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Chapter One
Contemplative Thinking:
The European and Asian Approaches
of Heidegger and Krishnamurti

Imagine you are wandering through a vast cathe@alntless stained-glass
windows, radiant in the darkness, represent the madeworship and ways of
understanding that humanity has evolved throughstiistory. Some windows picture
Divine Presence through personal forms or attrdfjuded seekers worship before these
windows with devotion. Other seekers, preferring wesy of wisdom, contemplate
stained-glass windows that present nothing persaimaply esoteric patterns evoking
primal harmony and unity. Devotion and wisdom aterahte ways to Enlightenment.
Some sacred traditions interweave both ways.

What occurs as we contemplate these cathedral wsRloWe are really
experiencing Light, diffused through complicated teocts that have been created,
individually and communally, by visionary artisansaddwe cannot step outside this
cathedral, which is human thinking, because we mapenld on some personal and
cultural medium. We cannot articulate any expeeerwen to ourselves, without some
process of thinking. This is not imprisonment buhgy the nature of the Light or
Reality, which expresses itself as experience only thrgogte particular medium. [2]

We may feel disappointed. Can we never encountecttyr whatever isout
there, beyond the opaque windows of personal and cultumtelpretation? Can we
experience Reality only indirectly? What and whisréhe Source of this Light? Such
inquiry leads us deeper into contemplative thinkiremnd as our contemplation
intensifies, a surprising reversal of perspectiveuos. This is the experience of
Enlightenment, through which we cease to imaginesalues simplywithin this
cathedral of the human mind. We become aware tlea¢$bence of our consciousness
is the essence of the Light that illuminates thantiess windows. We realize Con-
sciousness to be the Light which constitutes a#npimena. We are always shining
outsidethe cathedral, but there is nothiogt thereto see, only to be. Our True Nature
alone is there: Divine Radiance, or Ultimate Conssiess. Particular experiences can
occur only through particular windows, but eee the Clear Light that the human
mind, which has created this vast cathedral, refrdutsugh all its languages and
images.

Each window of devotion or wisdom translates theesaadiance of Ultimate
Consciousness by means of personal figures or diagnpatterns unique to itself.
Through dedicated contemplation of even a singledaiv, we can attune to Light, or



Reality, and eventually realize that our intrinsatureis this Light. Once realizing the
universal cathedral to be flooded with the consgibight of our True Nature, once
Enlightenment has dawned, we are at home everywWéehave been freed from the
competition between worldviews, by understanding #ssential equality of all
windows of contemplation and the harmony between ways of wisdom and of
devotion. Everywhere in this vast cathedral, throaljipossible languages and images,
we now recognize the Light, or Consciousness, whierax, which all beingsare,
which Beingis.

This image of the cathedral illustrates the nawfreeontemplative thinking, a
process natural to the mind by which [3] thinkirsgléd to its own core, or ground.
Because contemplative thinking is not externaht drdinary functioning of the mind,
it can be experienced without entering any spestate of trance or ecstasy. Nor does
such deep thinking depend on formal training. Evening ordinary thinking, the
harmonizing and unifying flow of contemplation ifvays present. Each of us has
immediate access to the contemplative mood the mbwe explore the ground of our
own awareness. Yet our access to deep thinking eabscured by unfamiliarity. The
natural contemplative mood often remains dormaril kmdled by the touch of an
awakened person.

Contemplative thinking is not confined to certaields such as religion, art, or
philosophy but flourishes subtly throughout eveuiture, often obscurely among small
circles or secretly within the inner life of indduals who may not be aware of any
mystical tradition. This ever-deepening way of camgéation, which follows devotion
and wisdom to their Source, is perhaps the mosiqaredciuman possibility. The holy
person, or shaman, in every culture—poet musicianf,saarrior—is revered for the
powerful touch that awakens and sustains deep itfynéind its sense of discovery,
freedom, and harmony. The figure of the shaman iacaament through which all
members of the culture without exception can enter the mbodntemplation.

We present here two such individuals from the aoptrary world. Heidegger,
the German philosopher, emerges from Greek philasapland Christian mystical
traditions. Krishnamurti, the Indian sage, expressesirgisive Asian approach.
Although from contrasting cultural environments, gwntemplative thinking of both
have a similar resonance. Both thinkers createestagtass windows of wisdom rather
than devotion. Their refusal to identify with anyngentional religious context helps us
to begin this study of contemplative life relativdétee from our presuppositions about
religious imagery. Yet Heidegger's experience B¥ing and [4] Krishnamurti's
experience offruth constitute the fulfilment of the sacred queswihatever cultural
forms this quest is clothed.

Heidegger describes the most dangerous quality wf secular age as the
obsession with the surface of thinking that diggacs from deep thinking. Heidegger
terms this surfacealculative thinkingnot disparaging its ability to organize our world
but warning against its power to absorb completely energy and attention.
Calculative thinking is not merely a euphemism thoe approach of empirical science
but characterizes any thinking process that plarg®minate and manipulate situations.
Religious and artistic thinking at their surfaces also calculative. Yet even the
impoverishment of thinking when confined to its owaorface cannot rob human
consciousness of its essentially contemplativereatds Heidegger affirmsie can
grow thought-poor or even thought-less only becanas, at the core of his being, has
the capacity to think . . . is destined to think . s aithinking, that is, a meditating



being.

Rather than organizing energy, deep thinking, sugddstdeggercontemplates
the meaning which reigns in everything thatTfie contemplative mood is healing,
stilling, strengthening. It opens one to the primabjsct of all contemplation, which
Heidegger term®eing, the radiance, omeaning,of which reigns everywhere. Deep
thinking does not exclude surface thinking but\vaidhe surface to become transparent
to its ultimate ground, or Being. The botanist whaleveloping new strains of wheat
need not renounce his scientific calculations whenawakens to deep thinking and
contemplates the pervasive radiance of Being.

Although contemplative thinking is not beyond tleach of any person, practice
is required, just as for the mastery of calculatthéenking. Remarks Heidegger:
Meditative thinking does not just happen by itsely more than does calculative
thinking. At times it requires a greater effortdémands more practice. It is in need of
even more delicate care than any other genuinet.cide must develop the art of
waiting, releasing [5] our hold and trusting in arigpal process that is natural and
spontaneous. As Heidegger suggests, deep thinkumgf be able to bide its time to
await as does the farmer whether the seed will come up a@al. rip

Stressing the simplicity, earthiness, and immediateessibility of deep
thinking, Heidegger continueMeditative thinking need by no means be high-fldwn.
is enough if we dwell on what lies close and mégliten what is closest. . . . here and
now, here, on this patch of home grouiithe home ground that is closest is primal
awareness as it pervades our daily activity. Inptlesent age of technology, we cannot
become a planet of rural villagers, yet the natsiraplicity and harmony of village life
is available, wherever we find ourselves, throughntemplative thinking.
Contemplation is our spiritual rootedness.

When divorced from contemplative thinking, calcuwatithinking, with all its
apparent practicality, becomes an abstraction. leldge technologies that possess
manipulative powers and offer an illusory sensetasfgibility but cannot nourish
humanity. Calculative thinking can never genuindlgwaate human problems unless it
is integrated with deep thinking. Thinking confinexlits own surface begins to live
only for organizing, manipulating, dominating. Suclnking obscures our intrinsic
harmony. Yet the fact that we often notice a pedcstieength in those who have
mastered some aspect of calculative thinking—masjci mechanic, potter,
mathematician—indicates that there are not two reépadimensions of thinking,
contemplative and calculative, but a single flowavfareness. The separation is a
symptom of spiritual disharmony to which human beihave always been subject, but
perhaps more intensely so in this secular and tdogital age. The healing of this
disharmony between calculation and contemplatiothés process of Enlightenment,
which discloses the essence of all thinking to dr@emplation. This process is not just
for a few saints or yogis but for everyone.

Deep thinking emerges organically from our own pai€ [6] ground, our own
garden, from simple seeds. It is never abstractdsuains intensely practical because it
is a personal practice, a way of self-reliance, aglgrowing our own vegetables. Yet
its promising nature is obscured by its very sigipli As Heidegger sugges®erhaps
the answer we are looking for lies at hand; so néat we all too easily overlook it.
For the way to what is near is always the longest thus the hardest for us humans.
This is the way of meditative thinkiriuring our pilgrimage through the cathedral, the
Light that illuminates the stained-glass windowsofitemplation is eventually realized



to be our own Light. This is what is near: primalea@ness. Yet the process of coming
home into this nearness is subtle and demanding.

As we begin to read from Heidegge€snversation on a Country Path About
Thinking, a dramatic interchange between three contempl#tivéers, we may find
the language difficult to follow. Heidegger createsw words and new ways of
formulating thoughts which may appear convoluted kte actually courageous
attempts to see more simply and directly. This cosdé dialogue is an illustration of
the nature of contemplative thinking, a transformivaglk along a country path to the
primal awareness at the ground of Being.

Beginning with a basic paradox of the mystical pattpressed by the Zen archer
who looks away from the target while releasing timeow, one of Heidegger's
characters remarks about the approach to contammpléte nature of thinking can be
seen only by looking away from thinkinghus we must turn from our impulse to
calculate, looking away into the sky or across tifle of our being, in order to become
receptive to the deep nature of thinking beneatlsutrface function as willing. As the
second participant in the dialogue resporidsanswer to your question as to what |
really wanted from our meditation on the naturetlwhking . . . | want non-willing.
This non-willing comes into play as we look awagrirthe target. One cannot willfully
grasp non-willing but must be released into it. Ag third participant in this [7]
conversation remark¥,ou want a non-willing in the sense of a renounahgvilling,
so that through this we may release . . . ourselveth@osought-for essence of a
thinking that is not a willingThe contemplative thinker does rgrasp the essence of
thinkingbut is, ratherreleased to the essence of thinkifigis distinction is not simply
wordplay. If we expect to grasp a particular meanfogeibly extracting the essence of
the subject, then we remain on the level of calaudathinking. Even the use of
ordinary syntax, a verb and its object, such lasow the essence of thinkingpresents
a subtle involvement with the mode of willful coositr Contemplative thinking, by
contrast, is perfect release, which is, fundamentalglease from willing. The
contemplative no longer assert&know the essencbut reflects| do not will to know,
but await the essence in perpetual not-knowiBg@nificant cultural and scientific
advances have developed from the ambitious wilbhlguman beings to grasp essences
and thus control energy, but it will never release us to theenaf contemplation.

The three-way conversation continues, each thinkgpanding to the other like
instruments in a musical composition.

—If only | possessed already the right releasemdran tt would soon be freed of
that task of weaning from the will.

—So far as we can wean ourselves from willing, weritiute to the awakening of
releasement.

—Say, rather, to keeping awake for releasement.

To regard our personal efforts as contributinghi® awakening of releasement is
to become involved in subtle calculation. The phrieseping awake for releasement
expresses more accurately this dawning of the oguitgive mood. We must realize
that wealready possess the right releaseméet;ause the task of weaning from will is
interpenetrated by willing itself. Willing can neviganscend the will. The only way to
be free from willing is to experience the truthttiparfect releasement already exists.
As the conversation continues:

—Onour own we do not awaken releasement in ourselves.



—Thus releasement is affected from somewhere[&]se.

—Not affected, but let in. Releasement awakens whemadure is let in so as to
have dealings with that which is not a willing.

Continual care is shown by Heidegger to reorieomfithe active to the passive
voice, from the willful sense céffecting releasemertb the contemplative sense of
beinglet in. But this partiality of deep thinking to the passimnood in the realm of
language does not mean passivity in the realm téracThis is made clear by the
further conversation of the three friends as they strollesisty along the country path:

—You speak of a letting-be and give the impressiahwhat is meant is a kind of
passivity. ... | think | understand that it is in noynamatter of weakly allowing things
to slide and drift along.

—Perhaps a higher acting is concealed in releaséntgsn is found in all the
actions within the world.

—Which higher acting is yet no activity.

Although emerging directly from Western philosogidradition, Heidegger's
deep thinking evokes the egoless action of Zen Bawist contemplatives, whose
perfect relaxation in the midst of actitets inthe flow of the Tao, or non-willindets
it be in a way that allows for stillness at the centéinbense activity. This is what
Heidegger termeeleasement.

One of the three friends inquiréd/hat has releasement to do with thinkingfd
another respondd\othing, if we conceive thinking in the traditionaly as re-
presenting.This is the paradox with which we began: the essenf thinking has
literally nothingto dowith calculative or representational thinking, &ep thinking is
not doing but being. Calculative thought is re-presented, habituallyonstructed from
the memory banks of convention, both personal antturali By contrast,
contemplation, or the essence of thinking, is simphgsence. Representational
thinking catalogues useful patterns of thought drgplays them again and again in
order to organize energy. Non-representational, atetoplative, thinking awakens a
sense of our intrinsic releasement from all pagteni organization, which are
indispensable at the surface of thinking but absent irefithg.

We may wonder at this point how to recognize anf9igractice contemplative
thinking, since it cannot be pictured or represenfdte dialogue moves in this same
direction.

—With the best of will | can't re-present to myself this reatf thinking.

—Precisely because this will of yours, and your moidthinking as re-presenting,
prevent it.

—Then, what in the world am | to do?
—We are to do nothing but wait.

Genuine meditative waiting is discovered only tlylodhe breakdown of willing
which begins with the mood expressed in the disdoggwhat in the world am | to do?
This mood can be one of despair or dispassion, mation or ecstasy, but the move
from willful thinking to meditative waiting requisean authentic revolution in our
habitual patterns of awareness. Deep thinking neéhtilsdoing nor does it occumn
the world, for the world and doing are aspects of calculative thinking. Therefore



contemplation does not provide any direct answehéopuzzlevhat in the world am |
to do?Contemplation can never be a process of satisfying the will.

The proper environment for the practice of medigatvaiting is what Heidegger
termsopennessnd describes through the following visual metaphbe field of vision
is something open, but its openness is not due rtdooking. Openness is not due to
any specific point of view but is, rather, the absent single-perspective perceiving
and thinking. And openness, not created by any effiordur part, is always present as
primal awareness. Upon this openness we superimgoseus worlds which are, in
Heidegger's wordsbut the side facing us of an openness which sudsuwms, an
openness which is filled with the appearances aftwtb our representing, are objects.
These facing sides of openness are the worlds vieatorganize through surface
thinking. To representational thinking our world epps to contain objects, but it is re-
vealed to contemplation as the open expanse ofapamareness. Mystics often assert,
in their various languages, that there are no ahjekat all is one flow, that what we
actually perceive are the facets or textures of one haomeiteality. [10]

Heidegger's dramatic characters now begin to egdlus Reality, which reveals
itself through openness.

—It strikes me as something like a region, an enctthmégion where everything
belonging there returns to that in which it rests.

—Strictly speaking, a region for everything is noeagegion among many, but the
region of all regions.

—The enchantment of this region might well be . . . its regioning

The nounregion may be taken to mean a definable space and théetyme
the subject of calculative thinking. The verbal faregioningsuggests the incalculable
quality of openness, itsnchantmentThis continual erasing of subtle calculations as
they arise is contemplative thinking. Although #hés a dimension of contemplation in
which even this activity of the mind is stilled, sificant thinking can be donabout
contemplationthrough contemplation itself. This is the process Heideggerngaged
in here: guiding others toward the core of thinkamgl providing them with some sense
of the carefulness and alertness that are required torsastaemplative thinking.

Heidegger uses the voices of this dialogue to d®schis own mystical
experience of being drawn from our organized wartd the trackless and radiant core
of Being. The power of his words is perhaps betpgreciated by reading them aloud.
They describeegioning as the primordial gift offered to human beingsuge in the
sacred heart of Bein@.he region gathers, just as if nothing were happgneach to
each and each to all into an abiding, while restingtself. Regioning is a gathering
and resheltering for an expanded resting in an atgd. . . That-which-regions is an
abiding expanse which, gathering all, opens itselfttet in it openness is halted and
held, letting everything merge in its own restirigach of these phrases echoes
expressions in traditional mystical literaturesttlo@scribe ecstatic experiences of
leaving objects behind as one is caught up intoDiivéne or as one expands into the
Absolute.

Carlos Castaneda, a contemporary anthropologist,ledaby his Yaqui Indian
guide, the sorcerer Don Juan, into just [11] suclerechanted regioningWWhenever
pushed or tricked outside the boundaries of cdieelahinking by his shamanistic
teacher, Castaneda would enter a dimension of amwrsmwess in which objects
disappeared, or appeared bizarrely in refutatiotheir own objectivity. As Heidegger



remarks,Things which appear in that-which-regions no lon)ave the character of
objects. This is not to deny the coherent existence of abjavithin our various
organized worlds. It would be foolish to refuse tmsider a watch, for instance, as an
instrument by which we can tell time. However, were fully aware of being released
into that-which-regionsa watch would no longer appear as a separatetdhjg@s a
facing side of openness, useful yet utterly traresmaas it returns and abides in the
expanse of Being.

But what does this actually mean? One of the tlpadicipants shares a
frustration we may feel ourselves.

—I must confess that | can't quite re-present in mmpd all that you say about
region, expanse, and abiding, and about return and resting.

—Probably it can't be re-presented at all.

If we attempt to develop, as we read, a clear pia@iteat-which-regionsand its
relation to our conventional, objective world, thewe are falling away from
contemplative thinking. It requires strength to stath deep thinking, not the strength
of will power but the strength of resting, openinggitimg. Our tendency is to surge
back into calculative activity, to begin represegtiagain, vaguely or precisely.
Heidegger's language attempts to defy this reptasenal urge, while remaining
engaged in authentic naming. Without actually deswg, he allows various names of
Being to be revealed in a non-representational weythe three participants in the
dialogue reflect:

—Any description would reify it.
—Nevertheless, it lets itself be named and, being named, litecenought about.
—Only if thinking is no longer re-presenting.

But how are we actually to engage in this procés®ntemplative [12] thinking?
Are we to be kept waiting perpetually for an ansteethe simple question of how to
begin? Heidegger responds in the affirmative bygsstgng that the contemplative
mood is simply one of waiting?erhaps we are now close to being released into the
nature of thinking . . . through waiting for its nagur. . . Waiting lets re-presenting
entirely alone. It really has no objec€ontemplation is waiting without prospect,
waiting for waiting's sake. This waiting is the asxdo deep thinking, which does not
obliterate surface thinking—simply lets it alone. w&ver, we cannot asseit,am
waiting for contemplative thinking to begifecause that is calculative thinking:
waiting-for rather than pure waiting. Deep thinkingver begins, because it is always
there, pulsing at the core of all thought—waitingrdtgh this waiting, a subtle trans-
formation of ordinary consciousness occurs ancadcg becomes nearness, waiting
becomes abiding. In Heidegger's word&iting releases itself into openness . . . into
the expansive distance . . . in whose nearness it finds thaglodivhich it remains.

At this point the participants in the dialogue upestedly come upon a non-
representational definition of the essence of tinimk This definition is suggested by
the transformation of consciousness in which distancenbexzoearness.

—Then, thinking would be coming-into-the-nearness of migta
—That is a daring definition of its nature which we have cadnpon.

—I only brought together that which we have named, vaithout representing
anything to myself.



As the non-representational artist brings togetiteative movements that have
no pictorial reference, so must we exprésast-which-regionswith pure gestures of
contemplative thinking that have no reference ®dlganized world of , will. We are
not to build any system of assertions but simplggkeur balance in deep thinking,
which flows like a river rather than becoming arstadict structure. Representational
thought naturally attempts to crystallize the flolvawareness into reliable structures.
To transcend this instinctive [13] urge to représeve must, in Heidegger's terms,
open as openness,flowering or melting no less natural to the hanbeing than the
crystallizing or organizing process.

When Heidegger speaks of thpening of opennestjis is not meant as a Zen
Buddhist puzzle, okoan,which generates heat to evaporate thinking. Theafi#tude
toward thinking often involves distrust or evenddis. Heidegger, by contrast, moves
deeper by means of thought, accepting and evenimguviie thinking process, allowing
it to refine itself gradually in order to becomar@de of revelation. Heidegger thus
reflects the reverence for thinking inherent in tBeeek philosophical tradition. For
Zen, Enlightenment is revealed through rigorous aming, whereas the process of
revelatory naming leads to Plato's vision of thee&dut Heidegger, no less than the
Zen Master, recognizes the mystery of this contetwplaprocess, whether it is
understood as naming or un-naming. Remarks oneeothitee participant®erhaps
these names are not the result of designation. @heywed to a naming in which the
name and the named occur togethérwe imagine that it is we who are conferring
names, or designating objects, then we are engagdbeiractivity of willing or
representing. "However, if we recognize that the namg the named occur together
spontaneously, then we are not willing the procdssaming into existence but re-
leasing ourselves to contemplative naming, as it alreadysexi

Heidegger's mystical naming is closer to the tran@l practice of chanting the
Divine Name than to the organizing and controllingction which the naming process
usually serves. Islamic mystics, for instance, spematrshrepeating the Divine Name
Allah, which has the power to awaken contemplatgpontaneously as a flower
blossoms from its seed. Heidegger releases this Baimeower of the Name, but in a
philosophical rather than devotional mood. Throulgis tontemplative namingthe
opening of openness, that-which-regions, the expafsBeing—ene who becomes
attuned experiences a power that operates throhiddspphical intuition as the word
Allah operates through religious devotion. [14]

At this level of contemplation, Heidegger ceasebda@n individual thinker with
his own personal limits and becomes a focus fortthasmission of the Western
mystical tradition, which is still alive in our secular tiieth century.

As the devotional chanting of the Divine Name, sddegger's philosophical
chanting is not a process directed toward an endh-&n@ modes of eternal waiting in
Divine Presence or simply Presence. In HeideggeastslsyWaiting is . . . the relation
to that-which-regions, insofar as waiting releastself to that-which-regions, and in
doing so lets that-which-regions reign purely astsiWaiting is the way and the goal:
a waiting that never ends, a perpetual inbreath. éhgr relationship, such &sding,
would stimulate the sense of possessing that seibie objectifies what idound.
Enlightenment or releasement irtteat-which-regionscan never bdéound, for it has
never been lost. Simply as conscious beings, weakeady encompassed llyat-
which-regionsor primal awareness. We remain unillumined insafawe have not yet
released ourselves intbat-which-regionsjnsofar as we have not learned to wait in



openness, neither representing nor willing.

Because it abides beyond the domain of will, releese or Enlightenment,
although always the essence of thinking, is expeed as a gift. As Heidegger
remarks:Authentic releasement must be based upon that-whgbns, and must have
received from it the movement towardTihis is the echo, in Heidegger's contemplative
thinking, of the traditional theistic sense of DigiGrace by which the devotesceives
from God the movement toward Gadd.the nontheistic mood, such as expressed by
Zen Buddhism, there is no God who showers GraceEgkghtenment dawns in the
same graceful manner, free from any sense of pdrstiinang, deserving, or attaining.
Divine Grace and spontaneous awakening describsatime process of receptivity and
gratitude in two different languages, the processlétger termseceiving the move-
ment toward that-which-regions from that-which-igs itself. Whether speaking
theistic or nontheistic language, those who [15]ehexperienced illumination intimate
a thankful sense obeing lifted up or letting goln both these modes of mystical
experience, gratitude arises spontaneously as when weeaeckeiving gift.

The gift of Enlightenment is recognized as a retorour Divine Source or to our
True Nature. As Heidegger suggesdtie is released to it in his being, insofar as he
originally belongs to it . . . Waiting upon somethiagoased on our belonging in that
upon which we waitEnlightenment already is, because we belong theeeans at
home there, and therefore it does not need actieehe brought about. However, the
paradox remains that much struggle, both anguishddaogful, is required to open out
of the active, willing, calculative dimension intoetiperpetual waiting of releasement
or Enlightenment. Yet this waiting, which is botle thractice of contemplation and its
goal, is not frustrating or incomplete, because weaaly belong there—waiting. This
sense of belonging to the contemplative mood isstet essence of all thinking. As
the Zen master proclaims, there is not the slighdéference between our ordinary
mind and the mind of Buddha. There is no intringpagation between the surface of
thinking and its depths.

Heidegger evokes Enlightenment entirely in terms\Waéstern tradition. His
understanding is more profound than many conteiupiBt Eastern or Western,
because he envisions releasement or Enlightenrsgmérpetual waiting rather than as
the attainment of a particular state or definatlalgAs one participant in the dialogue
remarks, far along the country path of contemplatiReleasement is indeed the release
of oneself from . . . representation and so a religljmig of willing . . . exulting in
waiting, through which we become more waitful and more void.

Voidnessis a term often used in Mahayana Buddhism to esgptbe nature of
Reality. Heidegger's parallel term @penness.Perpetual waiting as voidness or
openness, which is Enlightenment, paradoxically geaer intense feelings of
gratitude. For worshipers of the personal God, thi§ fhankfulness flows toward the
Divine. For those who meditate in the mood of impeed wisdom, there is
thankfulness simply for its own sake. Thus the pgudints in this dialogue eventually
come to recognize contemplative thinking theinking, in Heidegger's wordsthat
thanking which does not have to thank for somethurgonly thanks for being allowed
to thank.Elsewhere Heidegger writes simplgnken ist dankero think is to thank.
This ultimatethanking,which has been revealed as the essence of thinkinige all-
embracing sense of nearness, in Heidegger's wordging-into-nearness . . . in the
sense of letting-oneself-into-nearne$his nearness, which is distance transmuted by
contemplation, is the intimate sense that we ouesebre the Light illuminating the



stained-glass windows of all personal and cultemaitexts. The Light or Conscious-
ness which we are is ultimately near. Ihearness.

At the culmination of Heidegger's dialogue, the sdcand mysterious nature of
nearnesss revealed as a feminine principle of intoxicgtiand transforming power.
The participants are released into a lyrical mood which they worshipfully
contemplate this feminine Wisdom at the core ofrtben thinking. The country path
has disappeared into the pathless meadow of pemaieness, where the three friends
blend their voices to praise contemplative thinking hérsel

—She binds together without seam or edge or thread . . .
—She neighbors, because she works only with nearness . . .
—If she ever works, rather than rests

—While wandering upon the depths of the height . . .
—Then, wonder can open what is locked? . . .

—By way of waiting . . .

—If this is released.

—And human nature remains appropriated to that . . .
—Whence we are called . . .

Heidegger's dialogue leads us almost imperceptiity contemplation, neither
presenting the anguish and ecstasy of this rewmluti consciousness nor revealing how
the [17] ordinary world appears after this revalntihas deepened into Enlightenment.
We therefore turn to Krishnamurti whose Asian apploto contemplative thinking is
more practical and experiential, remaining silestiaerning the philosophical themes on
which Heidegger dwells. Neither approach is supdnothe other. Heidegger, because
of his background in academic philosophy, sets Himde task of melting the
crystallized structures of the Western philosophiidition, which, he ardently insists,
has become centered in calculative thinking andrded from its essence, which is
contemplation. Krishnamurti, by contrast, developed hpproach in the Indian
ambiance of ambitious spiritual practice, and thheoses to expose the calculative
thinking that masquerades as various forms of mysticatque

Krishnamurti suggests that the very structure aésiuwhich projects its own
fulfillment into some more or less distant timestate of consciousness, further binds
human nature, rather than, in Heidegger's terms, siapaus to our intrinsic
releasement. Just as rational investigation is m@zed by Heidegger to be calculative
rather than contemplative, so religious search ascgived by Krishnamurti as a
function of what the mind willfully projects rathéinan as an access to what he calls
Truth. Neither rational nor religious explanations opereatly into contemplation.
Such explanations even serve to obscure the corgrooind, of thinking. However,
there is never any actual separation from deejkitign for the essence of awareness is
already contemplation, fully abiding as the expatims¢ Heidegger termBeing and
KrishnamurtiTruth.

Krishnamurti's approach, like that of Heidegger, begrom a consideration of
the basic nature of thinking, finding its essencébéoempty, or open. Krishnamurti
guestions:Doesthinking begin with a conclusion? Is thinking a mment from one
conclusion to another? Can there be thinking ihkimg is positive? Is not the highest



form of thinking negativeRrishnamurti'snegative thinkingsimilar to what Heidegger
termsmeditative thinkingdives beneath the surface of conclusions [18jtoutations.
Surface thinking is what Krishnamurti cakeowledgeasking:Is not all knowledge an
accumulation of definitions, conclusions, and posi@gsertions®nce again, there is
no disparagement here of ordinary knowledge, orstitéace of thinking, simply the
warning that the surface should not be allowed lbscare the depths. Remarks
Krishnamurti: Knowledge is only a part of life, not the totalityndawhen that part
assumes all-consuming importance, as it is threatend® do now, then life becomes
superficial. The central danger for this technological and lsgcge is the knowledge
or calculative thinking that draws more and moreoof energy and attention by
making promises it cannot keep. Observes Krishnamuidre knowledge, however
wide and cunningly put together, will not resolve buman problems; to assume that
it will is to invite frustration and misery. Somethi much more profound is needed.
What is needed is to open into the core of our own thinkingess

Krishnamurti's negative thinkingcan be seen in his dialogue with seekers
engaged in various forms of positive thinking. Thessekers are filled with the
assumptions and the imagery of their particularcseaand Krishnamurti attempts to
empty or to open them. One such seeker of knowledge had lived in monasteries
around the world exploring esoteric traditions rekad to Krishnamurtil am not sure
| understand you . . . when you say that knowledgd bmuiset aside to understand
truth. This highly dedicated seeker explained thus his @resuppositionGiven a
first-rate mind and a capacity to accumulate knalgke, a man should be able to do
immense good. . . . | am consumed with this urge tevkiithe moreintense our
motivation the more completely we can become cewfinn the endlessly self-
perpetuating pattern of quest. Since our primal aness is already Truth, the attitude
of quest is inappropriate. To this perpetual seekeishnamurti remarksPositive
thinking is the process of conformity, and the ntimat conforms can never be in a
state of discovery. . . . Truth must be discovered dr@w moment to moment, it is not
an experience that can be repeated . . . it is altissestate . . [19] not a state to be
achieved or a point towards which the mind can ear grow.This awakening into
the timeless is without effort and instantaneousabse it already exists. Yet what
Heidegger termsvilling is so strong in this seeker that he immediatelycewes the
transition to primal awareness as an arduous aatligbower, a thorough renunciation:
| think | understand what you mean, but is it nomiemsely difficult to renounce all
that one has gathered3uch renunciation would be calculative thinkingisknamurti
simply replies:To give up in order to gain is no renunciation at allhe impulse to
calculate, the will to accumulate—these surface tfans of thinking must become
transparent to the depths of thinking. Krishnamsuaggests no particular method or
guest but recommends that awareness simply be aidself as intrinsically timeless,
not bound to the network of definitions and aseediwe caltime. Timeless awareness
IS not static or blank but flows with life. Time sgmply calculation, and timeless-ness
the absence of calculation.

To illustrate the nature of timeless awareness, hikamurti relates his own
perceptions in poetic passages that accompany bisvecsations. The sharp
interchanges with seekers, through which Krishnainaitémpts to cut the umbilical
cord of quest, present the drama of awakening tateoguiative thinking. The
transcriptions of his own timeless awareness, whieh perhaps best appreciated as
haiku in prose, reveal the nature of Enlightenmenpramal awareness itself. Writes
Krishnamurti: It had rained all night and most of the morning amolw the sun was



going down behind dark, heavy clouds. There was twr cothe sky, but the perfume
of the rain-soaked earth filled the air. The frogadhcroaked all night long with
persistency and rhythm, but with the dawn they becsifant.Thus timeless awareness
remains awake all night, raining as the rain, crogkas the frogs. This description
presents directly what Heidegger suggests phildsafih when he writeslt is enough

if we dwell on what lies close, and meditate on vifatosest . . . here on this patch of
home groundthis home ground of rain awareness, frog awareisdsace awareness.
[20]

Krishnamurti's language is ordinary and clear, mstthe nature of the primal
awareness which is its source. He contini@se of those large brown eagles was
making wide circles in the sky, floating on the keeevithout a beat of its wings.
Hundreds of people on bicycles were going home afteng day at the officéThe
eagle and the office workers, regardless of theiloua senses of limitation and need,
express the same wide-circling, homecoming awarefiésse is neither the mundane
nor the sublimeA large group had stopped, with their bicycles mgptagainst their
bodies, and were animatedly discussing some issuke, méarby a policeman wearily
watched themThere is precise psychological observation in ks awareness. No
level of perception is dulled:he road was full of brown puddles, and the passarg
splashed one with dirty water which left dark maoksone's clothingAll the apparent
ugliness of the human world is perfectly visiblet liiere is no profound anger or
frustration: our clothing is stained, not our conssi beingA boy came along carrying
on his head an old kerosene tin. . . . He had brigas end an extraordinarily cheerful
face; he was thin but strongly built. . . . He worehatsand a loincloth, both the color
of the earth.Contemplative awareness is simple and youthfuksé@ in earth colors,
carrying the burden of time or calculation with g@and nonchalance. An alertness and
unusual cheerfulness are its only visible characteristics

As he contemplates the blessing of Truth, Krishnaéitaudescription of timeless
awareness overflows into an ecstasy that remaimplesi and unadorned, quickly
dissolving back into the ordinary flow of perceptidhere was a blessing in the air, a
love that covered everything, a gentleness that svagple, without calculation, a
goodness that was ever flowering. Abruptly the bmpped singing and turned
towards a dilapidated hut that stood some distapaek from the roadThis is what
releasement intthat-which-regionsactually is: awareness itself, from which nothiag i
excluded. Social inequity, for instance, is quitehlesiin the dilapidated home to which
the boy is returning. There is no obstruction ort@mdiction between various forms of
responsible perception required at the surfacénioking [21] and the contemplative
repose at its depths. Nor does timeless awareneslvénany sense of superiority or
specialness. The young boy is not concerned withbtessing of Truth, but radiates
that blessing through his alertness and cheerfsindis homecoming is neither rich
nor poor, simply aware.

Krishnamurti's first visitor, a seeker on the waywisdom, was confronted by
the fact that his intense desire to accumulate kedye, even esoteric knowledge, had
limited him to the surface of thinking. We shouldselbve as well Krishnamurti's
confrontation with a seeker on the way of devotitime ripening process of this second
visitor took some twenty-five years, he tells Kriahmurti, beginning with the phase of
worldly success as a well-educated, happily marsedurely employed government
official. This level of social and personal attaimnhds not to be disdained as
superficial. Until awakened to timeless awarenedspfals are driven by the same
desire to discipline, to organize, to possess, amelly to be fulfilled. Such longing, in



its countless forms, is calculative thinking, andgieus longing, as Krishnamurti's
second visitor was finally to discover, is not nseegy more liberating than any form
of longing. Longing provides an essential clue bustwltimately dissolve into its own
source.

When this successful man decided, in traditionaliamdashion, to renounce
family and career for a life devoted exclusively rteeditative practice, his longing
intensified but did not dissolve into Enlightenmeftfter years of study and rigorous
discipline in meditation, this seeker became blesseuisions of Buddha, Christ, and
Krishna. He remained for some time on this exhilagaplateau of spiritual experience
until hearing a discourse by Krishnamurti, who state. . without self-knowledge,
which in itself is meditation, all meditation igpaocess of self-hypnosis, a projection of
one's own thought and desiréhe visitor courageously came to Krishnamurti and
revealed the impact of these wortisee that what you say is perfectly true, andait's
great shock to me to perceil@?] that | have been caught in the images or projestion
of my own mind. | now realize very profoundly what meditation has been. For
twenty-five years | have been held in a beautifatdgn of my own making; the
personages, the visions were the outcome of mycphaticulture and of the things |
have desired, studied and absorbed. | now understaaaignificance of what | have
been doing, and | am more than appalled at having waste@sy precious years.

Consider again the image of the cathedral throudghiclw we wander,
experiencing various stained-glass windows and wmteoing through them the Light
that Krishnamurti calls Truth. As long as we naivetyagine that the colors or the
figures in these windows are themselves the Safrtgght, we have not awakened to
what Krishnamurti termself-knowledgethe understanding that our primal awareness
itself is the Light that illuminates all personahdacultural contexts. Without this
understanding, whatever visions and insights occutistia, religious, scientific,
interpersonal—are mere accumulation rather thanahcetalization of our nature as
timeless awareness. Krishnamurti expresses an siltencritical attitude toward
wandering through this cathedral, naively seekiniglifoent from the patterns and
images of the various windows. For Krishnamurti, adelemce on esoteric systems or
devotional imagery can and should be severed inatedgi by self-knowledge, by
direct attention to awareness itself as intrinsically tgmgpen, timeless, complete.

Krishnamurti's visitor has plunged into the dramagvolution that transmutes
calculative thinking into contemplative thinkingcan see that what | have come to in
my meditation is a dead end, though only a few daysit seemed so full of glorious
significance. However much | would like to, | camtlgack to all that self-delusion and
self-stimulation. . . . You have no idea what | hagenbthrough during the last two
days! The structure which | had so carefully andnpaly built up over a period of
twenty-five years has no meaning any more, anceinséo me that | shall have to start
all over again.Recognizing that his [23] visitor is still subtiynchanted by calculative
thinking, Krishnamurti repliesMay it not be that there is no restarting at all.lfdne
were to start again, one might be caught in anotiiasion, perhaps in a different
manner. What blinds us is the desire to achieverat) a result: but if we perceive that
the result we desire is still within the self-ceatkfield, then there would be no thought
of achievement.

Krishnamurti explains to the distraught seeRévu have practiced self-control,
mastered thought, and concentrated on the furtheahgxperience. This is a self-
centered occupation, it is not meditation: and tocpeve that it is not meditation is the



beginning of meditationMeditation, or contemplation, is a continual begigniover
with the intuition that there is nothing to begired from the motivation to build any
structure. If we engage in some process of articulathat we think of as
contemplation, we will build a structure that mukert be dismantled. Simply the
intuition that primal awareness never builds orcalates is what Krishnamurti calls
the beginning of meditatiofe continuesFreedom from the false does not come about
through the desire to achieve it; it comes whenrttied is no longer concerned with
success, with the attainment of an end. There neusié cessation of all search, and
only then is there a possibility of the coming into beindpaif which is nameless.

Still under the spell of calculative thinking, thesitor replies:All this involves
time and patience, doesn't ihis inveterate seeker is ready to begin a whole ne
projector projection, ready to sacrifice anotherrtyefive years to achieve the new
goal he imagines Krishnamurti to be suggestingstframurti answersAn ambitious
man, worldly or otherwise, needs time to gain his. éithd is the product of time . . .
and thought working to force itself from time ostyengthens its enslavement to time.
Time exists only when there is a psychological gefveen what is and what should
be. ... To be aware of the falseness of this whoteeraof thinking is to be free from
it—which does not demand any effort, any practicedddstanding is immediate, it is
not of time This is the way of instantaneous Enlightenmentt ¥en Buddhist
practitioners engage in rigorous meditation [24]ally for some five years before they
experience the firskensho,or sudden Enlightenment. This is the ripening psece
These earnest practitioners are meditating alldpparent time simply to dismantle the
idea of time, to dissolve the calculation that thmyst strive for some goal called
Enlightenment. As Heidegger suggests, releasemexadyl exists. We already belong
to that-which-regionsWe have never strayed from our home ground. Coimniiagthis
nearness is the nature of thinking in its depth.

Don Juan is a magical sorcerer who transforms ctior@al objects in space
and time in order to undercut the representatigheiking of his student, Carlos
Castaneda. Don Juan's sorcery makes use of visiatargs of mind that call into
guestion the objectivity of any mental state, leguis noworld with which to identify.
Krishnamurti is a psychological sorcerer, who undey®ur world of calculation by
exposing the psychological evasions we declaretthé search for Truth. The concept
of search is the veil that obscures the timelesar@aof awareness. Heidegger is a
philosophical sorcerer, who, through the revelatooyvgr of language, opens our
surface thinking into the deep thinking which ig #xpanse of Being. The sorcery or
shamanistic drama of these awakened individualenents or transforms theorld
andtime. The mode of expression developed by each is raestaglass window through
which we can contemplate the Light of primal awasen Don Juan, Krishnamurti, and
Heidegger have created radiant windows. We can sigamk, and be inspired. But
eventually we must ourselves awaken into the nearoé primal awareness. We can
then freely and reverently contemplate all cathledradows, understanding our own
essential nature to be the Clear Light they transmit.



