding, but also to
transcendence. According to Krishnamurti it is possible for a human
being to be totally free of his/her conditioning and to lead an
unconditioned existence. The implications of this standpoint go
beyond the framework of secular aims. In effect, we are led back to
the same point as in the consideration of intelligence and
transformation: we have Krishnamurti's assurance that a radical
change 1in consciousness 1s possible. The assertion that

conditioning can be ended is a restatement of the same assurance.

For those who are in sympathy with the aim of awakening a spirit of
inquiry there may remain a doubt, namely, are students 1in
Krishnamurti schools encouraged to treat Krishnamurti's own work
with less scepticism than other peopleg'? Previously '(2.4) I raised
the point that people who implicitly believed in the work of
Krishpnamurti might evolve some kind of sectarian attitude, if not

organisation, which would be as destructive as the sectarianism that
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Krishnamurti criticized. Sectarianism and isolation seem to me the
greatest dangers in advocating the work of a single figure as a
guide to education. They may, as one writer put it, 'lead down the
path of futile eccentricity' (Gray, 1985:vi)>. The admirers of an
outstanding personality may lose sight of an overall perspective and
become infatuated with the achievements and ideas of a single
individual. I believe that this is a point which would have to be
carefully monitored in any system of education centred around the

ideas of an outstanding personality.

The only safeguard against distorted judgement 1is that those
involved with Krishnamurti's schools must be willing to examine
questions afresh, in the light of new information or insights. They
must be aware of a broad perspective of ideas, and possible
limitations in their own approach. If they are not, then the
approach could easily become sectarian and of limited value. The
key question 1s whether the critical spirit is cherished in the
Krishnamurti schools for its own intrinsic value and allowed to

probe his teachings as well as those of others.

3.4.3 Inward flowering

Many cultures have had a tradition of education for the whole human
being: classical Athens and Renaissance Europe, ancient China and
Victorian England, the French lycée and the German Gymnasium were
all influenced by this ideal. The traditional concept of holistic
education often included the teaching of a wide range of subjects,
both academic and non-academic, physical education, and the
cultivation of moral and spiritual qualities. It is often
associated with the idea of drawing out latent capacities of the
student instead of merely instructing him/her. The Krishnamurti
schools subscribe to this idea and attempt to offer a wide range of
courses and activities. They also aim to develop the spiritual and

emotional qualities of their students.
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Krishnamurti himself discussed the question at length and related it
to his own ideas of personal development. The topic is stressed in
the Letters to the Schools where he often refers to the 'flowering
of the whole personality' or 'flowering in goodness'. In the first
of the letters to the schools (LS1:7) Krishnamurti stated that
'flowering' would be a central theme of all the letters, although
expressed in various different ways; and he explicitly stated it as
an educational objective:

[The Krishnamurti schoolsl are to be concerned with the

cultivation of the total human being. These centres of

education must help the student and the educator to

flower naturally. The flowering 1is really very

important, otherwise the education becomes merely a

mechanical process orientated to a career, to some kind

of profession...This flowering is the total unfoldment

and cultivation of our minds, our hearts and our

physical well-being. That is, to live in complete

harmony in which there is no opposition or

contradiction between them. The flowering of the mind

can only take place when there is clear perception,

objective, non-personal, unburdened by any kind of
imposition upon it. (LS1:7-8)

The harmony of mind, heart and body, which Krishnamurti also cited
as a precondition for the awakening of intelligence, is an old idea
which can be traced back to Plato. The metaphor of flowering (with
the school as garden and the teacher as gardener) also has a long
history in educational thought (Lawrence, 1970:102), and the concept
of full development of inner faculties was a commonplace of the KNew
Education: 'the aim of education is to draw out all the faculties of
the boy on every side of his nature...and to strengthen him
physically, emotionally and spiritually' (Telang, undated: 4).
Krishnamurti was thus adopting an established educational concept to

which he had certainly been exposed in his youth.

However, Krishnamurti had a far sharper and more realistic attitude
towards psychological development than did many of those associated
with the New Education. In his analyses of the human condition
there are no platitudes about children's innocence. Rather, he gave

practical guidance about coming to terms with the difficulties to
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which we all seem prone. He maintained that there was only omne
satisfactory way to deal with psychological states such as anger,
fear, jealousy or the demand for pleasure. One should not suppress
the state, sublimate it, deny it or adopt any particular attitude
towards 1it. All such attitudes imply a duality between a
controller, or observer, and a state which he is trying to observe
or control. Krishnamurti advocated a different approach whereby one
allows these states to expose themselves without interference. Then
one could begin to understand all the implications of the state,
rather than achieving the limited goal of suppressing it. Ian a talk
with teachers in India, he clearly indicated that this process
should be a part of education:

If you allow jealousy to flower, then it shows you

everything it actually is - which is envy, attachment.

So in allowing jealousy to blossom, it has shown you

all its colours and it has revealed to you what is

behind jealousy, which you will never discaver if you
do not allow it to blossom. (KE:106)

This approach is treated as valid for all mental states:

Jealousy, in flowering, reveals its complexity. And in
understanding the complexity, in watching the
comp ty, it reveals some other factor, and let that
blossom, so that everything is blossoming, nothing is
denied, nothing is suppressed, nothing is controlled.
It is a tremendous education is it not?...You have
listened to what I have to say this morning: "Let
everything flower". (ibid)

Vhen Krishnamurti made statements such as 'we are concerned with the
total development of each human being, helping him to realize his
own highest and fullest capacity' (LA:9), he was not referring to a
wide range of accomplishments, but rather to a mature
understanding of the psyche. The result should not be self-
absorption, but the opposite:

In the total development of the human being through

right education, the quality of love must be nourished

and sustained from the very beginning...The emphasis on

the quality of love frees the mind from its absorption
in its ambition, greed and acquisitiveness. (LA:15)
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Just as the ultimate aim of the inquiry proposed by Krishnamurti was
transcendence, the ultimate goal of such unfoldment would be a
radical change, the ending of the self:
Each flowering 1is a destruction of itself, and
therefore there is no "you" at the end of it who is

observing the destruction. In that is real creation.
(KE: 104)

3.4.4 Understanding relationships

Krishnamurti often stated his conviction that all life is related
and that human beings exist only in relationships - with other
people and also with nature, ideas and property. There is no such
thing as a separate human being and one can never understand oneself
as a separate entity. For him it is particularly urgent to
understand and establish good relationships since the widespread
conflict in the world is rooted in a pervasive failure of human

relationships which are essentially based on self-interest and fear.

Consequently, Krishnamurti stressed the understanding of
relationships as another central aim of his schools. He hoped that
students and staff could discover and overcome the various obstacles
to relationship and cooperation: national and social prejudices,
self-interest, possessiveness. This could lead not only to some

sort of individual fulfillment, but to the creation of a harmonious

community: ‘the flowering of goodness in all our relationships®
(LS1:1L). Relationship might then be based on affection, which
would be a real foundation for creativity and cooperation. This

cooperation 1is not seen as primarily useful for technical or

practical purposes, but as the means to self-understanding:

[The educator's] main concern must be with the radical
revolution in the psyche, in the you and the me. And
here comes the importance of co-operation between the
two who are studying, learning and acting together. It
is not the spirit of a team, or the spirit of a family,
or the identification with a group or nation. It is
free enquiry into ourselves without the barrier of the
one who knows and the one who doesn't. (LS1-100)
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Krishnamurti's position gives rise to two questions. First, should
questions of emotional and psychological well-being in relationship
have an important role in education? Secondly, did Krishnamurti's
observations contribute significantly to the understanding of

personal relationships?

The first question implies a value Jjudgement on the relative
importance that should be accorded to the establishment of
harmonious relationships between people and to the understanding of
the emotional and psychological factors involved. Krishnamurti's
argument was that soclety as a whole, including the educational
system, placed far too much emphasis on technological skills and far
too little on the understanding of the human psyche. Many of his
talks pointed out the enormous advances that have been made in
technology and contrasted them with the destructive use to which
much of that technology has been put. On the other hand, he argued
that factors such as fear, violence, ambition and destructiveness
are generally not treated with great seriousness and little effort

is made to discover their causes and to change them.

Krishnamurti suggested that it is in fact an urgent necessity to
confront these questions. The present level of technology is quite
adequate to ensure a reasonable standard of living for humanity.
The most serious problems of the contemporary world are created
mainly because human beings are divided into hostile camps, because
there 1is 1little sense of co-operation and solidarity. Even in
affluent societies many people are unhappy and unfulfilled because
of emotional and psychological stresses which cannot be resolved by

the application of technology.

Krishnamurti also spoke of the importance of a respectful and
sensitive attitude towards the natural world and.towards objects.
This was partly to teach children to care for and protect their
environment, to develop sensitivity to ecological questions, but
also because Krishnamurti emphasized the need for communion with

nature as an aspect of the religious life. In a conversation with a
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teacher in India he suggested that it would be unbalanced and
confusing to demand of a child a process of introspection and inner
awareness without encouraging him/her to pay careful attention to
the world outside. There is need for the outward movement of
perception and sensitivity 'otherwise you will be helping the child
...to become self-conscious, self-assertive, arrogant and with an
authoritarian outlook' (KE:81).

Krishnamurti's argument is similar to that proposed by many thinkers
in the field of philosophy, psychology and social criticism. One
could find ideas similar to those proposed by Krishnamurti in the
work of radical thinkers in various fields: Erich Fromm in psycho-
analysis, Marcuse in neo-Marxism, Naess in ecology, Illich in social
criticism. The common factor is a call for the reinstatement of
human, psychological and emotional questions as a central concern

and a reappraisal of society's obsession with material comfort.

Krishnamurti, then, called for a change in priorities. He proposed
that much more time and energy be spent on understanding the human
psyche and creating healthier relationships between people, which
would have an immediate effect on the individual and eventually on
society as a whole. In the context of education this would not mean
an abandonment of science or technical skills but at least a
recognition of the central importance in human life of emotional and
spiritual health. Questions of relationship may be particularly
confusing for adolescents who are starting to experience {heir own
independent relationships and help from sensitive adults might be of
great importance to them. One of Krishnamurti's contributions was

to highlight this question and its implications for education.

As to the usefulness of Krishnamurti's observations, I suggested
above that one of Krishnamurti's great strengths was his insight
into feelings such as desire, fear, pleasure, resentment and anger,
and how these factors affect personal relationships. This aspect of
his work impressed many of his listeners and readers. In the course

of my conversations with teachers and students at the Krishnamurti
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schools and with others who have been involved with his work, a
point they often stressed was the sense of illumination and
understanding generated by Krishnamurti's discussions on how people
function in their daily 1life. As already stated in 2.2.2,
Krishnamurti's observations on psychology are of little interest to
psychologists in the British academic world. It is difficult to see
how objective testing could be applied to them, although if there
were sufficient interest the psychological health of people who had
studied his ideas could be monitored. [11] It remains to be seen if
future generations will eventually make a positive evaluation of
Krishnamurti's explanations of human behaviour, From my own
experience and testimonies of other interested people I suggest that
this is an area where he bad much to offer and which would well

repay further study.

3.4.5 Academic excellence

Krishnamurti felt that academic studies should have a place in his
schools and encouraged teachers to create a varied and interesting
curriculum. But he never discussed the question in detail, limiting
bimself to remarking that the schools should provide an ‘excellent'
academic education as well as being places for religious enquiry
(L81:7). He was not opposed to scientific or artistic studies and
agreed that they had an important role in human culture and
education, although he certainly felt that the importance of
academic studies was in general exaggerated at the expense of
spiritual wvalues. In practice, the Krishnamurti schools make

serious efforts to maintain high academic standards.

It should be noted that although Krishnamurti demanded high academic
standards he consistently opposed the examination system. His
demand for academic excellence does not imply tﬁat he advocated
teaching according to conventional syllabuses nor that students'
performances should be assessed by examination. However, the

Krishnamurti schools have to attract students and most parents
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insist on the need for their children to sit public examinations.
The schools have been obliged to fulfil their obligations towards
parents by preparing students for examinations while at the same
time attempting to implement the aims proposed by Krishnamurti.
This has led to a number of creative experiments in the field of
curriculum and working methods. The Director of the 0Oak Grove
School in 1987 reaffirmed his committment to academic success and
claimed that Krishnamurti's approach actually helped students to
attain that goal:
Ve hold ... that the observations and insights into
learning that Krishnamurti has pointed out enable our
students to achieve academic excellence with greater
ease and efficiency than with even the most demanding

of conventional approaches. (XKrishnamurti Foundation
Bulletin,no.50, Spring and Summer 1986:17)

The importance of academic standards is also recognised at Brockwood
and many efforts have been made there to extend the range and
interest of course-work (see 7.2). However, the principal of the
school stressed that success in this field is definitely not to be
achieved at the expense of abandoning any of the school's
priorities: 'a good academic education that pushed the 'awakening of
intelligence' into second place would be an abandonment of all that
Krishnamurti started the schools for, and yet a good education does
and must go on' (Krishnamurti Foundation Bulletin,no.50, Spring and
Summer 1986:19).

It is striking that academic achievement, which is widely regarded
as the main criterion for judging a school or a student, was seen by
Krishnamurti as only an incidental aspect of education. This view-
point is in fact typical of many of the educators associated with
the New Education. Skidelsky (1969:23-33) gives an account of the
range of opinions held on this topic, from A.S. Neill who had an
essentially negative and anti-intellectual approach'to Badley, the
founder of Bedales, who promoted a tradition of sound learning and
an intellectual ethos. Krishnamurti stood somewhere in the centre

of the range. He certainly did not have the cavalier and
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irresponsible attitude which has been imputed to certain idealist
educators, but neither did he lay emphasis on the importance of
academic study. Once again his approach was determined by his
values: academic study is necessary but should not take precedence

over more important aspects of life.

3.4.6 Regeneration of society

Krishnamurti's educational work was limited in terms of the numbers
of students and teachers directly involved. He founded only a
handful of schools, some of which are themselves very small: at any
one time there would be approximately one thousand students and one
hundred and fifty staff in the seven Krishnamurti schools. But
Krishnamurti maintained that he was concerned with a transformation
of the whole of society, not merely with that of a few individuals.
In his public talks, Krishnamurti was primarily concerned with human
consciousness as a whole: the individual is important as the focal
point of society's consciousness, and a change in the individual is
particularly significant because it signals the possibility for a
change in the collective consciousmess. [121 The corollary in the
field of education was that Krishnamurti saw his schools not only as
institutions for the benefit of those who attended them but as
vehicles for social change. He was not interested in minor reforms
and in one of his talks to students in India specifically called for
the creation of a new culture based on religion:
Ve have come to a point in history where we have to
create a new culture, a totally different kind of
existence, not based on consumerism and
industrialisation, but &a culture based on a real
quality of religion. Now, how does one bring about,

through education, a mind that is entirely different?
(KE: 14

In this social context, he referred to his schools as centres of
order, intelligence or religion, standing outside the mainstream of
a corrupt and degenerating society. In 1979 he returned to the same

formulation, the enlightenment of man, as he had used in 1928:
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When the world around us is so utterly destructive and
without meaning, these schools, these centres, must
become places of light and wisdom...As this is urgent,
excuses have no meaning. Either the centres are like a
rock round which the waters of destruction flow, or
they go with the current of decay. These places exist
for the enlightenment of man. (LS1:84)

The consideration of Krishnamurti's philosophy has already explained
the background to his educational aims, namely that he was concerned
with a transformation of consciousness, without which any social
reform or even revolution would be meaningless; a new social order
would inevitably be corrupted by the old consciousness and any
improvement would only be temporary; the transformation could only
start among a few individuals who were seriously concerned with
religious 1inquiry and would spread out from there; and the
regeneration of society must start from a new religious
consciousness which his schools aim to nurture. Krishnamurti's
ultimate aims in education thus extend to the transformation and
enlightenment of humanity as a whole; they stem from a religious
vision of human perfectibility and universal salvation which has its
roots in Christianity, Hinduism and Mahayana Buddhism, as
transmitted through the Theosophical §ociety.

Is this transformative teaching a serious answer to the problems
that human beings face in modern society or is it escapist ideology?
Does Krishnamurti's essentially individualistic educational
philosophy reflect a weakness in his sociological understanding?
Before addressing these questions, we will need to examine in
greater detail Krishnamurti's view of the prablems faced by young

people in contemporary society.
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CHAPTER FOUR

GUIDE-LINES FOR A NEV EDUCATION

4.1  MATURITY AND VALUES

Despite different emphases and interpretations there is one question
about which researchers and writers from a number of disciplines are
in substantial agreement: contemporary society in most countries is
undergoing a very fast process of change. Among other factors this
involves a loss of traditional values, new physical environments,
fragmentation of communities, a restructuring of the economy and
people's working 1lives and far-reaching changes in social

institutions such as the family (Milson, 1972; Chinoy, 1967).

Concerning the loss of traditional values there is again substantial
agreement about contemporary trends. Vestern democracies are
generally agreed to be pluralistic and secular, with no clearly
defined or absolute value-system. Rather, a great number of
institutions and social organisations offer different value systems,
each individual being free to adopt some and reject others. This
situation is sometimes termed ‘anomie', which 'refers to an erosion
of accepted values...[which] can reveal marked contrasts between the
experience of 1living in one generation and anotber' (Milson,
1972:30). The sociologist Chinoy points out some of the

consequences of the flux in values:

Anomie...gives rise to extensive personal breakdown -

suicide and mental illness - and to various forms of
deviant behaviour such as crime, delinquency,
bohemianism, and other eccentricities. (Chinoy,

1967:364)
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Problems in society are caused not only by social and economic
deprivation but by a widespread uncertainty about values or
meanings:
The role of +the official bodies, and especially
churches and states, 1in providing and effectively
purveying ‘nomoi' (meanings) to the population is
greatly reduced because they lose their monopoly in
conditions of pluralist competition...This happens when
the individual in his multiple and fragmented role
exists partly inside and partly at a tangent to so many
institutions and associations that no one of them
addresses itself to ‘'meaning' throughout the whole

range of life experience, but only to snatches and
fragments. (Martin and Pluck, 1977:49)

This discussion could be extended by reference to the work of many
other writers since it has been a common theme in the literature,
philosophy and psychology of this century. [1] However, there is
sufficient agreement concerning the situation for us to proceed to
consider some of the implications for education, and in particular

for adolescents.

The freedom of a pluralist society can be a two-edged sword. On the
one hand it allows for an openness, individuality and creativity
that would be difficult to achieve in a tradition-bound society.
Young people are exposed to a wide variety of meanings and values,
none of which can reasonably claim to be authoritative, and are free
to choose between them. There is increased social mobility, a

greater choice of life-styles.

There are, however, dangers in the situation. In a recent study
entitled Religious KEducation and Human Development, M. Grimmitt
points out that we may bharbour ‘'an unrealistic expectation that
individuals possess the necessary capacity for taking responsibility
for personal meaning-making' (Grimmitt, 1987:115).. Ve may assume
that we can simply leave young people to make up their own minds
when confronted by the conflicting claims of different ideologies,
religions or commercial interests. This may be an unfortunate

error. Adolescents in particular are exposed to a very wide variety
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0of social pressures, and they may well lack the intellectual and
emotional stability to preserve a sense of their own identity and to
make reasoned choices. Among the empirical research on this
question is the work of Henriksson in Sweden, who examined the very
high 1level of pressure on young people to become uncritical
cOnsumers:
Children and adolescents are formed by commercial youth
culture which has become an ever increasing source of
values...The principal training of young people [takes
placel within their own peer group, and parents and
other adults must have abandoned, more or less, their
attempts at influence...Themes which recur frequently
in the products of commercial youth culture are sexual
prejudices, sex and eroticism, violence, fear and
excitement. Commercial youth culture continually
prescribes consumption as an antidote to the
difficulties of everyday life...The system encourages
waste of economic and human resources. Thus
commercialism's 'negative effects' deal not just with
youth leisure, but have long-term consequences for
young people's future and for the kind of society and

view of humanity they will take over. (Henriksson,
10883: 61-2)

Other researchers have noted the difficulty adolescents in Britain
have of establishing a 'personal value system' (Kitwood, 1980:167)
and 'a total absence of any drive to intellectual consistency either
in the belief pattern itself or between belief and behaviour'
(Martin and Pluck, 1977:22). At its extreme the lack of human
values among delinquent youth is expressed in activities such as

drug-abuse and violence,

Professor W. D. Wall, an educational psychologist, has written
extensively on this issue 1in his Constructive FEducation for
Adolescents, a wide-ranging examination of education, commissioned
by UNESCO 'in the light of the pressing contemporary... need for the
majority of men and women to digest and control rapid social change'
(Vall, 1977:vii). He suggests that an important” element in the
problem is the uncertainty many young people feel about themselves,
and argues that the central quest of adolescence should be for more

adequate social roles and identities:
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The internal foundation of any genuinely adult maturity
is the acquisition of a series of identities or selves
unified by a general concept of who one is and by what
standards one is prepared to live. (Wall, 1977:39)

According to Wall, education should provide the opportunity for
young people to consider questions such as 'Who am I?', 'VWhere am I
going?', 'What shall I be?' and 'Vhat is important to me?'. His
hope is that maturing individuals, guided by sensitive teachers,
could find an inner security through self-knowledge. This goal,
however, is rarely reached, one reason being the lack of adult
guidance. [Education may be reasonably efficient in other areas but
fail to provide adequate support for young people who are confused
by the complexity of the world around them. Adolescents are often
left to find their own values with insufficient help:

In the absence of an effective shaping process -

especially in times when the young are offered a

multiplicity of choices — it is not surprising that we

witness such mindless conformity to what may appear to
be highly stereotyped roles. (Wall, 1977:231)

Wall fully recognises the need for effective education in technical
and artistic subjects. There is no question of abandoning academic
standards but he believes it is also important to nurture the growth

of the personality, to help the young person develop a mature sense

of self, His i1deal is the growth of an autonomous, self-aware
personality:
Fully self-aware persons - (ie, those who are
personally autonomous) - are transparent to themselves

and find their identity in this self-knowledge...Their
security is internal and based on self understanding
and acceptance, not external and dependent upon
adopting and being adopted by a group of any kind.
(Wall, 1977:230)

To return to Krishnamurti, 1t appears that his assessment of the
problems facing young people in contemporary society coincides to a
large extent with these recent observations by sociologists and
educationalists. There are great differences in their terminology

and in the presentation of their ideas but the underlying argument
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ls similar. Krishnamurti also pointed to the pervasive loss of
values, the conditioning of the personality by random pressures, the
need to evolve a critical consciousness and a deeper understanding
of the self (see 2.2). Many of his educational objectives relate
explicitly to this process (see 3.4). On the practical level also
there are striking similarities between some of Krishnamurti's ideas
and proposals made by other educationalists, For example, Vall

argues that a school should:

Make pupils aware that behaviour has emotional causes
which may lie outside conscious control...[A school
shouldl welcome emotion and non-linear ways of thinking
and feeling, giving status to 1literature, to
sensitivity in human relationships and encouraging and
training empathy with others. We shall encourage the
growth of a robust introspection, the attempt to face,
value and objectively judge, impulses, desires and
needs in oneself and, charitably, in others. (Wall,
1977:230)

Grimmitt also argues the need for reflection about the nature of the
self and concludes that young people should be helped to evolve a

critical consciousness:

The process of becoming 'self-aware' (which culminates
in 'self-knowledge') involves our becoming conscious of
those beliefs and values which have shaped us as a
person, and more particularly, have formed our
identity...[Ve should]l appraise them and exercise a
conscious choice between them and between other beliefs
and values which may be available to us...we reflect
on, re-evaluate and re-interpet our ‘'self' and thus
become actively involved in its shaping and
development. (Grimmitt, 1987:157-8).

He notes that most British schools are not concerned with this

aspect of education:

Schools on the whole still provide very 1little
opportunity within either the formal or informal
curriculum for young people to engage in' reflection
on...the self...Instead many schools still continue to
embrace the notion that such concerns are at worst
trendy and at best peripheral, and that the development
of the bhuman being is best served by pursuit of
cognitive goals. (Grimmitt, 1987:987)
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In this context, Krishnamurti has valuable contributions to make.
In sixty years as a teacher, with both children and adults, he
raised just these questions: the nature of the self, the
understanding of emotional impulses, maturity of the personality.
As an heir of the Indian spiritual tradition he was intimately
familiar with the processes of self-observation and introspective
inquiry. In addition, as we examine the content of his
conversations with students and teachers we will see that he covered
many topics which naturally give rise to questions of belief and

value,

In this respect he anticipated contemporary ideas. For example,
Grimmitt puts forward a range of topics which young people ought to
discuss and reflect on: peace, evil, violence, anxiety, compassion,
meaning, suffering, family conflicts, reconciliations, accidents,
death, scandals, rivalries, poverty, crime, religious wars
(Grimmitt, 1687:276). Pupils should not only be aware of the facts
about these aspects of life but should discuss the questions of
belief and value which are implicit in them. In this way they can
be helped to develop a more mature sense of judgement and a greater
personal autonomy, perhaps being less susceptible to the pressures

of peer groups and commercialism.

The goal of personal autonomy is shared by people from a variety of
backgrounds. For example, it can be discussed from a purely
secular, psychologically oriented viewpoint (see Erikson, 1950;
Havighurst, 1972). [2] However, Krishnamurti obviously differs from
most thinkers in the fields of sociology and developmental
psychology in a central respect. For him, the process of inquiry
and maturity inevitably involves approaching the ultimate questions
of religion: the meaning of 1life and death, the possibility of
transcendence and communion with the Absolute. Hig philosophy in
this respect questions certain basic assumptions and values of

contemporary society that may be accepted by secular thinkers.
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One such assumption is examined by David Hay in his Exploring Inner
Space (Hay, 1982:210-11), and in more detail in the article
Suspicion of the Spiritual: Teaching Religion in a World of Secular
Experfence (Hay, 1985:140-47), Following the work of the French
philosopher Ricoeur, Hay suggests that the prevailing ideclogy of
western society is secular to the extent that religion has become an
almost taboo subject. Modern consciousness is dominated by
metaphors derived from anti-religous thinkers such as Freud and
Marx, together with a mechanistic, materialist stance derived from
nineteenth century science. The consequence is a generalised denial
of religious language and experience, and an uncritical acceptance
of the sceptical attitudes which Ricoeur characterized as the

'hermeneutics of suspicion'. [3]

Krishnamurti questions these assumptions. Although he sharply
criticised traditional religions, he was equally critical of modern
ideologies including those derived from Marx and Freud. His
critique of religious organisations was not a denial of the
transcendent dimension to human existence; on the contrary, he
criticised institutionalised religions precisely because in his view
they had betrayed the vision of transcendence by their corruption
and self-interest. Ve can immediately discern a difference between
this view and more secular attitudes. As Hay argues convincingly in
his article (Hay, 1985:141) most schools operate strictly within the
‘hermeneutics of suspicion'. Religious teaching may be studied, but
always within the context of a prevailing environment of secularity.

This commonly leads to a lack of experiential understanding:

If my consciously available experience of reality is
mediated via secular metaphors, it is very difficult
for me to enter into religion apart from an imperialist
foray to see how the natives live. I may be humane,
sympathetic, even concerned that such cultures should
survive, but within me is an experiential apartheid
which detaches me from the possibility ‘of genuine
understanding. (Hay 1085:142)
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A school based on Krishnamurti's work, on the contrary, would offer
an environment where religious experience is allowed and even
encouraged, not only in particular classes but in the life of the
community as a whole. Teachers would create an atmosphere which Hay
regards as essential for religious education:
The religious education teacher has the important task
of providing an environment in which there is
permissiveness with regard to religion...the positive
creation of a climate in which the class members give
themselves and others permission for the unhindered

examination of the religious areas of human experience.
(Hay 1085:144)

The areas of religion, education, religious education and the
relationships pertaining between them are very  complex.
Specifically, there has been considerable difficulty in Britain
adapting to the change from a Christian society to a multi-cultural
and secular one, and there is little consensus about the place of
religion in education. Videspread indifference to traditional
beliefs, scepticism towards religious institutions and an absence of
church commitment on the part of young people have been noted by
several researchers (Martin and Pluck 1977; Kitwood 1980). The
Christian churches have lost their cultural hegemony and to a great
extent their influence on young people; ethnic minorites - Hindus or
Muslims - have experienced an erosion of their cultural and
religious traditioms. Yet despite the semse of 1loss it seems
neither practicable nor desirable to advocate a return to
denominational schooling. The processes of secularisation and

cultural diversity are too far developed.

However, some aspects of the situation may be more positive. 1In a
pluralistic society it is easier to see that religious values and
insights are not necessarily 1linked to traditional ©belief
structures, cultural and ethnic activities, reve}atory texts or
particular deities. There is a recognition that valid religious
insights may be available outside the traditional structures.
Moreover, as ethnic minorities continue to make an impact on the

educational scene in Britain, one may hope that the richness and
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diversity of their religious experiences will be welcomed by our

society.

An example of openness to an alternative concept of religion is
provided by a Christian educationalist, J.W.D, Smith, who is willing
to admit the religious dimension to Heidegger's thought:

Heidegger would not equate Being with God in the
traditional sense of that word but his thought is
clearly moving in the religious dimension. His
analysis of human existence discloses the centrality
and significance of death in human
experience...Awareness of death gives depth to human
experience. It awakens man to the dimension of
mystery. This is the religious dimension to human
life, (Smith, 19698:50-1)

Other writers, for example Phenix and Paffard, have shown that
religious questions can be raised with young people without
resorting to traditional Christianity. Phenix has attempted to
create a curriculum that includes non-sectarian religious teaching

in the context of holistic meaning:

Religion is concerned with ultimate meanings, that is,
meanings...considered from the standpoint of such
boundar