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THE WHOLENESSOF LIFE PART | DIALOGUE
11ST CONVERSATION WITH DR. DAVID
SHAINBERG AND PROF. DAVID BOHM
BROCKWOOD PARK 17TH MAY, 1976

KRISHNAMURTI: Can we talk about the wholeness of life? Can
one be aware of that wholenessif the mind is fragmented? Y ou
can't be aware of the whole if you are only looking through a small
hole.

Dr Shainberg: Right. But on the other hand in actuality you are
the whole.

K: Ah! That istheory.

S Isit?

Dr Bohm: A supposition, of courseitis.

K: Of course, when you are fragmented how can you assume
that you are the whole?

S: How am | to know | am fragmented?

K: When thereis conflict.

S: That'sright.

K: When opposing desires, opposing wishes, opposing thoughts
bring conflict. Then you have pain, then you become conscious of
your fragmentation.

S. Right. But at those moments it often happens that you don't
want to let go of the conflict.

K: That isadifferent matter. What we are asking is. Can the
fragment dissolve itself, for then only it is possible to see the
whole.

S: All you really know is your fragmentation.



K: That is all we know.

B: That isright.

K: Therefore let's stick to that.

B: The supposition that there is awhole may be reasonable but
aslong as you are fragmented you could never seeit. It would be
just an assumption. K: Of course, right.

S: Right.

B: You may think you have experienced it once, but that is also
an assumption.

K: Absolutely. Quite right.

S: You know, | wonder if there is not atremendous pain or
something that goes on when | am aware of my fragmentation - a
loneliness somehow.

K: Look, sir: Can you be aware of your fragment? That you are
an American, that | am aHindu, Jew, Communist or whatever -
you just livein that state. Y ou don't say, "Well | know | am a
Hindu" - it isonly when you are challenged, it isonly wheniit is
said, "What are you?' that you say, "l am an Indian, or a Hindu, or
an Arab".

B: When the country is challenged then you have got to worry.

K: Of course.

S. So you are saying that | am living totally reactively?

K: No, you are living totally in akind of miasma, confusion.

S. From one piece to the next, from one reaction to the next
reaction.

K: So can we be aware, actually, of the various fragments? That
| am aHindu, that | am aJew, that | am an Arab, that | am a

Communist, that | am a Catholic, that | am a businessman, that |



am married, that | have responsibilities; | am an artist, | ama
scientist - you follow? All this sociological fragmentation.

S: Right.

K: Aswell as psychological fragmentation.

S. Right right. That is exactly what | started with. Thisfeeling
that | am a fragment.

K: Which you call the individual.

S: That | call important, not just the individual.

K: You call that important.

S: Right. That | have to work.

K: Quite.

S: Itisgignificant. K: So can we now, in talking together, be
aware that | am that? | am afragment and therefore creating more
fragments, more conflict, more misery, more confusion, more
sorrow, because when thereis conflict it affects everything.

S: Right.

K: Can you be aware of it as we are discussing?

S: | can be aware a little as we are discussing.

K: Not alittle.

S: That's the trouble. Why can't | be aware of it?

K: Look, sir. You are only aware of it when there is conflict. It
is not a conflict in you now.

B: But isit possible to be aware of it without conflict?

K: That is the next thing, yes. That requires quite a different
approach.

B: But | was thinking of looking at one point - that the
importance of these fragmentsis that when | identify myself and

say "I amthis', "l amthat", | mean the whole of me. The whole of



me isrich or poor, or American, or whatever, and therefore it
seems all-important. | think the trouble is that the fragment claims
it isthe whole, and makes itself very important.

S. Takes up the whole life.

B: Then comes a contradiction, and then comes another
fragment saying it is the whole.

K: You know this whole world is broken up that way, outside
and inside.

S: Me and you.

K: Yes, me and you, we and they...

B: But if wesay "I am wholly this', then we also say "I am
wholly that".

S, This movement into fragmentation almost seems to be caused
by something. It seemsto be...

K: Isthiswhat you are asking? What is the cause of this
fragmentation?

S. Yes. What is the cause of the fragmentation? What breeds it?
What sucks usinto it? K: We are asking something very important,
which is: What is the cause of this fragmentation?

S. That iswhat | was getting into. There is some cause... | have
got to hold on to something.

K: No. Just look at it, sir. Why are you fragmented?

S: Well, my immediate response is the need to hold on to
something.

K: No, much deeper than that. Much deeper. Look at it. Look at
it. Let'sgo slowly into it.

S OK.

K: Not immediate responses. What brings this conflict which



indicates | am fragmented, and then | ask the question: What brings
this fragmentation? What is the cause of it?

B: Right. That isimportant.

K: Yes. Why areyou and | and the majority of the world
fragmented? What is the cause of it?

B: It seems we won't find the cause by going back intimeto a
certain...

S: | am not looking for genetics, | am looking for right this
second...

K: Sir, just look at it. Put it on the table and look at it
objectively. what brings about this fragmentation?

S: Fear.

K: No, no, much more.

B: Maybe the fragmentation causes fear.

K: Yes, that'sit. Why am | aHindu? - if | am, | am not a Hindu,
| am not an Indian, | have no nationality. But suppose | call myself
aHindu. What makes me a Hindu?

S. Well, conditioning makes you a Hindu.

K: What is the background, what is it that makes me say "l am a

Hindu"? Which is a fragmentation, obvioudly.

S Right, right.

K: What makes it? My father, my grandfather - generations and
generations before me, 10,000 or 5,000 years, they have been
saying you are aBrahmin. S: You don't say or write | am a
Brahmin, you are a Brahmin. Right? That is quite different. Y ou
say | am a Brahmin because...

K: Itislikeyou saying | am a Christian. Which iswhat?

S. Tradition, conditioning, sociology, history, culture, family,



everything.

K: But behind that, what is behind that?

S: Behind that is man's...

K: No, no. Don't theorize. Look at it in yourself.

S. Wéll, it gives me a place, an identity; | know who | am then,
| have my little niche.

K: Who made that niche?

S: Wéll, | made it and they helped me makeit. | am co-
operating in thisvery...

K: Y ou are not co-operating. You areit.

S | amit. Right. That's right. The whole thing is moving
towards... putting mein ahole.

K: So what made you? The great-great-grandparent created this
environment, this culture, this whole structure of human existence,
with all its misery, al its conflict - which is the fragmentation.

S. The same action that makes man right now.

K: Exactly. The Babylonians, the Egyptians, we are exactly the
same now.

B: Yes.

S: Thisisall giving me my secondhand existence.

K: Yes. Proceed. Let'sgointo it. Let's find out why man has
brought about this state. WWhich we accept - you follow? Gladly or
unwillingly, we are of it. | am willing to kill somebody because he
isa Communist or aFascist, an Arab or a Jew, a Protestant or a
Catholic or whatever it is.

S: Well, everywhere, the doctors, lawyers...

K: Of course, of course. The same problem. Isit the desire for

security? Biological aswell as psychological security?



S: You could say yes. K: If | belong to something to some
organization, to some group, to some sect to some ideological
community | am safe there.

B: That is not clear: you may feel safe.

K: | feel safe then. But it may not be safety.

B: Yes, But why don't | seethat | am not really safe?

K: Gointo it.

S: | don't seeit.

K: Just look. | join acommunity...

S: Right. | am adoctor.

K: Yes, you are adoctor.

S. | get all these ideas....

K: Because you are a doctor you have a special positionin
society.

S: Right. | have alot of ideas of how things work.

K: You arein aspecia position in society and therefore you are
completely safe.

S: Rignt.

K: Y ou can malpractice, but you are very protected by other
doctors, other organizations - you follow?

S: Right.

K: You feel secure.

B: it isessential that | shouldn't enquire too far to feel secure,
isn't it? In other words | must stop my enquiry at a certain point. If
| start to ask too many questions...

K: ...then you are out! If | begin to ask questions about my
community and my relation to that community, my relationship to

the world, my relation to my neighbour, | am finished. | am out of



the community. | am lost.

S: That'sright.

K: So to feel safe, secure, protected, | belong.

S: | depend.

K: | depend.

B: | depend wholly in one sensethat if | don't have that, then |
feel the whole thing issunk. S: You see, not only do | depend but
every problem | now have is with reference to this dependency. |
don't know about the patient, I only know how the patient doesn't
fit into my system.

K: Quite, quite.

S. Because that is my conflict.

K: Heisyour victim.

S. That's right, my victim.

B: You see, aslong as | don't ask questions | can feel
comfortable. But | feel uncomfortable when | do ask questions,
very deeply uncomfortable. Because the whole of my situation is
challenged. But then if | look at it more broadly | see the whole
thing has no foundation - it is all dangerous. This community itself
isin amess, it may collapse. Even if the whole of it doesn't
collapse, you can't count on the academic profession any more,
they may not give money for universities. Everything is changing
so fast that you don't know where you are. So why should | go on
with not asking questions?

K: Why don't | ask questions? - Because of fear.

B: Yes, but that fear is from fragmentations.

K: Of course. So isthat the beginning of this fragmentation?

Does fragmentation take place when one is seeking security?



S. But why..?

K: Both biologically aswell as psychologically. Primarily
psychologically, then biologically.

S. Right.

K: Physicadly.

B: But isn't the tendency to seek physical security built into the
organism?

K: Yes, that'sright. Itis. | must have food, clothes, shelter. Itis
absolutely necessary.

S: Right.

K: And when that is threatened - if | questioned the Communist
system altogether, living in Russia, | am anon person.

S. But let's go alittle bit sSlower here. Y ou are suggesting that in
my need for security, biologically, | must have some
fragmentation. K: No, sir. Biologically, fragmentation takes place,
the insecurity takes place, when psychologically | want security.

S: OK.

K: I don't know if I am making myself clear. Wait a minute.
That is: if | don't psychologically belong to a group, then | am out
of that group.

S. Then | am insecure.

K: I am insecure, and because the group gives me security,
physical security, | accept everything they give me.

S: Right.

K: But the moment | object psychologically to the structure of
the society and the community | am lost. Thisis an obvious fact.

S. Right.

B: Yes.



S. Were you suggesting then that the basic insecurity we livein
is being conditioned, and the response to this - the answer to this -
Is a conditioned fragmentation?

K: Partly.

S. And that the movement of fragmentation is the conditioning?

K: Sir, look: if there were no fragmentation, historically,
geographically, nationally, we would live perfectly safely. We
would all be protected, we would all have food, all have houses.
There would be no wars, we'd be all one. Heis my brother, | am
him. Heis me.

But this fragmentation prevents that taking place.

S. Right. So you are suggesting even more there - you are
suggesting that we would help each other?

K: I would help, obvioudly.

B: We are going round in acircle because...

K: Yes, sir, | want to get back to something, which is: if there
were no nationalities, no ideological groups, and so on, we would
have everything we want. That is prevented because | am a Hindu,
you are an Arab, heisaRussian - you follow? We are asking :
Why does this fragmentation take place? What is the source of it?
|sit knowledge?

S Itisknowledge, you say. K: Isit knowledge? | am sureitis
but | am putting it as a question.

S: It certainly seemsto be.

K: No, no. Look into it. Let's find out.

S: What do you mean by knowledge, what are you talking about
there?

K: The word to know. Do | know you? Or have | known you? |



can never say | know you, | mean actually; it would be an
abomination to say "l know you". | have known you. But you in
the meantime are changing - there is a great deal of movement
going onin you.

S Right.

K: To say | know you means | am acquainted or intimate with
that movement which is going on in you. It would be impudence
on my part to say | know you.

S That'sright.

K: So knowing - to know - is the past. Would you say that?

B: Yes, | mean what we know is the past.

K: Knowledge is the past.

B: The danger isthat we call it the present. The danger is that
we call knowledge the present.

K: Thatisjust it.

B: In other words, if we said the past is the past, then wouldn't
you say it needn't fragment?

K: What isthat, sir?

B: If we said - if we recognized, acknowledged, that the past is
the past, that it is gone, and therefore what we know is the past,
then it would not introduce fragmentation.

K: No, it wouldn't, quite right.

B: But if we say what we know iswhat is present now, then we
are introducing fragmentation.

K: Quite right.

B: Because we are imposing this partial knowledge on the
whole.

K: Sir, would you say knowledge is one of the factors of



fragmentation? It isalarge pill to swallow! B: And also there are
plenty of other factors.

K: Yes. But that may be the only factor!

B: | think we should look at it this way, that people hope
through knowledge to overcome fragmentation.

K: Of course.

B: To produce a system of knowledge that will put it all
together.

K: Isthat not one of the major factors, or perhaps the factor of
fragmentation? My experience tellsme | am a Hindu: my
experience tells me that | know what god is.

B: Wouldn't we better say that confusion about the whole of
knowledge is because of fragmentation?

K: That iswhat we were saying the other day - art is putting
thingsin their right place. So | will put knowledgeinitsright
place.

B: Yes, so that we are not confused about it.

K: Of course.

S: You know | was just going to read you this rather interesting
example of a patient of mine who was teaching me something the
other day. She said, "l have the feeling that the way you doctors
operate is that you have certain kinds of patients, and if you do "x'
to them you will get a certain kind of effect. Y ou are not talking to
me, you are doing this to me hoping you will get this result."

K: Quite.

S: That iswhat you are saying.

K: No, alittle more, sir, than that. We are saying, both Dr Bohm

and |, we are saying that knowledge has its place.



S Let'sgo into that.

K: Like driving acar, learning alanguage and so on.

B: If wedrive acar using knowledge, that is not fragmentation.

K: No, but when knowledge is used psychologically...

B: One should see more clearly what the differenceis. The car
itself - as| seeit - isapart, alimited part, that can be handled by
knowledge.

S: Itisalimited part of life. B: Of life, yes. When we say, | am
so and so, | mean the whole of me. And therefore | am applying the
part to the whole. | am trying to take in the whole by the part.

K: When knowledge assumes it understands the whole...

B: But it is often very tricky because | am not explicitly spelling
out that | understand the whole, but it isimplicit by saying I, or
everything, isthis way.

K: Quite, quite.

B: It implies that the whole is this way, you see. The whole of
me, the whole of life, the whole of the world.

S. AsKrishngji was saying about never knowing a person - that
is how we deal with ourselves. We say | know this and that about
myself rather than being open to the new man. Or even being
aware of the fragmentation.

B: If | am talking about you then | shouldn't say | know all
because you are not alimited part like a machine. Y ou see, the
machineisfairly limited and you can know all that is relevant
about it, or most of it anyway, Sometimes it breaks down.

K: Quite. Quite.

B: But when it comes to another person, that isimmensely
beyond what you could really know. The past experience doesn't



tell you the essence.

K: Areyou saying, Dr Bohm, that when knowledge spills over
into the psychological field..?

B: Well, also in another field which | call the whole in general.
Sometimes it spills over into the philosophical field and then tries
to make it metaphysical, the whole universe.

K: That is purely theoretical and has no meaning for me
personally.

B: | mean that some people feel that when they are discussing
metaphysics of the whole universeit is not psychological. It
probably is, but some people may fedl that they are making a
theory of the universe, not discussing psychology. It isjust a matter
of language.

K: Language, quite.

S: Well you see what you are saying can be extended to what
people are. They have a metaphysics about other people. | know all
other people are not to be trusted.

K: Of course.

B: You have a metaphysics about yourself, saying | am such
and such a person.

S Right. | have a metaphysicsthat life is hopeless and | must
depend on these things.

K: No, al that you can seeisthat we are fragmented. That isa
fact. And | am aware of those fragmentations; thereis an
awareness of the fragmented mind because of conflict.

S: That's right.

B: You were saying before that we have got to have an

approach where we are not aware of the fragmented mind just



because of conflict.

K:Yes. That'sright.

B: Arewe coming to that?

K: Coming, yes. | said: What is the source of this conflict? The
source is fragmentation, obviously. What brings about
fragmentation? What is the cause of it? What is behind it? We said
perhaps knowledge.

S: Knowledge.

K: Knowledge. Psychologically | use knowledge; | think | know
myself, when | really don't, because I am changing, moving. Or |
use knowledge for my own satisfaction - for my position, for my
success, for becoming a great man in the world. | am agreat
scholar, say. | have read a million books. This gives me position,
prestige, astatus. So isthat it - that fragmentation takes place when
there is adesire for security, psychological security, which
prevents biological security?

S: Right.

K: You say right. Therefore security may be one of the factors.
Security in knowledge, used wrongly.

B: Or could you say that some sort of mistake has been made,
that man feels insecure biologically, and he thinks, what shall | do,
and he makes a mistake in the sense that he triesto obtain a
psychological sense of security - by knowledge? K: By knowledge,
yes.

S. By knowing, yes. By repeating himself by depending on all
these structures.

K: One feels secure by having an ideal.

S. Right. That is so true.



B: But somewhere one asks why the person makes this mistake.
In other words if thought - if the mind had been absolutely clear, it
would never have done that.

S: If the mind had been absolutely clear - but we have just said
that there is biological insecurity. That is afact.

B: But that doesn't imply that you have to delude yourself.

K: Quiteright. Go on further.

S. There's that biological fact of my constant uncertainty. The
biological fact of constant change.

K: That is created through psychological fragmentation.

S:. My biologica uncertainty?

K: Of course. | may lose my job, | may have no money
tomorrow.

B: Now let'slook at that. | may have no money tomorrow. Y ou
see, that may be an actual fact, but now the question is: What
would aman say if his mind were clear, what would be his
response?

K: He would never be put in that position.

S: He wouldn't ask that question.

B: But suppose he finds himself without money?

K: He would do something.

B: His mind won't just go to pieces.

S: Hewon't have to have all the money he thinks he has to have.

B: Besides that, he won't go into thiswell of confusion. K: No,
absolutely.

S: The problem 99 per cent of thetime, | certainly agree, is that
we all think we need more than thisideal of what we should have.

K: No, sir. We aretrying to stick to one point. What is the cause



of thisfragmentation? S. Right.

K: We said knowledge spilling over into the field where it
should not enter.

B: But why does it do so?

K: Why does it do so? That isfairly ssimple.

S: My sense of it from what we have been saying isthat it does
so in theillusion of security. Thought creates the illusion that there
IS security.

B: Yes, but why doesn't intelligence show that thereis no
Security?

S: Why doesn't intelligence show it?

K: Can afragmented mind be intelligent?

S: No.

B: Wdll, it resists intelligence.

K: It can pretend to be intelligent.

B: Yes. But are you saying that once the mind fragments then
intelligence is gone?

K: Yes,

B: But now you are querying this problem. Y ou are also saying
that there can be an end to fragmentation.

K: That's right.

B: That would seem to be a contradiction.

K: It looks like that but it is not.

S: All | know is fragmentation.

K: Therefore...

S: That iswhat | have got.

K: Let'sstick to it and prove it can end. Go through it.

B: But if you say intelligence cannot operate when the mind is



fragmented...

K: Is psychological security more important than biological
Security?

S. That is an interesting question.

K: Go on.

S: One thing we have condensed... K: No, | am asking. Don't
move away from the question. | am asking: Is psychological
security more important than biological security, physical security?

S Itisn't but it sounds likeit is.

K: No, don't move away from it. | am asking. Stick toit. Isit to
you?

S. | would say yes, psychological seems...

B: What is actually true?

S: Actualy true, no. Biological security is more important.

K: Biological? Are you sure?

S: No. | think psychological security iswhat | actually worry
about most.

K: Psychological security.

S: That iswhat | worry about most.

K: Which prevents biological security.

S: Right. I've figured that one out now.

K: No, no. Because | am seeking psychological security in
ideas, in knowledge, in images, in confusions, this prevents me
from having biological, physical security - for myself, for my
children, for my brothers. | can't have it. Because psychological
security says | am a Hindu, ablasted somebody in alittle corner.

S: No question. | do fedl that psychological...

K: So can we be free of the desire to be psychologically secure?



S: That'sright. That isthe question.

K: Of courseitis.

S: That'sthe nub of it, right.

K: Last night | waslistening to some people arguing on
television - the chairman of this, the something of that, talking
about

Ireland, and various other things. Each man was completely
convinced of what he was saying.

S: That'sright. | am sitting on meetings every week. Each man
thinks his category is the most important. K: So man has given
more importance to psychological security than to biological,
physical security.

B: But it is not clear why he should delude himself in thisway.

K: He has deluded himself because - why, why?

S Images, power.

K: No, dir, it is much deeper than that. Why has he given
importance to psychological security?

S. We seem to think that that is where security is.

K: No. Look moreinto it. The me isthe most important thing.

S. Right. That is the same thing.

K: No, me. My position, my happiness, my money, my house,
my wife - me.

B: Me. Yes. And isn't it that each person feels he is the essence
of the whole? The meisthe very essence of the whole. | would feel
if the me were gone that the rest wouldn't mean anything.

K: That is the whole point. The me gives me compl ete security,
psychologically.

B: It seems all-important. Of course.



S: All-important.

B: Yes, people say if | am sad then the whole world has no
meaning - right?

S: Itisnot only that; | am sad if the meis al-important.

K: No. We are saying that in the me is the greatest security.

S: Right. That iswhat we think. K: No. Not we think. It is so.

B: What do you mean it is so?

K: Inthe world that is what is happening.

B: That iswhat is happening. But it isadelusion.

K: Wewill cometo that |ater.

S: | think that isagood point. That it is so; that the me - | like
that way of getting at it - the meiswhat isimportant. That isal it
is. K: Psychologically.

S: Psychologically.

K. Me my country, my god, my house.

S. We have got your point.



THE WHOLENESSOF LIFE PART | DIALOGUE
22ND CONVERSATION WITH DR. DAVID
SHAINBERG AND PROF. DAVID BOHM
BROCKWOOD PARK 18TH MAY, 1976

KRISHNAMURTI: May we go on where we left off yesterday? Or
would you like to start something new?

Dr Bohm: | thought there was a point that wasn't entirely clear
about what we were discussing yesterday. We rather accepted that
security, psychological security, was wrong, was adelusion, but in
genera | don't think we made it very clear why wethink itisa
delusion. Y ou see, most people feel that psychological security isa
good thing and quite necessary, and that when it is disturbed, when
aperson is frightened, or sorrowful even - so disturbed that he
might require treatment - he feels that psychological security is
necessary before he can even begin to do anything.

K: Yes, right.

B: | don't think it'sat all clear why one should say it is not really
as important as physical security.

K: I think we have made it fairly clear but let'sgo into it. Is
there really psychological security at all?

B: | don't think we discussed that fully yesterday.

K: Of course. Nobody accepts that. But we are enquiring into it,
going into the problem of it.

B: | think that if you told somebody who was feeling very
disturbed mentally that there is no psychological security he would
just feel worse.

K: Collapse. Of course.



Dr Shainberg: Right.

K: We are talking of fairly sane, rational people.

S OK.

K: We are questioning whether there is any psychological
security at all. Permanency, stability, a sense of well-founded,
deep-rooted existence, psychologically... | believe in something...

S. ...and that gives me...

K: It may be the most foolish belief...

S Rignht.

K: ...aneurotic belief. | believeinit.

S. Right.

K: And that gives me atremendous sense of vitality and
stability.

B: | can think of two examples: oneisthat if | could really
believe that after dying | would go to heaven, make quite sure of it,
then | could be very secure anywhere, no matter what happens.

S: That would make you feel good.

B: Wdll, | wouldn't really have to worry; it would all be a
temporary trouble; | would be pretty sure that in time it was all
going to be very good. Do you see?

K: Right. That isthe whole Asiatic attitude, more or |less.

B: Or if | am aCommunist, | think that in time Communismis
going to solve everything; we are going through alot of troubles
now but it isal going to be worthwhile, and in the end everything
will be al right. If | could be sure of that then | would feel very
secureinside, even if conditions are hard now.

S OK. All right.

K: So although one may have these strong beliefs which give



one a sense of security, of permanency, we are questioning whether
thereis such athing in redlity, in actuality...

S: Yes, yes. But | want to ask David something. Take a
scientist, aguy who is going to hislaboratory every day, or take a
doctor - is he getting security from the very routinization of his
life?

K: His knowledge.

S: Yes, from his knowledge.

B: Well, he makes believe he is |earning the permanent laws of
nature, really getting something that means something.

S Yes.

B: And also getting a position in society - being well known and
respected and financially secure. S: He believes that these things
will give him security. The mother believes that achild will give
her security.

K: Don't you have security psychologically?

S. Yes. | get asecurity out of my knowledge, out of my routine,
out of my patients, out of seeing my patients, out of my position...

B: But thereis conflict in that because if | think it over alittle
bit | doubt it, | question it. | say it doesn't look all that secure,
anything may happen. There may be awar, there may be a
depression, there may be aflood.

S: Right.

K: There may be sane people all of a sudden in the world!

B: So | say thereis conflict and confusion in my security
because | am not sure about it. But if | had an absolute belief in
god and heaven...

K: Thisis so obvious!



S Itisobvious. | agree with you it is obvious but | think it has
to be redlly felt.

K: But, sir, you, Dr Shainberg, you are the victim.

S: I'll be the victim.

K: For the moment. Don't you have strong belief

S. Right.

K: Don't you have a sense of permanency somewhere inside
you?

S: 1 think | do.

K: Psychologically?

S: Yes, | do. | mean | have a sense of permanency about my
intention.

K: Intention?

S: | mean my work.

K: Your knowledge?

S. ...my knowledge, my...

K: ...status...

S. ...my status, the continuity of my interest. Y ou know what |
mean?

K: Yes. S: Thereisasense of security and the feeling that | can
help someone.

K: Yes.

S. And that | can do my work.

K: That gives you security, psychological security.

S. Thereis something about it that is secure. What am | saying
when | say "security"? | am saying that | won't be lonely.

K: No, no. Feeling secure. That you have something that is
imperishable.



S: Which means - no | don't fedl it that way. | feel it morein the
sense of what is going to happen in time. What am | going to have
to depend on? - what is my time going to be? - am | going to be
lonely, isit going to be empty?

K: No, sir.

S lsn't that security?

K: As Dr Bohm pointed out, if one has astrong belief in
reincarnation, as the whole Asiatic world has, then it doesn't matter
what happens. Y ou may be miserable thislife but next life you will
be happier. So that gives you agreat sense of "thisis unimportant,
but that is important”.

S. Right, right.

K: And that gives me a sense of great comfort, for thisisa
transient world anyhow and eventually | will get to something
permanent.

S: That isin the Asiatic world; but | think in the Western world
you don't have that...

K: Oh, yes, you haveit.

S ...with adifferent focus.

K: Of course.

B: It isdifferent but we have always had the search for security.

S: Right, right. But what do you think security is? | mean, for
instance, you became a scientist, you have your own laboratory,
you pick up books al the time - right? What the hell do you call
Security?

K: Having something... S: Knowledge?

K: Something which you can cling to and which is not
perishable. it may perish eventually but for thetime being, itis



there to hold on to.

B: You fedl that it is permanent. Like people in the past who
used to accumulate gold because gold is the symbol of the
imperishable.

S. We still have people who accumulate gold... we have
business men, they have got money.

B: Youfed itisrealy there. It will never corrode, it will never
vanish and you can count on it.

S. So it is something that | can count on.

K: Count on, hold on to, cling to, be attached to.

S: The me.

K: Exactly.

S: | know that | am a doctor. | can depend on that.

K: Experience. And on the other hand, tradition.

S: Tradition. | know that if | do thiswith apatient | will get a
certain result - I may not get any good results but I'll get this result.

K: So | think that isfairly clear.

B: Yes, it isclear enough that thisis part of our society.

K: Part of our conditioning.

B: Conditioning, that we want something secure and permanent.
At least we think so.

S: | think thereisafeeling in the West of wanting immortality.

K: That's the same thing.

B: Wouldn't you say that in so far as thought can project time,
that it wants to be able to project everything as far as possible into
the future? In other words the anticipation of what iscoming is
aready the present feeling. If you anticipate that something bad
may come you already feel bad.



K: That's right.

B: Therefore you would want to get rid of that.

S: So you anticipate that it won't happen. B: That it will all be
good.

S Right.

B: | would say that security would be the anticipation that
everything will be good in the future...

K: Good.

S: 1t will continue.

B: It will become better; if it is not so good now it will certainly
become better.

S. So then security is becoming?

K: Y es, becoming, perfecting, becoming.

S: | see patients all thetime. Their projected belief is, | will
become - | will find somebody to love me; | see patients who say,
"I will become the chief of the department”, "I will become the
most famous doctor", "l will become the best tennis player". The
best.

K: Of course, of course.

B: Well, it seemsit isall focused on anticipating that lifeis
going to be good, when you say that.

K: Yes, lifeis going to be good.

B: But it seems to me you wouldn't raise the question unless
you had alot of experience that life is not so good. In other words
it isareaction to having had so much experience of
disappointment, of suffering...

K: Would you say that we are not conscious of the whole

movement of thought?



B: Itisonly natural to feel | have had alot of experience of
suffering and disappointment and danger, and now | would like to
be able to anticipate that everything is going to be good. At first
sight it would seem that that is quite natural. But now you are
saying it is not.

K: We are saying there is no such thing as psychological
security. We have defined what we mean by security. We don't
have to beat it over and over.

S: No, | think we have got that.

B: Yes, but isit clear now that these hopes are really vain
hopes. That should be obvious, should it? K: Sir, there is death at
the end of everything.

B: Yes.

K: You want to be secure for the next ten years, that isall, or
fifty years. Afterwards it doesn't matter. Or if it does matter you
believe in something that there is god, that you will sit on hisright
hand or whatever it isyou believe. So | am trying to find out, not
only that there is no permanency psychologically, but that thereis
no tomorrow psychologicaly.

B: That hasn't yet come out.

K: Of course, of course.

B: When we say empirically that we know these hopes for
security are false because first of all you say there is death,
secondly you can't count on anything; materially everything
changes.

K: Everything isin flux.

B: Mentally everything in your head is changing all the time.

You



can't count on your own feelings, you can't count on enjoying a
certain thing that you enjoy now, you can't count on being healthy,
you can't count on money.

K: You can't rely on your wife, you can't rely - on anything.

S Right.

B: Sothat isafact. But | am saying that you are suggesting
something deeper.

K: Yes, gir.

B: But we don't base ourselves only on that observation.

K: No, that is very superficial.

S: Yes, | am with you there.

K: So, if thereis no real security, basic, deep, thenisthere a
tomorrow, psychologically? Then you take away all hope. If there
IS no tomorrow you take away all hope.

B: What you mean by tomorrow is the tomorrow in which
things will get better?

K: Better, more - greater success, greater understanding,
greater...

B:.... morelove.

K:.... more love, awaysthat. S: | think that isalittle quick. |
think that there is ajump there because as | hear you, | hear you
saying there is no security.

K: Butitisso.

S: But for meto say - toreally say, "I know thereisno
Security”...

K: Why don't you say that?

S. That iswhat | am getting at. Why don't | say that?

B: Well isn't it afact - just an observed fact that there isn't



anything you can count on psychologically?

S. Right. But you see | think there is an action there. Krishngji
Is asking, "Why don't you say there is no security?' Why don't I?

K: Do you, when you hear there is no security, seeit asan
abstracted idea or as an actual fact? Like that table, like your hand
here, or those flowers?

S: | think it mostly becomes an idea.

K: Thatisjust it.

B: Why should it become an idea?

S: That, | think, isthe question. Why does it become an idea?

K: Isit part of your training?

Part - yes. Part of my conditioning.

S. Part of areal objection to seeing things as they are.

S: That'sright.

B: If you try to see that there is no security, something seems to
be there which is trying to protect itself - let us say that it seemsto
be afact that the self isthere. Do you see what | am driving at?

K: Of course.

B: And if the self isthere it requires security, and this creates a
resistance to accepting as afact that there is no security, and puts it
asanideaonly. It seemsthat the factuality of the self being there
has not been denied. The apparent factuality.

K: Isit that you refuse to see things as they are? Isit that one
refuses to see that oneis stupid? - not you - | mean oneis stupid.
To acknowledge that oneis stupidisalready... S: Yes. You say to
me, "Y ou refuse to acknowledge that you are stupid"” - let us say it
isme - that means then that | have got to do something...

K: No. Not yet. Action comes through perception, not through



ideation.

S. | am glad you are getting into this.

B: Doesn't it seem that as long asthere is the sense of sdlf, the
self must say that it is perfect?

K: Of course, of course.

S: Now what makes it so hard for me to destroy this need for
security? Why can't | do it?

K: No, no. It isnot how you can do it. Y ou see you are already
entering into the realm of action.

S: That | think isthe crucial point.

K: I say first seeit. And from that perception action is
inevitable.

S: All right. Now to see insecurity. Do you see insecurity? Do
you actually seeit?

K: No. No. No. Do you actually see that you are clinging to
something, some belief which gives you security?

S: OK.

K: I cling to this house. | am safe. It gives me a sense of pride, a
sense of possession; it gives me a sense of physical and therefore
psychological security.

S. Right, and a place to go.

K: A placeto go. But | may walk out and be killed and | have
lost everything. There might be an earthquake and everything
gone. Do you actually see it? The seeing, the perception, of that is
total action with regard to security.

S: | can seethat that is the total action.

K: No, that isan idea, still.

S. Yes, you'reright. | begin to see that thiswhole structureis



the way | see everything in the world - right? | begin to see her, the
wife, | begin to see these people - they fit into that structure.

K: Y ou see them, and your wife, through the image you have
about them. S: Right. And through the function they are seeing.

B: Their relation to you, yes.

K: Yes.

S. That isright. That's the function they serve.

K: The picture, the image, the conclusion is the security.

S That'sright.

B: Yes, but why doesit present itself as so real? | see that there
is athought, a process which isdriving on, continually...

K: Areyou asking why has thisimage, this conclusion, become
so fantastically real ?

B: Yes. It seemsto be standing there real, and everything is
referred to it.

K: Morerea than the marbles, than the hills.

B: Than anything, yes.

S. More real than anything.

K: Why?

S Itishard to say why. Because it would give me security.

K: No. We are much further than that.

B: Because, suppose abstractly and ideally you can see the
whole thing as no security at al. | mean just looking at it
professionally and abstractly.

S: That is putting the cart before the horse.

B: No, | am just saying that if it were some simple matter, with
that much proof you would have already accepted it.

S. Right.



B: But when it comes to this, no proof seems to work.

S: Right. Nothing seems to work.

B: You say al that, but here | am presented with the solid
reality of myself and my security and there is a sort of reaction
which seemsto say, well that may be possible but it isreally only
words. Thereal thing is me.

S. But there is more than that. Why has it such potency? | mean,
it seems to take on such importance. B: Well, maybe. But | am
saying that the real thing is me, which is all important.

S: Thereis no question about it. Me, me - me is important.

K: Which isan idea.

B: We can see abstractly that it isjust an idea. The question is
how do you break into this process?

K: I think we can break into it, or break through it, or get
beyond it only through perception.

B: Thetroubleisthat al that we have been talking about isin
the form of ideas. They may be correct ideas but they won't break
into this.

S: Right.

B: Because this dominates the whole of thought.

S. That isright. | mean you could even ask why are we here.
We are here because we want to...

K: No, sir. Look: If | feel my security liesin someimage | have,
apicture, asymbol, aconclusion or anideal, | would put it not as
an abstraction but bring it down. You seeit isso. | believein
something. Actually. Now | say, why do | believe?

B: Well have you actually done that?

K: No, | haven't because | have no beliefs. | have no picture, |



don't go in for al those kinds of games. | said "if".

S If, right.

K: Then | would bring the abstracted thing into a perceptive
reality.

S. To see my belief, isthat it?

K: Seeit.

S. To see my belief. Right. To see that ‘'me' in operation.

K: Yes, if you liketo put it that way. Sir, wait aminute. Take a
simple thing. Have you a conclusion about something? A concept?

S Yes.

K: Now wait abit. How is that brought about? Take a simple
thing - a concept that | am an Englishman.

B: Thetroubleisthat we probably don't feel attached to such
concepts. K: All right.

S Let'stake onethat isreal for me. Take the one about me
being a doctor.

K: A concept.

S: That isaconcept. That is aconclusion based on training,
based on experience, based on the enjoyment of the work.

K: Which means what? A doctor means - the conclusion means
he is capable of certain activities.

S. Right, OK. Let'stakeit. Concretely.

K: Work at it.

S: So now | have got this concrete fact that | have had this
training, that | get this pleasure from the work, | get akind of
feedback...

K:Yes, sir. Move.

S. All right. Now that ismy belief. That belief that | am a



doctor is based on al that, that concept.

K: Yes,

S: OK. Now | continually act to continue that.

K: Yes, gir, that is understood. Therefore you have a conclusion.
Y ou have a concept that you are a doctor.

S. Right.

K: Based on knowledge, experience, everyday activity.

S: Right.

K: Pleasure and all the rest of it.

S: Right.

K: Sowhat isreal inthat? What is true in that? Real, meaning
actual.

S. Well that isagood question. What is actual ?

K: Wait. What is actual in that? Y our training.

S: Right.

K: Your knowledge.

S: Right.

K: Your daily operation. S: Right.

K: That'sall. Therest isaconclusion.

B: But what isthe rest?

K: Therest: | am very much better than somebody el se.

B: Or elsethisthing is going to keep me occupied in agood
way.

K: Inagood way. | will never be lonely.

S Rignht.

B: But isn't there also acertain fear that if | don't have this then
things will be pretty bad?

K: Of course.



S: Right, OK.

B: And that fear seemsto spur me on...

K: Of course. And if the patients don't turn up...

B: Then | have no money, fear.

K: Fear.

S: No activity.

K: So loneliness. So be occupied.

S: Be occupied doing this, completing this concept. OK. Do you
realize how important that isto all people, to be occupied?

K: Of course, sir.

S. Do you get the meat of that?

K: Of course.

S: How important it is to people to be occupied. | can see them
running around.

K: Sir, ahousewife is occupied. Remove that occupation and
she says. Please...

B: "What shall | do?"

S: We know that as afact. Since we put electrical equipment
into the houses the women are going crazy, they have nothing to do
with their time.

K: The result of thisisthe effect on the children - don't talk to
me about it.

S: Right, OK. Let'sgo on. Now we have got thisfact. K: Now is
this occupation an abstraction? Or actuality?

S: Now thisis an actuality. | am actually occupied.

K: No.

B: What isit?

K: You are actually occupied - eh?



S Yes.

K: Daily.

S: Daily.

B: Well what do you really mean by occupied?

S. What do you mean?

B: Well, | can say | am actually engaged in all these
occupations - that is clear. | mean | am seeing patients as the
doctor.

S: You are doing your thing.

B: | am doing my thing, getting my reward and so on. Being
occupied seems to me to have a psychological meaning. There was
something | once saw on television about awoman who was highly
disturbed; it showed on the electro-encephal ograph, but when she
was occupied doing arithmetical sums the electro-encephal ograph
went beautifully smooth. She stopped doing the sums and it went
al over the place. Therefore she had to keep on doing something to
keep the brain working right.

K: Which means what?

B: Well what does it mean?

K: A mechanical process.

S That'sright.

B: It seemsthe brain starts jumping all over the place unless it
has this thing.

K: A constant...

B: Content.

K: So you have reduced yourself to a machine.

S. Don't say it! No,it'snot fair. But it istrue. | have, | mean |

feal thereis a mechanicdl...



K: ...response.

S: Oh, yes - commitment. K: Of course.

B: But why does the brain begin to go so wild when it is not
occupied? That seems to be a common experience.

K: Because in occupation there is security.

B: Thereis order.

K: Order.

S: In occupation there is akind of mechanical order.

B: Right. So we fedl our security really means we want order, is
that right?

K: That'sit.

B: We want order inside the brain. We want to be able to
project order into the future, for ever.

S: That'sright. But would you say that you can get it by
mechanical order?

B: Then you get dissatisfied with it; you say, "l am getting sick
of this mechanical life, | want something more interesting."

K: That is where the gurus comein!

B: Then the thing goes wild again. The mechanical order won't
satisfy it. It works only for alittle while.

S. | don't like the way something is dipping in there. We are
going right from one thing to another. | am working for
satisfaction.

B: I am looking for some regular order which is good, do you
see? And | think that by my job as adoctor | am getting it.

S Yes.

B: But after awhile | begin to feel it istoo repetitious. | am
getting bored.



S. OK. But suppose that doesn't happen? Suppose some people
remain satisfied with their jobs?

B: Well they don't redlly. | mean then they become dull.

K: Quite. Mechanical. And you stop that mechanism and the
brain goes wild.

S: That'sright.

B: Right. So they may feel they are a bit dull and they would
like some entertainment, or something more interesting and
exciting. And therefore there is a contradiction, there is conflict
and confusion. K: Sir, Dr Shainberg is asking what is disturbing
him. He feels he hasn't got his teeth into it.

S. You areright.

K: What is disturbing you?

S: Wéll, it isthisfeeling that people will say that...

K: No, you say,you.

S Let'ssay | can get this order from occupying myself with
something | like.

K: Go on. Proceed.

S: | do something I like and it gets boring, let's say, or it might
get repetitious, but then | will find new parts of it. And then I'll do
that some more because that gives me pleasure, you see. | mean |
get a satisfaction out of it.

B: Right.

S: So | keep doing more of that.

K: You move from one mechanical process, get bored with it,
and move to another mechanical process.

S: That'sright.

K: Get bored with it and keep going.



S: That'sright. That'sit.

K: And you call that living.

S: That iswhat | call living.

B: | seethat the troubleisthat | now try to be surethat | can
keep on doing this, because | can always anticipate a future when |
won't be ableto doit. | will be abit too old for it, or else I'll fail.

I'll lose the job or something. So | still have insecurity in that order.

K: Essentialy it is mechanical disorder.

S. Masking itself as order.

K: Now, wait aminute. Do you see this? Or isit still an
abstraction? Because you know, as Dr Bohm will tell you, idea
means observation, the original meaning is observation. Do you
observe this?

S | seethat, yes.

B: Then the point is, are you driven to this because you are
frightened of the instability of the brain? If you are doing
something because you are trying to run away from the instability
of the brain, that is already disorder.

S Yes, yes.

B: In other words that will be merely masking disorder.

S: Yes. Well then you are suggesting that thisis the natural
disorder of the brain?

B: No, | am saying that the brain without occupation tends to go
into disorder.

K: In amechanical process the brain feels secure, and when that
mechanical processis disturbed it becomes insecure and
disordered.

S. Then gets caught up again in the mechanical process.



K: Again and again and again and again.

S It never stays with that insecurity.

K: No. When it perceives this processit is still mechanical. And
therefore there is disorder.

B: The question is why does the brain get caught in mechanism?

K: Becauseit is the safest, the most secure way of living.

B: Well, it appears that way, but it isactually very...

K: Not appears, it is so for the time being.

B: For the time being, but in thelong run it is not.

S: Areyou saying we are time-bound, conditioned to be time-
bound?

K: No. Conditioned by our tradition, by our education, by the
culture welivein, to operate mechanically.

S. Wetake the easy way.

K: The easy way.

B: At the beginning the brain makes a mistake, let's say, and
says "Thisissafer" - but somehow it failsto be able to seethat it
has made a mistake; it holds to this mistake. In the beginning you
might call it an innocent mistake; it says, "This looks safer and |
will follow it" and it continues in this mechanical process rather
than seeing that it iswrong. K: You are asking: Why doesn't it see
that this mechanical processis essentially disorder?

B: That it is essentially disorder and dangerous.

K: Dangerous.

B: Itistotally delusory.

S: Why isn't there some sort of feedback? In other words | do
something and it comes out wrong. At some point | ought to realize
that. Why haven't | seen that my life is mechanical?



K: Now wait. Y ou seeit?

S. But | don't.

K: Wait. Why isit mechanical?

S: Well, it ismechanical becauseit isall action and reaction.

K: Why isit mechanical?

S It isrepetitious.

K: It is mechanical.

S: Itismechanical. | want it to be easy. | feel that it gives me
the most security to keep it mechanical. | get aboundary. Itis
mechanical becauseit is repetitious...

K: You haven't answered my question.

S. | know | haven't! | am not sure what your questionis.

K: Why has it become mechanical ?

S. Why?

B: Why doesit remain mechanical?

K: Why does it become and remain mechanical ?

S: | think it remains mechanical... it is the thing we began with.

K: No. Pursue it. Why does it remain mechanical ?

S: What has caused us to accept this mechanical way of living?
| am not sure | can answer that.

K: Look. Wouldn't you be frightened?

S: | would see the uncertainty.

K: No, no. If the mechanical life one lives suddenly stopped,
wouldn't you be frightened?

S: Yes. B: Wouldn't there be some danger?

K: That, of course. There is adanger that things might...

S. ...go to pieces.

K: ...go to pieces.



S: It is deeper than that.

K: Wait. Find out. Come on.

S: Itisnot just that there is a genuine danger, that | would be
frightened. It feelslike things take on aterribly, moment-by
moment effect.

K: No, sir. Total order would give complete security, wouldn't
it?

S Yes.

K: The brain wantstotal order.

S: Right.

K: Otherwise it can't function properly. Therefore it accepts the
mechanical, hoping it won't lead to disaster. Hoping it will find
order in that.

B: Could you say that perhaps in the beginning the brain
accepted this not knowing that this mechanicalism would bring
disorder - that it just went into it in an innocent state?

K: Yes.

B: And now it is caught in atrap, and somehow it maintains this
disorder, it doesn't want to get out of it.

K: Becauseit is frightened of greater disorder.

B: Yes. It says al that I've built up may go to pieces. In other
words | am not in the same situation as when | first went into the
trap because now | have built up agreat structure. I'm afraid that
structure will go to pieces.

K: Yes, but what | am trying to get at is that the brain needs this
order, otherwise it can't function. It finds order in the mechanical
process because it is trained from childhood - do as you are told,

etc. There is a conditioning going on right from the start to live a



mechanical life.

B: And at the same time the fear of giving up this mechanism.

K: Of course, of course. B: In other words you are thinking all
the time that without this mechanism everything will go to pieces,
especially the brain.

K: Which means the brain must have order. And finds order in a
mechanica way. Now do you see that actually the mechanical way
of living leads to disorder? Which istradition. If | live entirely in
the past, which | think is very orderly, what takes place? | am
already dead and | can't meet anything.

S. | am repeating myself always, right?

K: So | say, "Please don't disturb my tradition!" Every human
being says, "l have found something which gives me order, a
belief, ahope, this, or that, so leave me alone."

S: Right.

K: And lifeisn't going to leave him alone. So then he gets
frightened and establishes another mechanical habit. Now do you
see this whole thing? And therefore an instant action clearing it al
away, and therefore order. The brain says at last | have an order,
which is absolutely indestructible.

B: That doesn't follow logically.

K: It would follow logically if you go into it.

B: Go into it. Can we reach a point where it really follows
necessarily?

K: I think we can only go into it if you perceive the mechanical
structure which the brain has devel oped, attached and cultivated.

S. Can | share with you something | see asyou are talking? |

seeit likethis. Don't get impatient with metoo quickly. | seeit this



way. Flashing through my mind are various kinds of interchange
between people. The way they talk, the way | talk to them at a
party. It is al about what happened before. Y ou find them telling
you who they are, in terms of their past. | can see what they will
be. Like one guy who said, "l have just published my thirteenth
book." It isvery important to him that | get that information, see.
And | seethis. And | seethis elaborate structure. This guy has got
it into hishead that | am going to think this about him, and then he
IS going to go to hisuniversity and they will think that about him.
Heisawaysliving like that and the whole structure is elaborate -
right?

K: Areyou doing that?

S: When did you stop beating your wife! Of course | am doing
it. | am doing it right now. And seeing the structure right now in al
of us.

K: But do you see that fragmentary action is mechanical action?

S: That'sright. It isthere, Krishngji. That isthe way we are.

K: And therefore political action can never solve any human
problems. Nor can the scientist - he is another fragment.

S. But do you realize what you are saying? Let usreally look at
what you are saying. Thisistheway itis. Thisistheway lifeis.

K: That's right.

S. Right? Thisistheway it is. Years and years and years...

K: Therefore why don't you change it?

S. But thisistheway it is. We live in terms of our structures.
Welivein terms of history. We live in terms of our mechanics. We
livein terms of our form. Thisisthe way welive.

K: It means that when the past meets the present and ends there,



atotally different thing takes place.

S: Yes. But the past doesn't meet the present so often. | mean...

K: | mean it istaking place now.

S: Now. Right now. Right. We are saying it now.

K: Therefore can you stop there?

S: We must seeit totadlly.

K: No. The fact. The ssmple fact. The past meets the present.
That isafact.

B: Let us say how does the past meet the present? Let us go into
that.

S: How does the past meet the present?

B: Well,just briefly, | think that when the past meets the present
the past stops acting. What it means s that thought stops acting so
that order comes about.

S: Do you think the past meets the present, or the present meets
the past?

K: How do you meet me?

S: | meet you in the present.

K: No. How do you meet me? With all the memories, all the
images, the reputation, the words, the pictures, the symbols - with
al that, which is the past, you meet me now.

S: That'sright. That'sright. | come to you with a...

K: The past is meeting the present.

S: And then?

K: Ends there. Does not move forward.

S: Can it stop? What is the past meeting present? What is that
action?

K: I will show it to you. | meet you with the past, my memories,



but you might have changed in the meantime. So | never meet you.
| meet you with the past.

S: Right. That isafact.

K: That isafact. Now if | don't have that movement going on...

S. But | do.

K: Of course you do. But | say that that is disorder. | can't meet
you then.

S: Right. How do you know that?

K: I don't know it. I only know the fact that when the past meets
the present and continues, it is one of the factors of time,
movement, bondage, fear, and so on. If, when the past meets the
present, one sees this, oneisfully aware of this, completely aware
of this movement, then it stops. Then | meet you as though for the
first time, then there is something fresh. It islike a new flower
coming out.

S Yes.

K: I think we will go on this afternoon. We haven't really
tackled the root of all this. The root, the cause, of al this
disturbance, this turmail, travail and anxiety.

B: Why should the brain bein thiswild disorder?

K: I know, wild. Y ou, Dr Shainberg, who are adoctor, an
analyst, you have to ask that fundamental question - Why? Why do

human beings live this way?
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Krishnamurti: Shall we start where we left off? We were asking,
weren't we, why do human beings live this way?

Dr Shainberg: What is the root?

K: The turmoail, the confusion, the sorrow behind it al, the
conflict, the violence. And so many people offer different ways of
solving the problems - the gurus, the priests all over the world, the
thousands of books, everybody offering a new solution, a new
method, a new way of solving the problems. And | am sure this has
been going on for amillion years. "Do this and you will be all
right. Do that and you will be al right." But nothing seems to have
succeeded in making man live in order, happily, intelligently,
without this chaotic activity going on. Why do we human beings
live thisway - in this appalling misery? Why?

S: Well, | have often said they do it because the very sorrow,
the very turmoail, the very problems themselves, give them a sense
of security.

Dr Bohm: | don't really think so. | think people just get used to
it, Whatever happens you get used to it and you come to missit
after awhile just because you are used to it. But that doesn't
explain why it isthere.

K: I was reading the other day that in 5,000 years there have
been 5,000 wars - and we are still going on.

S: That'sright. A guy said to me once that he wanted to go to



Vietnam to fight because otherwise his life was every night at the
bar.

K: I know, but that isn't the reason. Isit that we like it?

S: Itisnot that we likeit; it isamost that we like not liking it.

K: Have we all become neurotic? S: Yes. Thewholethingis
neurotic.

K: Areyou saying that?

S: Yes. Thewhole of society is neurotic.

K: Which means that entire humanity is neurotic?

S: | think so. Thisisthe argument we have all thetime: Is
society sick? And then if you say society is sick, what is the value
you are using for comparison?

K: Yourself, who is neurotic.

S: Right.

K: So when you are faced with this, that human beings live this
way and have accepted it for millennia, you say, "Well they are dll
half crazy - demented, corrupt from top to bottom", and then |
come along and ask why?

S: Why do we keep it up? Why are we crazy? | seeit with my
children. They spend 50 hours aweek in front of the television
box. That istheir whole life. My children laugh at me, all their
friends are doing it.

K: No, moving beyond that - why?

S: Why? Without it - what?

K: No: not without it, what.

S: That iswhat we run into.

B: No that is very secondary. Y ou see, as we were saying this

morning, | think we get to depend on it to occupy us, and war



would seem some rel ease from the boredom of the pub, or
whatever, but that is secondary.

K: And also when | go to fight awar, all responsibility is taken
away from me. Somebody else becomes responsible - the
general....

S. Right.

B: In the old days people used to think that war would be a
glorious thing. When the first world war started in England
everybody was in a state of high elation.

K: So looking at this panorama of horror - | feel thisvery
strongly because | travel all over the place and | see this
extraordinary phenomenon going on everywhere - | say why do
people live this way, accept these things? We have become cynical.
B: Nobody believes anything can be done about it.

S That'sit.

K: Isit that we feel that we cannot do anything about it?

S: That'sfor sure.

B: That's been an old story. People say human nature...

K: ...can never be atered.

B: Yes. That isnot new at all.

K: Not new.

S. But it's certainly true that people feel - let's not say people -
we fedl, like | said this morning, that thisistheway it is, thisisthe
way we live.

K: I know, but why don't you change it? Y ou see your son
looking at the television for 50 hours; you see your son going off to
war, killed, maimed, blinded - for what?

B: Many people have said that they don't accept that human



nature is this way, that they will try to changeit, and it hasn't
worked. The Communists tried it; otherstried it. There has been so
much bad experience, which all adds up to the idea that human
nature doesn't change.

S: Y ou know when Freud came along, he made history: he
never said psychoanalysisisto change people. He said we can only
study people.

K: | am not interested in that. | know that. | don't have to read
Freud, or Jung, or you, or anybody, it istherein front of me.

S: Right. So let's say we know this fact about people, they don't
try to change.

K: So what is preventing them?

B: People have tried to change in many cases, buit...

S: OK. But now let's say that they don't try to change.

K: They do. In adozen ways they try to change.

S: Right.

K: But essentially they are the same.

B: You see, | think people cannot find out how to change
human nature.

K: Isthat it? B: Well, whatever methods have been tried are
entirely...

S isthat it? Or isit the fact that the very nature of the way they
want to change is part of the process itself

B: No.

K: That's what heis saying.

B: No, but | am saying both. | say the first part is that whatever
people have tried has not been guided by a correct understanding

of human nature.



S. Soitisguided by this very processitself. Right? By the
incorrectness?

B: Yes, let's take the Marxists who say that human nature can be
improved, but only when the whole economical and political
structure has been altered.

K: They have tried to alter it but human nature...

B: They can't alter it, you see, because human nature is such
that they can't redlly alter it.

S. They make a mechanical change.

K: Look at it, Sir: take yourself - sorry to be personal - but if
you don't mind, you be the victim.

S. Piginthemiddle.

K: Right. Why don't you change?

S: Well, theimmediate feel of it isthat thereisstill... | guess|
shall have to say there is some sort of false security - the
fragmentation, the immediate pleasures that are got from the
fragmentation. In other words thereis still that movement of
fragmentation. That's how come there is not the change. It is not
seeing the whole thing.

K: Areyou saying that political action, religious action, social
action, are all fighting each other? And we are that.

S. Right.

K: Isthat what you are saying?

S: Yes, | am saying that. My immediate response is. Why don't
| change? What isit that keeps me from seeing the total? | don't
know. | keep coming up with akind of feeling that | am getting
something from not changing. K: Isit the entity that wishesto
change - which sets the pattern or change, and therefore the pattern



is always the same under a different colour? | don't know if | am
making myself clear?

S: Could you say it another way?

K: I want to change, and | plan what to change, how to bring
about this change.

S. Right.

K: The planner is always the same.

S: That'sright.

K: But the patterns change.

S: That'sright. Yes. | have an image of what | want.

K: So the patterns change, but |, who want to change, create the
patterns of change.

S: That'sright.

K: So | am the old and the patterns are the new but the old is
always conquering the new.

S: Right.

B: But when | do that | don't feel that | am the old...

K: ...of course.

B: | really don't feel | am involved in that old stuff | want to
change.

K: It has been said a hundred million times. Do this and you
will be transformed. Y ou try to do it but the centre is always the
same.

B: And each person who does it feelsthat it has never happened
before.

K: Never before. Y es. My experience through reading some
book is entirely different, but the experiencer isthe same...

B: The same old thing, right.



K: I think that is one of the root causes of it.

S Yes, yes.

B: Itisakind of sleight-of-hand trick whereby the thing which
IS causing the trouble is put into the position of the thing that is
tryng to make the change. It is a deception.

K: I am deceiving myself al the time by saying | am going to
change that, become that. Y ou read some book and say, "Y es how
truethat is, | am going to live according to that." But the mewho is
going to live according to that is the same old me.

S: Right, yes. That's right. We run into this with patients. For
instance, the patient will say, the doctor is going to be the one who
IS going to help me. But when | see that that doctor is...

K: ...islikeme.

S. ...islike me, heis not going to be able to help. Then the
patient goes to someone else - most of them go to another therapy.

K: Another guru. After all they are all men too. A new guru, or
an old guru - it is al the same old stuff.

S. You areredlly getting at the issue, that the root is this belief
that something, someone, can help you.

K: No, the root remains the same - and we trim the branches.

B: I think the root is something we don't see because we put it
in the position of the one who is supposed to be seeing.

K:Yes.

S: Say that another way.

B: Itisasort of aconjuring trick. We don't see the root because
the root is put into the position of somebody who islooking for the
root. | don't know if you seeit.

K: Yes. Theroot says| am looking for the root.



S: Right.

B: It islike the man who says heislooking for his glasses, and
he has got them on.

S: Or like that Sufi story - you know the story? - aguy is
looking for akey he haslost. The Sufi comes along and sees the
guy crawling around under the lamppost, and he says, "What are
you doing?' "I am looking for my key." "Did you lose it here?"
"No, | lost it over there but there's more light over here."

B: We throw the light on the other part.

K: Yes, sir. Soif | want to change | don't follow anybody
because they are all like the rest of the gang. | don't accept any
authority in al this. Authority arises only when | am confused.
When | amin disorder. S: That'sright.

K: So | say, can | completely change at the very root?

B: Let'slook at that: there seems confusion in the language
because you say "I".

K: Confusion in the language, | know.

B: You say | am going to change and it is not clear what you
mean by I.

K: Thel isthe root.

B: Thel istheroot, so how can | change?

K: That is the whole point.

B: Y ou see the language is confusing because you say | have
got to change at the root, but | am the root. So what is going to
happen?

S: What is going to happen, yes?

K: No, no. How am | not to be 1?

B: Well, what do you mean by that?



S: How am | not to be |? Let'srall it back a second. Y ou state
you are not going to accept any authority.

K: Who is my authority? Who? They have all told me, "Do this,
do that, do the other. Read this book and you will change. Follow
this system, you will change. Identify yourself with god, you will
change." But | remain exactly as | was before - in sorrow, in
misery, in confusion, looking for help, and | choose the help which
suits me most. Umpteen different ways have been tried to change
man. Rewarding him, punishing him, promising him. Nothing has
brought about this miraculous change. And it isamiraculous
change.

S. It would be, yes, yes.

K: Itisso. S0, seeing this, | rgect all authority. Itisa
reasonable, sane regjection. Now how do | proceed? | have got 50
yearsto live. What is the correct action?

S. What is the correct action to live properly?

K: If everybody said, "l can't help you, you have to do it
yourself, look at yourself", then the whole thing would begin to act.
Hereisaman who says, "I am neurotic and | won't go to any other
kind of neurotic to make me sane". What does he do? He doesn't
accept authority, because he has created the authority out of his
disorder, B: Well, that is merely the hope that somebody knows
what to do.

K: Yes.

B: Because | feel this chaosistoo much for meand I just
assume that somebody €else can tell me what to do. But that comes
out of this confusion.

S. Yesthe disorder creates the authority.



K: Inthe school here | have been saying: If you behave properly
there is no authority. The behaviour we have all agreed to -
punctuality, cleanliness, this or that: if you really seeit you have no
authority.

S: Yes, | seethat. That | think isakey point. That the disorder
itself creates the need for authority.

B: It doesn't actually create a need for it. It creates among
people the impression that they need authority to correct the
disorder. That would be more exact.

K: So let's start from there. In the rgjection of authority | am
beginning to become sane. | say that now | know | am neurotic
what shall | do? What is correct action in my life? Can | ever find
it - being neurotic?

S: Right.

K: I can't. So | won't ask what is the right action - | will now
say: Can | free my mind from being neurotic? Isit possible? |
won't go to jerusalem, | won't go to Rome, | won't go to any
doctors. Because | am very serious now. | am deadly serious
because thisis my life.

B: Y ou have to be so serious because of the immense pressure
to escape...

K: | won't.

B: ...you won't, but | am saying that one will feel at this juncture
that there will probably be an intense pressure towards escape,
saying thisistoo much.

K: No. No, sir. Y ou see what happens...

S: What happens?

K: ...when | rglect authority | have much more energy.



B: Yes, if you reject authority. K: Because | am now
concentrated to find out for myself. I am not looking to anybody.

S: That'sright. In other words, | then have to be really open to
"what is’, that isall | have got.

K: So what shall | do?

S: When | am really open to "what is'?

K: Not open. Here | am, here is a human being, caught in all
this, what shall he do? - rejecting all authority, knowing that social
disciplineisimmoral...

S: Then thereisintense aertness...

K: No. Tell me. Tell me - you are a doctor, tell mewhat | am to
do. | rgject you.

S. Right.

K: Because you are not my doctor, you are not my authority.

S: Right.

K: You can't tell me what to do, because you are confused
yourself

S: Rignt.

K: So you have no right to tell me what to do. So | come to you
asafriend, and say let's find out. Because you are serious and | am
serious. Let's see how...

S ...we can work together.

K: No, no, be careful. | am not working together.

S: You are not going to work together?

K: No. We are investigating together. Working together means
Co-operation.

S. Right.

K: | am not co-operating. | say you are like me. What are we



going to co-operate with?

S: In order to co-operatively investigate.

K: No. Because you are like me, confused, miserable, unhappy,
neurotic.

S Right, right.

K: So | say, how can we co-operate? We can only co-operate in
neuroticism. S: That's right. So what are we going to do?

K: So can we investigate together?

S. How can we investigate together if we are both neurotic?

K: | say look, | am going first to see in what ways | am neurotic.

S OK. Let'slook at it.

K: Yes, look at it. In what way am | neurotic - ahuman being,
who comes from New Y ork, or Tokyo, or Delhi, or Moscow, or
wherever it is? He says, | know | am neurotic, the |eaders of the
world are neurotic and | am part of it - | am the world and the
world isme - so | can't look to anybody. Do you see what that
does?

S It puts you straight up there in front.

K: It gives you atremendous sense of integrity.

S: Right. You have to fall on your hands and run with it.

K: Now can | - | being a human being - can | look at my
neuroticism? Isit possible to see my neuroticism? What is
neuroticism? What makes me neurotic? All the things that have
been put into me, which make the me. Can my consciousness
empty all that?

S: Your consciousness is that thought.

K: Of course.

B: Isit only that?



K: For the moment | am limiting it to that.

B: That is my consciousness. That proliferation of my
fragmentation, my thought, is my neuroticism. Isn't that right?

K: Of course. It is atremendous question, you follow? Can I,
can the consciousness of man, which began five, ten million years
ago, with all the things that have been put into it, generation after
generation, generation after generation, from the beginning until
now - can you take the whole of it and look at it?

S. Can you take the whole of it - that's not clear. How can you
take the whole of it and look at it?

B: It seems there's alanguage problem there: Y ou say you are
that, how can you look at it?

K: I'll show you in aminute. W€l gointo it.

B: | mean thereisadifficulty in stating it. K: | know, stating it.
The words are wrong.

B: Yes, the words are wrong. So we shouldn't take these words
too literaly.

K: Not too literally, of course.

B: Could we say that the words can be used flexibly?

K: No, the word is not the thing.

B: But we are using words and the question is how are we to
understand them? Y ou see they arein some way an...

K: ...an impediment and...

B: ...in some way aclue to what we are talking about. It seems
to me that one trouble with words is the way we take them. We
take them to mean something very fixed.

K: Now, can you look at it without the word? Is that possible?

Theword is not the thing. The word is athought. And as a human



being | realize | am neurotic - neurotic in the sense that | believe, |
live in conclusions, in memories, which are neurotic processes.

S: Inwords.

K: Inwords. Words, pictures and reality. | believe in something.
My belief isvery real; it may beillusory - all beliefs areillusory
but because | believe so strongly they are real to me.

B: Right.

K: So can | look at the nature of the belief, how it arose - look at
it?

Can you look at that fact that you have a belief. Whatever it is,
god, the State, or whatever.

S. But | believeitistrue.

K: No, no. Can you look at that belief.

S. Thereisabelief and not afact.

K: Ah, no. It isareality to you when you believeiniit.

S: Right, but how am | going to look at it if | really believeit? |
say thereisagod. Now you are telling meto look at my belief in
the god.

K: Why do you believe? Who asked you to believe? What is the
necessity of god? Not that | am an atheist, but | am asking you.

S. God istherefor me, if | believe.

K: Then there is no investigation, it has stopped, you have
blocked yourself; you have shut the door. S: That's right. But you
see we have got such beliefs. How can we get at this? Because |
think we have loads of these unconscious beliefs that we don't
really shake. Like the belief in the me.

B: I think a deeper question is how the mind sets up readlity. |
mean, if | look at things | may think they arereal. That may be an



illusion but when it comes it seems real. Even with objects, you
can say aword and it becomes real when you describe it that way.
And therefore in some way the word sets up in the brain a
construction of reality. Then everything is referred to that
construction of reality.

S. How are we to investigate that?

K: What created that reality? Would you say that everything
thought has created is areality - except nature?

B: Thought didn't create nature.

K: No, of course not.

B: Can't we put it that thought can describe nature.

K: Yes, thought can describe nature - in poetry...

B: And also in imagination.

K: Imagination. Can we say that whatever thought has put
together isreality? The chair, the table, all these electric lights,
nature - thought hasn't created nature but it can describe it.

B: And also make theories about it.

K: Make theories, yes. And also the illusion thought has created
isthe reality.

S. Rignht.

B: But doesn't this construction of reality have its place,
because...

K: Of course, of course.

B: ...thistableisrea although the brain has constructed it. But
al some stage we construct realities that are not there. We can see
this sometimes in the shadows on a dark night constructing realities
that are not there.

K: That thereis aman there.



B: Yes. And also tricks and illusions are possible by conjurers.
But then it goes further and we say that mentally we construct a
logical reality, which seems intensely real, very strong. But it
seems to me the question is: What is it that thought doesto give
that sense of reality, to construct reality? Can we watch that? K:
What does thought do to bring about, to create, that reality?

S. You mean like if you talk to someone who believesin God,
he saysto you that isreal. And if you talk to somebody who really
believesin the self. | talk to many people, to many
psychotherapists - they say the self isreal, that it exists, itisa
thing. Y ou heard a psychotherapist once say to Krishnaji, "We
know the ego exists."

B: Wéll, it isnot only that. | think what happens is that the
illusion builds up very fast once you construct the redlity. It builds
up atremendous structure, a cloud of support around it.

K: So let's come to it. What are we doing now?

S: We are moving.

K: We aretrying to find out what is the correct action in life. |
can only find that out if there is order in me - right? Meisthe
disorder.

S. Right. That'sright.

K: However real that meis, that isthe source of disorder.

S: Right.

K: Because that separates, that divides - me and you, we and
they, my nation, my god - me.

S: Right.

K: Me with its consciousness.

S. Right.



K: Can that consciousness be aware of itself? Aware, like
thought thinking.

B: Thinking about itself?

K: Put it very ssmply: can thought be aware of its own
movement?

B: Yes.

S: That's the question.

B: That's the question. It could be thought understanding its
own structure.

S: And its own movement. But isit thought that is aware of
itself? Or isit something else?

K: Tryit. Try it. Do it now.

S. Right.

K: Do it now. Can your thought be aware of itself? Of its
movement? B: It stops.

K: What does that mean?

S. It means what it says: it stops. The observation of thought,
stops thought.

K: No, don't put it that way.

S. How would you put it?

K: It isundergoing aradical change.

B: So the word "thought" is not afixed thing.

K: No.

B: The word "thought" does not mean afixed thing. It can
change - eh?

K: That's right.

B: In perception.

K: Y ou have told me, and other scientists have told me, that in



the observation of an object through a microscope, the object
undergoes a change.

B: In the quantum theory the object cannot be fixed apart from
the fact of observation.

S: Thisistrue with patients during psychoanalysis. They change
automatically.

K: Forget the patient, you are the patient!

S: | am the patient, right.

K: What takes place when thought is aware of itself? You
know, sir, thisis an extraordinarily important thing.

B: Yes.

K: That is, can the doer be aware of hisdoing? | can move this
vase from here to there and be aware of that moving. That is very
simple. | stretch out my arm... But can thought be aware of itself,
its movement, its activity, its structure, its nature, what it has
created, what it has done in the world?

S: | want to save that question for tomorrow.



THE WHOLENESSOF LIFE PART | DIALOGUE
44TH CONVERSATION WITH DR. DAVID
SHAINBERG AND PROF. DAVID BOHM
BROCKWOOD PARK 19TH MAY, 1976

KRISHNAMURTI: | don't think that yesterday we answered the
guestion: Why do human beings live the way they are living? |
don't think we went into it sufficiently deeply. Did we answer it?

Dr Shainberg: We got the point - but we never answered that
guestion.

K: | was thinking about it this morning and it struck me that we
hadn't answered it fully. We went into the question: Can thought
observe itself?

S: Right.

Dr Bohm: Right. Yes.

K: But I think we ought to answer that other question.

B: But | think that what we said was on the way to answering it.
| mean it was relevant to the answer.

K: Yes, relevant. But it is not complete.

S: No, it'snot complete, it doesn't really get hold of that issue:
Why do people live the way they do, and why don't they change?

K: Yes. Could we go into that alittle bit before we go on?

S: Well, you know my immediate answer to that question was
that they like it. We came up against that and then pulled away.

K: I think it is much deeper than that, don't you? Because if one
actually transformed one's conditioning, the way one lives, one
might find oneself economically in avery difficult position.

S. Right.



K: It would be going against the current, completely against the
current,

B: Areyou saying that it might lead to a certain objective
insecurity?

K: Objective insecurity. B: It is not merely a matter of the
imagination.

K: No, no, actual insecurity.

B: Yes, because alot of the things we are discussing are to do
with some illusion of security or insecurity. In addition thereis
some genuine...

K: ...genuine insecurity. And also doesn't it imply that you have
to stand alone?

S: Definitely you would be in atotally different position.

K: Becauseit is being completely out of the stream. And that
means you have to be alone, psychologically alone. And we ask
whether human beings can stand that.

S: Well, certainly this other is to be completely together.

K: It isthe herd instinct. Be together, with people, don't be
alone.

S. Belike them, be with them - it is all based on competitionin
some way. | am better than you...

K: Of course, of course. Itisall that.

B: Well, it isunclear because in some sense we should be
together, but society, it secemsto me, is giving us some false sense
of togetherness which is really fragmentation.

K: Quite right. So would you say that one of the main reasons
why human beings don't want to transform themselves radically, is
that they are frightened of not belonging to a group, to a herd, to



something definite - of standing completely alone? | think you can
only co-operate from that aloneness, not the other way round.

S: People don't like to be different, that we know.

K: I once talked to an FBI man - he came to see me and he said,
"Why isit that you walk alone all the time? Why are you so much
aone? | see you among the hills walking alone. Why?' He thought
it was very disturbing.

B: Wéll, | think anthropologists find that in primitive peoples
the sense of belonging to the tribe is even stronger; their entire
psychological structure depends on being in atribe.

K: You would rather cling to the misery you already know than
come into another kind of misery you don't know.

S. That'sright. Being with others...

K: ...you are safe. B: Y ou will be taken care of, as your mother
may have taken care of you; you are gently supported. You feel
that fundamentally everything will he all right because the group is
large, it iswise, it knows what to do. | think thereisafeeling like
that, rather deep. The Church may give that feeling.

K: Yes. You have seen those animal pictures? They are always
in herds.

B: Aren't people seeking from the group a sense that they have
some support from the whole?

K: Of course.

B: Now isn't it possible that you are discussing an alonenessin
which you have a certain security? People are seeking in the group
akind of security; well, it seems to me, that that can arise actually
in aloneness.

K: Yes, that isright. In aloneness you can be completely secure.



B: | wonder if we could discuss that because it seemsthereisan
illusion there: people fedl they should have a sense of security.

K: Quite right.

B: And they arelooking for it in a group, the group being
representative of something universal.

K: The group is not the universal.

B: Itisn't, but it is the way we think of it.

K: Of course.

B: The little child thinks the tribe is the whole world.

K: A human being, if he transforms himself, becomes alone, but
that alonenessis not isolation - it isaform of supreme intelligence.
B: Yes, but could you go into that alittle further about it not
being isolation, because at first when you say alone - the feeling

that | am entirely apart...

K: It isnot apart.

S: All people seem to gravitate together; they have to belike
other people. What would change that? Why should anybody
change from that? What would such people experience when they
are alone? They experience isolation.

K: I thought we had already dealt with that fairly thoroughly.
When one realizes the appalling state of the world, and of oneself,
the disorder, the confusion and the misery, and when one says
there must be atotal change, atotal transformation, one has already
begun to move away from all that.

S. Right. But here oneis, being together...

K: Being together, what does it really mean?

S: | mean being in this group...

K: Yes, what doesit really mean? Identifying oneself with the



group, remaining with the group - what doesit mean? What is
involved init? The group is me. | am the group.

S: Right.

K: Thereforeit is like co-operating with myself.

B: Perhaps you could say as Descartes said, "l think, therefore |
| am" - meaning that | think impliesthat | am there. One says, "I
am in the group, therefore | am". You see, if | am not in agroup
where am 1? In other words | have no being at all. That isreally the
condition of the primitive tribe, for most of the members anyway.

And there is something deep there because | feel that my very
existence, my being, psychologically, isimplied in being in the
group. The group has made me, everything about me has come
from the group. | am nothing without the group.

K: Yes, quiteright. | am the group in fact.

B: And thereforeif | am out of the group | feel everything is
collapsing. | don't know where | am. | have no orientation, to life
or to anything.

S: Rignt.

B: And therefore, you see, that might be the greatest
punishment the group could inflict, to banish me.

K: Yes, look what is happening in Russia: when thereisa
dissenter he is banished.

B: Such banishment sort of robs him of his being. It isamost
like killing him.

K: Quite. | think that iswhat it is, the fear of being alone. Alone
istranslated as being isolated from all this.

B: Could we say from the universal?

K: Yes, from the universal. B: It seemsto me you are implying



that if you are really alone, genuinely alone, then you are not
isolated from the universe.

K: Absolutely. On the contrary.

B: Therefore we first have to be free of thisfalse universal.

S. Thisfalse identification with the group.

B: Identification with the group as the universal. Treating the
group asif it were the universal support of my being.

S: Right, right. Now there is something more to that. What is
being said is that when that localized identification with the group,
that false security, is dropped, one is opened up to the participation
in...

K: No, there is no question of participation - you are the
universe.

S: You are that.

B: Asachild | felt that the town | wasin was the whole
universe; then | found another town further away which felt almost
beyond the universe, which must be the ultimate limits of all
reality. So the idea of going beyond that would not have occurred
to me. And | think that is how the group is treated. We know
abstractly that it is not so, but the feeling you haveislike that of a
little child.

K: Isit then that human beings love, or hold on to, their own
misery and confusion because they don't know anything else?

B: Yes.

K: The known is so far, then the unknown.

S: Right. Yes.

K: Now to be alone implies, doesn't it, to step out of the stream?

S. Of the known.



K: Step out of the stream of this utter confusion, disorder,
sorrow, despair, hope and travail - to step out of all that.

S: Right.

K: And if you want to go much deeper into this, to be alone
implies, doesn't it, not to carry the burden of tradition with you at
all?

B: Tradition being the group, then.

K: The group. Tradition also being knowledge.

B: Knowledge, but it comes basically from the group.
Knowledge is basically collective. It is collected by everybody.

K: So to be alone implies total freedom. And when thereis that
great freedom it isthe universe. B: Could we go into that further
because to a person who hasn't seen this, it doesn't look obvious?

S: | think David isright there. To a person, to most people, |
think - and | have tested this out recently - the idea, or even the
deep feeling, that you are the universe, seemsto be so...

K: Ah, sir, that is a most dangerous thing to say. How can you
say you are the universe when you are in total confusion? When
you are unhappy, miserable, anxious, jealous, envious how can you
say you are the universe? Universe implies total order.

B: Yes, the cosmosin Greek meant order.

K: Order, of course.

B: And chaos was the opposite.

K: Yes.

S Butl...

K: No, listen. Universe, cosmos, means order.

S. Right.

K: And chaos iswhat we live with.



S: That'sright.

K. How can | think | have universal order in me? That isthe
good old trick of the mind which says disorder is there, but inside
you thereis perfect order. That isan illusion. It is a concept which
thought has put there and it gives me a certain hope, but it isan
illusion, it has no reality. What has actual reality is the confusion.

S: Right.

K: My chaos. And | canimagine, | can project a cosmos but
that. isequally illusory. So | must start with the fact of what | am,
whichisthat | amin chaos.

S: | belong to a group.

K: Chaos, chaos is the group. So to move away from that into
cosmos, which istotal order, meansthat | am alone. Thereisatotal
order which is not associated with disorder, chaos. That is alone.

B: Yes, can we go into that? Suppose severa people are in that
state, moving into cosmos, into order out of the chaos of society -
arethey all alone?

K: No, they don't feel alone there. Thereis only order.

B: Arethey different people? K: Sir, would you say - suppose -
no, | can't suppose - we three are in cosmos, there is only cosmos,
not you, Dr Bohm, Dr Shainberg and me.

B: Therefore we are still alone.

K: That is, order is alone.

B: | looked up the word "alon€e" in the dictionary; basically it is
all one.

K: All one. Yes.

B: In other words there is no fragmentation.

K: Therefore thereis no three - wethree. And that is



marvellous, sir.

S. But you jumped away there. We have got chaos and
confusion. That is what we have got.

K: So as we said, to move away from that, which isto have total
order, most people are afraid. Alone, as he pointed out, isall one.
Therefore there is no fragmentation, then there is cosmos.

S: Right. But most people are in confusion and chaos. That is all
they know.

K: So how do you move away from that? That is the whole
guestion.

S. That isthe question. Here we are in chaos and confusion, we
are not over there.

K: No, because you may be frightened of that. Frightened of an
idea of being alone.

S: How can you be frightened of an idea?

B: That is easy.

K: Aren't you frightened of tomorrow? Which is an idea.

S: OK. That isan idea.

K: So they are frightened of an idea which they have projected,
which says, "My God, | am alone", which means | have nobody to
rely on.

S. Right, but that is an idea.

B: Well, let's go slowly. We have said that to a certain extent it
is genuinely so. You are not being supported by society. You do
have a certain genuine danger because you have withdrawn from
the hub of society. S: | think we are confused here. | really do
because | think if we have got confusion, if we have got chaos...

K: Not if - itisso.



S Itisso, OK | go with you. We have got chaos and confusion,
that is what we have got. Now if you have an idea about being
alone while in chaos and confusion, that is just another idea,
another thought, another part of the chaos. Is that right?

K: That's right.

S: OK. Now that is all we have got, chaos and confusion.

K: And in moving away from that we have the feeling we will
be alone.

B: In the sense of isolated.

K: Isolated.

S. Right. That'swhat | am getting at.

K: Wewill belonely.

S: That'sright.

K: Of that we are frightened.

S: Not frightened, in terror.

K: Yes. Therefore we say, "l would rather stay wherel amin
my little pond than face isolation." And that may be one of the
reasons why human beings don't radically change.

S: That'sright.

B: That's like this primitive tribe - the worst punishment is to be
banished.

S: You don't have to go to aprimitive tribe. | see people and
talk to people all the time; patients come to me and say, "L ook,
Saturday came, | couldn't stand being alone, | called up 50 people
looking for somebody to be with."

B: Yes, that is much the same.

K: So that may be one of the reasons why human beings don't

change.



S: Right. K: The other is that we are so heavily conditioned to
accept things as they are. We don't say to ourselves, "Why should |
livethisway?' S. That is certainly true. We dont.

B: We have to get away from this conviction, that the way
things areis al that can be.

K: Yes, that's right. Y ou see, the religions have pointed this out
by saying there is another world, aspire to that. Thisisatransient
world, it doesn't matter, live as best as you can in your sorrow, and
then you will be perfectly happy in the next world.

S: Right.

K: And the Communists say there is no next-world, so make the
best of thisworld.

B: I think they would say that there is happinessin the future in
thisworld.

K: Yes, yes. Sacrifice your children for the future, whichis
exactly the same thing.

B: But it seemsit isasort of transformation of the same thing:
we say we want to give up this society asit is, but we invent
something similar.

K: Yes, quite.

S. It hasto be similar if we are inventing it.

B: Yes, but it seemsit isan important point, that thereisa
subtle way of not being alone.

K: Quiteright.

S. Y ou mean we go ahead and make it out of the old ideas?

B: Yes. To make heaven for the future.

K: So what will make human beings change? Radically.

S. | don't know. Even the ideayou are suggesting hereisthat it



can't be different, or that it is all the same: that is part of the system
itself.

K: Agreed. Now wait a minute. May | ask you a question? Why
don't you change? What is preventing you?

S. | would say that it is - oh, it's atough question. | suppose the
answer would be that - | don't have any answer.

K: Because you have never asked yourself that question. Right?

S: Not radically.

K: We are asking basic questions. S: Right. | don't really know
the answer to the question.

K: Now, sir, move away from that, sir. Isit that our structure,
our whole society, al religions, al culture is based on thought, and
thought says, "l can't do this. Therefore an outside agency is
necessary to change me."

S: Right.

K: Whether the outside agency is the environment, the leader,
or God. God is your own projection of yourself, obviously. And
you believe in God, you believe in some leader; you believe, but
you are still the same.

S: That'sright.

K: Y ou may identify with the State and so on, but the good old
meis still operating. So isit that thought doesn't see its own limit?
Doesn't know, realize, that it cannot change itself?

B: Wéll, | think thought loses track of something; it doesn't see
that it itself is behind all this.

K: Of course. We said that. Thought has produced all this
chaos.

B: But thought doesn't really see this exactly.



S. What thought doesin fact is to communicate through gradual
change.

K: That isall the invention of thought.

S: Yes, but that iswhere | think the hook is.

K: No, gir, please, sir, just listen.

S Sure.

K: Thought has put this world together. Technologically as well
as psychologically. The technological world isall right, leaveit dl
alone, we won't even discuss that. It would be too absurd. But
psychologically, thought has built all thisworld in me and outside
me. And does thought realize that it has made this mess, this
chaos?

B: | would say that it doesn't. It tends to look on this chaos as
Independently existent.

K: But it isits baby!

B: Itis, but it isvery hard for thought to see that. That isreally
what we were discussing yesterday.

K: Yes, we are coming back to that. B: To this question of how
thought gives a sense of reality. We were saying that technology
deals with something that thought made, but it is actually an
independent reality once it is made.

K: Likethe table, like those cameras.

B: But you could say that thought also creates areality which it
calls independent, but isn't.

K: Yes, yes. So, does thought realize, isit aware, that it has
created this chaos?

S No.

K: Why not? But you, sir. Do you realize it?



S: | redlize that...

K: Not you - does thought - you see! | have asked you a
different question: Does thought, which is you, your thinking -
does your thinking realize the chaos it has created?

B: Thought tends to attribute that chaos to something else,
either to something outside, or to me who isinside.

K: Thought has created me.

B: But also thought has said that me is not thought, although in
reality it is. Thought istreating me as a different reality.

K: Of course, of course.

B: And thought is saying that it is coming from me and
therefore it doesn't take credit for what it does.

K: To me thought has created the me.

S: That'sright.

K: And so "me" is not separate from thought. It is the structure
of thought, the nature of thought that has made me.

S, Right.

K: Now: Does your thinking, or does your thought realize this?

S: Inflashesit does.

K: No, not in flashes. You don't see that table in flashes; it is
aways there. We asked a question yesterday, and we stopped
there: Does thought see itself in movement?

S: Right.

K: The movement has created the me, created the chaos, created
the division, created the conflict, jealousy, anxiety, fear... S: Right.
Now what | am asking is another question. Y esterday we cameto a
moment where we said thought stops.

K: No. That ismuch later. Please just stick to one thing.



S: OK. What | am trying to get at iswhat is the actuality of
thought seeing itself?

K: Y ou want meto describe it?

S: No, no, | don't want you to describe it - what | am trying to
get at iswhat isthe actuality that thought sees? We get into the
problem of language here - but it seems that thought sees and
forgets.

K: No, no, please. | am asking a very ssimple question. Don't
complicate it. Does thought see the chaos it has created? That's all.
Which means:. Is thought aware of itself asamovement? Not | am
aware of thought as a movement - the | has been created by
thought.

S. Right.

B: | think a question that is relevant is: Why does thought keep
on going? How does it sustain itself? Because aslong as it sustains
itself it produces something like an independent reality, anillusion
of redlity.

S: What is my relationship to thought?

K: You are thought. Thereis no you related to thought.

S: Right. But look, look. The questioniis: | say to you, "What is
my relationship to thought" - and you say to me" You are
thought". in some way what you say is clear, but that is still the
way thought is moving for me, to say it ismy relationship to
thought.

B: Well, that's the point. Can this very thought stop right now?

K: Yes.

B: What is sustaining this whole thing? - at this very moment? -
was the question | was trying to get at.



S Yes, that's the question.

B: In other words, say we have a certain insight but nevertheless
something happens to sustain the old process right now.

K: That's right.

S: Right now thought keeps moving. K: No, Dr Bohm asked a
very good question which we haven't answered. He said, Why does
thought move?

B: When it isirrelevant to move.

K: Why isit aways moving? What is movement? Movement is
time - right?

S. That's too quick. Movement istime.

K: Obvioudly, of course. Physicaly, from here to London, from
hereto New Y ork. And also psychologically from here to there.

S: Right.

K: | am this, | must be that.

S: Right. But if athought is not necessarily all that...

K: Thought is the new movement. We are examining
movement, which is thought. Look: if thought stopped there is no
movement.

S:Yes, | know. | am trying - this has to be made very clear.

B: I think there is a step that might help: to ask myself what it is
that makes me go on thinking or talking. | can often watch people
and seethey arein aholejust because they keep on talking. If they
would stop talking the whole problem would vanish. | meanitis
just this flow of words that comes out asiif it were reality, and then
they say that is my problem, it isreal and | have got to think some
more. Thereisakind of afeedback saying, "I have got a problem, |

am suffering."



S: You have got an 'I' thought.

B: Yes, | think that; therefore | have asensethat | amreal. | am
thinking of my suffering, and in that it isimplicit that itis| who
am there, that the suffering is real because | am real.

S Right.

B: And then comes the next thought, which is: Since that isreal
| must think some more.

S: It feeds on itsalf.

B: Yes. And one of the things | must think isthat | am
suffering. And I am compelled to keep on thinking that thought all
the time. Maintaining myself in existence. Do you see what | am
driving at? That there is afeedback.

K: Which meansthat if thought is movement, which istime,
and there is no movement | am dead! | am dead. B: Yes, if that
movement stops, then the sense that | am there being real must go,
because the sense that | am real is the result of thinking.

K: Do you seethisis extraordinary?

S: Of courseit is.

K: No, no, actualy. In actuality, not in theory. One realizes
thought is movement - right?

S: Right.

B: And in this movement it creates an image of ...

K: ...of me...

B: ...that is supposed to be moving.

K: Yes, yes. Now, when that movement stops there is no me.
The meistime, put together by time, which is thought.

S. Right.

K: So do you, listening to this, realize the truth of it? Not the



verbal, logical statement, but the truth of such an amazing thing?
Therefore there is an entirely different action. The action of
thought as movement brings about a fragmentary action, a
contradictory action. When the movement as thought comes to an
end there istotal action.

B: Can you say then that whatever technical thought brings
about has an order?

K: Of course.

B: In other words it doesn't mean that thought is permanently
gone.,

K: No, no.

S. It can still be amovement in its proper place, initsfitting
order?

K: Of course. So isahuman being afraid of all this?
Unconsciously, deeply, he must realize the ending of me. Do you
understand? And that is really a most frightening thing. My
knowledge, my books, my wife - the whole thing which thought
has put together. And you are asking me to end all that.

B: Can't you say it isthe ending of everything? Because
everything that | know isthere.

K: Absolutely. So you see, really | am frightened; a human
being is frightened of death. Not the biological death... S: To die
now.

K: This coming to an end. And therefore he believesin God,
reincarnation, and a dozen other comforting things, but in actuality,
when thought realizes itself as movement and sees that movement
has created the me, the divisions, the quarrels, the whole structure

of this chaotic world - when thought realizes this, sees the truth of



it, it ends. Then thereis cosmos. Y ou listen to this. how do you
receiveit?

S: Do you want me to answer?

K: | offer you something. How do you receiveit? Thisis very
important.

S: Yes. Thought sees its movement...

K: No, no. How do you receive it? How does the public, who
listensto al this, receive it? They ask, "What is he trying to tell
me?"

S. What?

K: Hesays| am not telling you anything. He says listen to what
| am saying and find out for yourself whether thought as movement
has created all this, both the technological world which is useful,
which is necessary, and this chaotic world.

S: Right.

K: How do you receivet, listen to it? What takes placein you
when you listen to it?

S Panic.

K: No. Isit?

S. Yes. Thereis a panic about the death. Thereis a sense of
seeing, and then there is afear of that death.

K: Which means you have listened to the words; the words have
awakened the fear.

S: Right.

K: But not the actuality of the fact.

S: | wouldn't say that. | think that isalittle unfair. They awaken
the...

K: | am asking you.



S. ...they awaken the actuality of the fact and then there seems
to be a silence, amoment of great clarity that givesway to akind
of feeling in the pit of the stomach where things are dropping out,
and then thereisakind of...

K: Withholding.

S ...withholding, right. | think there is a whole movement there.

K: So you are describing humanity?

S: No | am describing me.

K: Y ou are humanity.

B: You are the same.

S. Right.

K: You are the viewer, the people who are listening.

S: That'sright. So thereis a sense of what will happen
tomorrow?

K: No, no. That is not the point. No. When thought realizes
Itself as a movement, and realizes that that movement has created
al this chaos, total chaos, complete disorder - when it realizes that,
what takes place? Actually? Y ou are not frightened, thereis no
fear. Listen to it carefully. Thereis no fear. Fear is the idea brought
about by an abstraction. Y ou understand? Y ou have made a picture
of ending and are frightened of that ending.

S. You areright. You are right.

K: Thereisno fear.

S: No fear and then thereis...

K: Thereis no fear when the actuality takes place.

S: That'sright. When the actuality takes place thereis silence.

K: With the fact there is no fear.

B: But as soon as thought comesin...



K: That's right.

S: That'sright. Now wait a minute; no, don't go away. When
thought comesin...

K: Thenitisnolonger afact. You haven't remained with the
fact.

B: Well, that is the same as saying you keep on thinking.

K: Keep on moving.

B: Yes. Well, as soon as you bring thought in, it is not afact; it
is an imagination or afantasy which isthought to bereal, butitis
not so. Therefore you are not with the fact any longer. K: We have
discovered something extraordinary, that with fact thereis no fear.

S. Right.

B: So all fear isthought, isthat it?

K: That's right.

S. We have got a big mouthful here.

K: No. All thought isfear, all thought is sorrow.

B: That goes both ways, that all fear is thought, and all thought
isfear.

K: Of course.

B: Except the kind of thought that arises with the fact alone.

S. | want to interject something right here: it seemsto me we
have discovered something quite important right here, which is that
at the actual seeing, the instant of attention is at its peak.

K: No. Something new takes place, sir. Something totally new
that you have never looked at. It has never been understood or
experienced, whatever it is. A totally different thing happens.

B: But isn't it important that we acknowledge thisin our

thought, | mean in our language?



K: Yes.

B: Aswe are doing now. In other words, if it happened and we
didn't acknowledge it, then we are liable to fall back.

K: Of course, of course.

S. | don't get you.

B: Well, we have to see it not only when it happens but we have
to say that it happens.

S: Then are we creating a place to localize this, or not?

K: No, no. What heis saying isvery ssimple. He is saying, does
thisfact, this actuality take place? And can you remain with it, can
thought not move but remain only with that fact? Sir, itislike
saying: Remain totally with sorrow. Do not move away, do not say
it should be or shouldn't be, or how am | to get over it - just totally
remain with that thing. With the fact. Then you have an energy

which is extraordinary.
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KRISHNAMURTI: We have talked about the necessity for human
beings to change, and about why they don't change, why they
accept this intolerable condition of the human psyche. | think we
ought to approach the same thing from a different angle. Who has
invented the unconscious?

Dr Shainberg: Who has invented it? | think there is adifference
between what we call the unconscious and what is the unconscious.
Theword is not the thing.

K: Yes, theword is not the thing. Who has thought it up?

S. Wéll, | think the history of thinking about the unconsciousis
along and involved process.

K: May we ask: Have you an unconscious? Are you aware of
your unconscious? Do you know if you have an unconsciousthat is
operating differently, trying to give you hints - are you aware of all
that?

S. Yes. | am aware of an aspect of myself that isincompletely
aware. That iswhat | call the unconscious. It is aware of my
experience, aware of eventsin an incomplete way. That's what |
call the unconscious. It uses symbols and different modes of
telling, of understanding a dream, say, in which | discover jealousy
that | wasn't aware of.

K: Do you aso give importance, Dr Bohm, to afeeling that
there is such athing?



Dr Bohm: Well, | don't know what you mean by that. | think
there are some things we do that we are not aware of. We react, we
use words in an habitual way...

S. We have dreams.

B: We have dreams, yes... K: | am going to question all that
because | am not sure...

S: Y ou are not questioning that we have dreams?

K: No. But | want to question, | want to ask the expertsif there
IS such athing as the unconscious, because | don't think it has
played any important part in my life at all.

S: Well, it depends on what you mean.

K: I will tell you what | mean. Something hidden, something
incomplete, something that | have to go after consciously or
unconsciously - discover, unearth, explore and expose. See the
motives, see the hidden intentions.

B: Well, could we make it clear that there are some things
people do which you can see they are not aware of doing?

K: I don't quite follow.

B: Well, for example, this Freudian dlip of the tongue -
somebody makes a dip of the tongue which expresses his will.

K: Yes, yes, | didn't mean that quite.

S. That iswhat most people think of as the unconscious. Y ou
see, | think there are two problems here, if | canjust putina
technical statement. There has arisen in the history of thinking
about the unconscious, a belief that there are thingsin it which
must be lifted out. Then there are alarge group of people now who
think of the unconscious as areas of behaviour, areas of response,

areas of experience that they are not fully aware of, so that in the



daytime they might have, let's say, an experience of stresswhich
they didn't finish with, and at night they go through re-working it
in anew way.

K: | understand all that.

S. So that would be the unconscious in operation. Y ou get it
also from the past or from previous programmes of action.

K: I mean - the collective unconscious, the racial unconscious.

B: Let's say somebody has been deeply hurt in the past; you can
see that his whole behaviour is governed by that. But he doesn't
know it; he may not know it.

K: Yes, that | understand.

S. But hisresponse is always from the past. K: Y es, quite. What
| am trying to find out is why we have divided the conscious and
the unconscious. Or isit one unitary total process - one movement?
Not hidden, not concealed, but moving as a whole current. These
clever brainy birds come along and split it up and say thereisthe
conscious and the unconscious, the hidden, the incomplete, the
storehouse of racial memories, family memories....

S: The reason that that has happened, | think, is partially
explained by the fact that Freud and Jung and others were seeing
patients who had fragmented off this movement which you are
talking about. So much knowledge of the unconscious grew out of
that.

K: That'swhat | want to get at.

S. There's the whole history of hysteria, where patients couldn't
move their arms, you know?

K: I know.

S. Then you open up their memories and eventually they can



move their arms. Or there were people who had dual
personalities...

K: Isit aninsanity - not insanity - isit a state of mind that
divides everything, that says there is the unconscious and the
conscious? Isit also a process of fragmentation?

B: Well, wouldn't you say, as Freud has said, that certain
material is made unconscious by the brain because it istoo
disturbing?

K: That iswhat | want to get at.

B: It isfragmented. That iswell known in al schools of
psychology.

S. That'sright. That iswhat | am saying. It is fragmented off
and is then called the unconscious. What is fragmented is the
uNCONSCI OUS.

K: | understand that.

B: But would you say that the brain itself isin some sense
holding it separate on purpose in order to avoid it?

K: Yes, avoiding facing the fact.

S, That'sright. B: Yes. So that it is not really separate from
CONSCi OUSNESS.

K: That iswhat | want to get at.

S It isn't separate from consciousness but the brain has
organized it in a fragmented way.

B: Yes, but then it isawrong terminology to call it that. The
word unconscious already implies a separation.

K: That's right, separation.

B: To say there are two layers, the unconscious and the surface

consciousness, a structureisimplied. But this other notion isto say



that that structure is not implied, but that certain material wherever
it may beissimply avoided.

K: | don't want to think about somebody because he has hurt
me. That is not the unconscious, it'sjust that | don't want to think
about him.

S: That'sright.

K: I am conscious he has hurt me and | don't want to think
about it.

B: But akind of paradoxical situation arises there because
eventually you would become so good at it that you wouldn't
realize you were doing it. That seems to happen, you see.

K: Yes, yes.

B: People become so proficient at avoiding these things that
they cease to realize they are doing it.

K: Yes.

B: It becomes habitual.

S: That isright. | think thisis what happens. These hurts....

K: The wound remains.

S: The wound remains and we forget that we have forgotten-

K: The wound remains.

B: We remember to forget, you see!

K: Yes.

S. We remember to forget and then the process of therapy isto
help the remembering and the recall - to remember you have
forgotten, and then to understand the connections of why you
forgot; then the thing can move in amore haolistic way, rather than
being fragmented.

K: Do you consider, or feel that you have been hurt?



S Yes.

K: And want to avoid it? Resist, withdraw, isolate - the whole
picture being the image of yourself being hurt and withdrawing -
do you feel that when you are hurt?

S: Yes. | fedl - how to put it?

K: Let'sgo into this.

S: Yes, | feel thereis definitely a move not to be hurt, not to
have that image, not to have that whole thing changed because if it
is changed it seemsto catapult into the same experience that was
the hurt. This has a resonation with that unconscious which
reminds me... you see | am reminded of being hurt deeply by this
more superficia hurt.

K: | understand that.

S. So | avoid hurt - period.

K: If the brain has a shock - a biological, physical shock - must
the psychological brain, if we can call it that, be hurt also? Is that
inevitable?

S: No, | don't think so. It is only hurt with reference to
something.

K: No. | am asking you: Can such a psychological brain, if | can
use those two words, never be hurt? - in any circumstances, given
family life, husband, wife, bad friends, so-called enemies, all that
IS going on around you - never get hurt? Because apparently thisis
one of the major wounds of human existence. The more sensitive
you are, the more aware, the more hurt you get, the more
withdrawn. Is thisinevitable?

S. I don't think it isinevitable but | think it happens frequently,

more often than not. And it seems to happen when an attachment is



formed and then the loss of that attachment. Y ou become important
to me, | like you, or | am involved with you, then it becomes
important to me that you don't do anything that disturbs that image.

K: That is, the relationship between two people, the picture we
have of each other, the image - that is the cause of hurt. B: Well, it
also goes the other way: we hold those images because of hurt.

K: Of course, of course.

B: Where does it start?

K: That iswhat | want to get at.

S: That iswhat | want to get at too.

K: He pointed out something.

S. | know hedid, yes.

B: Because the past hurt gives tremendous strength to the
Image, the image which helps usto forget it.

S: That'sright.

K: Now isthiswound in the "unconscious' - we use the word
unconscious in quotes for the time being - is it hidden?

S: Well, I think you are being alittle simplistic about that
because what is hidden is the fact that | have had this happen many
times - it happened with my mother, it happened with my friend, it
happened in school, when | cared about somebody... Y ou form the
attachment and then comes the hurt.

K: I am not at al surethat it comes through attachment.

S. Maybe it is not attachment, that is the wrong word. What
happensisthat | form arelationship with you where an image
becomes important - what you do to me becomes important.

K: You have an image about yourself.

S. That'sright. And you are saying that | like you because you



are conforming with the image.

K: No, apart from like and dislike, you have an image about
yourself. Then | come along and put a pin in that image.

S: No, first you come along and confirm it.

B: The hurt will be greater if you first come along and are very
friendly to me and confirm the image, and then suddenly put apin
in me.

K: Of course, of course.

B: But even somebody who didn't confirm it can hurt if he puts
apinin properly. S: That's right. That's not unconscious. But why
did | have the image to begin with? That is unconscious.

K: Isit unconscious? That iswhat | want to get at. Or it isso
obvious that we don't look. Y ou follow what | am saying?

S: | follow, yes.

K: Weput it away. We say it is hidden. | question whether it is
hidden at all, it is so blatantly obvious.

S: | don't feel all parts of it are obvious.

B: | think we hide it in one sense. Shall we say that this hurt
means that everything is wrong with the image, but we hide it by
saying everything isall right? In other words the thing that is
obvious may be hidden by saying it is unimportant, that we don't
notice it.

S. Yeswedon't noticeit but | ask myself what isit that
generates thisimage, what is that hurt?

K: Ah, we will cometo that. We are enquiring, aren't we, into
the whole structure of consciousness?

S. Right.

K: Into the nature of consciousness. We have broken it up into



the hidden and the open. It may be the fragmented mind that is
doing this. And therefore strengthening both.

S: Right.

The division grows greater and greater and greater...

S. The fragmented mind is...

K: ...doing this. Now most people have an image about
themselves, practically everybody. It is that image that gets hurt.
And that image isyou, and you say, "l am hurt".

B: It isthe same as what we were discussing this morning.

K: Yes.

B: You see, if | have apleasant self-image, | attribute the
pleasure to me and say that it is real. When somebody hurts me
then the pain is attributed to me and | say that's real too. It seems
that if you have an image that can give you pleasure, then it must
also be able to give you pain. Thereis no way out of that.

K: Absolutely. S: Well, the image seems to be self-perpetuating,
as you were saying.

B: | think people hope that the image will give them pleasure.

K: Pleasure only.

B: Only pleasure, but the very mechanism that makes pleasure
possible makes pain possible, because the pleasure comesif | say
"I think | am good", and thisis sensed to be real, which makes that
goodness real, but if somebody comes along and says, " Y ou are no
good, you are stupid”, that too isreal and therefore very significant.

K: The image brings both pleasure and pain.

B: I think people would hope for an image that would bring
only pleasure.

S. People do hope that, there is no question. But people not only



hope for the image, they invest all their interest in their image.

B: The value of everything depends on this self-image being
right. So if somebody shows it's wrong, everything iswrong.

S: That'sright.

K: But we are always giving new shape to the image.

B: But | think thisimage means everything, and that givesit
tremendous power.

S: The entire personality is directed to the achievement of this
image. Everything else takes second place.

K: Areyou aware of this?

S:Yes. | am aware of it.

K: What is the beginning of this?

S Well...

K: Please, just let me summarize first. Every human being
practically has an image of himself, of which heis unconscious or
not aware.

S: That'sright. Usually it's sort of idealized.

K: Idealized, or not idealized, it is an image.

S: That'sright. They must have it. K: That haveit.

B: They haveit.

S. But they must direct al their actions towards getting it.

B: | think one feels one's whole life depends on the image.

K: Yes, that's right.

S. Depression iswhen | don't haveit.

K: Wewill cometo that. The next question is. How does it
come into being?

S: Well, | think it comesinto being in the family in some way.
Y ou are my father and | understand through watching you that if |



am smart you will like me, right?

K: Quite. We agree.

S: | learn that very quickly. So | am going to make sure | get
that love...

K: Itisal very smple. But | am asking: What is the origin of
making images about oneself?

B: If | had no image at all | would never get into that, would |?

S If | never made images..?

B: Yes. Never made any image at all no matter what my father
did.

K: I think thisis very important.

S. That isthe question.

B: Maybe the child can't do it, but suppose he can... K: | am not
at al sure...

B: Perhaps he can, but | am saying under ordinary conditions he
doesn't manage to do it.

S: You are suggesting that the child already has an image that
he has been hurt.

K: Ah, no, no. | don't know. We are asking.

B: But suppose there was a child who made no image of
himself.

S. OK. Let's assume he has no image.

B: Then he cannot get hurt.

K: Hecan't be hurt. S: Therel think you are in very hot water
psychologically because a child...

K: No, we said "suppose”.

B: Not the actual child - but suppose there was a child who
didn't make an image of himself so he didn't depend on that image



for everything. The child you talked about depended on the image
that his father loved him.

S: That'sright.

B: And therefore when his father doesn't love him, everything
has gone, right?

S. Right.

B: Therefore heis hurt. But if he has no image that he must
have his father love him, then he will just watch hisfather.

S: But let'slook at it alittle more pragmatically. Hereisthe
child and heis actually hurt.

B: He can't be hurt without the image. Who is going to get hurt?

K: Itislike putting apin into the air.

S: Now wait aminute, | am not going to let you guys get away
with this! Here you have got this child vulnerable in the sense that
needs psychological support. He has enormous tensions.

K: Sir, agreed to all that. Such a child has an image.

S: No, noimage. Heis simply not being biologically supported.

K: No. No.

B: Well, he may make an image of the fact that heis not
biologically supported. Y ou have to get the difference between the
actual fact of what happens biologically and what he thinks of it.
Right? Now | have seen a child sometimes drop suddenly, he really
goes to pieces, not because he was dropped very far but because
that sense of ...

K: Loss, insecurity.

B: ...insecurity, because his mother was gone. It seemed as if
everything had gone, right? And he was totally disorganized and
screaming, but he dropped only about this far, you see. But the



point is he had an image of the kind of security he was going to get
from his mother. Right? S: That is the way the nervous system
works.

B: Well, that isthe question - Isit necessary to work that way?
Or isthisthe result of conditioning?

K: Thisis an important question.

S: On, terribly important.

K: Because whether in Americaor in this country, children are
running away from their parents. The parents seem to have no
control over them. They don't obey, they don't listen. They are
wild. And the parents fed terribly hurt. | saw on TV what is
happening in America. One woman was in tears. She said, "l am
his mother he doesn't treat me as a mother, he just orders me
about." He had run away half a dozen times. And this separation
between parents and children is growing all over the world. They
have no relationship between themselves, between each other. So
what is the cause of al this, apart from sociological, economic
pressures which made the mother go out to work and leave the
child alone - we take that for granted - but much deeper than that?
Isit that the parents have an image about themselves and insist on
creating an image in the children?

S: | see what you are saying.

K: And the child refuses to have that image - he has his own
image. So the battleis on.

S That isvery much what | was saying when | said that initially
the hurt of the child...

K: We haven't come to the hurt yet.

S. Well, what isin that initial relationship between child...



K: | doubt if they have any relationship. That iswhat | am
trying to get at.

S: | agree with you. There is something wrong with the
relationship.

K: Have they arelationship at all? Look, young people get
married, or they don't get married. They have a child by mistake, or
intentionally, but young people are children themselves; they
haven't understood the universe, cosmos or chaos - they just have
this child.

S: That'sright. That is what happens. K: And they play with it
for ayear or two and then say, "For God's sake, | am fed up with
thischild", and look elsewhere. And the child feels|eft, lost.

S: That'sright.

K: And he needs security, from the beginning he needs security.

S: Right.

K: Which the parents do not give, or are incapable of giving -
psychological security, the sense of "You are my child, | love you,
I'll look after you, I'll see that throughout life you will behave
properly". They haven't got that feeling. They are bored with it
after a couple of years.

S. That'sright. K: Isit that they have no relationship right from
the beginning neither the husband, nor the wife, boy or girl? Isit
only a sexual relationship, the pleasure relationship? Is it that they
won't accept the pain principle involved with the pleasure
principle?

S: That's right.

K: What | am trying to seeisif thereis actually any relationship
at all, except abiological, sexual, sensual relationship.



S Well...
K: | am questioning it, | am not saying it is so, | am questioning

S: | don't think it is so. | think they have arelationship but itisa
wrong relationship.

K: Thereis no wrong relationship. It isarelationship or no
relationship.

S: Well, then we will have to say they have arelationship. |
think most parents have a relationship with their children.

B: Suppose the parent and child have images of each other, and
the relationship is governed by those images - the question is
whether that is actually arelationship or not, or whether it is some
sort of fantasy of relationship.

K: A fanciful relationship. Sir, you have children - forgive me if
| come back to you - you have children. Have you any relationship
with them? In the real sense of that word.

S. Yes. Intherea sense, yes. K: That means you have no image
about yourself.

S: Right.

K: And you are not imposing an image on them?

S That'sright.

K: And the society is not imposing an image on them?

S. There are moments like that...

K: Ah, no. That is not good enough. It islike arotten egg.

S: Thisis an important point.

B: If itismomentsit is not so. It islike saying a person who is
hurt has moments when he is not hurt, but he is sitting there

waiting to explode when something happens. So he can't go very



far. It islike somebody who istied to arope, and as soon as he
reaches the limits of that rope heis stuck.

S That isright.

B: So you could say | am related as long as certain things are al
right, but beyond that point it just sort of blows up. Y ou see what |
am driving at? That mechanism isinside there, buried, so it
dominates me potentialy. It islike the man who istied to arope
and says there are moments when | can move wherever | like, but |
can't really becauseif | kegp on moving | am bound to come to the
end.

S: That does seem to be what happens, in fact. Thereisa
reverberation in which there is a yank-back.

B: Either | come to the end of the cord, or else something yanks
the cord. The person who is on the end of acord isreally not free
ever.

S: Wdll, that's true, | mean | think that is true.

B: Y ou see in the same sense the person who hastheimageis
not really related ever.

K: Yes, that isjust the whole point. Y ou can play with it
verbally, but the actuality is that you have no relationship.

S. You have no relationship as long as it is the image.

K: Aslong as you have an image about yourself you have no
relationship with another. Thisis atremendous revelation - you
follow? It is not just an intellectual statement. S: | have the
memory of times when | do have what | think is arelationship, yet
one must be honest with you, and say that after such relationship
there inevitably seemsto be this yank-back.

B: The end of the cord.



S: Yes, ayank-back. Y ou have arelationship with somebody
but you will go just so far.

K: Of course. That is understood.

B: But then really the image controlsit all the time because the
image is the dominant factor. If you once pass that point, no matter
what happens, the image takes over.

K: So the image gets hurt, and the child, because you impose
the image on the child. Y ou are bound to because you have an
image. Because you have an image about yourself you are bound to
create an image in the child.

S That isright.

K: You follow, you have discovered? And society is doing this
to all of us.

B: So you say the child is picking up an image just naturally, as
it were, quietly, and then suddenly it is hurt?

K: Hurt. That's right.

B: So the hurt has been prepared and preceded by this steady
process of building an image?

S: That'sright. Thereis evidence, for instance, that we treat
boys differently from girls...

K: No. Look at it: don't verbalize it too quickly.

B: You see, if the steady process of building an image didn't
occur there would be no basis, no structure, to get hurt. In other
words the pain is due entirely to some psychological fact. Whereas
| was previously enjoying the pleasure of saying, "My father loves
me, | am doing what he wants" - now comes the pain - "l am not
doing what he wants, he doesn't love me".

S. | don't think we touched on the biological situation of the



child feeling neglected.

B: Wdll, if the child is neglected, he must pick up animagein
that very process. K: Of course. If you admit, seeit asaredlity, that
as long as the parents have an image about themselves they are
bound to give that image to the child...

S: Right. Thereis no question, as long as the parent is the image-
maker and has an image, he can't see the child.

K: And therefore gives an image to the child.

S Right. He will condition the child to be something.

K: You see, society is doing this to every human being.
Religions, every culture around us is creating thisimage. And that
image gets hurt. Now the next question is: Is one aware of all this?
Which is part of our consciousness.

S: Right, right.

K: The content of consciousness makes up consciousness. That
isclear.

S: Right.

K: So one of the contents is the image-making, or maybe the
major machinery that is operating, the major dynamo, the major
movement. Being hurt, which every human being is - can that hurt
be healed and never be hurt again? That is, can a human mind
which has created the image, which has accepted the image, can
that mind put away the image completely and never be hurt? -
which means that a great part of consciousness is empty - it has no
content. | wonder.

S. Canit?1 redly don't know the answer to that.

K: Why?Who is the image-maker? What is the machinery or
the process that is making images? | may get rid of one image and



take on another. | am a Catholic, | am a Protestant, | am aHindu, |
am aZen monk, | am this, | am that - you follow? - they are all
Images.

S: Who isthe image-maker?

K: You see, after all, if there is an image of that kind how can
you have lovein all this?

S. We don't have an abundance of it.

K: Wedon't haveit. S: That'sright. We have got alot of
images. That iswhy | say | don't know. K: Itisterrible, sir, to have
these images - you follow?

S: Right. | know about image-making, | seeit. | seeit even
when you are talking about it. | can see that if | don't make one
image | will make another.

K: Of course, sir. We are saying, Isit possible to stop the
machinery that is producing images? And what is the machinery?
|s it wanting to be somebody?

S. Yes. It iswanting to be somebody, it is wanting to know -
wanting to have. Somehow or other it seems to be wanting to
handle the feeling that if | don't haveit | don't know where | am.

K: Being at aloss?

S. Yes. Thefeeling that you are at aloss. Not to be ableto rely
on anything, not to have any support, breeds more disorder - you
follow? B: That is one of the images...

K: Theimage is the product of thought - right?

S. It is organized.

K: Yes, aproduct of thought. It may go through various forms
of pressure, agreat deal of conveyor belt, and at the end it

produces an image.



S: Right. No question. | agree with you there, yes.

K: Can the machinery stop? Can thought which produces these
images, which destroys all relationship so that there is no love - not
verbally but actually no love - can it stop? When a man who has
got an image about himself says, "l love my wife, or my children”,
it isjust sentiment, romantic, fanciful emotionalism.

S: Right.

K: Asitisnow, thereisno lovein the world. Thereisno sense
of real caring for somebody.

S: That istrue. K: The more affluent the worse it becomes. Not
that the poor have this. | don't mean that. Poor people haven't got
this either - they are concerned with filling their stomachs, and
work, work, work.

B: But still they have got |ots of images.

K: Of course. All these are the people who are correcting the
world - right? Who are ordering the universe. So | ask myself, can
this image-making stop? Stop, not occasionally, but stop. Because
unlessit does | don't know what love means. | don't know how to
care for somebody. And | think that iswhat is happening in the
world because children are really lost souls, lost human beings. |
have met so many, hundreds of them now, all over the world. They
arereally alost generation. Asthe older people are alost
generation. So what is a human being to do? What is the right
action in relationship? Can there be right action in relationship as
long as you have an image?

S: No.

K: Ah! Sir, thisis something tremendous. S: That iswhy | was

wondering. It seemed to me you made ajump there. You said all



we know isimages, and image-making. That isall we know.

K: But we never said can it stop?

S: We have never said can it stop - that is right.

K: We have never said, for God's sake if it doesn't stop we are
going to destroy each other.

B: Y ou could say that the notion we might stop is something
more we know that we didn't know before...

K: It becomes another piece of knowledge.

B: | wastrying to say that when you say "all we know", a block
comesin.

S. Right.

B: You see, it is not much use to say "all we know". If you say
it isall we know then it can never stop.

K: Heis objecting to your use of "all".

S. | am grateful to you.

B: That is one of the factors blocking it.

S: Wéll, if we come down to it, what do we do with that
guestion: Can it stop?

K: | put that question to you. Do you listento it?

S, | listento it - right.

K: Ah, doyou? S: It stops.

K: No, no. | am not interested in whether it stops. Do you listen
to the question. Can it stop? We now examine, analyse, this whole
process of image-making - the result of it, the misery, the
confusion, the appalling things that are going on. The Arab has his
image, the Jew, the Hindu, the Muslim, the Christian, the
Communist. Thereisthis tremendous division of images, of

symbols. If that doesn't stop, you are going to have such a chaotic



world - you follow? - | see this, not as an abstraction, but as an
actuality, as | seethat flower.

S: Right.

K: And as a human being, what am | to do? Because |
personally have no image about this. | really mean | have no image
about myself, no conclusion, no concept, no ideal - none of these
images. | have none. And | say to myself what can | do? - when
everybody around meis building images and so destroying this
lovely earth where we are meant to live happily in human
relationship and look at the heavens and be happy about it. So what
is the right action for a man who has an image? Or is there no right
action?

S. Let meturn it back. What happens with you when | say to
you Can it stop?

K: | say, of course. It isvery ssmple to me. Of course it can stop
Y ou don't ask me the next question: How do you do it? How does
it come about?

S: No, | just want to listen for a minute to when you say, "Yes,
of course". OK. Now how do you think it can stop? Let me put it to
you straight - | have absolutely no evidence that it can, no
experience that it can.

K: | don't want evidence.

S: You don't want any evidence?

K: I don't want somebody's explanation.

S: Or experience?

K: Because they are based on images. Future image, or past
image or living image. So | say: Can it stop? | say it can.

Definitely. It isnot just averbal statement to amuse you. To me



thisistremendously important. S: Well, | think we agreethat it is
tremendously important, but how?

K: Not how. Then you enter into the question of systems,
mechanical processes, which are part of our image-making. If | tell
you how, you will say tell me the system, the method and I'll do it
every day and I'll get the new image.

S Yes.

K: Now | seethefact of what is going on in the world.

S. I am with you, yes.

K: Fact. Not my reaction to it. Not romantic, fanciful theories of
what it should not be. It isafact that as long as there are images
there is not going to be peace in the world, or love in the world -
whether it be the Christ image, or the Buddha image or the Muslim
image - you follow? There won't be peace in the world. Right. | see
it asafact. Right? | remain with that fact. Finished. This morning
we said that if one remains with the fact there is a transformation.
That is, not let thought interfere with the fact.

B: For then more images comein.

K: More images come in. So our consciousnessis filled with
these images.

S: Yes, that istrue.

K: I am aHindu, aBrahmin, | am by tradition better than
anybody else, | am the chosen people, | am the Aryan - you
follow? | am an Englishman - all that is crowding my
CONSCi OUSNesS.

B: When you say remain with the fact, one of the images that
may comeinisthat it isimpossible, that it can never be done.

K: Yes, that is another image.



B In other words, if the mind could stay with that fact with no
comment whatsoever...

S: The thing that comes through to me when you say remain
with the fact isthat you are really calling for an action right there.

K: Sir, itisupto you. You areinvolved init.

S: But that is different from remaining with it.

K: Remain with that. S: To really seeit. You know how that
feels? It feelslike we are always running away.

K: So our consciousness, Sir, is these images - conclusions,
ideas...

S. We are always running away.

K: Filling, filling, and that is the essence of the image. If there
IS no image-making what is consciousness? That is quite a different
thing.

B: Do you think we could discuss that next time?

K: Yes. Tomorrow.



THE WHOLENESSOF LIFE PART | DIALOGUE
6 6TH CONVERSATION WITH DR. DAVID
SHAINBERG AND PROF. DAVID BOHM
BROCKWOOD PARK 20TH MAY, 1976

KRISHNAMURTI: Dr Bohm, asyou are awell-known physicist, |
would like to ask you, after these five dialogues we have had, what
will change man? What will bring about aradical transformation in
the total consciousness of human beings?

Dr Bohm: Well, | don't know that the scientific background is
very relevant to that question.

K: No, probably not, but after having talked together at length,
not only now but in previous years, what isthe energy - | am using
energy not in any scientific sense but in the just ordinary sense -
the vitality, the energy, the drive - which seems to be lacking? If |
were listening to the three of us, if | were aviewer, | would say,
"Yes, itisall very well for these philosophers, these scientists,
these experts, but it isoutside my field. It istoo far away. Bring it
nearer. Bring it much closer so that | can deal with my life."

B: Wéll, | think at the end of the last discussion we were
touching on one point of that nature, because we were discussing
Images.

K: Images, yes.

B: And the self-image. And questioning whether we have to
have images at all.

K: Of course, we went into that. But, you see, as aviewer,
totally outside, listening to you for the first time, the three of you, |
would say, "How does it touch my life? It isall so vague and



uncertain and it needs a great deal of thinking, which | am
unwilling to do. So please tell mein afew words, or at length,
what am | to do with my life. Where am | to touch it? Wheream |
to break it down? From wheream | to look at it? | have hardly any
time. | go to the office. | go to the factory. | have got so many
thingsto do - children, a nagging wife, poverty - the whole
structure of misery, and you sit there, you three, and talk about
something which doesn't touch mein the least. So could we bring it
down to brass tacks, asit were, where | can grapple with it as an
ordinary being?

B: Well, could we consider problems arising in daily
relationship as the starting point?

K: That isthe essence, isn't it? | was going to begin with that.

Y ou see, my relationship with human beingsisin the office, in the
factory, on a golf-course.

B: Or a home.

K: Or at home. And at home thereisroutine, sex, children (if |
have children, if | want children), and the constant battle, battle,
battle all my life. Insulted, wounded, hurt - everything is going on
in me and around me,

B: Yes, thereis continual disappointment.

K: Continual disappointment, continual hope, desire to be more
successful, to have more money - more, more, more of everything.
Now how am | to change my relationship? What is the raison
d'etre, the source of my relationship? If we could tackle that alittle
bit this morning, and then go on to what we were discussing, which
was really much more - which isreally very important - whichis

not to have an image at all.



B: Yes. But it seems, as we were discussing yesterday, that we
tend to be related almost always through the image.

K: Through the image. That's right.

B: You see | have an image of myself and of you as you should
bein relation to me.

K: Yes.

B: And then that gets disappointed and hurt and so on.

K: But how am | to change that image? How am | to break it
down? 1 see very well that | have got an image and that it has been
put together, constructed, through generations. | am fairly
intelligent, | am fairly aware of myself, and | see | have got it. But
how am | to break it down?

B: Well, as| seeit, | have got to be aware of that image, watch
it asit moves.

K: So | am to watch it? Am | to watch it in the office?

B: Yes. K: In the factory, at home, on the golf-course? - because
my relationships are in al these areas.

B: Yes, | would say | have to watch it in all those places.

K: | have to watch it all thetimein fact.

B: Yes.

K: Now am | capable of it? Have | got the energy? | go through
al kinds of miseries, and at the end of the day | crawl into bed.
And you say | must have energy. So | must realize that relationship
is of the greatest importance.

B: Yes.

K: Therefore | am willing to give up certain wastages of energy.

B: What kind of wastage?

K: Drinking, smoking, useless chatter. Endless crawling from



pub to pub.

B: That would be the beginning, anyway.

K: That would be the beginning. But you see | want all those,
plus more - you follow?

B: But if | can seethat everything depends on this...

K: Of course.

B: ...then | won't go to the pub, if | seeit interferes.

K: So | must, as an ordinary human being, realize that the
greatest importance isto have right relationship.

B: Yes. It would be good if we could say what happens when
we don't have it.

K: Oh, when | don't haveit, of course...

B: Everything goes to pieces.

K: Not only everything goes to pieces but | create such havoc
around me. So can |, by putting aside smoke, drink, and endless
chatter about this or that - can | gather that energy? Will | gather
that energy which will help me to face the picture which | have, the
image which | have?

B: That means going into ambition also and many other things.

K: Of course. You see | begin by obvious things, like smoking,
drinking, the pub... Dr Shainberg: Let me just stop you here.
Suppose my real image is that you are going to do it for me, that |
can't do it for myself.

K: That is one of our favourite conditionings - that | can't do it
myself, therefore | must go to somebody to help me.

S: Or | go to the pub because | am in despair because | can't do
it for myself and want to obliterate myself through drink, so that |

no longer feel the pain of it.



B: At least for the moment.

S: That'sright. And also | am proving to myself that my image
that | can't do it for myself isright. By treating myself in such a
way

| am going to proveto you that | can't do it for myself, so
maybe you will do it for me.

K: No, no. | think we don't realize, any of us, the utter and
absolute importance of right relationship. | don't think we realize it.

S. | agree with you. We don't.

K: With my wife, with my neighbour, with the office, wherever
| am - and also with nature - | don't think we realize arelationship
which is easy, quiet, full, rich, happy - the beauty of it, the
harmony of it. Now can wetell the ordinary viewer, the listener,
the great importance of that?

S Let'stry. How can we communicate to somebody the value
of aright relationship? Y ou are my wife. Y ou are whining, nagging
me - right? Y ou think | should be doing something for you when |
am tired and don't feel like doing anything for you.

K: I know. Go to a party.

S: That'sright. "Let's go to a party. Y ou never take me out. Y ou
never take me anywhere."

K: So how are you, who realize the importance of relationship,
to deal with me? How? We have got this problemin life.

B: | think it should be very clear that nobody can do it for me.
Whatever somebody else does won't affect my relationship.

S: How are you going to make that clear?

B: Butisn'tit clear?

S. Itisnot obvious. I, asthe viewer, fedl very strongly that you



ought to be doing it for me. My mother never did it for me,
somebody has got to do it for me. B: But isn't it obvious that it
can't be done? It isjust a delusion because whatever you do | will
be in the same relationship as before. Suppose you live a perfect
life. | can't imitateit, so I'll just go on as before, won't 1? So | have
to do something for myself. Isn't that clear?

S. But | don't feel able to do anything for myself.

B: But can't you seethat if you don't do anything for yourself it
isinevitable that it must go on? Any ideathat it will ever get better
isadelusion.

S. Can we say then that right relationship begins with the
realization that | have to do something for myself?

K: And the utter importance of it.

S: Right. The utter importance. The responsibility | have for
myself.

K: Because you are the world. And the world isyou. Y ou can't
shirk that.

B: Perhaps we could discuss that a bit because it may seem
strange to the viewer to hear someone say "Y ou are the world".

K: After all, you are the result of the culture, the climate, the
food, the environment, the economic conditions, your grandparents
- you are the result of all that - all your thinking is the result of that.

S: | think you can see that. B: That's right. That's what you
mean by saying you are the world.

K: Of course, of course.

S: Well | think you can see that in what | have been saying
about the person who feels he is entitled to be taken care of by the

world - the world isin fact moving in that direction...



K: No, sir. Thisisafact. You go to India, you see the same
suffering, the same anxiety - and you come to Europe, to America,
and in essenceit is the same.

B: Each person has the same basic structure of suffering and
confusion and deception. Thereforeif | say | am the world, | mean
that there isa universal structure and it is part of meand | am part
of that. K: Part of that, quite. So now let's proceed from there. The
first thing you have to tell me as an ordinary human being, living in
this mad rat race, is, "Look, realize that the greatest, most
important thing in lifeis relationship. Y ou cannot have relationship
if you have an image about yourself. Any form of image you have
about another, or about yourself, prevents the beauty of
relationship.

S: Right.

B: Yes. Theimage that | am secure in such and such arelation,
for example, and not secure in adifferent situation, prevents
relationship.

K: That's right.

B: Because | will demand of the other person that he put mein
the situation that | think is secure, you see?

S: Right.

B: But he may not want to.

S: Right. So that if | have the image of a pleasurable
relationship, | have what | call claims on the other person; in other
words | expect him to act in such away that he acknowledges that
image.

B: Yes. Or | may say that | have the image of what isjust and

right. S: In order to complete my image?



B: Yes. For example, the wife says, "Husbands should take their
wives out to parties frequently” - that is part of the image.
Husbands have corresponding images and then those images get
hurt.

S. | think we have to be very specific about this. Each little
piece of thisiswith fury.

B: With energy.

S: Energy and fury and the necessity to complete thisimage in
relationship; therefore relationship gets forced into a mould.

K: Sir, | understand all that. But you see most of us are not
serious. We want an easy life. You come along and tell me:
relationship is the greatest thing. | say, of course, quite right. And |
carry on in the old way. What | am trying to get at is this. What
will make a human being listen to this seriously even for two
minutes? He won't listen to it. If you went to one of the great
experts on psychology, or whatever it is, he wouldn't take time to
listen to it. The experts have all got their own plans, their pictures,
their images - they are surrounded by al this. So to whom are we
talking?

B: To whoever can listen.

S. We are talking to ourselves.

K: No. Not only that. To whom are we talking?

B: Well, whoever is ableto listen.

K: That means somebody who is somewhat serious.

B: Yes. And | think we may even form an image of ourselves as
not capable of being serious.

K: That's right.

B: In other words that it istoo hard.



K: Too hard, yes.

B: Thereisan imageto say | want it easy, which comes from
the image that thisis beyond my capacity.

K: Quite. So let's move from there. We say that as long as you
have an image, pleasant or unpleasant, created, put together by
thought, there is no right relationship. That is an obvious fact.
Right?

S: Right.

B: Yes, and life ceases to have any value without right
relationship.

K: Yes, life ceases to have any value without right relationship.
Now my consciousnessis filled with these images. Right? And the
images make my consciousness.

S. That isright.

K: Now you are asking me to have no images at all. That means
no consciousness, as | know it now. Right, sir?

B: Yes, well could we say that the mgjor part of consciousness
is the self-image? There may be some other parts but...

K: We will come to that.

B: We come to that later. But for now, we are mostly occupied
with the self-image.

K: Yes. That isright. S: What about the self-image? And the
whole way it generates itself?

B: We discussed that before. It gets caught on thinking of the
self asredl. That isawaysimplicit. Say, for example, the image
may be that | am suffering in a certain way, and | must get rid of
this suffering. There is always the implicit meaning in that, that |
am real, and therefore | must keep on thinking about this redlity.



And it gets caught in that feedback we were talking about - the
thought feeds back and builds up.

S: Builds up more images.

B: More images, yes.

S. So that is the consciousness...

K: Wait. The content of my consciousnessis avast series of
Images, inter-related - not separated, but interrel ated.

B: But they are all centred on the self.

K: On the sdlf, of course. The self isthe centre.

B: The self isregarded as all important.

K: Yes,

B: That givesit tremendous energy.

K: Now what | am getting at is this. you are asking me, who am
fairly serious, fairly intelligent, asking me as an ordinary human
being to empty that consciousness.

S: Right. | am asking you to stop this image-making.

K: Not only the image-making. Y ou are asking me to be free of
the self, which is the maker of images.

S: Right.

K: And | say please tell me how to do it. And you tell me that
the moment you ask me how to do it, you are already building an
image, a system, a method.

B: Yes, when you ask how am | to do it - you have already put
“I" in the middle. The same image as before with a dightly different
content.

K: So you tell me, never to ask how to do it because the "how"
involves the me doing it. Therefore | am creating another picture.

B: That shows the way you dlip into it. When you ask how to do



it, the word "me" is not there but it is there implicitly. K:
Implicitly, yes.

B: And therefore you dlipin.

K: So now you stop me and say proceed from there. What is the
action that will free consciousness, even a corner of it, alimited
part of it? | want to discuss it with you. Don't tell me how to do it. |
have understood that and | will never again ask how to do it. The
how, as Dr Bohm explained, conveys implicitly the me wanting to
do it, and the me is the factor of the image-maker.

S: Right.

K: I have understood that very clearly. So then | say to you, |
realize this- what am | to do?

S: Doyouredizeit?

K: Yes, gir. | know it. | know | am making images all the time. |
am very well aware of it. Because | have discussed with you. |
have goneinto it. | have realized right from the beginning during
these talks that relationship is the most important thing in life.
Without that life is chaos.

S: Got it.

K: That has been driven into me. | see that every flattery and
every insult isregistered in the brain, and that thought then takes it
over as memory and creates an image, and the image gets hurt.

B: So theimageisthe hurt...

K: ...isthe hurt.

S: That's right.

K: So, Dr Bohm, what is one to do? What am | to do? There are
two thingsinvolvedin it - oneisto prevent further hurts and the
other isto be free of al the hurtsthat | have had.



B: But they are both the same principle.

K: I think there are two principlesinvolved.

B: Arethere?

K: Oneto prevent it, the other to wipe away the hurts | have.

S: Itisnot just that | want to prevent the further hurt. It seemsto
me that you must first say how | am to be aware of how in fact |
take flattery. | want you to seethat if | flatter you, you get abig
inner gush; then you get a fantasy about yourself. So now you have

107 got an image of yourself as this wonderful person who fits
the flattery.

K: No, you have told me very clearly that it istwo sides of the
same coin. Pleasure and pain are the same.

S. The same, exactly the same.

K: You havetold me that.

S: That'sright. | am telling you that.

K: | have understood it.

B: They are both images.

K: Both images, right. So please - you are not answering my
guestion. How am |, realizing al this, | am afairly intelligent man,
| have read a great deal, an ordinary man - | personally don't read
so it isan ordinary man | am talking about - | have discussed this
and | see how extraordinarily important all thisis- and | ask, how
am | to end it? Not the method. Don't tell me what to do. | won't
accept it because it means nothing to me - right, sirs?

B: Well, we were discussing whether there is a difference
between the stored-up hurts and the ones which are to come.

K: That'sright. It isthe first thing | have to understand. Tell me.

B: Wéll, it seemsto me that fundamentally they work on the



same principle.

K: How?

B: Wéll, if you take the hurt that isto come my brain is already
disposed to respond with an image.

K: | don't understand it. Make it much simpler.

B: Well, there is no distinction really between the past hurts and
the present one because they all come from the past, | mean come
from the reaction of the past.

K: So you are telling me, don't divide the past hurt from the
future hurt because the image is the same. B: Yes. The processis
the same. | may just be reminded of the past hurt, and that isthe
same as somebody else insulting me.

K: Yes, yes. SO you are saying to me, don't divide the past from
the future hurt. Thereisonly hurt. Therefore look at the image, not
in terms of past hurts or future hurts but just look at that image
which is both the past and the future.

B: Yes.

K: Right?

B: But we are saying look at the image, not at its particular
content but its general structure.

K: Yes, yes, that's right. Now then my next question is; How am
| to look at it? Because | have aready an image with which | am
going to look. Y ou promise me by your words, not promise
exactly, but give me hope that if | have right relationship | will live
alifethat will be extraordinarily beautiful, I will know what loveis
- therefore | am already excited by thisidea

B: Then | have to be aware of an image of that kind too.

K: Yes, yes. Therefore, how am | - that is my point - how am |



to look at thisimage? | know | have an image, not only one image
but several images, but the centre of that imageis me, thel - |
know all that. Now how am | to look at it? May we proceed now?
Right. Is the observer different from that which heis observing?
That isthe real question.

B: That is the question, yes. Y ou could say that that is the root
of the power of the image.

K: Yes, yes. You see, sir, what happens? If there is adifference
between the observer and the observed thereis that interval of time
in which other activities go on.

B: Wéll, yes, in which the brain eases itself into something
more pleasant.

K: Yes. And wherethereisadivision thereis conflict. So you
aretelling meto learn the art of observing, which is: that the
observer is the observed.

B: Yes, but | think we could look first at our whole
conditioning, which tells us that the observer is different from the
observed