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About This Book

My previous book, *Substance and Shadow*, fodusaumber of basic
problems of philosophy and dealt with them from skendpoint of Vedic
knowledge as I've learned it from my spiritual neasHis Divine Grace
A.C. Bhaktivedanta Swami Prabhupada. This bodkariscendental
Personalism--Vedic Answers for the Human Situatjdatuses on just one
guestion that Western philosophy beginning withr8iss terms "a beautiful
risk".* The question is: "What does it mean todbgerson?"

Now, why is it a risk to seek an answer t@ tuestion? For one
thing, for someone to ask why he or she is a pesstmadmit that one
finds no meaning in life. Dr. Charles Tart, atitiguised professor of
psychology at the Davis Campus of the UniversitZafifornia, reports
that in the 1950s, psychotherapists began to segvdaype of client: the
"successful malcontent.” This type of person ismally successful by
contemporary social standards, has a reasonahlengmbme, family life,
and enjoys acceptance and respect in the commulkyhese rewards are
supposed to bring happiness in our society, angdubeessful malcontent
knows that by these standards, one ought to haypeafbems. But
nevertheless he or she finds life to empty. TheEassful malcontent goes
to a psychologist and asks, "Isn't there morefécttian money, career,
consumer goods, social life? Where is the *medihgConventional therapy,
based on conventional theories about the natunemmi&ns and personality, is
of little value to these people. The central goastf the deeper
meaning of life is largely untouched in psychology.

*Transcendental Personalism* offers an uncatigeal answer to that
guestion, derived from such Vedic texts as thigsi¥ Purana* 1.12.69:

*hladini sandhini samvit

tvayy eka sarva-samsraye
hlada-tapa-kari misra
tvayi no guna-varjite*

O Supreme Person Visnu, You are the reseofal
transcendental qualities such as bliss, eigraad
knowledge. These qualities are one as ydarnal
potency. You are the soul of all souls. $bhals within
the material world sometimes enjoy pleaswmetimes



suffer pain and sometimes experience a mpdtipain

and pleasure. This is due to their beingheddy matter.
However, because You are above the materaditmps, such
relativities are not found in You.

To be a person means to be a soul. Eachsmibers as one of unlimited
spiritual persons sheltered in Visnu or Krsna, wgihe Supreme Person
because He is the reservoir of unlimited varietiesternal, all-knowing
bliss. Because we are tiny aspects of Krsna, wealyy seek a full
variety of personal experience. Unfortunately,vierwho have fallen into
the cycle of birth and death, the attempt to reale full potential of
personality is blocked by our contact with matt€hus instead of bliss,
we experience pleasure and pain. Instead of ditgtrvae experience old
age and death. Instead of knowledge, we experigaiffiement. Even if we
win enviable material success, we remain discoatenThe Vaisnava
philosophy therefore directs us to stop tryingdose our own pleasure
and serve the pleasure of the Supreme Lord. Agava to satisfy Him,
the Lord lovingly lifts us up to our rightful tracsndental position.

Even at this stage of personalism, beyondaheh of matter, a risk
still remains. To paraphrase a letter Srila Prahla wrote in 1972, it
is the nature of personhood to exhibit faultsthia spiritual world,
faults are evident even in the divine affairs afddetween Lord Krsna
and the *gopis* (cowherd maidens) of Vrndavana kdaay Srimati Radharani.
Sometimes the *gopis* quarrel over Krsna's fadometimes in their hasty
preparations to meet Krsna, they smear *kumkum*raadcara in the wrong
places, and they put on their clothing in childlikearray. Srila
Prabhupada concluded that because devotees aoapeiey will always
seem to lack something. The difference is thagiftlack is
transcendental* because their only program of fedfittment is service
to Krsna. Krsna alone is the answer to their |a¢kt as Krsna satisfies
their lack, they need Him even more. And so trexyes Him with greater
and greater loving intensity. Krsna returns tbhaelwith greater and
greater mercy. This exchange, known as *rasa‘wvg®weeter and sweeter
without end.

"But isn't this Krsna just a foolish villagey®" So thought
powerful Indra, the king of the demigods in heawed the controller of
rainfall. He judged the residents of Vrndavantaatt for their
exclusive devotion to Krsna. Once they even std@psacrificial offering
to Indra at Krsna's request. And so, consideiiegt offenders, Indra
tried to drown them all in a flood of torrentiaima But Lord Krsna
lifted the Govardhana Mountain the way a villagg ptucks a mushroom, and
held it aloft for seven days on the end of théelifinger of His left
hand. The mountain served as a gigantic umbretlalf of Krsna's
devotees. Defeated by Krsna's little finger, Inelrterendered to the
Lord's lotus feet.

Yes, the exclusive dedication to Krsna's seng certainly risky.
It may even attract the wrath of the demigods. tBat risk is beautiful



because it is for the all-beautiful Sri Krsna. Ahdt is the whole
point--to do whatever it takes to satisfy that chiaig youth of dark hue
whose intoxicating glance and tender smile meltiat. The *gopis*
risk their reputations as wives and mothers wheeding the call of His
flute, they abandon their homes to join Him in theonlit *kadamba* groves
of Vrndavana forest. Arjuna risked his life forrklion the Kuruksetra
battlefield. At the age of seventy, Srila Prabligasked his life for
Krsna by sailing to New York on the steamship *data.* From Srila
Prabhupada, the members of the International Soi@eKrsna
Consciousness inherited the risky enterprise oardmg the message of
Krsna in a world sold out to materialism.

Men who are ignorant cannot appreciate ass/in Krsna
consciousness, and therefore Lord Krsna aslvisenot to
disturb them and simply waste valuable timat tBe devotees
of the Lord are more kind than the Lord beeahgy understand
the purpose of the Lord. Consequently thedeuatake all kinds
of risks, even to the point of approachingoigmt men to try

to engage them in the acts of Krsna consceassrwhich are
absolutely necessary for the human being.

This book is about *why* such risk-taking fitve purpose of the
Supreme Person is not to be dismissed as foolistordanaticism.
*Transcendental Personalism* argues that our pais@ture inveighs upon
us to rise up in love beyond our individual limitsvard the limitless
Supreme Person and His parts and parcels, the tbatilgnimate all living
entities great and small. It is only love that paish one beyond his
personal limits without loss to his personhoodl| otther attempts to
surpass personal limits end in impersonalism.

| continue a theme that brought my previouskhéSubstance and
Shadow?, to its close: that to the degree one giteno serve one's own
self separately, he is in ignorance; and to theedkegne serves Krsna,
the Soul of all souls, he is in knowledge. Sonaslezs complained
*Substance and Shadow* was "too philosophical dfraid they'll again
be disappointed with me for spending so much tinik legic and
philosophy. | apologize for not resonating richagions in a book about
personalism. But emotion and devotion are so ajteeted with cynicism:
yet another risk of personalism! Thus | feel ic@gsary to approach the
subject with some care, dealing soberly with issbasmake personalism a
difficult ground to hold in the modern world.

*Substance and Shadow* had pages of noté®adrd of each
chapter. *Transcendental Personalism* is not atadtat all. Nor have
| always supplied full referencing for the quotasoof Srila Prabhupada
| give herein. Many of my readers are membersefibternational Society
for Krsna Consciousness who have at their disgbgaBBT Vedabase
computer program. With this wonderful aid, all @si attribute to Srila
Prabhupada can be quickly verified. For readers arke not members of
ISKCON and/or who don't have Vedabase, scrupultastson on my part to



the details of reference would probably make fdrdes reading. Still,
it's my habit to cite chapter and verse from Praglda’s sastric
translations. But I've paid less attention to ngildown quotations from
purports, lectures, interviews, morning walks, censations, and letters.

*Jean Wahl, *The Philosopher's Way*, 1948, p. 23¥e may recall at
this point the words of Socrates when, having preskhis proofs for
the immortality of the soul, he concludes by sayima they are like
some divine enchantments, that a question stilares) and that there
is a "beautiful risk' to run. We thus have to agkselves whether we
shall remain wholly within ourselves or run thekred transcending
ourselves and reaching toward other persons.”

| ntroduction: What isthe Human Situation?

It is said that history is philosophy learrfemin examples. Among the
sacred Vedic scriptures of India, the Puranasharget that teach philosophy
by way of historical narratives. Among the Purarias most
renowned is *Srimad-Bhagavatam*,
a work of 18,000 Sanskrit verses in twelve cantbise eleventh canto
contains a discussion about the human situatidridbé place many thousands
of years ago between a saintly king named Mah&fisya and nine perfected
mystics known as the Navayogendras. Drumila, drieeonine sages,
gives a perspective on the human situation thiaall pursue in this book.

Drumila describes the universe as a gigamdybnade of earth, water,
fire, air and ethereal space. This is the bodyarayana, the Supreme
Person, in whom all living beings are shelteredrd.Narayana generated the
great cosmos from His original spiritual form. Bese He enters the cosmos
and accepts it as His own physical body, the Lsrchiled Purusa. Within
that universal body, He elaborately arranged taessind planets in
divisions of *bhur*, *bhuvah* and *svar* (gross, Istle and celestial). The
Lord's transcendental senses pervade all regibhsy are the source of the
cognitive and motor senses of creatures everywhdi®limitless awareness
is the basis of their limited knowledge. From Hisath comes their bodily
strength, sensory power and life activities. Hevesothe world by activating
the three modes in which material nature operajeseness, passion and
ignorance. In Him the whole universe is createdintained and destroyed.

Elsewhere in the same canto of the *Bhagavataord Krsna tells Uddhava
that while it is natural for human beings to tryutaderstand this vast
cosmic manifestation, it bewilders them. In thewilderment, they invent
many different programs for happiness. Some sppihass is to be found in
religious piety. Others seek it in wealth, famense gratification,



morality or other esteemed ideals. Krsna saysthmatgh they may bring about
temporary fruits, because all these efforts aredagpon ignorance, future
unhappiness is their ultimate reward. Even as Imupeangs enjoy the fruits of
such endeavors, they lament at the same time.

Throughout the ages, thoughtful people haveecto admit that despite
our best efforts, there is something very wrondiwie in the material
world.

...for the world which seems
To lie before us, like a land of dreams,
So various, so beautiful, so new,
Hath really neither joy, nor love, nor light,
Nor certitude, nor peace, nor help for pain
And we are here as on a darkling plain
Swept with confused alarms of struggle anghtfli
Where ignorant armies clash by night.
(from "Dover Beach" by Matthew Arnold,281888)

Situated as we are on this darkling plainwflarief moment of humanity,
what confuses and alarms us? Inescapable det#rijrdj religions;
contradictory theories of knowledge; questionsinfand virtue; human freedom
versus human nature; the needs of the individualugethe needs of society;
man's relationship to the planet; the populatigoi@sion; the world's future;
war and nationalism; the limitations of languadp influence of irrational
urges upon behavior; the unknown.

And what's the point of all this? Philosoghkave long tried to answer
that question with theories of their own inventidn.the East, nondualists
argued the real point we need to understand ighieat is only one self in
the universe--one all-inclusive "I." Other thinkesaad our problems are
imposed upon us by supernatural powers. Yet angtb@point is that the
chain of actions (*karma*) we performed in previdifistimes placed us
in the predicament we all find ourselves todayerEhwere also Eastern
philosophers who advocated materialism, arguingttteacause of our world is
matter alone. But they were refuted by others affgued the cause cannot be
demonstrated by argument, imagination and words.

All of these positions (mentioned in *Srimatddgjavatam* 1.17.19 and 20)
have had at different times their advocates inMestern world. In ancient
Greece, the Eleatic philosophers (Xenophanes, Pade®w and Zeno) were
impersonal monists who held the One Being to be, tad personality, motion
and change to be illusions. In his *lliad* and *3dey*, Homer portrayed
mankind as being subject to two kinds of superméintervention--*menos*: a
positive power, strength, insight or ability thasdends on a man to lead
him to success; and *ate*: a negative infatuatiomoral blindness that
descends on a man to lead him to disaster. The &lasnents of the *karma*
doctrine are evident in the writings of the two tam German philosophers
of the will, Schopenhauer and Nietzsche. Schopshaelieved that what
other philosophers call spirit is "the will" by v beings manipulate



matter. The will is the source of all life and #ternal principle of

organization and activity in the universe. It alsakes life miserable.

Nietzche thought will makes the world "a circulaovement that has already
repeated itself infinitely often.” "This life as yamow live it and have

lived it," he wrote in *The Joyful Wisdom*, "you Wiave to live once more
and innumerable times more." During a period of esdour decades up to about
1900, Charles Darwin, Herbert Spencer, Ernst Hdexld Wilhelm Ostwald laid
down the modern ideology of scientific materialismijich includes
evolutionary biology; the notion that matter orgass itself spontaneously;

the *a priori* denial of the possibility of knowlgé outside sensory
experience; the *a priori* denial of the personatit God, the immortality

of the soul and the freedom of the will; the defom of "good" as

pleasurable activity; and the reduction of realitympersonal physical

energy. But many scientists admit that David Humas correct in pointing out
that science can never prove why anything happAfiscience can do is
observe that certain events follow other eventgjdwer, the precise

connection of "cause" to "effect” remains ever lm@/buman imagination,
arguments and words.

Now, the Vedic position is that these andspéculative attempts to
analyze and explain the problem of the human sttnahust fail to solve that
problem. *Srimad-Bhagavatam* 11.23.49 stateshiatan intelligence is just
not up to the task. Itis blind (*andha-dhiyo mayah*). That blindness
takes the form of false objectivity: *eso 'ham aryam iti bhramena duranta-
pare tamasi bhramanti*--"because of their illusddnthis is I, but that is
someone else,’ they wander in endless darkness."

To analyze something, we must objectify iy "Bbjectify”, | mean to
identify a problem as *existing outside of my minal a *separate object of
study*--"this is I, that is something else." Butdnnot objectify the human
situation because *I am part of the problem of haitya® Moreover, the
intellect--the very instrument with which | propasestudy the human
situation--is itself humanity's problem, becausmhu intellect is laden with
material desires. Materialistic intelligence faaes to relate to
everything and everyone around us as objectsThe Fear of Freedom?*,
psychologist Erich Fromm writes:

the individual appears fully equipped withlbgically given
drives, which need to be satisfied. In ordesdtisfy them,
the individual enters into relationships watther "objects".
Other individuals thus are always a meanaes end, the
satisfaction of strivings which in themselegginate in

the individual before he enters into contaithwthers.

Now, material objects cannot satisfy the sgoul. When the
materialistic intellect selects as an object ois$attion something
that does not satisfy, the intellect just createSadjective problem."” *Thus
the problem of the human situation is just an dlyscreation of the
intellect,* which is trying without success to séjidesires--but due to
false ego, can't admit that the whole attempt foyematter is useless. And



so the intellect cheats us: "Your problem is *dwgre*. But don't

worry, I'll help you solve it." There is a story aivillage in Bengal

that was harrassed by an mysterious midnight bur@acurity measures
were taken; not before too many nights a guardigpie thief sneaking
into the window of a house. The alarm was raisetithe whole village
assembled outside the house to catch the ras€akch the thief!

Catch the thief!" they cried. But the clever thie$hed out of the

house frantically pointing to something behind ¢h@wd. "There he
goes!" he shouted. "Catch him! He's running aWaile villagers let
the real thief lead them on a chase after an inegginief. While they
wandered in darkness shouting "Catch the thidi¥,thief gave them the
slip. Mankind's obedience to "objective" intellgglism is the same as
the village's obedience to the thief. In both sasige "object" identified
as the culprit is an imaginary artifice construdbydhe real culprit:

"this is I, the problem is something else."

According to the Vedas, there can be no adeasciousness of our
situation without acknowledging the co-consciousr@ghe Supreme Soul and
the unlimited individual souls who expand from Himly intellect presupposes
"I" am the original subject, and everything around is the object of my
satisfaction--matter. But this is a selfish, uhpspective. The
absolute perspective is that | am a spiritual dpé&od's love. And
like all other souls, | am meant to satisfy Hisickss Mantras 6 and 7 of
*Sri Isopanisad* state:

He who sees everything in relation to the S8oq@ Lord, who
sees all entities as His parts and parcelsvnudsees the
Supreme Lord within everything, never hateglaing nor any
being.

One who always sees all living entities asitsail sparks,
in quality one with the Lord, becomes a trnewer of things.
What, then, can be illusion or anxiety for Rim

Thus the Vedas reveal that our anxiety abausduation in this world
is grounded upon illusion. The real basis of tkistence of the world is
the inseparable, eternal tie of all beings to thpr&me Being. To ignore
this fundamental fact is to suffer the pangs ofamal existence. Brahma,
speaking in *Srimad-Bhagavatam* 3.9.6 and 9, makissvery clear.

Oh my Lord, the people of the world are embssed by all
material anxieties--they are always afraitheyl always

try to protect wealth, body and friends, tlaeg filled

with lamentation and unlawful desires and pheginalia,
and they avariciously base their undertakmgshe
perishable conceptions of "my" and "mine." |&sg as they
do not take shelter of Your safe lotus fdetytare

full of such anxieties.

Oh my Lord, the material miseries are withiaatual



existence for the soul. Yet as long as thelitmned
soul sees the body meant for sense enjoyrerannot
get out of the entanglement of material meserbeing
influenced by Your external energy.

In this spirit, *Transcendental Personalisnedi¢ Answers to the Human
Situation*, examines the problem of human existendae solution is to
participate with the Lord and all living beingstiranscendental personalism,
which is the real state of everyone's existences, You and | are meant to
satisfy desires--*the personal desires of Krsnglien only can you and | be
satisfied. As long as we fail to satisfy desirggte transcendental method,
our uncontrolled senses and minds will entrap wséncoon of individual
subjectivity.

The foolish embodied living entity, inept antrolling his

senses and mind, is forced to act accordingganfluence

of the modes of material nature, against bsrds. He is

like a silkworm that uses its own saliva teate a cocoon

and then becomes trapped in it, with no pdggibf getting

out. The living entity traps himself in a netk of his own

fruitive activities and then can find no wayrelease himself.

Thus he is always bewildered, and repeategllgiés.
(*Bhag.* 6.1.52)

With this wonderful example of the cocoon, tBhagavatam* gives a most
picturesque clarification of the modern philosophimoncept known as the
"matrix of experience", explained at length in tinst chapter of this book.
Trapped in a cocoon of subjective cognizance,itiieg entity experiences
"fatness, thinness, physical and mental distrégstthunger, fear,
quarrel, desire, old age, sleep, attachment, alagegntation, illusion and
bodily identity," none of which, according to *Srad-Bhagavatam* 5.10.10, have
anything to with the real person, the soul. Lordn& therefore tells
Uddhava, *samsrtir na tu vastavi*, "material exigte has no substance."
(*Bhag.* 11.11.2)

How, in my little cocoon of illusion, shalbetermine what is
objectively true? We are usually advised to pcactintellectual honesty",
which means we ought to take the trouble to sepdaats from fiction, then
analyze these facts with great care from all padhtdaew, and finally
synthesize them into knowledge. But as a philosophrecent times,
Theodor Adorno, observed:

...the demand for intellectual honesty islitdeshonest...
knowledge comes to us through a network glgiees, opinions,
innovations, self-corrections, presumptiond exaggerations...
Another modern philosopher, Emmanuel Levinasiarked:

Philosophy is inseparable from scepticism,clHollows it
like a shadow that it chases away by refuitingnly to



find it once again under its feet.

Within the cocoon of mundane experience, theeeno final proofs
nor disproofs. Anything we hold to be "true" is alyg open to
doubt--and we have only three ways to respond. eNddrthese responses
clear our proposition of doubt (this, by the wayaiformulation of logic
called Agrippa's Trilemma).

Let us suppose you and | are having a debébe. propose as a truth
that "Individuals should be free to express theinmns." | reply, "That's
just your opinion.” You can 1) refuse to respondstand by what you said:
"No, it's *true*,"; or 3) come up with a new propiien to defend your
position. If you take the first course, your sdéermeans you agree with me.
If you take the second course, my natural respéeitéew do you know?"--will
force you to resort to 1) or 3). If you take thed course, you embark on
an infinite regress: you have to back up your farstposition (“freedom to
express opinions”) with a second one, for examgble Sanctity of the
individual." But again | can reply: "That's justyoopinion.” Once more you
have three options of response. If you press gourt (option 2 and then
3), you must put forward yet another propositioowrithe equality of
individuals." There is no end to this--we are mgvinund a logical loop.
After all, by your own philosophy | have the rigbtput forward my opinion
that each proposition you put forward is just yopmion--because *that is my
thought as an individual, and you should allow mexpress it.*

You can attempt to break out of the loop liyngisupportive evidence:
"experience shows us it is true," "it is reasondbErich Fromm said "human
existence and freedom are inseparable™, or evela'Babhupada says 'If we
respect Krsna, we respect everyone, even an @otéach of these replies
| can reply that it is just your opinion that tleigidence makes true the
claim "Individuals should be free to express thieaqughts.” Again you are
faced with three options.

From the Vedic point of view, experience (fyaksa*), reason
(*anumana*) and the testimony of a mundane authbki¢ Erich Fromm, are not
self-evident proof (*svatah-pramana*). So thereasvay to establish
certain truth from these. Now, suppose we agraeShla Prabhupada's
words are unquestionable. Still | may raise a dabout what is termed the
*evidential connection*: "l accept Srila Prabhupaddatement, "If we
respect Krsna, we respect everyone, even an aht,goiestion how you are
trying to connect it, as evidence, to your proposit Individuals should be
free to express their thoughts.™ Again you arefawith three options.

As long as the discussion is about what yoluppopose to understand
within the darkness of our material cocoons, ther® end to argument, even
if we cite unimpeachable authorities. That is lbseathe statements of
unimpeachable authorities are not about mundanerstashding.

There is a well-known story of five blind mesho were told by a
man with sight, "Before you stands an elephant-atel what kind of



creature it is." The five touched different partshe elephant's body

and soon broke into a hot argument as to whatephaht actually is--"a
tree" (so said the blind man who felt a leg), " fmake" (so said the
blind man who felt the trunk), and so on. On ththarity of the man with
sight, the five accepted the mysterious entitygddn elephant"”; but due
to their persistent blindness, they still could notlerstand the elephant
in truth.

Srila Prabhupada is offering spiritual visioretyes darkened by
materialism. But if we quote his words blindlysjuo support opinions
we've formed within our cocoons of mundane expegewe are like blind
men who argue "an elephant is a tree" or "an elgpba snake.” The
unimpeachable authority of Vedic teachings is neant to perpetuate the
blindness of our human situation, but to situatenusanscendence. The
challenge is to rectify the human intelligence, athpersistently
objectifies our blindness, fooling us into beligyithat the darkness of
our shadow-existence is reality. That is why waklwe have no other
method of knowledge apart from wandering in the&kdass, experimenting,
speculating, and debating about what is real arat v8hot.

A human being is not really intelligent unté¢ bomes out of the
darkness of material experience into the lighrafscendental
personalism: co-consciousness with the omniscieptesne Personality of
Godhead. In this, there is a beautiful risk. Wefaced with a choice
between two identities--that whom we think we arg] that whom Krsna
knows each of us to be. As long as we choose whoewe think we are, we
perpetuate the blindness of the human situatiooww Ean we become
convinced to choose the identity Lord Krsna seeg#éch of us? Read on.

Chapter One: On Being a Person in Time

In this chapter, three premises are developed.

1) Being (identity, or self) is irreducibly is@nal: *in
substance, | am a person.*

2) Decision-making (choosing beween truth amdr) is essential
to my person.

3) That feature of myself designated "humandpg a creature in
time, is *the shadow of personality, maflenaterial energy.*

We decide things by entertaining, in consan@ss, one
opportunity or possibility as "correct," "bettetifopeful,” and
another as not. Sentient beings thus plot thewrement through life.
Now, material elements move, as clouds do throbgtsky. But clouds do
not *decide* a particular direction to be "corré¢hetter," or "hopeful”



and another not. What can it mean for a cloud akera wrong move? Even
if in the previous sentence we replace the wordu@! with "computer”, the
guestion remains unanswered at least from the ctarippoint of view,

since the computer has no point of view.

To restate the argument, a person is awaaeménu of possible
movements, and has the willful independence to sadmm that menu a
move he intuits to be best under the circumstantésugh it moves, a
cloud lacks awareness, independence and intuifione, a computer does a
better job than a cloud of *appearing* to be awa®seen in May 1997 in
New York, where IBM's Deep Blue 2 computer defeajehdmaster Gary
Kasparov in a chess competition. (Actually it veaty a technical defeat,
as Kasparov won the first game and quit the matthe second.) As
*New Scientist* (p. 28) noted a month later, Dé&dpe

cannot tell chess sense from nonsense, ablind

to what a chess position or chess game aballit. ...
Forget artificial intelligence. Deep Blueaiproduct

of human intelligence to modern computing texbgies.

Thus a computer has no point of view on qoestof right and wrong.
Whatever choices it seems capable of making atalipre-deliberated by
a conscious programmer. With superhuman speethputer blindly follows
the schemata of those deliberations when so comeaddmgla conscious user.
The user inputs choices that the computer mechnpracesses to logical
conclusions. But only the user sees those comiadb be "correct”,
"better", "hopeful" or "wrong"; the machine, seeimgthing, makes no
value-judgements.

The programmer-computer-user triad providearalogy useful to our
understanding of the Supersoul-body-soul triadgaes] in the Vedic
scriptures. Computer hardware and software wockraking to a complex
architecture of rules designed by programmers wtend the computer to
perform certain tasks. One is the task of selti&tipn. Thus BIOS,
clock, screen saver and power consumption progeandesigned. Another
task is the processing of commands and data irpbttehe user. Thus
processor hardware and algorithmic software argded. Another task is
the outputting of processed data. Thus a visisglay and a line-printer
are designed. Similarly, the Supersoul designesysof bodily self-
regulation like breathing, blood circulation, imniyndigestion,
autonomic nervous activity and so on. And the hdilg a computer, is
programmed to respond to many different commanpistied by its operator,
the soul. For example, it is estimated that irigity-year lifespan,
the human brain processes some 10 terabytes qfestertagh to fill
7,000,000,000,000,000 floppies. The rule herbaessame as with
computers: "garbage in, garbage out"--if the openatakes a bad choice of
commands, he'll get a bad result back. In *SrirBadgavatam* 5.1.13-17,
we learn that the Supersoul programs physical lsddiebirth and death,
activity, lamentation, illusion, fear of the futyteappiness and
distress, while like computer operators, the irdlnal souls are permitted



to use these bodies as per Vedic injunctions (nlikela computer user is
guided by manuals authorized by the hardware aftedba@ programmers). |If
an operator does not control his body accordirthase injunctions, he
violates the laws of nature and is subject to pain.

Because modern culture is ignorance of thed/egunctions, humanity
finds itself under punishment of fear of the futufiéhe business of
making life choices today is fraught with worry-adi stay in school or
quit to take a job? Shall | meekly obey my bosstand up for my rights?
Shall I make up or break up with Peggy Sue? Mbasdope for the day we
can leave behind the stress of decision-making@ach an inner state of
peaceful repose. To that end, some thinkers stffgge must be an
"essential self" beyond the personal self. Ingbsential self there are
no choices. By realizing we are not persons, we frurselves from the
stress of decision-making. As an author of a bafakodern notions of
personality argues:

...in essence there is no sense of a persetialThere is
nobody doing, or having, or being guided. eAtton is
stationed in an at-one connection with tharemment and
with other people; and in that state of mivd,act
naturally and accurately without being awdrpersonal
thoughts or feelings.

This is one form of a widespread philosophgwn as impersonalism or
neutral monism. It depicts the highest conscioss@s neutrality, with no
choice to be made even in the midst of activity.th® peak state of mind,
all functions are automatic, like a computer. B impersonalist is not
neutral about his doctrine. For him, impersonalismght, and other
points of view are wrong. That he chooses a pddighilosophy shows he
is a person, not an impersonal neutrality. Nowatdf the state of mind
described above, in which a person functions "&-evith everything around
him?

The impersonalist says this is attained Bnsiing the mind's mundane chatter
until only a hollow of empty awareness remainsatdenter of perception
and action. The personalist replies that thisawollvill sooner or later
be filled again with chatter unless we chooseetoesthe
personal will of the divine, and thus be choseretive loving direction.
This mutual, personal choice shared between amithdil and God, in which
there is no room for mental static because the nsifaly
focused upon nectarean exchanges of love with oné, lis called *lila*
(transcendental pastime).

The self and the waves of time

A person's moment of decision is always *nowhe decision |
make in the present is influenced by my previoyseeence of life.
And that decision is aimed at what | hope will beetter future. But
my core person, the *decisive* self, exists in atowal present,



bobbed ceaselessly by the *kala-strotra*, the waveéisne that ripple
through the mind. My memories of the past, anchoyyes and fears for
the world to come, flicker upon these waves likarkles of light upon
the surface of a lake.

The timeless, immediate presence of my owsqrers not
verifiable by sense perception, as | might vetify existence of a
material object. Nor is it implied by my logicaeculation.
Whatever | perceive and think comes and goes. iMdggnce simply *is.*
My experience of perceptions and thoughts is a-tiefened context
into which [, the elusive person, am "poured.” YOnlthat context do
| see and think myself strengthened, reduced, fmamgd, distorted
and disciplined by time. This context we call ommanity."

Limited free will

While the human context is not the persois, iis *mode of
self-representation.* A person represents hintsdiiimself and to
others by his perceptions, attractions, repulsiengtions, thoughts,
memories, beliefs, talks, actions and relationshist his mode of
self-representation is *not* himself. Again, itasshadow of the
person, formed out of the stuff of biology, psydwt and society. Thus
a person does not always prefer to take part imwrs mode of self-
representation. Often he is dissatisfied, shameyen angered by
what he represents. Still, for better or for wotbkat is his self-
image. This reveals a most important truth aboutpgrson and our
power of choice: we are limited. We do not haweftiee will to be
all that we might want to be.

It may be asked if we have any freedom at Atk actions that seem
to be the product of our own wills already fatedhéppen? If
so, then where is our power of choice? Many pefiptklife to be
totally out of their control. But that in itselpsaks for free will.
How could a man feel as an obstacle the destirtyhdnrags over him if
he did not also feel in himself free will? That bf free will that
appears as his dissatisfaction indicates that @& ms he might pour
himself into his time-defined self-image, he is @egmptied by that
pouring. He never wholly *becomes* what his actisapresent, as good
or as bad as they might be. This fact is appanethe statement, "I
was not myself when | did that." Detachment begyiih this
realization.

Willpower is essential to a person, but likeey powers, we may
strengthen or weaken it within limits. By cultugidetachment, a
person strengthens his will and gains more cowotret his life. By
culturing attachment, a person weakens his willlasds control. But
under no circumstances can free will be eithemexiished or all-
powerful.



The matrix, or field of activities

Some recent philosophers describe the humiag bs a *matrix.* The
dictionary defines a matrix as a mold or a shelWwimch something, in
this case the "poured"” person, is cast or shaptatiern psychology
defines a matrix as a lifelong pattern of physieahotional and
symbolic (i.e. mental) experiences. *Bhagavad#*gitdls that pattern
the *ksetra*, a person's "field" of physical, enootal and mental
activities.

We might compare the *ksetra* to a *field ofd¢e*, a notion
found in the physical sciences. For example, sungdong any flow of
electric current is a field of magnetic force. Theld, a pattern
of attraction and repulsion, interacts with the samarrent pouring
through it to alter its trajectory. When that natetion is
intelligently controlled--by trapping the curremtdamaking it
repeatedly change its direction of motion--thisegivise to agents
called broadcast signals that inform us and changdives.
Similarly, the matrix that surrounds the currentohsciousness and
interacts with it is a field of powerful *agents @kperience.* An
agent is a force that informs us and causes chaiggerience is the
first-person proof of consciousness that manifastan awareness of what
is happening in the inner and outer world. An agémexperience bends
and shapes that awareness by attraction and repuisforming us of
our physical, emotional and mental conditions amtfions.

There is another interesting parallel betwibertksetra* and the
model of a force field. Science tells us that leity and
magnetism are two aspects of one electromagnediityre Similarly,
consciousness and the agents of its experiendevaraspects of one
divine reality, Brahman. Consciousness is spifite agents are
matter in two categories of elements--*sthula* (¢ness elements of
earth, water, fire, air and ether) and *suksmag @hbtle elements of
mind, intelligence and false ego). Above the Brahraf matter and
spirit is the Parabrahman (Supersoul or SupremsoRgrthe "electrician”
who controls both.

The agents of experience

First among the agents of experience is tlse fago, the force
that holds the soul fast within the material fielthen there is the mind,
which "screens" experience. This screening mayrgerstood in two
ways. One is like that of a cinema screen, upoiclmiinreal
but enthralling imagery appears. Another is likattof a
filtering screen. The mind gives its attentiorstone images,
considering them to be desirable or dangeroussdreens out other
images as unimportant. This filtering functioraiso known as the
intelligence, for it is by intelligence that we tiguish between the
important and unimportant. For example, the seasa that registers
the form of an attractive woman upon the screemmfin's mind will



inevitably contain incongruent imagery: an unsighihart here, an
unpleasant smell there, and so on. But when tieligence dedicates
itself to enjoy this female form, it filters thatdongruent

imagery out. Behind this "editing function" is tbleoice of the
conscious self.

The *Bhagavad-gita* lists additional agentegperience:
the life symptoms, the perceptive and active serssese
objects, convictions, desire, hatred, happinessiairess.
Because each agent has power to attract and repsdiousness, each
induces a person to make choices. The power aidbats to affect
us, to force us to choose, is derived from time.

The agents configure our human experiencerdcapto laws of
nature. Indeed, the matrix of experience is caméd and
reconfigured lifetime after lifetime, not only asrhan experience, but
as the experience of 8,400,000 species. This @aohgconfiguration
is known as the change of bodies, or reincarnatidre process is
summed up by the phrase *prakrteh kriyamanani*ngff@hagavad-gita*
3.27). As translated by Srila Prabhupada in orl@éso€ommentaries,
*prakrteh kriyamanani* means "according to the laksaterial nature
one is controlled by the demigods."

The wheel of fortune

The demigods, like us, are persons. But thield vast power and
influence within the universe. Though the demigsi@dsd largely
outside our matrix, they are functionally represédnwithin it by the
material agents of our experience. Precisely Hhm@ademigods interact
with us through these agents is determined by edkdé of natural
law. This schedule men call destiny or fortun@c& ancient times,
civilized peoples have tried to discern the schedditheir destiny in
the astrological signs rotated through the heabgribe *kala-cakra*,
the wheel of time.

By what natural law do the demigods schedulefartune? By the
law of the three modes (*tri-guna*) of work (*karma Every day of
our life, the stimuli to work prevails upon us tooose what to
do next. Stimuli of all kinds--sensations, ideasotional moods,
spatial locations and the kind of work we do--amedpiced from three
modes of nature: goodness (*sattva-guna*), pag3rajo-guna*) and
ignorance (*tamo-guna*). For example, work thateigulated by
religious scripture and performed with a tranquihdy without
attachment, and not motivated by material resigdts, the mode of
goodness. Work that is performed with great etigrone seeking to
gratify desires under the influence of the false isgn the mode of
passion. Work that is performed in illusion, tHeregards
scriptural injunction, that is unheedful of sinfelctions, that is
violent and distressful, is in the mode of ignomanc



Work in the superior mode (*sattva-guna*) givese to good
fortune, work in the middle mode (*rajo-guna*) toxed fortune, and
work in the lower mode (*tamo-guna*) to misfortun€he destiny that
befalls us now is nothing but the result of ourdteeommitted in a
prior state of existence. There is no such thsxgrence. What seems
accidental to us is actually justice, meted outheydemigods in
accordance with the law of *karma.*

The modes of *karma* fluctuate in time andspaA deed that
is good at one time, place and circumstance mdyatdeat another.
A very simple analogy is that of the rules of tbad in
different countries: in England, it is "good" tawdr on the left
side of the road, but just across the channd,"ibad."
Whether what we do at any moment is good or baeétsrmined by the
modes, not by our private notions of right and vgroiit is impossible
for a human being to accurately judge from momemhbdment how these
modes are changing. But the demigods know, andithglacably reward
or punish us accordingly. Thus *karma* inevitaiglds good, mixed
and bad fortune, no matter how sincerely by our estimation we may
try to do only good.

To summarize, a person is an eternal beiniy hmtited freedom of
choice. His awareness of what choices lie beforeiishaped by
time-bound material phenomena, which include expegs that are
physical, emotional and mental. The phenomenasopaow experiences
are in reaction to his past actions. These reastioe plotted by
the demigods in accordance with three modes of wbike to his past
work within these modes, a person presently had,goediocre and bad
physical, emotional and mental experiences. Athsexperiences are
temporary.

In the midst of the matrix of my experiencéawdo I, a person,
ultimately seek? The answer is freedom. "Whditlig to
the eyes," said a wise man, "what air is to thgsumvhat love is to
the heart, liberty is to the soul of man." Evergpovants liberation,
Srila Prabhupada explains, because that is thditdim position of
the soul. Constitutionally, we are eternal, corteple knowledge, and
full of happiness. But the experience of mattgsasses the
experience of our original nature. Now we findsmlves subject to time,
ignorance and misery. Innately, we all yearn feeflom from that
suppression.

Three false conceptions of freedom

A liberated person is free to make real choideeal choice is
possible where there are options of real satisgfactinfortunately,
the matrix of our experience does not permit us élgoice. Why? The
answer is quite simple: we are eternal, yet theoptavailable to us
in this world aren't. We want the experience adduiterated bliss,
yet the options available to us in this world aiged up with



distress. Choice as we know it now, within thenmaidf our present
experience, is insubstantial. We select shadoWwleve, social life,
recreation and so on--that appear and disappéeinén Yet within

the confines of our experience, it seems verydiftifor us to
understand that we have no *real* freedom of choitlee matrix even
supplies us with three notions of freedom--in gasdn in passion and
in ignorance. Unfortunately, they are not real.

Though it too is ultimately false, the *sattv(good) conception
of freedom is superior to the others. Here, agreespires for
freedom by knowledge and morality--virtues thatagiyeboost the power
of detachment. But as Srila Prabhupada warns, latge and morality
do not grant us authority over our senses, namelgyes, the tongue,
the nose, the ear and touch. Even in goodnesscicusness remains
*subject* on all sides to physical, emotional anental phenomena
arising uncontrollably out of good, bad and mixedune. A learned,
moral person experiences those phenomena in aytiaaglself-
composed manner. Being detached from his experjdrecmay think
himself liberated. But he is not really liberateth the name of
goodness he remains habituated to a life of imprsent within mundane
sensation. In *Raja Vidya*, Chapter Seven, Srilabhupada explains:

Goodness is also a kind of contamination.dadmess one
becomes aware of his position and transceatisubjects,
etc., but his defect is in thinking, "Now Meaunderstood
everything. Now | am all right." He wantsdiay here. In
other words, the man in the mode of goodnessrhes a first
class prisoner and, becoming happy in theprisuse,
wants to stay there.

Our two natures

Our first nature, the substance of our persoaternal spirit.
Our second nature, as Srila Prabhupada often pbomik is habit.
For example, we have the habit to rejoice or lanseintchange of
fortune. In the language of *Bhagavad-gita*, thabit is *dvandva-
moha*, the bewilderment of duality, which captivatdl creatures born
into the material world. In a lecture, Srila Praphda gave the
illustration of a man crying over the death of a.s&ho in the world
will not cry if his son dies? Even a man of leaghand morality will
cry at such a loss. "It is habitual,” Srila Praphda said. But a
man in the mode of goodness tries to be philosaphizout it.

In the ancient world, philosophy meant priryatie intellectual
method of distinguishing the spirit self from theiits of body and
mind. Philosophers of the classical Mediterran@dture, which sired
European civilization, knew that our first natusesnde made well or
unwell. The first nature is made well by the ardtion of virtue.
Conversely, as one loses his virtue, his first reasickens.



In the Latin language, like Sanskrit, the rbot* means
"strong;" hence virtue is the quality of a strohgalthy spirit. In
European culture there are four classical virttmgmost of which is
*sophia*, true knowledge of the self beyond tinléhe others are
fortitude, justice and temperance. In Vedic cdttoo there are four
similar virtues: truthfulness, austerity, mercy afehnliness. These
are fostered when we refrain from gambling (inchgdmental
speculation), intoxication, meat-eating and ills#x.

Attachment to truth is essential to detachnfiemh matter. Above
all, truth means the timeless truth beyond my tepself-image. The
image of myself as a father of a son is "true" aogical,
psychological and social sense--*but in fact nas true in the
highest sense* because my role as a father istemigorary. It takes
real virtue to admit this.

As he laments the death of a son, the griefwftuous father
is tempered by a sober insight into the deeper mgani his change of
fortune. He knows that what is given and takenyalmathe demigods is
not his own, for the eternal soul can possess ngtiat is
temporary. Hence, misfortune for a good man iseally bad. It
often serves a lesson healthier than good fortanegince in so-
called good times we tend to forget that nothinthia world can
last. As Philosophia, goddess of Greek and Roimaunght, declares in
*The Consolation of Philosophy* by Boethius: "Btiyou could see the
plan of providence, you would not think there weai &ywhere."

The world is so planned that misfortune folkogood fortune.
The childless King Citraketu felt himself greatlggsed by providence
when at last his wife bore him a son. Shortlya ipalace intrigue,
the baby was poisoned. The king was emotionallgloed. But the sage
Narada showed Citraketu that this loss was the s@mnye gain he'd
celebrated days before. Thus the son was "goati"anl", "friend" and
"enemy", the object of both the king's happinessdistress. When he
understood this, Citraketu really gained somethalegachment.

For one detached from material gain and [t®sng" is far more
important than "becoming” (a father, for instanclp matter what
good or ill fortune comes with time, the virtuousrgon chooses
timeless being--his spiritual substance--over aayenial situation.

On the other hand, a man of weak virtue is attatbelde ebb and flow
of his destiny. He sees the appearance and disapue of pleasant
and unpleasant experiences within time as goodibr Because he is
blind to his own *karma* under the wheel of fate, dupposes fate to
be blind chance. Or he supposes there is no fatg that success

is tenacity of purpose, and failure the rewarddainess. In any

case, his habit is to identify his self with thetmainto which his
person is poured, and to identify his self-intereish the

experiences he finds in that matrix. Thus he, whaure spirit,
becomes dependent upon the shifting arrangementsitdér (*prakrti*).



Such is his bad habit.

When a man becomes increasingly dependent apdicontrolled by a
bad habit, he is said to be addicted. That addigs sin. Sinis
persistent ignorance of our first nature. Sin tgy®from meat-
eating, illicit sex, gambling (or mental speculaji@and intoxication,
four kinds of behavior that corrode virtue.

"Freedom" in the mode of passion

In lectures, Srila Prabhupada sometimes ta#exithe word
*prakrti* as "instrument,” or, more specificallynstrument of
enjoyment.” An instrument is a machine. The nialtéody that
encapsulates each one of us is an infinitely coxplachine formed of
gross and subtle matter. Like the modern autoraphiholds forth
the promise of freedom and carefree enjoyment.

The instrumentation of the body includes ctigaisenses
(*jnanindriya*: the ear, the skin, the eye, theeabke tongue) and
the motor senses (*karmindriya*: the mouth, thedhdhe leg, the
genitalia and the rectum). All are features ofrtime of passion.
They invite us to get comfortable as they serveewary desire.
However, these sensory instruments are not ouastry They are our
captors. Their so-called service of our desimgaisgerously habit-
forming.

Over many lifetimes in lower species, our habis been to slake
our desire for enjoyment by giving free play to femses. As the
senses roam, desire increases, and as desiresesrsa does our
dependence upon the senses. Even for a humandesngngly liberated
by goodness, the latent habits of excessive eatlagping and sex
may be aroused at any time. Srila Prabhupadasarite

A liberated soul is a person who has sufficlerowledge
of this material world and is therefore uneltiad to the
bodily conception of life. But because of asation with
the modes of material nature for a very langet even
liberated souls sometimes become captivatetiéillusory
energy due to inattentiveness in the transsetad position.

Thus knowledge and morality are not enougtotopletely break the
habit of sense gratification. As said in the secomapter of
*Bhagavad-gita*, the senses are so strong and umopstthat they can
forcibly carry away the mind of an intelligent maho is endeavoring
to control them. The mind is of the nature of goesk. Though the
senses are passionate, they are very near the foiriley are its
organs of information gathering (hearing, feelisgging, tasting and
smelling) and work (eating, vocalization, graspilagomotion, sex and
elimination of bodily waste). The senses can gttame be
agitated by material objects and drag the mindgda@d man away from



remembrance of the timeless self. The mind itbelh becomes an
agent of time--and the worst enemy of the soul.

In the world of time, the mind hunts for semlstdelights that are
in turn hunted by old age, disease, death andtheb¥et it is our
habit to cherish the restless mind and sensesasgtimts of our
hope. From this habit a passionate philosophye#fdom develops, one
that some thinkers call "instrumentalism."

An instrumentalist is a person for whom thestiument panel” of
the mind and senses is the only valid source oikeddge. He believes
the human being can find with the help of thes&umsents the answer
to the complex problems of material existence. haistinguished
from other creatures not by his virtues but bydbmplexity of his
problems. Human questions of right and wrong, & false, can be
solved only on the basis of useful facts, for ukefss is the measure
of truth. Theories of the soul and its virtues @seless in practical
affairs. Therefore they are untrue. Theoriedatse judged not by
their "goodness" but by their consequences: wisatitethey give us.

The passionate instrumentalist uses his nmadsanses like
tools, to locate and dig up treasures buried dagpnamaterial
nature--riches, rare pleasures, sources of eneogyic secrets--that
he hopes will serve the needs of the human ra¢g oudlook is
*prospective*, since his faith is invested in tlhwure. Thus
"becoming" is far more important than "being."

But what will he become? He will certainlytriiecome free. His
future holds countless births and deaths, for thgophy of
instrumentalism is simply the philosophy of embadexistence. For
example, aerospace technology has made it pos$siateankind to fly
high in the sky. If in the human body I convincgsalf that the most
important problems of life are those that flighh smlve, | deserve
no better than to become a bird in my next life.

"Freedom" in the mode of ignorance

The person in the mode of goodness seeksdne&t being rather
than becoming. The person in the mode of passekssfreedom in
becoming rather than being. The person in the nobdgnorance seeks
freedom in non-being, or nihilism. He is *retrospee* in his
outlook, in that in his heart he nurses unendisgndly, anger and
frustration about his past experience. Thus he Bepe neither in the
present nor future. He chooses to cancel outduittvolvement in this
world by negating his personal self. There arealamg, highly
disciplined philosophical systems dedicated tonlggine's self; but in
today's Western world, many people try it the eaay, through alcohol,
drugs and suicide. Now, there are other angrgtifated individuals who
are not content to passively extinguish themselMdgey want to drag the
world down with them. Through aggressive, violeehavior and the



oppressive domination of others, they seek freefitom the trouble of
having to think rationally about the purpose o lifStriking out at the

world in blind hatred and trampling it underfoojust a motif of self-
annihilation, as is clear from the examples ofdngs famous tyrants like
Caligula and Adolf Hitler. Thus, whether he takies passive or aggressive
path, the nihilist's goal is to eradicate all diéieces in his life, which

means to eradicate life itself.

A creed of voidism is, *ex nihilo omne ens aares fit*--"Every being
in so far as it is being is made out of nothing.Mmy being is nothing,
then neither my self who chooses nor the worldhaiices has real
importance. For a man in goodness, it *is* impotta always choose
internal well-being over entanglement in exterregiety. For a man in
passion, it *is* important to entangle oneself xteznal variety; yes,
more important even than internal well-being. Buta man in ignorance,
all this is not worth the trouble.

Good people struggle to be free from the tddbe self to
material attraction. Passionate people have niolgmowith losing
themselves in that way. But they struggle to gt from the
problems that result from their attraction to matt€he ignorant
person claims freedom by disclaiming the importawicine struggles of
goodness and passion. He thinks eternal life amttily happiness are
impossible, and the effort to attain them is a ejaah absurdity, a
nothingness. In *Caligula*, the French philosopA#yert Camus
wrote,

Really this world of ours, this scheme of tfsras they

call it, is quite intolerable. That's why &nt the moon,

or happiness, or eternal life--somethingaict f that may
sound crazy, but which isn't this world... Thigrld has no
importance; once a man realizes that, he himfreedom...
And yet | know...all I need is for the impdssito be.

The impossible!

On one side, Camus advocated the *tamasietiren gained by
rejecting life in this world. But that freedomnsgative.
It is like getting rid of a persistent headachechgpping off the
head. On the other side, he admitted this is mattwwe *positively*
want and need. We want and need positive freedordd the
impossible.* And what is this impossible "whicim'isthis world",
which isn't the matrix of our present experiend&®explained before,
it is the freedom to choose among options of raéfction, options
formed out of the nature of eternal existence, detegknowledge and
pure bliss. But to one in ignorance, becauseiihmossible, it is crazy.

The supreme power

Inasmuch as one is captivated by the threeesrotimaterial nature,
real freedom *is* impossible. Thus after manytiifees of attempts at



finding freedom in the modes, one may become irdlito transcend matter
altogether. But to transcend matter, one musstemd the interest to
wield power over the material world--to wit, thewper of aloofness from
the world (goodness), the power to control it (pags and the power to
negate it (ignorance). These powers belong to Gdek material bondage
of the soul is caused by imitating the power of Geko alone is
Gunesvara, the all-powerful master of the *tri-géint is impossible

to become God. The attempt to imitate Him bridgsdoul under the
influence of the three modes.

However, the philosophers of the impossibéetanacious. Some
will agree that naively trying to become God isléut But "naive”,
they say, means to *try to become God in a perssgrade.* God is
better understood as the oneness of all beingsdievégunas*
(distinguishing characteristics). Divinity is ttetal absence of name,
form, quality, activity and relationship.

Mystical trance invokes the power of divinityhis power
gradually dissolves the difference between "youd ‘ane" and "this"
and "that." At the highest stage, the self is knoavbe the universe,
the universe is known to be God, and God is knawmetevery living
being. The All-One Self is thus freed from the re®d But what then of
the freedom of real choice?

With a single stroke we are freed from bongage
nothing clings to us and we hold to nothing.

All is empty, clear, self-illuminating,

with no exertion of the mind's power.

Here thought, feeling, knowledge and imagonati
are of no value.

This, a Buddhist poem, returns us to the mwbbf impersonalism.
Where all is empty, where thought, feeling, knowlednd imagination
have no value, there can be no substantial powenate, and thus no
real personal freedom. That notwithstanding, ploiem is an
expression of choice. Seng-st'an, the poet, l@hscious aim in
life--to cling to nothing and have nothing clinghion, as opposed to
clinging to something and having something clingpitn. He could not
escape the essence of his personhood--*choicefr#evenpersonalism.

The effort to neutralize the self, to rendenactive by spiritual
power, is contradictory. *Spirit is active, noattive.*

*dehendriya-prana-mano-dhiyo 'm
yad-amsa-viddhah pracaranti kama
naivanyada lauham ivaprataptam
sthanesu tad drastrapadesam eti

As iron has the power to burn when made redrhthe
association of fire, so the body, senses)divorce,



mind and intelligence, although merely lumpsatter,
can function in their activities when infussih a
particle of consciousness by the Supreme Ralip of
Godhead. As iron cannot burn unless heatdddythe
bodily senses cannot act unless favored b tipreme
Brahman. (*Srimad-Bhagavatam * 6246.

The patrticle of consciousness (*amsa*) memtibhere is the soul.
It emanates from the Supreme Person. The nextahapl explain the
Supreme Person in detail; here we need note oatythis Supreme
Person and His emanation, the soul, are dynamit.sBipirit is
compared to fire, and the matrix (body, senses| &it or *prana*,
mind and intelligence) is compared to iron. Whiea énergizes iron,
iron acquires the power to burn. Similarly, a nrmavspiritual charge
activates the matrix of mundane experience, justasgnetic field is
activated by a moving electric charge. The medaynwhich spirit
activates matter is time. Time is the SupremedPespower over the
universe, as He Himself declares in the eleven#épter of *Bhagavad-
gita.* The phases of universal time manifest asiodes of nature:
creation (passion), maintenance (goodness) andudésh (ignorance).

*Srimad-Bhagavatam* 3.25.15 explains how apercan be bound by
and liberated from the three modes of nature:

*cetah khalv asya bandhaya
muktaye catmano matam
gunesu saktam bandhaya
ratam va pumsi muktaye*

The stage in which the consciousness of thegientity is
attracted by the three modes of material eagicalled
conditional life. But when that same conscimss is
attached to the Supreme Personality of Godlereaalis
situated in the consciousness of liberation.

Choice, the essential function of an indivilueonsciousness,
is defined here. We have two options: to choosesswociate with the
three modes of nature, or to choose to associdltetine@ Supreme
Person.

If we choose the modes of nature, we are ppé@ by them (the
word *guna* means "rope"; each of the modes isansgtof a rope that
binds the soul within the matrix of temporal expage). Once so
trapped, the soul's dynamic essence, his powdrate, alternates
rapidly back and forth between material dualitiegad and matter,
intelligence and foolishness, good and evil, lightl darkness, male
and female, young and old, sickness and health amekcold, pleasure
and pain, happiness and distress, wealth and pyoberauty and
ugliness, excitement and boredom, sobriety and w¥iisanity and
insanity, honor and dishonor, fame and infamyhbamd death, up and



down.

As long as the soul continues to chooses latweality, the
*ksetra*--his field of material activities--is pezfuated life after
life. Choosing to associate with the Supreme Reusdies the knot of
bondage to material duality. As we shall seeyéiben in
association with the Supreme Person affords thewtunited
opportunities of substantial choice.

Chapter Two: The Supreme Person

It is possible, with a clarity that is breatking, for a human
being to take a peek beyond the matrix of time-lboexperience. | do
not refer to an otherworldly vision that stuns liéea standstill. |
mean an insight into something as simple as aseatgpoken by a
friend. Such insight is readily at hand for thesking to perform
the small miracle of perceiving how we perceivagisi. Philosophers
call this *apperception*.

The mind's logical mechanism (*anumana*) mwsnts into an order
of *before* and *after.* We cannot logically aseigjnow* to an event
that occured a moment before, or to one that wituo a moment from
now. To know *beyond time* events passing *in tinebeyond logic.
*Yet the meaning we perceive in events is beyorditne of their
duration.* This fact is so obvious we usually mnitss

When we "catch" in consciousness a melodyspoken sentence, we
do not separate the notes or words we hear atitwisent from those we
heard a moment before and those we shall hear eentdater. *Vinayai
tu grahanena vinavadasya va sabdo grhitah*, ditis the
Upanisads: "the notes played on a vina are cadigioigether.”

The melody--a vibrant, graceful form that emergesifsomewhere within
us--reveals itself as beauty *beyond* the momentamgs struck by the
player. Another Upanisadic verse speaks of "thatkvis not revealed
by speech, but that which reveals speech” (*yadwabhyuditam yena
vag abhyudyate*). When a person speaks a sentemsg he has "a
point” he wants us to understand. But catchingpbisat is not an

effort of catching the meaning of each word asifes it from his
mouth--like having to catch a rapid volley of temballs, each with

one word inscribed on it--and mentally tying thesganings together.
We catch the point of his sentence all at oncejmtite logic of

time (horology). His point is revealed by knowledfat emerges from
within. But why knowledge emerges to make sens@bhis muddled
speech (often even before he finishes speakingjatdre known from
what he is saying.

There are modern philosophers who considexr ktiowing of



the beauty and meaning of experience*--exemplifiece by our
“"catching” a melody or an idea from events stregriyt-to be "the
real world in which consciousness itself is propeing,” or "the
absolute separate from everything." They say wentunfiately throw "a
network of time" over that real world, this netwdr&ing the
mechanistic logic that blinds us to the way melsdiad meanings are
revealed to us *out of time.*

The light of absolute knowledge

The Mahajanas are Vedic authorities fully censant with the
absolute knowledge that stands separate fromelérfy impressions
of matter. There are twelve Mahajanas; Brahmhaddvahajana who
assists the Supreme Person in His pastime of ngetite universe. In
*Srimad-Bhagavatam* he says the Lord is the *ayikm satyam*, the
unchanging truth, as opposed to the shifting "faatsnaterial
existence. The unchanging truth is hidden witlwergone's heart
beyond mundane words and arguments, and canne&fined by the mind.
The Supreme Person is *arthendriyabhasam?*, the iigie that
illuminates the objects of perception that appear disappear in
time.

Mahajana Rudra, who destroys the universdagxthat to
understand anything, we require *param jyoti*, "supreme light."
This timeless light emanates from *eka adyah purUusae original
person" (Purusa) who, like the sun, stands behiidwad of His own
making. This is the cloud of *maya*, the ever-chiaig material
energy, which covers the clear sky of our conseiess. The effulgent
Purusa illuminates that cloud, making sense of#resations we
experience under the influence of *maya*--soundslifgs, forms,
tastes and smells. Without His timeless lightréheould be no
experience of the swirling, temporal cloud of matleznergy. But
that Purusa remains hidden to all except those @vhearts are
*amala*, spotless. He is *kevala*, completely pufRudra informs us
that this one original person is named Krsna.

Another Mahajana, Kapiladeva, says that Lorshid is Bhagavan,
the unlimited source of six opulences: knowledgauby, power, fame,
richness and renunciation. As the Purusa, Bhag@viadrsna resides
within our hearts. Simultaneously He is exteroals in His form of
time (*kala-rupena yo bahih*).

Thus Krsna is our inner power to know; andigf€ime, which
drives the functions of the mind, emotions, se@sekssense objects.
As the power to know illuminates these time-driagents, we recognize
opulences like *jnana* (knowledge) and *sri* (beguas they dawn on
us in passing words and musical tones. These opesegive shape,
depth, direction, meaning, potency, and attradiioour experience.
Without them, all would be void.



Consider now the opulence of *bala* (powdrhoking at a
mountain, | see data--an enormous mass of rockstezgd by the eyes.
This is *bahya-pratyaksa*, external perceptiomm made aware of
this data by the light of knowledge shining frore thidden core of the
heart. That light likewise reveals an emotionabaheawe--that the
mind associates with the physical form of the maimt This is
*antara-pratyaksa*, the inner perception of a psi@fical state.

These sensory, mental and emotional functions apaogm-*but do not
explain*--the recognition of majestic power asdhaat the mountain.
Yes, the eyes register a mass of rock, and the resybnds to that
data with awe and wonder--but between these twdtifums is a mystery.
From whence does the recognition of power emerge?

The answer is that it emerges from *consciessritself*, just as
beauty emerges from consciousness when we heac,mausi knowledge
emerges from consciousness when we hear a sentkniis. purport to
*Srimad-Bhagavatam* 1.19.23, Srila Prabhupada éxpldat the
individual soul shares to a lesser degree theanstendental
opulences of Bhagavan. But they are dimmed byaraag of the
material energy, just as the sun is dimmed by &rcof/cloud. As
light is the medium that links our vision to thensgo consciousness
is the medium that links the soul and God. Thisus whether the
soul faces up to God or not. All that we knowifa Is the
interface of individual consciousness with supremesciousness. The
time-bound matrix--the mechanism of mental, ematipsensory and
physical experience--is also a product of thatrfate, just as a
cloud in the sky is a product of the sunlight ifdaemg with our
vision. But it is an unwanted product, like stdhiat disturbs our
reception of a radio program. Catching a glimpsitne timeless
opulence of knowledge and beauty through fleetingdse and musical
notes is like catching a glimpse of the sun throagiassing cloud.

The cloudy covering is an effect of our *igance of the presence
of God before us*. As the sun is so much vasteiza than a cloud,
so much greater is God than what is suggestednofthtiough our mind
and senses. Our ignorance of His presence betaeethe result of
our insignificant perspective. Similarly, becaugzare so tiny, a
small cloud covers our vision of the gigantic sun.

There is no consciousness without co-consoiesss that which the
individual soul shares with the Lord in the Heafthen in ignorance
of co-consciousness, we get carried away by timesdmental
functions, what we "know" looks as if it comes froine mind. When in
ignorance we get carried away by time-driven sgnkorctions, what we
"know" looks as if it comes from the senses. Buiwledge does not
come from the mind and senses, no more than lgihes from the cloud
covering the sun. To a person in pure consciosssvelsose knowledge
is not obstructed by the cloud of *maya*--what m@ws comes from God:
His timeless knowledge, beauty, power, fame, riserad renunciation.



All is personal

Therefore the *Purusa-sukta* hymn of the *Redé* states, *purusa
evedam sarvam*, "the Supreme Person is everythiBgt'at present we
do not see Him *as a person*. The reason agdhmaisour present
perspective is insignificant. Consider the pointiew of a tiny
insect. | am certainly a person, but when an inseavls across my
hand, it perceives me as a mass of impersonal."stuif a similar
way, human beings perceive the creation (the eakéonm of the
Supreme Person) to be impersonal. However, theaa important
difference between an insect and a human beinguman being can ask
what is really behind the world he perceives. $ame Vedic hymn
replies, *etavanasya mahimato jyayams ca purusal’this (the
creation) proclaims His greatness, but greater thians the
Person."” Thus the great creation is brought fesththe greatest
person* just to draw human reason, our instrumémtquiry, *to that
person.*

But atheistic intellectuals cannot accept.thistheir view,
our instrument of inquiry is prone to an unfortunateakness for the
supernatural. The hard facts of sense percepteotha best medicine
against this weakness. Our senses don't showytisirag superior to
nature. Thus nature is the only valid object ahlan inquiry. It is
the duty of the serious seeker of truth to firndinjreason
to sense perception. Only then will the mind hoaf into the error
of speculation about things beyond nature--the sigperal.

Atheists notwithstanding, nature *naturallyspires reason to
consider supernature. Space scientists marvet@ipdysical
structures of mind-boggling proportions: countlgggmntic stars that
are estimated to move at speeds of hundreds ahktlers per second in
ever-greater formations called galaxies, clustetssupercluster
complexes. At the other end of the scale, a siingleg cell viewed
at the microscopic level presents biologists witiuge, complicated
vista of planetary dimensions, crowded with mor@adiend activity
than their minds can absorb.

Most scientists think it reasonable that bdlihe movement and
transformation by time of the many things great amall in nature,
there must be unchanging, timeless laws. Withoch $aws, no
discernable pattern could emerge out of the flumafter. In the
opinion of a modern physicist, matter itself israkitely just "a
radically ambiguous and ceaselessly flowing quargoop.” But our
ability to predict movement and transformation witthis soup
indicates that there is a fixed reality somewhérke question is,
*where* is that somewhere? Science has no answer.

The *Purusa-sukta* states, *pado 'sya visvédntity, "the entire
material creation is only one-fourth of the poten€yhe Supreme
Person." Beyond that, *tripadasya mritam divi*,réé-fourths of His



potency is transcendental.” The word *divi* refeysdaivi-prakrti*,
the divine, superior nature beyond time. There,dpulences of
beauty, knowledge, strength, fame, richness andhiation are
manifest in unlimited fullness as the Lord's peeaualities. The
ever-changing material creation, the external dlgéour present
experience, covers the superior nature like a cldudm behind that
cloud, Krsna's attractive opulences peek out atndowing the
material nature will all its attractive featurds. our ignorance,
hardly do we recognize them as His personal ategu

The Supreme Person is the all-attractive fatusis two natures,
the material and the spiritual. He is their orajiorganizing
principle, the cause of their causation, the qualittheir
gualities, the truth of their truths. *Without eff* He is all this.
"He has nothing to do," the Vedas declare. Hisimegt-who are
actually personal, being features of His own ssdfrve Him by their
own free will. Why? *Taittiriya Upanisad* replie§aso vai sah,
rasa eva hi ayam labhva anandi bhavati*: "He isasRabosoever attains
Him knows true happiness."

Rasa means that the Supreme Person (*Purissidrg original
substance of taste, fully ripened and sweet. Aeratieaning of
the word *purusa* is "enjoyer." Hence in the dpial and material
realms the Purusa enjoys His own taste as Rasainttorrect to
assume that He chooses between "true enjoymetiieitranscendental
realm and "false enjoyment” in the material realmboth realms He
enjoys only Himself. Thus there is no differeneteen His enjoyment
here or there.

Yet we should not minimize the difference betw the two realms.
The spiritual realm eternally celebrates Krsnaésnatl enjoyment of
Himself. Thus it is not different from His enjoymteas much as
tasteful clothing worn by an attractive woman itebeation of her own
beauty is not different from her enjoyment of thaauty. The
material world, on the other hand, hides His enjegin It is like a
long, loose-fitting veiled drape that covers a l&ayn head to toe.
The drape suggests, but does not celebrate, hetybeatill, even
while wearing such tasteless attire, the same wamaninwardly
continue to enjoy the hidden fact that she is \ogutiful.

True happiness for the soul

We individual souls are samples of the origirusa. We are
persons. We want happiness. That is why somevefsthe *Bhagavad-
gita* refer to the soul as *purusa.* However, camgal to Krsna, who
is called Purusottama (the greatest person), winsigmnificant.

Krsna encompasses and surpasses the materialiatuhbpatures, but
we souls are poised delicately on the *tatasthagr{im) between the
two. Krsna's *sakti* or power over the two naturesinlimited. Our
*sakti* is limited to a choice of which of the twaatures we will



serve. Thus, among other names of the soul (*pardgva*, *atma*),
the term *tatastha-sakti* defines him as an erthit always faces

the choice between truth and error. We may chtmsarrender to the
substance of bliss--the spiritual nature, our tratire. Or we may
choose to pursue the shadow that plays upon thesaaftime--the
material nature, our false nature.

But that shadow is also a form of the Supr@meson. Then why
is it wrong for the soul to choose to enjoy mattétris wrong
because the material world is not free, just assop is not free.
Freedom is the very thing that makes real happipessible. Krsna is
absolutely free to enjoy Himself eternally. Théisgal world
celebrates that freedom, but the material worldsdu. A liberated
soul is he who eternally chooses to celebrate Kssrappiness. That
celebration is his key to the spiritual world. Bl soul who once
chooses to enjoy matter throws liberation away.isH®und by the
three modes of nature within the matrix of mundaxyerience.

No doubt some happiness is available in apribut it is far
outweighed by the distress of confinement--repebidh, death,
disease and old age. Material happiness is no#gigsggthan the
Lord's own beauty, knowledge, power, fame, richrs@gsrenunciation as
glimpsed by persons entrapped in the matrix.

A famous devotee poet compared material hasgito a drop of
water in a desert. While water is certainly theamseof quenching his
thirst, how will one drop satisfy a man lost inesdrt? But in the
absence of anything more, the taste of this onp enthuses the
thirsty soul in his *karma*, the compulsive struggVithin the *gunas*
(ropes) that bind him tighter the more he triegaofree.

Intensity of being

In the previous chapter, a two-sided probleas vaised about
eternality, action and time. On the one side,yfdasire to act
originates in the timeless soul, how can | fulfiis desire without
forfeiting my eternality by acting in time? On tbtner side, if |
wish to return to my original spiritual state aheless being, what
shall | do about the desire to act, which is esaktat that being?

The problem can be expressed as one simple questist "being” be
ever opposed to "doing"?

Krsna's being is concentrated in mellows ofeter and sweeter
intensity, called *rasas.* The *rasas* are His meod loving
interplay (*lila*) with His liberated devotees. @tinterplay is
transcendental activity, beyond material spacetiamnel



*Rasa* is an experience far beyond the matfimnundane
experience. In *rasa*, the soul recognizes tHat@llences
originate in Bhagavan. "The Supreme Lord is falsix opulences,"
writes Srila Prabhupada in his purport to *Bhagagad* 14.27, "and
when a devotee approaches Him there is an excludrigese six
opulences."” To approach the Lord means to leakimtiehe
insignificant perspective of impersonalism. Itlige to this
perspective that now we may at most glimpse a daw @f spiritual
opulence behind a roiling psychosensory cloud. fideexchange, in
pure consciousness, of spiritual opulence--thesoun with that of
the Lord--is possible only from the perspectivéraksa*, or
transcendental personalism.

*Rasa* is immediate to the soul--which mearns experienced in
the deepest core of the heart as the intensificatidhe soul's very
being. There, in the heart, Lord Krsna personfétiyds the soul with
nectarean relish for the Supreme Being. Thishelislls forth from
the unfathomable spring of the individual persd&ginningless tie to
Him.

Within the sweetness of that relish, Krsnaadcendental name,
form, qualities, activities and His relationshipghaHis pure
devotees in the spiritual world are revealed antieeting point of
the subjectivity of the individual person and thgeativity of the
Supreme Person. This is the peak of quintessestiae (spiritual
strength), where a soul's relish of Being--Krshag plus his own
being devoted to Krsna--surpasses all possible anedttractions.
Reaching this peak takes the soul beyond the refatie three modes
of nature.

*Rasa* is where the soul meets God face te.fdtis the
perfection of a person's desire for activity, beeaactivity in
*rasa* is perfect. It is the perfection of his pawo choose,
because all choice in *rasa* is perfect. *Rasagpsitual
perfection in love of God.

Experts in *rasa* use the term *ghana* (coriaed) to indicate
the level of intensity at which His person of dieinature--*sat*
(eternality), *cit (absolute knowledge), *ananda¥ér-increasing
bliss), and *vigraha* (all-attractive spiritual faj--is known in
truth (*tattva*). In *Bhagavad-gita 9.13 and 14rd Krsna describes
the visible symptoms of the great souls (*mahathadfo know Him in
truth. He says they are protected by the divinaneaby virtue of
their determination to always chant Krsna's gloriedbow down before
Him and to worship Him in pure devotion.

The beginning of impersonalism

*Bhagavad-gita* 9.15 speaks of a path diffefeom that of the
*mahatmas.* It is taken by those who want to kritnsna indirectly,



rather than in His full concentration. This, SHeabhupada said, is
the difficult path called *jnana-yoga*. In his gpart to *Srimad-
Bhagavatam* 3.32.33, he says further:

By the process of *jnana-yoga* the same Peaisyrof
Godhead appears to be impersonal. As the shjaet
appears to be different when perceived byebffit
senses, the same Supreme Lord appears tgoeesiomal
by mental speculation. A hill appears cloudyi a
distance, and one who does not know may spectiat
the hill is a cloud.

*Jnana-yoga*, then, shifts a soul's perspeabivthe Supreme
Being from personal to impersonal. The shift afspective begins as
a doubt in the absolute nature of the personal GQd problem can be
appreciated by considering the meaning of the Walbdolute.”" As
Sorbonne philosopher Jean Wahl explained in *Theg&bpher's Way*:

the term "absolute” has two meanings, andneeest which
it invokes is due in part to this ambiguityistplay of
meanings, this shimmering of its two facetseparateness
and inclusiveness.

Wabhl (p. 308) rendered the two meanings ggdisge from
everything" and "a reality comprehending all otreslities.” These
correspond to the Sanskrit words *svarat* (indepemdand *abhijna*
(all-knowing). Srila Prabhupada writes in *Teaasrof Lord
Caitanya*:

The Sanskrit words *abhijna* and *svarat*, appng in the
first verse of *Srimad-Bhagavatam*, are sigraiht. These
two words distinguish the Lord from all othierng entities.
No living entity other than the supreme beihg, Absolute
Personality of Godhead is either *abhijna*swvarat*--that

Is, none of them are either fully cognizanfudly independent.
Everyone has to learn from his superior alkooivledge; even
Brahma, who is the first living being withim$ material
world, has to meditate upon the Supreme Laditake help
from Him in order to create. If Brahma or then cannot
create anything without acquiring knowledgenira superior,
then what is the situation with the mater@éstists who

are fully dependent on so many things?

But the *jnani* has doubts. How can a per$deang at one and
the same time be separate from everything anchgkide everything?
It is more logical, thinks the *jnani*, to undersththe absolute from
an impersonal perspective. *Bhagavad-gita* 19.Extions that the
*lnanis* are attracted to three indirect God consefpne without a
second" (*ekatvena prthaktvena*), "diverse in maffipahudha*) and
"the universal form" (*visvato-mukham*). Each iphilosophical



approach to the problem of the absolute. Philosapbf all times and
cultures seek a logic of unity, plurality, form|a&on and

universality by which they hope to explain the dbso The Vedic
literatures give such philosphers these three Godeapts as the
subject matter of mental speculation. The higbéthe three is
*visvato-mukham*, the idea of the universe as tiigreme organism.
The *Bhagavad-gita* confirms that the *visva* orstwoos is a form of
Krsna. The Lord accepts this form to suggest dsé¢hnclined to
impersonalism that the universe rests upon a pafr$ouandation.

The word *cosmos* comes to English from the€krlanguage. It
originally meant "the form or structure of a thihGommon people in
ancient Greece used it to signify the harmonionsimentation--
necklaces and earrings, for example--worn by wotadreautify
themselves. This is why the modern word "cosmetwegs its origin to
*COSMos*.

The idea of "cosmos" as something worn byragreis comparable
to the "matrix" idea of the previous chapter. fresense the two
amount to the same thing: the structure of grodssabtle matter that
a living entity experiences while in material egiste. The
difference is that the cosmos is *freely worn asaonentation* by the
Supreme Person, whereas the matrix *confines amplest the
consciousness of the individual person, the sbutBhagavad-gita*
7.7, Krsna Himself compares the cosmos supportddifmto a necklace
of pearls, while in *Srimad-Bhagavatam* 6.1.52, Mgma Narada Muni
compares the *karmic* experience of the soul toeoon that
entraps a silkworm.

The macrocosm

It may be observed that the Vedic scripturesent three
"alloforms" (alternative shapes) of the cosmose Titst is the
macrocosm ("great cosmos," in Sanskrit *virat*),ie¥hthe Supreme
Person displays within the vast space of our us&ewrhich is
enclosed by a shell of elemental layers.

The gigantic universal form of the PersonabtyGodhead,
within the universal shell made of sevenfolatenial
elements, is conceived of as the *virat*. [&gf* 2.1.25]

The *virat* is the total structure of materedéments. The
Supreme Person accepts the *virat* as His dressamdtivates
creation within the universal shell.

As the Lord, in His plenary portion, enteratbithe
elements of the universal creation, they fiansed into
the gigantic form in which all the planetaggtems and all
movable and immovable creations rest. [*Bh&¢.5]



Because the transcendental Person who wesss glements is
Yogesvara, the master of all mysticism, the matetements
effortlessly assemble into the form of the totadmos. *Srimad-
Bhagavatam* 2.5.42 states He wears the celesgalrg*svar-loka*)
of the universe on His chest and head. He wearmitidle region
(*bhuvar-loka*) on His navel, and the nether regftivshur-loka*) on
His legs. This description helps us arrive atciyse of the *virat*
in our minds. But with the word *kalpita* the weradvises us that
this picture is imaginary. The *virat* is hyperdamsional and thus
inconceivable.

Higher dimensions

What is meant here by the word hyperdimenstonia the next few
paragraphs, I'll offer an explanation of this tegl@aned from a space
exploration conference held at the United Nationslew York City on
February 27, 1992.

The human matrix of experience is configuretthree-space," or
three spatial dimensions (length, width and heigég)ing upon a
foundation of time. But over and above three-spahematicians and
topologists have worked out theoretical configumasi for twenty or
more dimensions of "higher level state space." s€ltbeoretical
models predict the existence of a hyperdimensisulastance that
surpasses our experience of length, width and heifihis substance
is reflected back into our matrix of experience¢hase-space shadow

. the shadow we take to be reality.

It needs to be mentioned again that such rsael only
hypothetical. Still, they echo the nature of thedi¢ macrocosm. It
seems some scientists seriously propose that higayaaties (the sun,
planets and stars) are gateways leading away frompresent
experience, the gross "reality of the everydaysubtler dimensions
from where the reality of the everyday is contrdllerhese scientists
arrived at this hypothesis after concluding thatvemtional three-
space theories do not account for the amount afigrtbat radiates
from the sun, stars and some planets.

Now, if "our" cosmos is the three-space rditecof a
hyperdimensional macrocosm, then all we have tbygo our efforts
to understand the sun, stars and planets is lowt-delel experience
of a high-level process. We are like children wivaiching the sun
rise above the horizon of the sea, perceive théoska the
birthplace of the sun's great power. The highilpvecess of cosmic
energy, unknown to scientists today, is *yajna‘t(gee).

The demigods reside in the hyperdimensional swoon, planets and
stars. They constantly offer sacrifice to Yajnaame of the Cosmic
Person. In return He empowers them with authawgr nature. The
Vedas ordain humanity to offer sacrifice to the dgrds, who bestow in



return sunshine, rain, bountiful crops and googgomyp The *Purusa-
sukta* describes these demigods as nought othera@ects of the
cosmic Lord Himself. Candra (the moon-deity) is IHiind, Surya (the
sun-deity) His eye, Agni (the fire-deity) His mowthd Vayu (the wind-
deity) His breath. Thus the Vedic conclusion &t tbnly the Supreme
Person is to be worshiped.

Waves of *prana*

Yajna regulates the flow of the vital forcgp(&na*) throughout
all the dimensions of the universe. *Prana* isutmant power of
life over material elements. Without *prana*, quower to choose
would have no effect at all on our material bodied the world
beyond. *Prana* expands from the Supreme Persoreacompasses all
souls in the cosmos to facilitate their materiadicks. Whatever a
soul may experience of the universe, and whatdwétyshe may have
to manipulate gross matter, are appearances withinndulating waves
of *prana*.

*Srimad-Bhagavatam* 2.10.28 declares thatriptavibrates forth
from the navel of the Supreme Person. Brahma,ig/tite direct son of
the Lord, the incarnation of Vedic sound and tih&t Vedic sage,
appeared at the dawn of cosmic history from thaehaBrahma's
duty is to situate the souls--who are sleepingkspaf the Supreme's
spiritual potency--in *prana* so that the activitithey dream of will
manifest within its waves. According to *Satap&rahmana* 6.1.1.4.,
the all-pervading cosmic *prana* is Brahma's owdy{ryatsarvaminn
asrayanta tasmad u sariram. sa eva purusah piajapaiat*). His
fundamental *pranic* wave carries 8,400,000 setesger waves.
Each set defines a grade of consciousness--trascies of
*ksetra* (field of activities, matrix of experienceBrahma imparts
the Vedic scriptures so that the souls floatingprana* can learn
how to satisfy their desires properly, and howwalken from their
dreams to real spiritual life.

In *Life Comes From Life*, Srila Prabhupadalicates that a
species is defined by three characteristics--bidglligence and
duration of life. Each species experiences umlwndred years of
life. Butthe hundred-year span of one matrixasthe same as the
hundred-year span of others.

Both we and the ant live for one hundred ydaus the
length of our hundred-year life-span is refatio our
bodies. Even Brahma, the longest-living gntitthis
universe, lives for one hundred years. Tchesant's
life-span may seem only a few days.

To Brahma, a human life spans only a mometitre#; from the



human point of view, Brahma lives for hundredsrifidns of solar
years. But within his matrix Brahma experiencesphssage of his own
life at the same rate we do. The hyperdimensidpeeption,

activity, intelligence and duration of life thaeagnjoyed by the
different species of life--demigods, humans, angnplants and
aguatics--are marked out by different grades oanpr* waves which in
turn are regulated by the Supreme Person, wheisriginal stimulus

of *pranic* vibration.

Fundamentals of matter

For 2500 years, Western scientists have |abreiscover
what matter really is. Ancient Greek physicisk® IDemocritus
believed it to be the motion of indestructible asoimthe void.
Modern physics changes that picture drasticalllge Yoid has given
way to an infinite wavefunction. The wave is npaetly physical like
a wave of water; it is a function of time that madaut in space the
probable location of a unit of matter like an elent There is a
certain similarity here to the Vedic account of #ppearance of the
fundamental material elements within the wavespraha*. But in the
Western conception, if anything governs the wavetion, it is just
chance--though science knows no "law" of chanexfain why the wave
functions. The wave just functions from an unkndweginning to an
unknown end. According to Vedic science, the faha ripples
through *prana* is the spiritual sound of the Vetasathed by the
Supreme Person.

Modern scientists invest great sums of mondpeir
investigations of the fundamental waveform, buythave yet to
discover that it transmits information of ultimatalue. We are
offered the experience of the cosmos as a chanee¢ove that
information in the form of the Vedic literature, which Brahma is the
first *guru* or teacher. Lower forms of life arg@pped only to
experience the cosmos as gross matter. Vedic latlgelis hidden from
them, as their consciousness is fully absorbedamradimentary
affairs of eating, sleeping, mating and defending.

The macrocosmic display is temporary. Justtdise dawn of
creation the vital force of the universe emanatethfthe navel of the
Supreme Person, making possible all life in theematsphere, so in
the future *prana* will be withdrawn. This is thmaha-pralaya*, the
universal cataclysm. The period between cosmidioreand cosmic
destruction is calculated to be 325 trillion sotaars. Creation and
destruction are cyclical; as an individual soubdsn again after
casting off his body, so too is the universe relmraw after its
demise.



The microcosm

The second alloform of the universe is theradosm. The form of
each creature in the universe is a microcosm wygifaibd covering) the
Supersoul. In the core of the heart, the Supeilisdbke Lord who
personally stands beside each soul in whatever thadysoul may find
himself. From His transcendental position, theessoul withesses
the soul's restless desires in that body. Accgrtbrhow a soul
chooses to satisfy his desires, that individua#i$rix of experience
is configured by the Supersoul to yield what heedess. This
configuration of experience is called *dehantaragpi¥, the change of
bodies.

We do not simply change bodies from one lbf¢he next. Even
within one lifetime, the passage from childhoogdaith to old age is
also *dehantara-prapti.* Just as a series of phethen flashed
before the eye, create the experience of "motiotupgs,"” so the
series of each experience in one human life isiassef momentary
configurations of the matrix.

Of all the forms of life, the human form is st@rucial in the
total plan of the universe. The choices a persakas in one human
lifetime can schedule enough reconfigurations efrtfatrix to carry
him onward into many future lifetimes. And so 8wl transmigrates
through 8,400,000 kinds of bodies (species) withexmacrocosm, just
to receive the reactions due it from choices madbe human form of
life. As much as a person is preoccupied with expdpthe realm of
experience, that much he is preoccupied with hisaabsm.
The Supersoul supplies the soul with knowledge @mpate to the
species into which he is now born, surrounding imran individual
dimension of conscious experience. To be a hureargha dog, a worm
or a demigod means to dwell within a miniature ende made up of
whatever the Lord permits us to know.

In this condition, two levels of knowledge anailable to us:
gross and subtle. First, we are informed by onseg about the
manifest qualities of matter--sound, touch, forast¢ and smell.
These sensations (*pratyaksa*) make up our groswlenige. The subtle
level of knowledge (*anumana*) begins at the ptivat mind (*manas*)
contemplates sense perceptions. The world thusnbes a very
contradictory place. The mind finds a sensatika heat sometimes
very inviting, at other times very threatening. eTihtelligence
(*buddhi*) tries to put our thoughts about sensagioto logical
order. In seeking an explanation for our percestiand thoughts, the
intelligence gives them symbolic meaning (for exéenps words and
numbers), and files this data away in its memonkba

But what does this sensory, mental and irdlb information
add up to? "The universe,” we may answer. Butadlgtit is
impossible for us to say what the universe is Firitt* on the basis



of our gross and subtle knowledge. That knowladdienited. There

is a point where sensations, thoughts and memfailesvhere symbols
mislead, where order and meaning fade into bloonbngzing confusion.
This is edge of "our" microcosm, a murky curtairgsforance that
rustles and stirs with mysterious energy, sometipagsng just a

crack to allow brief glimpses into what philosopghsrm the *occult
gualities* of the hyperdimensional universe.

The occult background of worldly knowledge

Many reports are on record of occult expermsngotten by
extrasensory perception, mystical visions, predogndreams and so
on. These are data carried by higher-dimensioasks of cosmic
*prana* that under extraordinary circumstancespigcked up on the
human-level *pranic* wavelength. Apparently everinaals are tuned to
occult experiences, as indicated by their panidkghdt from an area
hours before an earthquake strikes. Millions afpbe find all this
to be very fascinating today. They look to theutas a new
frontier of knowledge. For millions of other peepbccultism is
fantasy. Real knowledge is the "hard data" ofsimeses, mind and
intellect.

But the distinction people make between wgrdid occult
knowledge is misleading in a number of ways. Adeegned earlier in
this chapter, the Mahajanas say that knowledgdightthat shines
*from a source outside our experience* upon thegsiwithin our
experience. Hence, even worldly knowledge haslboagins. For
example, our speech is full of phrases like, "A denful idea came
into my head," "An inspiration struck me," "It oced to me,"
"Suddenly it was clear to me." Since childhoodwegjrown accustomed
to the popping of ideas, inspirations and intuitiesches into our
everyday field of experience. Thus we take itganted. But the
plain fact is that they pop up out of an unknowmeinsion. And with
ideas that spring from an occult source, we tryrtderstand and
explain the "everyday" world around us!

The previous chapter introduced as "an instnmalist” the person
who equates truth with practicality. While adnmiggithat there is a
mystery to inspired ideas, he argues that we oaddrio know whether
they have the power to advance solutions to thiel@nes of human life.
When they do, that's real knowledge. When theytdibrat's
some sort of dreaming--the covering of the extewald with internal
imagery. "ltis interesting, entertaining and ewealthy to let off
excess psychic energy in the form of imagery, fsiataand occult
wishful thinking. But that can't improve our lat life. Whatever it
may be, it isn't knowledge." This argument doego'tar. Everyone
will admit that old age, disease and death argtbatest problems
facing human beings. The instrumentalists strugglently against
them, but in spite of advancement in "practicalwlealge"--medical
technology, for example--the solution to the realgtems of life



remains as elusive as ever. In the ultimate igaaetical knowledge
is also a kind of dreaming.

The instrumentalist argues further that amgldeserving the
title knowledge must explain what we experiencéhaut distorting
reality. Occult knowledge always threatens toattsteality because
only a few people are privy to it. The rest ofaus asked to accept
occult claims blindly. That leaves us open toitealistortion by
so-called prophets, *gurus*, mystics and other paliaitors. Fine, but
*what is reality?*

Reality, according to worldly philosophy, medawo kinds of
clarity: perceptual clarity and logical clarity.hds factual
knowledge should 1) correspond to what most petgae as clear*, and
2) cohere to what most people *think as clear* e Tirst theory is
called empiricism, the second rationalism.

The first argues that a line can be calledllyestraight" when
we perceive clearly that it is straight. The setargues that in
nature there are no really straight lines; "straighs” is purely a
human mental conception, an ideal. Finding agiitdine cut in the
side of a tree, it is instantly obvious to me tihatas created by a
man who imposed his will upon nature. Even thermgx@remely detailed
measurement would show this line to be imperfestilgight. We can
clearly agree a line is "really straight" only iEvghare the same
opinion of mind. By these definitions, *the moreople agree* they
see or think a line is straight, the clearer itdmees that it *really
is straight*.

But because people are defective--we haveriegtesenses and
minds, we are subject to illusion, we make mistaws we are prone to
cheat one another--the reality of "straightnesg'itself* always
remains open to question. Simply stated, *readityccult.* If it
were not occult, then it would be easy for onevitiial to come to
terms with another about what is real. But ita$ @asy, because
each of us lives in a microcosm. People disputethdr the evening TV
news is real. They dispute who really killed J6hiKennedy. They
dispute what really causes AIDS. They dispute wally happened
yesterday, what is really happening right now, ahat will really
happen tomorrow.

But | can't dispute that a world that *appearme* to be real
is now present within one unitary field of cons@oass--my own. In
the face of uncertainty, disagreement and distrastn reduce
"knowledge" down to what | choose to hold real in oavn microcosm.
And this surely *is* what people do. As statedaipopular book about
man's relation to the universe: "l look as a foorst flower or a
bird now, and say, That is me, part of me." Wueld each person
maintains as real within himself is a world of thexult. Eachis a
world hidden from all others, centered around &edght person.



Now we've come face to face with the logi¢eKatvena
prtaktvena* (the one without a second): | am rgallde who follows
this logic thinks his ignorance about what is bed/tite edge of his
microcosm is simply ignorance of his very own s@&ut if | admit
that right now | am ignorant of my complete setiwhcan | at the same
time insist that the reality of the universe ashmle is ultimately
decided by my own self that as of yet is not cortghyeknown to me?

Real knowledge is knowing the source of knowledge

What | need to know within and beyond myselthe Supersoul. He
is the only creator of the microcosm and the mazsot From Him alone
comes my knowledge (perceptual, mental, intelld@od occult), and
my ignorance of where my knowledge *really* comesi. Explaining
this in *Science of Self Realization*, Srila Pralplada states,

Krsna supplies forgetfulness and remembraancerding to
the living entity's desire. If we want to fetg<rsna and
enjoy the material world, He will give us thecessary
intelligence so that we can forget Him for doo

Thus the unknown within me and beyond mengpsy my ignorance of
the Lord. Whether it is perceptual, mental, irteiial or occult,
knowledge that is ignorant of the source of knowgked not real
knowledge. ltis illusion. For example, a friemwice told me of a
time he and a few others got lost at night on &lphillside
footpath. After hours of groping through the daa&s they came round
a bend and were elated to see the lights of ageilehead. But
shortly they were disappointed by the realizatlat these lights
were really just a swarm of fireflies. The lightsre indeed
perceptual knowledge, but because my friend wasragn of the source
of that knowledge, he and the others fell intosiiun.

Now, if all knowledge comes from God and Gedli-good, why
would He cheat me by supplying knowledge that taalty illusion?
But the fact is, | cheat myself by desiring knovgedhat helps me to
forget God. My responsibility as a person is toase between truth
and error. The truth is knowledge that reveals,God error is

knowledge that hides God. If | choose error athtrwhose fault is
it?

For example, many sorcerers of old and saentif late have
tried to uncover and master the fundamental priesithat caused the
universe. This desire to wield cosmic power plabes in serious
error. *Vedanta-sutra* makes clear that the pawereate a universe
is never within the grasp of an individual soub@ad-vyapara-
varjam*). At most the living entity can be a suthoate creator
within the plan of the Lord's creation.



In his purport to *Bhagavat-gita* 9.15, Sitaabhupada
identifies one who thinks himself to be the Supreroed, the origin of
the universe, to be the lowest of the three kirfdmpersonalist
philosophers. By considering himself the causthefmicrocosm, such
a philosopher may differentiate himself, the sénain his supposed
creation. Thus some idea of transcendence is anakble by this
path.

The mesocosm

The third alloform of the universe is the nasam. The prefix
*meso-* means "between;" thus mid-way between tte universe and
the individual human being is the mesocosm, theakbody. Four
orders in human society appear from four orgarte®fjigantic
*virat*: the mouth, arms, belly and legs.

The mouth is the organ of speech. In allliced societies
there is a class of men who broadcast scientificpdmlosophical
knowledge; the Vedas say this order is situatethermouth of the
Cosmic Person and is called *brahmanas.*

The arms are organs of power and protectiorall civilized
societies there are rulers, soldiers and governof@iners who
preserve peace in society by protecting and magabapopulace; this
order is situated on the arms of the Cosmic Pesgdns called the
*ksatriyas.*

The belly is the organ that makes food avé&létr the whole
body. In all civilized societies there are farmenerchants and
shopkeepers who provide the rest of the populatefaod and other
items necessary for life; this order is situatedranbelly of the
Cosmic Person and is called the *vaisyas.*

In all civilized societies there is a classvafrking men who
assist the other three classes. This order iateiluon the feet of
the Cosmic Person and is called the *sudras.*

Together the four orders are called the *varha person is
classified in a particular *varna* according to hitharma*,
translated by Srila Prabhupada as "constitutiondlfanctional duty."
Srila Prabhupada always used the word "constitatian reference to
the soul's eternal relationship to Krsna, whicth&t of a servant to
his master. The word "functional” has to do withusman being's
occupational competence. A person's implicit *dinar as a servant of
God is explicit in his *varna* or occupational fuimn. Whether he is
a *brahmana*, *ksatriya*, *vaisya* or *sudra*, heust serve a
multitude of social responsibilities in the formfamily, career,
economy, community, religion, behavioral normsglitian, government,
law, superiors, peers, and subordinants.



Krsna is Dharma-varman

But instead of struggling in our external sbéunctions at the
neglect of our constitutional duty, we human beiagssupposed to
simply do one thing: serve Dharma-varman, "He winbedies all
principles of *dharma*." Dharma-varman is Lord Kasnvho wears as a
dress all *dharmas* or social functions. Socidiekiperformed in
consciousness of Him are called *yajna.* The *Glagya Upanisad*
calls upon every human being to execute his Ifetses in sacrifice
to the Supreme (*puruso vava yajnah*...).

Nobody can avoid involvement in social duti€&som birth to
death, each of us is integrated into a social coniat has a life,
an *entity* (existence), of its own. Our emotios#tes, our values,
our beliefs, our behavior, our education, our szgrRven our
aggravations and regrets--all these are justdi@sgreater social
entity, who through such ties moves each of usaasyeas a puppeteer
moves marionettes by pulling their strings. Tharpfact is that we
are already the surrendered servants of this mesucentity. The
guestion is whether we recognize that entity t&isna.

*Srimad-Bhagavatam* 11.5.12 says that the fredl of social duties
is a virtuous and religious life, the basis of fjiaa sa-vijnanam?*,
philosophical knowledge that matures into direetpption of the Absolute
Truth. Thus *dharma* is meant to be a steppingstio personal
association with Dharma-varman. When the membfettsedour *varnas*
perform their duties to that end, their sacrificémmnates in the
chanting of the holy names of Krsna, the *yajnadttis directly Krsna
Himself (cf. *Bg* 10.25). This is the way of tha@tahatmas*. But when
people execute *dharma* for materialistic aimsjrtheligious progress
is thrown off the path that leads to the Suprenrsde

The Cosmic Eqgg

From world history, we learn that the anciegyptians and other
people religiously divided society according to rva*,
and performed sacrifice. Yet they did not apprahehSupreme
Person Dharma-varman. Instead of worshiping @a; worshiped
cosmic diversity (*bahudha*) in the form of the estial demigod
society (or *pantheon*, as the Greeks called it)ijolv was supposed to
be responsible for the many natural phenomena. vArete did the
demigods come from? An ancient Egyptian text slagg hatched from a
cosmic egg that appeared in a primordial oceae-(Pristian creation
accounts from Greece, Finland, Phoenecia, Iramnesia, Polynesia,
and South and Central America similarly depict gg ® be the source
of the sun, sky, moon, storms, the elements, asiarad vegetation,
each of which is ruled by a deity. These diversidas were
worshiped in diverse forms by diverse civilizatiorriests and kings
offered sacrifice to their local pantheons to easamotection and
prosperity for their societies.



The Vedic scriptures present the most detatasbunt of this
system. The universe appears as a seed fromehthtof Maha-Visnu,
a form of Sri Krsna who lies eternally upon the rikaa-jala*, the
causal ocean. Upon these waters, the universdopsvike a
tremendous egg (*anda*) of golden effulgence. éngly portion of
Visnu enters into that egg and lies down, genegatinosmic ocean
within. From His navel a lotus grows and opengeating four-headed
Brahma, the creator. After receiving the Vedic\kiezige from Lord
Visnu, Brahma brings forth the first society, tbathe demigods.

The celestial hierarchy of the demigods (with Bdadsas priest,

Indra as king, Kuvera as treasurer, Visvakarmaestact, etc.)

became the model for human social organizationsfgatg these demigods
with *karma-kanda* rituals ensured *sattvic* humsotial prosperity;
moreover, the ritualists could take their nexttbin celestial society.

Up to 5000 years ago, the Vedic mesocosmigioel, called

*varnasrama-dharma?*, flourished all over the worf¥arnasrama-dharma* is
the scientific means to spiritually elevate theegahmass of people,
whose hearts are very strongly bound to *samsarfréie word *samsara*
means both "cycle of birth and death” and "famitgle”. The idea is
that a soul is bound to birth and death by famitgadment. To be
attached to the family is to be attached to shapdsad matter that
resemble persons. In this way, the attractionudstwould have for the
Supreme Person is entangled in what the Vedasheafbrajatantu* [note:
the second "a" is long], or the chain of generatanr departed
ancestors, our living relatives and our future desgents. Still, for a
person with Vedic knowledge, this *prajatantu* camve as a link between
humanity, the demigods and the Supreme Person.sdiiie who appear in the
generations of men and demigods were brought fiyrtBrahma from the
navel-lotus of Lord Visnu, the seed-giving fathéat species of life.
The ritualism prescribed in the Vedas sets the madlieattached soul on
the path of returning to Visnu by way of the *ptajatu.* In other words,
Vedic ritualism exploits family attachment for agher purpose than just
the animalistic breeding of offspring.

There are two sides to this purpose. NaradaiMpeaking to King
Yudhisthira in *Srimad-Bhagavatam* Canto Seven Ghiapifteen
("Instructions for Civilized Human Beings"), sayseoside of the Vedic
purpose is *pravrtti* or *pitr-yana*, which yieldsaterial prosperity.
Persons who satisfy the demigods by *pitr-yanag §iacrifices ascend at
death to the celestial dimensions of Dhuma, Ridtsnapaksa, Daksinam and
Soma. Here they join their ancestors for a lifb@hvenly sense pleasure
that extends for many thousands of earthly yeAtgshe same time, the
demigods bless families on earth with the birthpiotis souls whose
celestial *karma* is exhausted. These souls takedn bodies to
accumulate *sukrta* (pious deeds) that will retthram to heaven in the
next lifetime. This “commerce” between earth aedven along the
*prajatantu* graces human society with all varietydesirable material
things. But because a human being is innatelyrdusg person, he



cannot be satisfied by prosperity alone. He cotmegant esoteric
knowledge of the higher meaning of sacrifice, wHidrada calls *nivrtti*
or *deva-yana.*

One who aspires to follow the *deva-yana* patfbarks on the quest of
tracing the *prajatantu* to its ultimate origin.igacrifice takes the
form of mystic yoga, not *karma-kanda* ritualismoy e is no longer
interested in winning material benefits for himsatid human society, but
in liberation from birth and death. By the accuatidn of mystic power,
the soul ascends the *deva-yana* path beyond therion of Soma. After
passing the regions of the patriarchs (Maharlokd)the great sages
(Janaloka and Tapaloka), he finally enters Brahkeglwhere the generation
of men and demigods began. He dwells there fdiamd of millions of
years until the end of the cosmic manifestatiomdraigh. Giving up his
connection to the gross universe, he withdrawstimécsubtle self-
conception of being distinct from matter. Fromréhke withdraws further
into the causal self-conception of having creatioever over the material
manifestation. Finally he attains the pure statenowing the Purusa,
Maha-Visnu, to be the source of his identity. Tkhe Paramatma
(Supersoul) stage of realization, is higher thaen@ss in impersonal
Brahman. However, because the process of realizegtimystical and not
devotional, Supersoul realization is not committed loving exchange
with the Supreme Person.

Thus, even after having traversed the *devaayaunless the soul
surrenders in love to Krsna, he does not attaimate liberation. By
His inward breath, Maha-Visnu brings one cosmideye a close, and by
His outward breath, initiates the next. He setthfoountless new golden
eggs upon the surface of the causal ocean. Tlaose souls who, by the
nondevotional mystic method, traced their origivtenu, the Supreme
Father, now become captivated by His display ohtlatha* (diversity).
They re-enter the creative process as Brahmag, gspgas, patriarchs and
SO on.

From varnasrama to pandemonium

The worship of diverse demigods in “classical @ations" (Egypt,

Greece, Rome and elsewhere) marked the declinerdwide *varnasrama-
dharma.* In those days, civilized people understomhan progress to mean
the cultivation of the mode of goodness. Good i yields good fortune;
hence the great cities of the ancient world weneofasly wealthy. But
*varnasrama-dharma* society is supposed to offethapwealth for the
satisfaction of Dharma-varman in an ongoing cy¢lsagrifice. The more
that is received by the mercy of the Lord, the narght be offered to Him,
that even more mercy may be received. The mer®hafma-varman is twofold.
In the first place, He bestows upon the sacriftéisr*daivi-sampat* or
perfectional virtue. Thus the good qualities & temigods manifest

in the body of the worshiper; he becomes one irdgess with the Lord.

In the second place, through the agency of the glaaisi the Lord bestows
material prosperity.



Thus the demigods are satisfied when the SupiRRerson is satisfied.
The satisfaction of the Supreme Person dependsthpgourity of the
offering. An offering is pure when the offeremistuous: he must be
situated in the truth of his spiritual identityaservant of Krsna,
austere in his sacrifical duties, his heart clefdnst for the material
rewards of *yajna.* As we learn from the livessaiintly Vedic kings
like Prthu, Antardhana and Nabhi, such immaculateeand purity is easily
sustained by the sacrificer who has *sraddha*l{jaand *bhakti*
(devotion). Faith and devotion attract the supidgmietuous and pure
Lord Krsna, who enters into the body of the perferwf sacrifice to
ensure that all he thinks and does will be freeasitamination. Thus
faith and devotion ensure virtue, virtue insurestpupurity ensures
the satisfaction of the Supreme Person, and tifazton of the
Supreme Person ensures the increase of both pocsderity and the
*daivi-sampat* by which one becomes worthy to aggecconstantly with
the Absolute Truth.

Sacrifices performed without faith and devotiwith only with a view to
the material development of society, are impure*@hag.* 7.7.40). Though
the demigods bestow prosperity even upon the impairfrmer of sacrifice,
for want of *daivi-sampat*, the demigod worshipenrains tightly
cocooned within the material mind and senses. ginthe heavenly
benedictions of vast riches, alluring women, lugus comforts and imperial
grandeur simply agitate his mind and senses. Ad Kosna explains in the
second chapter of *Bhagavad-gita*, the mind of agitated by sense objects
becomes many-branched (*bahu-sakhah*). He loseddtermination to
cultivate virtues that benefit his soul. Insteadsliccumbs to the fallen
habits of sense gratification. This degredatioglled the end of the
classical period of human civilization.

In His instructions to Uddhava (*Srimad-Bhageam* Eleventh Canto
chapter 10), Krsna says that those who worship gleasi describe the
Supreme Person as *bahudha*, i.e. diversely mstrafe *kala* (time),
*atma* (the individual soul), *Yagama* (scripturahéwledge), *loka* (the
universe), *svabhava* (one's own natural inclinagijpand *dharma*
(religious ceremonies). But due to their strongimations to sense
pleasure, they forget Him as the only enjoyer cfifiae. Yet their own
attempts to enjoy the results of sacrifice becoraedght with many
obstacles. Whatever they achieve is plunderedhiy. t Abandoning virtue,
demigod worshipers descend into irreligion in thene of religion. Their
rituals become polluted by animal slaughter andsgamrship, symptoms of
the mode of ignorance.

When the mode of ignorance becomes predomitf@tiemigods distance
themselves from human affairs. The *prajatantokilng earth and heaven
is closed off. Instead of pious souls descendingke birth on earth
for elevation again, demons are born to plundeatteemulated riches of
society. As the world fills up with demons, alhgagance of Vedic culture
comes to an end. Such is the situation of mantkiddy. Srila Prabhupada



called this state of affairs a *pandemonium*, aggahuproar of demons.

Our word "demon” comes from the old Greek *daimomhjch meant an unknown
supernatural being (as distinct from known gods Heus and Athena).

Thus Srila Prabhupada's choice of words is mostsapte the events of

today's society are prompted by ungoverned, imatiforces.

In Greek philosophy, the irrational state ohdprovoked by an unknown
*daimon* was considered to be madness. Accordirthe Vedic literatures,
the present age, called Kali-yuga, is a time whemahic entities led by Kali
(quarrel personified) completely overtake humanetgcdriving it mad.

The four classes--intellectuals, administratorsnixs, merchants and
workers--are addicted to the four sinful habitd.tl@ four virtues, only
truthfulness still struggles against the tide. &mmple, at the end of the
twentieth century we are witness to a great upswirdpubt in the
"scientific" dogma that a person does not survngeliody at the time of
death. Millions of people today seek the truthudtibe self beyond the
body--by meditation, by transpersonal psychologyctanneling. Yet all the
while, their physical and moral cleanliness is tostvhimsical sexuality;
their austerity and mercy are lost to meat-eatimgxication and pride.

Thus even though modern man seeks truth about Hjrhseuntamed nature
makes the consequences of this truth--"I am netlibdy, but pure spirit
soul"--a hard burden to bear. "There is a wolhia," wrote a famous poet of
the twentieth century. "I keep this wolf because wilderness gave it to me
and this wilderness will not let it go." Modern mahe cerebral wolf, ever
on the hunt in the dark wilderness of ignoranceuébés origins, his destiny
and his very self, may at times poke his nosetiatascendence...but then,
hearing the call of the wild, he is just as likedjlope off in pursuit of

fresh meat or nervous, anonymous sex.

He can't help himself, because his socialgbibhy is *economic
determinism.* After the collapse of *varnasramauaha*, what determines
the direction of civilization? Economic forces, ialinare nothing more than
the urges of a society's collective stomach andt@glen hunger and sex.
Economic determinism wills man to work, to fighd, Kill--for food, for
sexual partners and for a safe place to enjoy £oifthis is Economic Man, a
marauder occupying the mesocosmic station of tlasya*, who slaughters cows
instead of protects them, who generates econonanpyneans possible
regardless of the spiritual and moral cost. By @@@nomy he controls the
social body as a whole. Economic Man hires Powan kb work the arms and
Mechanical Man to work both the head and the ld&®ver Man conquers the
world to make way for more economic developmend, protects the global
marketplace. Possessed of a mind that computbscieitkwork precision,
skillful both in artistry and automation, Mecharlitéan develops science,
philosophy, industry and entertainment to suit Eeoit Man's program of
raising the standard of sense enjoyment highehagiter.

Like a wolfpack skeletonizing a carcass, EcolcoMan, Power Man and
Mechanical Man plunder the assets of both natudetaa social traditions of
their forefathers with resentful and nihilistic sgery. In place of
sacrifice, this is today's program for social per#y. Vedic sacrifice



sanctified and ritualized both nature and eldediti@ns as representing the
hierarchy of diverse causes personified by the deds. Economic Man and his
cohorts reject all that as "mythic fantasy." Bujustify their program of
stripping the resources of man and nature, theyngim preach diverse causes
hatched from their imaginations: the cause of foeedhe spirit of the

nation, the power of the people, the wave of thertu Everywhere

scientists, political activists, business magnates entertainers are hailed

as personifications of newer and newer causestimtosedly advance society
by freeing us from nature and the traditions of @lders. But like wolves,
Economic Man, Power Man and Mechanical Man (theriideds” of Kali-yuga
ideology) end up snapping viciously at one anotiver the bones of nature
and civilization. Thus the arenas of modern celtare simply battlegrounds
of conflicting ideologies. From beginning to etk life of people born

into pandemonium is full of hellish anxiety.

Pandemonium and *upadharma*

The reader may wonder where the religionsudb@o-Christianity, Islam
and Buddhism fit into this contrast of Vedic cuéwand pandemonium. From
the Vedic viewpoint, these are *upadharmas* ("nedrarmas*") that, by the
grace of the Supreme Person, arose at differeaépland times during the
same historical period that the worldwide *varnasa& system faded into
pandemonium. An *upadharma* leads people away flemoniac society toward a
virtuous life of faith, submission before the hatpmpassion for one's
fellow beings, chastity, honesty, and so on.

Judaeo-Christianity, Islam and Buddhism begaong minorities persecuted
by a demoniac majority society. Moses and theelges were persecuted in
Pharaonic Egypt. Jesus and his disciples werepated in the Roman Empire.
Muhammed and his disciples were persecuted in MeBcaaldha and his disciples
were persecuted in Indian kingdoms where ritualigtiimal slaughter was
rampant. Thus each of these religions definesasvihe particular pattern
of social suffering, injustice and degradation tk&founder was moved to
preached against. The faithful of each religioletve liberation to be
deliverance from that pattern of evil.

However, rooted as each religion is in timace and circumstance,
their concepts of liberation gradually become @vaint as the conditions
of the mesocosm change. In India for example, Bisihd came to prominence
as a reaction against anomalies in brahminicalicelt The Buddha rejected
the brahminism of his time because of its cruelahisacrifice, caste
prejudices and spiritual blindness. But when brialal culture was
reformed under the direction of the Vedantist SamkBuddhism lost its
appeal (though it continued to spread outside Isdiarders to other
Asian countries). As society in the Judaeo-ClamstiVest developed
economically and bread became abundant, many pgapéup praying for
their daily bread. Nowadays there are wealthy €Ziam countries in
which 90 percent of the population see no needtéme church with any
regularly.



Thus whenever people think the benefit ofgrelis virtue is liberation
from a certain historical pattern of social illsné's inevitable change of
those social conditions spells the decline of thhgion. Furthermore,
when people take liberation to be nothing more fragress in social
comforts, they abandon virtue altogether in the @affrthat so-called
progress. In *The Anatomy of the Soul*, AnthonyriXe writes.

It is characteristic of our age to endeavaefaace virtues

by technology. That is to say, wherever gmesie strive to
use methods of physical or social engineeiorachieve goals
which our ancestors thought attainable onlyh®ytraining of
character. Thus, we try so far as possiblada&e contraception
take the place of chastity, and anaesthatditske the place

of fortitude ...

Threefold suffering

In *Srimad-Bhagavatam* 7.6.14, a Mahajanahefmame Prahlada says
that those who make social progress the goal af lifeeare subject to
three kinds of suffering: *adhidaivika*, *¥adhyatmaikand *adhibhautika.*
Each corresponds to one of the cosmic
conceptions detailed above. The first sufferindus to the soul's
coming under the jurisdiction of the demigods, vaine features of the
*virat*, the macrocosmic form of God. The demigaaigpose upon us
excessive heat, cold, drought, famine, earthquakdwther
disturbances of nature. The second suffering éstduhe soul's
residence within a material body and mind--his ogasm. Even when
there is no external cause of distress, the bodyrand disturb us
with their urges, discomforts, mistakes, anxiettkdusions and other
frailties. The third suffering is due to the seufiteraction with
diverse living beings. Inevitably, the people ardume, even those |
love, are a regular source of botheration. Andtdpam the human
species, other creatures offer me any number cassments, from
mosquito bites to shark attacks.

All material existence is a composite of thésee sufferings,
each of which is associated with a feature of ttews. Due to our
fascination with the macro-, meso- and microcosfasaination that
has divided our consciousness from Krsna, we suifée reality is
that the Supreme wears the three features of srm@®upon His
person. The universe only seems attractive tceaause He, the all-
attractive Sri Krsna, illuminates matter with tHeukyent beauty of
His spiritual form. Thus even our attraction totteais really only
attraction to Him. Our mistake is in thinking thlé energies of the
cosmos generate names, forms, varieties and asivgeparately* and
*independently* from Krsna. This mistake leadsnte a Godless
obsession with, and entanglement in, the "mysteatthe universe,
our selves, and society. This is *maya.*

There is no end to the mystery until we singalye it up. The
third canto of *Srimad-Bhagavatam*, chapter siates$ that when the



Supreme Person entered the prime matter of theic@gy, his presence
brought shape and order to the universe. The 8iedes of
*adhidaivika*, *adhyatmika* and *adhibhautika* ddee from three
potencies of the Supreme Person. The first isliviae potency of

His own heart, the one heart in which all soulthimcosmos dwell.

(It is also said that the Lord dwells in the hedrall living

beings; but in the first case the whole univergéesheart of

Supreme Soul, Visnu, as we see in *Srimad-Bhagavagabs.6). At the
center of the universal heart lies the Supremedeigho is the
generating force of all cosmic phenomena. Thersgpotency of the
Supreme Person is His *kriya-sakti*, which is thrana* of ten kinds
that makes all movement in the universe possiblee third potency is
His *atma-sakti*, the power of consciousness, widshdes into the
bodies, minds and senses of the higher demigoesnitidle human
beings and the lower creatures, along with thetesiland duties of
the four *varnas.* This whole display of cosmic eqeis
inconceivable. Therefore we simply have to offer espectful
obeisances unto the Supreme Person as a mattetyof the only thing
that stands in our way is the tendency to speculate

Chapter Three: Beyond the Myth of Difficulty

One of the most effective means by which
intellectuals have always used in order tcaade
their role as agents of mystification has biben
promulgation of what might be called "the mgth
difficulty.” ... We still tend to believe tha
the "laws" of human nature are secret, mysbsti
cryptic and inaccessible, and that they can be
formulated only by means of abstruse theoaes,
through the construction of abstract models of
"mind."

This, a quotation from a recent book callediy¥reud Was Wrong*,
points to the failure of twentieth-century thinkérssolve the
predicament of mankind's threefold situation inaaual life,
collective life, and in the natural universe. Sigrd Freud, in
*Civilization and Its Discontents*, traced the whaf mankind's
problems to these three situations. He and mamgr édmous
intellectuals believed that liberation from thisaéfold suffering is
possible only when mankind discovers the truth abouself. But, as
explained in the previous chapter, for thinkersoigmt of the Supreme
Person, *truth is occult.* When faced with a mygi¢he
investigative mind is wont to speculate. And seeradhousands of
years, mankind developed a rich spectrum of theadattack the
riddle of the human situation. But as this quotauggests, the
invention of theories just makes the human sitmatiore difficult.



Still, every new generation continues the spectdagearch for

freedom from man's threefold suffering. As Sritatthupada remarked,
"The entire human civilization is trying to getdégom from
inconveniences."

Human life and animal life

Like the lower forms of life, we human beiraye very preoccupied
with eating, sleeping, mating and defending. Tiffer@nce is that
lower forms of life are much less sensitive to imeeniences than are
human beings. A tree stands in one spot for huisdoé years without
complaining. During the mating season, male arsmedularly duel
with other males, risking severe injury or deatthout ever
qguestioning why. Creatures of the wild are sadto live in trees,
in the tall grass and in holes in the ground. idized human
beings, such conditions are terribly inconvenidntdeed, we organize
ourselves into civilization as a means of freeingselves from such
conditions.

Yet ridding ourselves of discontent is not eigia matter of
improved living conditions. We of the modern woalek blessed with
many extravagant conveniences. But though weskssp, mate and
defend with great sophistication, still anxietyuband self-
contempt gnaw at our hearts. Why? *Because waatréee.* We are
trapped within the four walls of birth, old ageseiase and death.

Animals have not even an inkling of how toestigate a solution
to old age, disease and death, whereas that solsteagerly sought
by legions of human intellectuals. Undeniably, lamnbeings have a
deeper mission of life to fulfill than do animals.

In Krsna's plan for human society, the intlials--the
*brahmanas*--are meant to teach the other clabseway to freedom
from all difficulty. Actual freedom is *vimukti*or spiritual
liberation from from the *klesa-traya*, the threlefaniseries of the
human situation. But the *Srimad-Bhagavatam* d&fms that only
service to a *brahmana* who is a *mahatma* (a pleeotee of the
Supreme Person) can open the door to *vimukti*: Matesevam dvaram
ahur vimuktes.*

Spiritual fortune

The method of liberation taught by the *mahadiis constant
chanting of Krsna's glories (*satatam kirtayantana The Hare Krsna
*mahamantra*--Hare Krsna Hare Krsna Krsna Hare Haee Rama Hare Rama
Rama Rama Hare Hare--is the most simple yet complbtation of His
glories.

The material condition of the soul is a coioditsimilar to
sleep. The personhood of the soul is asleep teehlsnature. A



person is defined as a conscious entity with a paavehoose among
possible experiences. A sleeping person has aebna-experiences to
choose from; similarly, a sleeping spirit soul basy material

experiences to choose from. The pure sound dfittahamantra* awakens
the soul to the spiritual experience of love of God

But unless the soul casts off completely laid babit of dreaming
in the lap of matter, there is every chance ofdlisng back to
sleep after having once being roused by the tramkssgal sound. The
safe position is *mantra-yoga*, in which conscioessvibrates
constantly, day and night, with the syllables odGamame. To that
end we should take to the regular discipline ointing Hare Krsna
under the guidance of a spiritual master, Krsnar's pepresentative.
This is the eternal Vedic method of liberation tigh sound, made easy
for the fallen modern age. In earlier ages, mangritras* were
prescribed; in this age, only one--the easiestnast powerful: Hare
Krsna Hare Krsna Krsna Krsna Hare/Hare Rama HaneaRRama Rama Hare
Hare. "What is the difficulty?" Srila Prabhupadked. "But they'll
not do it. Therefore unfortunate. But it is possith one is
fortunate.”

Srila Prabhupada is saying that by *spiritugdod fortune, a
soul takes to the practice of chanting Hare KrsBpiritual fortune
does not depend on the three kinds of *materiattufee (good, bad and
mixed) explained in the first chapter of this bodkie demigods make
material fortune available in accordance with aspeis *karma.* But
it is beyond the competence of the demigods todsdbea soul's
spiritual fortune. Spiritual fortune is offereddcsoul by the
spiritual master. If he takes that offer, the dmetomes truly
fortunate.

By material good fortune, a person achieviegh station in the
universe--for example, a birth among the demigada an aristocratic
family on earth. Socially, he enjoys great promce Individually,
his life is ornamented by wealth, education andligdmbauty. Mixed
fortune yields a mediocre cosmic, social and irdiral standing. Bad
fortune yields a corresponding low standing. Buamy case, if a
person has no attraction to hear and chant abaumakhe is
unfortunate, because all positions in the materald are temporary.
Good material fortune inevitably changes to misfoet Actually, our
constant misfortune is that we are not free. Mecakanging our
material status from bad to good is not *vimukti*.

When a person becomes spiritually fortunagesdes all material
positions as the same. He neither desires nos &gy of them:

*narayana-parah sarve
na kutascana bibhyati
svargapavarga-narakesv
api tulyartha-darsinah*



A person who is devoted to the Supreme Pdssoat afraid

of anything. Elevation to the heavenly kingdamndemnation
to hell and liberation from material bondayjeappear the
same to a devotee. (*Srimad-Bhagavatam* 68)7.2

How is it that the devotee experiences anyenatsituation, whether
heavenly or hellish, *as the same even as libaratiolt is because
of his *personal* perspective on reality. He s#®smacro-, meso-
and microcosmos as nothing other than the outesdrethe Supreme
Person. Whether one is in heaven, hell or inbaty#es situation
rests upon Krsna, the supreme liberated persamst a5 when a man
puts his feet on stone, brick or wood, he realltshus feet on earth
since all three are essentially earth, so wheraymrson might be in
the cosmos, he is really always with Krsna. Krassures Arjuna that
one who sees the Lord everywhere and all thingsinvilim is never
lost. By the strength of his attachment to Krdhe,devotee is
detached from all that obsesses a soul entrappethhgr--including
the obsession for liberation from matter.

In the *Srimad-Bhagavatam*, Mahajana Brahmza&p a famous verse
that contains the phrase *sthane sthitah srutirgasau-van-
manobhir.* Explaining this, Srila Prabhupada said:

You, whatever you are, have no need of change.
It is very difficult to change position. Bett
remain in your position, but hear about Krsna.

Persons entrapped by difficulty naturally wiieedom. It is the
mission of every human being to liberate hims@&lt if in his
obsession for freedom, a man exchanges one matéuation for
another, he'll find new difficulty. Shifting a heaweight from one
shoulder to another may bring temporary relief,ibdbes not free
him from the burden.

It is not a "matter” of whether our materiaittine is good or
bad, nor whether our position is high or low. Westrbecome free of
the burden of matter. In the pure sound of Krsnafees and
narrations, we experience the intensification afr*eery being as
liberated persons* in the association of the Supréiberated Person
and his liberated associates.

Krsna effortlessly supports countless mateviaids while
enjoying His own divine bliss. He is so eagertiare His own bliss
with souls who approach Him in loving devotion thit assumes
responsiblity for their material welfare, preseryinhat they have and
carrying what they lack. There are many pure d=®tvho serve within the
matrix of a material body and mind. But they knoavdifficulty in this
position--indeed, they wear their bodies as lighiythe Lord wears the
universe. Kapiladeva compares them to drunkenwiendo not know whether



they are wearing clothes or not. Internally theplkdthe nectar of *bhakti-
rasa*, and externally they are maintained by theresue controller of matter,
time and the demigods.

Narada, in chapter six of the first canto 8fitnad-Bhagavatam®*,
explains that as a pure devotee meditates updoottuein ecstatic love, His
spiritual form emerges from the core of consciogsraeep within the
heart. Each of the devotee's senses is electhfigde Lord's presence,
and with lives of their own, hearing, touch, visi¢aste and smell rush to
render Him service. Thus a devotee surpassestbganode of goodness. His
senses, intoxicated by direct contact with thegreakform of Krsna, are
never agitated in the proximity of material senbgects. His mind,
completely satisfied in devotional service, hasmerest in speculations
about the spinning wheel of material fortune. Asddla points out, the Lord
takes charge of the devotee's *karmic* destiny.

The bad habit of mental speculation

Srila Prabhupada explains another phrase Bahma's famous
verse thusly:

Brahma is the topmost living creature withrst
universe. He said, "A person must give up thi
nonsense habit of speculation™: *jnane prayasa
udapasya.* One must become submissive. Dmdd
not pose that he knows something, that hespanulate,
that he can invent. The so-called scienéistssimply
speculating and wasting labor. Nothing cauldee

by you. Everything is already arranged. Yanrwot
change the law. You can simply see howwasking.

The agitated mind urges us to change ourtgituain the universe, in
society or at least within ourselves. Scripturmpares the mind to the
restless wind or to an impetuous, uncontrolled éofBhough the mind calls
for change, change doesn't satisfy the mind. Gh@ntaking place anyway--
life after life we change our cosmic, social anchtagésituations, sometimes
getting the form of a Brahma, sometimes that oémin But throughout it
all, the mind remains unsatisfied. Srila Prabhapealled this utopianism--a
never-ending search for noplace, or Utopia (froraeBr*ou*, "not" and
*topos*, "a place"). Dissatisfaction of mind siglrives us onward in the
cycle of birth and death.

It is the human habit to resort to speculatmrelieve ourselves of
utopian anxiety. Speculation generates "new disges," and new discoveries
inflate pride in human progress. But pride stamelsind the mind's utopian
anxiety: "this situation I'm in now isn't good emgbufor me." Thus new
discoveries breed new anxieties. For example,deorg [note to Rajavidya--
umlaut about "0" in Rontgen] discovery of X-raysli®95 sparked a revolution
in medical and dental diagnostics. Now we are tiodd every year an
alarming number of people contract cancer from gadind dental X-rays.



Speculative knowledge is called *jnana.* Tikia different *jnana*
from that Lord Krsna taught to his disciples Arjuared Uddhava. The Lord's
system of *jnana-yoga* is not aimed at changing®pesition. It teaches
how the mind and senses are to be purified une@editiection of the
spiritual master. But as the Personified Vedas(s8lyag.* 10.87.33), for
one who abandons the lotus feet of his spirituaterathe attempt to pacify
the mind is full of distress. He encounters mabstacles and is never
successful. The attempt to pacify the mind by rsezther than the mercy of
*guru* and Krsna is precisely the kind of *jnandtat Brahma orders us to
stop. From the above words of Srila Prabhupadsakthd of *jnana* can be
identified by five symptoms: 1) unsubmissiveness ttuthinking one already
has knowledge; 2) the habit to speculate; 3) thit bha invent something
new; 4) the habit to change the law (*dharma*)iabprious wasting of time.

Dry knowledge and Vedic knowledge

The logic behind speculative *jnana* is verffetent from the real
purpose of the Vedas taught by Brahma, who wasistetl by Lord Krsna to be
the *guru* of all genuine Vedic *gurus*. The Vedtrpose is *ratir atman
yato bhavet*, the cultivation of attraction to thepreme Soul. Lord Krsna
says that if someone masters Vedic knowledge mihbattraction to the
Lord, he is like a man who keeps a cow that givesiik. Thus speculative
*Inana* is called *suska-jnana*, or dry knowledge.

The logic of *suska-jnana* reduces the Vedmchings to impersonal
axioms. Axioms are basic rules of thought thatrertesupposed to be
guestioned--they are simply "given," though the éngnalist admits no need
for a personal Giver. The goal of this dry anaysinever *rasa*, which
is irreducibly personal. Thus because from the #tay favor an impersonal
interpretation, *suska-jnanis* are unsubmissivéhtogoal advised by the
greatest Vedic authorities, Lord Krsna and HisBoahma. As Srila
Prabhupada points out, the *jnanis* think they krmetter.

There are two phases of *suksa-jnana*: *purfta& lower) and *uttara*
(the higher). At the *purva* stage, *trai vidyath(ee-fold knowledge) is
studied. *Trai vidya* is variously explained agtthree Vedas (*Rig*,
*Yajur* and *Sama*); as *manas* (mind), *prana* {al force) and *vak* (Vedic
sound vibration); as *adhidaivika*, *adhibautikarich*adhyatmika* (the three
cosmic levels at which every material thing exgtsultaneously); and as the
*tri-varga* (the three material objectives of *dhaa* or piety, *artha* or
wealth, and *kama* or sensual pleasure). In asgcdrai vidya* pertains
to the enjoyment of the three modes of naturei-fjumya-visaya veda*, as
Krsna tells Arjuna in *Bhagavad-gita* 2.45. Theafjis to change position by
moving upward into higher cosmic dimensions of segroyment.

At the *uttara* stage, *trai vidya* is reductmlimpersonal Brahman, the
ultimate axiom of *susksa-jnana.* By Brahman, tiy@ahis* mean the all-
pervading spiritual effulgence called *brahmajyotiike the rays of light
streaming from the sun, the *brahmajyoti* eman#tes Krsna's transcendental



form (though *jnanis* do not know that Krsna is stsurce). If he is able to
supress the influence of the material mind andesehyg *yoga*, the
impersonalist experiences the Lord's opulence oikedge as a flood of
glaring light into which his individual identity mges. The goal here is to
change position by becoming God.

Srila Prabhupada says a *jnani* is prone &csfate. At the
*purva* stage, *jnanis* speculate about materiavakion through
Vedic sacrificial rituals. At the *uttara* staghe speculations of
the *purva* stage are negated, and the *jnani* sfaes that he has
become one with God, the impersonal absolute a Bridbhupada says the
*lnanis* want to invent. They invent an impersonahception of reality.
Srila Prabhupada says the *jnanis* want to chahgdaw. The supreme law or
*dharma* according to Lord Krsna is for the souktorender to Him in pure
devotion. The *jnanis* try to change that to méaa merging of the soul
into the impersonal absolute. Finally, Srila Prgtdda says the *jnanis*
waste time laboriously. *Avyakta hi gatir duhkhaehavadbhir avapyate*:
"progress toward the impersonal goal is difficolt @mbodied souls."
(*Bg.* 12.5) Even if a *suksa-jnani* manages ttaat the *brahmajyoti*, his
persistent ignorance of the Supreme Person beyeniight leaves him
spiritually unsatisfied. For want of *rasa*, hisrponal desires pull him
back down into the world of time: *aruhya krcchrggaaam padam tatah patanty
adho 'nadrta-yusmad-anghrayah*. (*Bhag.* 10.2.32)

Therefore Krsna says that it takes many, niartlgs for a *jnani* to
become *jnanavan*, truly wise--by knowing at lds¢ tSupreme Person to be
everything, both at the *purva* and *uttara* stagdsis change of heart
comes when the *jnani* is blessed by associatidh @i*mahatma* who corrects
his impersonal perspective. The *jnani* learnsrfrthe *mahatama* that "l am
Krsna's", and stops speculating "l am God." Thabdcomes a *mahatma*
himself.

The method of modern *susksa-jnanis*

The *jnanis* of Western civilization do notlegte to Vedic knowledge.
But they do aim to change the position of man ewlorld through the
cultivation of scientific and philosophical knowtp and they consider
mental speculation to be the *sine qua non* of thdiivation. Indeed, they
believe the core essence of human consciousnesnisl speculation.
"Abstract, theoretical or scientific thinking, whieve call reason,
constitutes the main content, the nucleus of n@nisciousness," said Dr.
Assen Kojarov in his address to the 1973 World Cesgjof Philosophy.

Now, human speculation is not perfect. Howugh to be distinguished
from error? "Sometimes there may be errors,” wr@&ford mathematician
Roger Penrose, "but the errors are correctableatWVghmportant is the fact
that there *is* an impersonal (ideal) standard asgfaivhich the errors can be
measured." Penrose is saying our speculations nedigte to an impersonal
truth. This is an axiom, a "given" given by nobpdyule that should not be
guestioned.



Thus modern systems of knowledge are founged an ideology of
impersonalism. An ideology is a set of axioms thatare barely conscious
of. It silently directs our efforts to give shageed coherence to the world.
Dry philosophers both East and West are directeithdpgame ideology.
Another common feature is their false humility. eTlBastern *jnani* seems to
humble himself before the Vedic teachings, butifisnt is to exploit Vedic
knowledge for changing his position from man to Gddhe Western *jnani*
seems to humble himself before the natural cosrBos .his intent is likewise
to become God.

Francis Bacon was one of the first "moderirikars; though he lived
four centuries ago (1561-1626), his writings onwlealge and how to get it
are still celebrated today. In a book entitled &TPhaenomena of the
Universe*, he argued that humility demands mankasubmissively peruse the
"volume of the creation” with a mind well-purgedaginions, idols and false
notions. Similarly, the learned T.H. Huxley (182895) advised men to
sit down before the fact of the natural world aodhbly follow "wherever and
to whatever abysses nature leads, or you shall leathing." This another
axiom of the modern method of knowledge: a personknow the truth only if
he opens his mind. What is meant by opening timelthiEmptying it of
personal values like good and evil, holy and unhtiys reducing
consciousness to a space that is to be occupiethbsrial knowledge.

The conceit of the "open mind"

The mind must be opened because it has abitpjdo. Like the mouth
of a tremendous python, it has to swallow, bit liythe whole universe.
The more it engorges the universe, the more the puffs up with
"knowledge." A statement by astronomer and mathieraatPierre-Simon de
Laplace (1749-1827) makes clear that this is indeedgenda of the Western
*inani*:

A mind that in a given instance knew all tbecés

by which nature is animated and the positiballo
the bodies of which it is composed, if it wesst
enough to include all these data within hialgsis,
could embrace in one single formula the movemef
the largest bodies of the universe and ofthallest
atoms; nothing would be uncertain for him; fineire
and the past would be equally before his eyes.

Clear enough: the mind should be "vast" smangulf "the movements of
the largest bodies of the universe and of the ssiaditoms.” Thus sciences
hopes to attain God-like knowledge and mastery naéure. But the data my
mind swallows comes from *my* matrix of experiencehe data your mind
swallows comes from *your* matrix. Undoubtedly gperson’'s experience of the
universe is similar in many ways to another's. 8gnificant differences
always remain. No matter how humble we try to beewefore the creation, my
data and yours can never be identical. No matterrnuch | try to purge my



mind of opinions, idols and false notions, whdtihk about the cosmos and
what you think about it will never be the same. | A&gite these words, |

have before me the May 1997 edition of *Scien#imerican.* On page 14 is an
article entitled "Vanishing World," about a debbetween astronomers as to
whether a planet discovered in 1989 orbiting tlae 51 Pegasus is real or a
mirage. Whose macrocosmic data is true and wisoisdsie?

Is truth a judgement of society?

"Truth ultimately resides in the collectivelgement of people
who are committed to consensus and consistencgwens physics
professor Alan Cromer in *Uncommon Sense*, a bdmbua the scientific
method. The axiom here is that man can never judg# is true at the
macrocosmic level. Macrocosmic data must be reditewéhe mesocosmic level.
In other words, if we want knowledge of the unieense have to humble
ourselves before society. As Cromer argues, "Seidike democratic
politics, is a social activity." He calls scien@n"extension of rhetoric.”
Only by the democratic exchange of viewpoints tgitothe medium of language
can we arrive at a unified understanding of ouerie experiences. Society
crowns as the winner the best argument emergimg fnat exchange. But
though the winning argument is crowned "truth,"iabgidgement hardly
insures that truth is crowned the winning argumettistory repeatedly shows
the scientific community handing the crown to atrue argument. Up until
the year 1800, it was the collective judgementotérdtists that rocks do not
fall from the sky. In 1768, a good number of Fieridlagers witnessed a
meteor crash to earth in their locale. Wherent&d, there, for all to
see, was a rock from sky. But member of the Freéxuademy of Sciences
Antoine Lavosier, having arrived four years lateirvestigate, argued that
the stone was always on the ground, and that tlagers had only witnessed
a thunderbolt strike it. The scientific communitpwned his argument the
winner.

Scientists want to lord it over material nat{to "swallow the
universe"). What most commands the attentionswaety seeking lordship?
Power, not truth. An argument may have winning @osimply because it
confirms the prejudice of the majority ("rocks d¢dall from the sky"). It
may have winning power because the opposing argisnaea even weaker. It may
have winning power due to the ignorance of soci@tygecause of vote-rigging
and influence peddling.

Truth dispels ignorance. The scientific comtyis uncomfortably short
of explanations that dispel ignorance. The Brisstence journal *Focus*
(August and September '96) published "one hundreatgst mysteries
unanswerable in the world of science.” Among thBwes God exist? What
gives human beings their consciousness? What linkgans to the cosmos?
What is time? What is the universe made of? Wterthe galaxies come from?
Where do the oceans come from? How did life othda@gin? Why are heavy
things hard to push? Exactly how do anaesthetark® What is the ideal
diet? Why does sex exist? Why do humans sleepat Bkactly is complexity?



Social truth and social trust

In spite of such lapses in their own knowledbe scientific community
presumes to decide for the rest of the world whaind isn't valid
knowledge: evolution is, creationism isn't; redaitsm is, vitalism isn't;
naturalism is, supernaturalism isn't. And why?olBEtion, reductionism
and naturalism are faithful servants of
economic determinism. Like blinders that a farmets on the head of a
workhorse so that the animal will pull its loadasght ahead without
distraction, these "truths" help fix the public mhion economic development
as the only goal of life. What is good for the mamy is good for science.
Yet the public isn't buying into scientific "trighlike it used to. For example, while
scientists overwhelmingly agree that once a yeaearth revolves around the sun, less
than fifty percent of the adult population of thaitéd States acknowledges
that to be true. Recent books like Carl Saganfe*Demon-Haunted World:
Science as a Candle in the Dark* (1996) evincalttmay of leading
scientists at the common man's diminishing resfoeco-called scientific
facts.

It gets worse: this diminishing respect cartifeed to a widespread
suspicion that top scientists are involved in s&amd of worldwide plot to
deceive the public. Hollywood panders to this para with hugely successful
films and TV series (*The X-Files*, *Conspiracy Targ*, *Men in Black*). Is
it all just showbiz and mass delusion? Well, eseientists testify there's
something to worry about. In 1996, a nuclear ptigspublished a book
documenting the existence of MJ-12, a secret cobondJFOs formed in 1947 by
top US scientists, government experts and militeass. Though the official
dogma is that there is no such thing as flying sesipiloted by alien
humanoids, MJ-12 may have accumulated physicakecil (even bodies) from UFO
crashes. Also in 1996, a microbiologist publishdzbok documenting how the
official dogma about AIDS is a lie. There is nogfthat the HIV virus
causes AIDS; the author argues the HIV virus isneld because other virus
epidemics like polio were stopped by global vactioma-and the development
of a vaccine against the virus a frightened glghddlic *thinks* causes AIDS
is sure to earn huge profits. His book also accdsetors who treat AIDS
with the standard drugs--azidothymidine (ATZ), diggcytidine (ddC), and
dideoxyinosine (ddl)--of poisoning their patients.

It is beside the point how factual such acttara really are. The
point is that such accusations are the subjectavigs, documentaries, news
programs, network specials, newpaper stories, nragapvers, talk shows,
seminars, Internet chatter and tabloid fantasidss proves that society is
far from convinced that science--at least the heytel government-funded
kind of science--is open, democratic and thus ‘@byitruthful.

Even if the grand conspiracy theories are tijesble, that does not
make "normal” science trustworthy. In 1995, thédidr Library Science
Reference and Information Service published a decued review of the social
origins of fraud in science. Polls of the sciantdommunity taken by *New
Scientist* magazine (1976 and 1987), the *Britisadital Journal* (1988),



the Society of University Surgeons (1989), the Aingar Association

for the Advancment of Science (1992), *Americanetist* magazine
(1993), and the journal *Science, Technology andhdi Values*

(1994) report that cheating (falsification and npastétion of data) and
plagarism are alarmingly common among professionfaige main causes
of fraud were identified: personality factors, firessure to publish,

the academic rat race, commercialism, and pre$saresponsors.
Without these five, there surely could be *no* sbeictivity in science.
Yet when asked, scientists admit each breeds ssiéss, dishonesty and
stonewalling.

Microcosmic mysticism

Not only is human knowledge full of controwerd is a never-ending
torrent of information that grows more and moreedse every day. lItis
beyond the mental capacity of an individual scerit swallow it all. Even
the entire scientific community can't make sensi of his a problem called
"the fragmentation of knowledge." No wonder sonaern *jnanis* escape from
scientific social activity into a mystical realmymand debate, beyond
language altogether. In a lecture delivered atxhieersity of California
in Santa Barbara, T.H. Huxley's famous grandsatoié$ (1894-1963) said:

the enlightened individual goes beyond gramntée has what
may be called a "grammar-transcending expegiemhich
permits him to live in the divine continuumtbgé world

and to see the one continually manifest imtla@y. The
enlightened person is, so to speak, *afteg*rike of
language; he lives in language and then gegsrdl it.

In Huxley's view, knowledge exchanged throtlghmedium of language is
unavoidably misleading. To get beyond error aqeraust leave behind
language, which addresses only "the many" outsidgetves. We must reduce
our search for knowledge to the unspoken "one"iwitihe microcosm. Whatever
is manifest as the many outside is only the onkiwit The mystic humbles
himself before that one--his own self--knowingatde the truth.

We've touched on three axioms of modern kndgde-1) the open individual
mind can gradually swallow the universe; or 2)dpen (i.e. democratic)
collective mind of society can gradually swallove timiverse; or 3) the
enlightened mind can know itself as one with thivense.

There's little to see in the way of real hutyin any one
of these methods. Each is a statement of exaggeiaith in the power of
the human mind. Each method turns out to be aaheahcoction rooted in the
false ego, which is a diseased spirit of "I" andri@d’ The first method
tries to make the world "mine" by knowledge, anel $econd "ours" (which is
just a collection of "mines"). The third triesd¢mase by knowledge the
difference between "I" and "the world.” "As long @ne is a servant of
mental concoctions,” Srila Prabhupada explainsg ‘mannot be completely free
from the disease of 'I' and ‘mine." The diseaskeanid mine is a disease of



rebelliousness against Truth--the Supreme Perd@ppears in
consciousness as a spirit of false lordship ovdtenand is the root cause
of our material existence.

"Our world" is a world of mental speculation

The material creation is meant for rebellisasls
who are not prepared to accept subordinatneuthe
Supreme Lord. This spirit of false lordshspcalled
false ego. Itis manifested in three modewmaferial
nature, and it exists in mental speculatioky.on

We live in a world of mental speculation, s&#a Prabhupada in
this segment of his purport to *Srimad-Bhagavataé®:29. To be sure,
he does *not* say the creation itself is nothingenthan a state of
my own mind. Energies like fire and water do exisbbjective
reality. But they do not exist in the way we thihley do--as objects
of our selfish happiness and distress. In the abldinter, for
example, the mind associates a fiery wood stovie happiness and the
water of a river with distress. In the heat of suenthe mind gives
fire and water exactly opposite connotations. Stariceptions of fire
and water *exist in mental speculation only*. Thas Srila
Prabhupada explains in *Message of Godhead*, thidvas we know it
"is simply subjective--that is, subject to our sepsrceptions as
they relate to our processes of thinking, feelang] willing."

The three modes of nature ripple through duarid "mine" conceptions
as the waves of thinking, feeling and willing. Twerld of mental
speculation--which Srila Prabhupada terms "unreality"--manifests within
those waves. For example, waves of thought flbeccbnception "this world
is mine" with curiosity about the many possible w&y experience this world.
Waves of feeling sort "my" sense impressions ofwtbdd into categories such
as positive, negative, and ambiguous. The inelleg (*buddhi*) invents
ways to help the senses come in contact with pesitbjects, avoid negative
ones, and investigate ambiguous ones. Waves bpush "my" senses to do
something about these feelings and plans. Whewilveomething to happen,
our sense of lordship over creation becomes fraajgparent.

Thinking, feeling and willing condition thewddo believe himself the
controller of the laws that govern "his" world. rkiostance, as | write this
sentence, | think that the room I'm in is hot atudfg. | know that
physical law dictates that a closed room undeighbsummer sun will heat
up. | feel I should change this situation by gettup and opening the
window. And sure enough, willing this to be domg;, body gets up, opens the
window, and fresh air pours into the room. Bus thillpower over the laws
of the cosmos is illusory, because | do not reatipw *what the law is* that
| am trying to change.

The law is *karma,* and what | don't know ibat sufferings and
enjoyments | am destined to obtain by the workw perform. | do know | am



in this hot room and that | have an option of cheiccan just sit here and
tolerate the heat, or | can do something. Wherobse to do something, the
matrix responds to my desire. | experience gettipgwalking over a few
steps, reaching out and turning a handle, andnguthe window frame open.
But while this is going on, | cannot predict witbrtainty where material
nature is leading me. | do not know whether *mwleto be relieved by
fresh air--is really what is in store for me. Treeze may carry a foul
stench, forcing me to shut the window immediatéNjosquitos may fly in
and distract me even more than the heat did. Tfod ef opening the
window may trigger a heart attack. And finally, attver option |

choose within the matrix does not substantiallyngjeamy situation.
Whether | open the window or not, | do not chartgelaw of *karma.* If | am
destined to suffer in this room, | will suffer ini¢ room, one way or

another. As Srila Prabhupada said, "Everythirgrisady arranged. You
cannot change the law. You can simply see hoswitarking."

Intellectual rebellion against the Supreme Person

Modern civilization suffers from an unfortuagiropensity to
idolize the human mind. People tend to believe fdvaous scientists have
some extraordinary power to sculpt a perfect moéldte world from a block
crystalline logic, this logical world being the puiorm of reality. But
because intellectuals are in difficulty, their sdled logical worlds are
likewise full of difficulties. With a bit more sdystication, intellectuals
just do what even lower creatures do: they mentaifyose their own
subjective values upon what their senses percéihese values end in the
physical affairs of eating, sleeping, mating anftedding, which in turn end
in death.

No, we do not "really" live within the logicelorlds of dead or dying
scientist and philosophers. We really live witthe Supreme Person.
*Purusa evedam sarvam*--"all this is He." The tintellectual class, the
*brahmanas*, are meant to instruct us in an exgatmderstanding of God as
the origin and controller of the universe. Knowidgn in truth, we shall
know Him as our only means to get free from the gfideath. But when
intellectuals are infected with the disease ofaht "mine", they act as
agents of mystification. They concoct models ofdnio take the place of the
Supreme Person. Then, acting as priests, theyucotite rest of society in
worshiping these models as idols.

Take for example the modern idol of spacers@e Merchants and workers
of leading nations make offerings to this idol e form of taxes collected
by the administrators. This wealth is taken byetaocket scientists
who ceremoniously shoot it into the sky. The sigts sometimes defend this
wasteful enterprise as being motivated by humb#yore the vast cosmos.
But this humility is deceptive. The actual intéehind the worship of the
idol of space science is the conquest of the use/eilo conquer the
universe, mankind has to somehow find a way to lifeeself from the authority
of the Supreme Person, represented by the lawst#rial nature. This
is impossible. But when an intellectual acts asgent of mystification,



he persuades society to believe the impossibldie@tdream dreams and ask
why, | dream dreams and ask why not."

Vedic histories record the account of onednidu, a *sudra* who
attempted to enter the celestial realm of *svangdtis earthly
physical body with the help of the *brahmana* Viswuéa, a master of
mystic power. But Trisankhu was not successfd;lftws of nature did not
permit it. The law is that one can attain heavetihe next life by choosing
to live a life of goodness on earth. *Urdhvam deti sattva stha*,
declares the *Bhagavad-gita*: after giving up thetldy body, a person in
goodness goes upward to receive a superhuman balg celestial world.

The future of bad science

Today's rocket scientists hope to do with nrarty what Visvamrita could
not do by mystic power. Allen Cromer has this sotgeobservation:

The idea that spaceships may someday trek $tanto star
makes great science fiction but bad sciefid¢ee laws of
physics and the properties of matter limitspeed of
spaceships, making it impossible to traveiMeen stars

in any reasonable time. (*Uncommon Sense*3199184)

But bad science gets big money. Just as seraatists spend incredible
sums of money on machines to conquer space, athergl money on the
mechanical conquest of the microcosm, as poputhbydilms like *Robocop*,
*Terminator* and *Johnny Memnonic*. The hope ig tihevelopment of a human
body and mind improved by computerized prosthdsabs endowed with
increased strength and speed; artificial eyessthatfar beyond the visible
spectrum; neural implants that enable direct minklalge with computer
networks and instant downloading of data into treerb

The scientific future of the mesocosm (humaeiety) is
*technopoly*, defined by communications theoristiNRostman as "the
submission of all forms of cultural life to the soeignty of
technique and technology.” Postman explains:

Technopoly is a state of culture. It is asstate of mind.

It consists in the deification of technologghich means
that the culture seeks its authorization ant®logy, finds
its satisfaction in technology, and take®rders from
technology. This requires the developmera néw kind of
social order, and of necessity leads to thalrdissolution
of much that is associated with traditiondldjs.
(*Technopoly*, 1992)

Scenarios of "a new kind of social order" htiwemany decades been a
staple of science fiction. Probably the most celunl works of this type
are *Brave New World*, *1984*, and, written morecemntly, *This Perfect Day*
(which depicts the world of tomorrow governed bgiant computer). Each book



foresees a highly automated society wherein evelylbas a job, crime is
abolished, social roles are completely stereotyaad-human life has no
meaning. As a character in *This Perfect Day* nsu$®lachines are at home in
the universe; people are aliens."

Yes, we are spiritual aliens in a materiavense. That is why, after
all is said and done, we want out of here. Machare at home here because
the world functions under *karma*, the impersoraal lof action and reaction.
People naturally seek freedom from *karma*. Asleaned in the first
chapter, they try either to detach themselves ftpohange it, or negate
it. Western science is a program to change ihojtes to rebuild the
world--first with mental models, then with physicahchinery. But that is an
act of rebellion against Krsna's plan. It is imgbke for humanity to free
itself from the laws of material nature by rebeilioThis rebellious spirit
that is the disease of the soul, and its symptaomeistal speculation.

No independence

A human being wants freedom from the laws afarial nature because
in essence he is not material. He is spirit s@ut there are
two categories of soul--supreme and subordinate.aw in the
subordinate category. For freedom from the lawsabfire, we are
ever-dependent upon Krsna, the Supreme Soul. gsi@ do not choose
to take His shelter, our habit is to depend upaneitiernal energy,
matter. But dependence upon matter brings us utsdeontrol. Srila
Prabhupada writes, "This material energy is alsle¢®urga, which
indicates that it is a force which is very difficth surpass. No
one can surpass the laws of Durga by any amoutiilofish plans.” In
*Bhagavad-gita*, Lord Krsna declares that only wihies subordinate
person takes complete shelter of the Supreme carobe beyond the
difficulties of material existence.

The quotation that opens this chapter sugdleatdo suppose higher
knowledge to be "secret, mysterious, cryptic amdoessible" is wrong.
Higher knowledge needs not at all to be mysteridsist our problem is that
we confuse knowledge with speculation. For examniple sheer speculation
that mankind is destined to conquer the laws afinrgatyet this is a guiding
tenet of scientific progress. Old age, diseasedsadh remain as
problematic now as they were 2500 years ago whetleks began laying the
foundations of Western science. So it is certaselgret, mysterious,
cryptic and inaccessible how these problems wilbibe day solved by Western
science. Mental models of a world perfected bgr#dic and technological
progress Srila Prabhupada called "humbug with earaxplanation.”

The notion that the human mind can figureaowutay to overcome
the laws of nature is founded upon a notion thattind is independent of
the laws of nature. This is the so-called Carteassumption (named after
Rene Descartes, "the father of modern philosophilgg believed the mind to be
spirit, not matter; he argued that rational thougliten perfected, can make
man master and possessor of material nature). aBsismption is at the



bottom of modern scientific and technical thought.

The problem of the human situation

Scientific and technical thinking "objectifiggroblems. This simply
means that all problems and their solutions arsidened to be objects
external to the mind. This is quite reasonablepfoblems in the
commonplace (*laukika*) sphere of human life. Eegample, if one evening all
the lights in my house go out, it is rational tswase that the problem and
its solution are objectively electrical. It woultdhe considered very
rational to assume that the problem and solutiersabjective--that is,
within my mind: "The lights went off just after bd a nasty thought. |
shall now think good thoughts to bring the lighésk on.”

But when we think of solving the problem oé thuman situation,
objectification won't work. | and my mind are pafithe problem of the
human situation, and so are you and your mind.réfbee the solution--
freedom--is not an object the mind will find "obete" in the external
world. Nor can the mind model a theoretical solutihat has any hope of
success, since the mind itself is the problem. i@uer mental functions
(thinking, feeling and willing), by which we try &olve objective problems,
are the very cause of the bondage we human beinggjke to free ourselves
from.

Underlying the workings of the mind is the 8o Person. He dwells
within the heart of every living being, observirgir intention towards His
material energy. Almost all living entities in $hivorld desire to be
independent lords over matter. The real Lord peridis material energy of
three modes to delude the materialistic souls thighwaves of thinking,
feeling and willing. Willing creates *karma*, semg actions that are
recorded by the demigods who facilitate the s@xperience of sensory
actions. The *karmic* record of the human lifetilsemost significant. It
is evidence judged by the Supreme Person at tleedfra person's death. He
weighs that soul's good, bad and mixed actiongraing from this the
appropriate next birth. The demigods reconfighet soul's matrix of
experience accordingly.

The living entity, thus taking another grossly, obtains a
certain type of ear, eye, tongue, nose ansesehtouch,
which are grouped about the mind. He thusyangoparticular
set of sense objects. (*Bhagavad-gita* 15.9)

Human "knowledge" that does not heed the Saereerson and His law of
*karma* leads the soul deeper and deeper into ¢earmof birth and death.
It is @ myth that modern science leads to progréss.really a form of
ignorance that makes human life ever more difficult

Lord Krsna gives a summary of the items of keawledge
in the thirteenth chapter of *Bhagavad-gita*, ver8el2. There are
twenty items. Of these, one--constant and unati@gotion to Krsna--



is "the most important point,” in Srila Prabhupadabrds. Devotion
to Krsna, as explained before, begins with heaaimdjchanting His
name and glories. When devotion is constant (&mity) and unalloyed
(*avyabhicarini*), the functions of the senses amdd break all
dependence upon matter and connect directly vatstrendence.

For example, instead of being preoccupied @witmodel of mind"
manufactured by mental speculation, a pure devotditates on the
transcendental form of the Lord. The form of L&ndna is never material.
But as explained in the previous chapter, in otdenaintain the living
entities within material creation, He accepts thesd of the threefold
cosmos. Similarly, so that we who live within diea may meditate upon Him,
Krsna assumes a form *for us to maintain* throughspnal services like
cooking, cleaning and decoration. This form igezhthe Deity (*arca-
vigraha*). The devotees fashion the Deity frormstanetal, wood or paint
according to specifications given in the Vedic gttes. Thus, though our
senses are dim to transcendence, we see can se®Ham Him and
render Him service.

"Matter" is transcendental

Someone might ask, "But how can somethings-theity'--be
transcendental when all it is made from is stonetainwood or paint? These
are just material ingredients existing well witloar mundane experience."

Yet in the last analysis, whatever we call "matétianscends our

experience. We do not experience from where matiginates, nor how the
material world came to be structured as the mafrour experience. If we

think that we know all about the Deity from what Wweow about matter, we are
being pretty silly. What do we know about matteywsay? As long as we
depend upon the blunt instruments of the mind amdes for knowledge, we can
know only our ignorance of matter. Several yegstavo scientists published

a book entitled *The Matter Myth.* The purport leetmore science studies
matter, the more matter vanishes. If that is alloan say about what matter
*really* is, then certainly human knowledge abouwdttar amounts to ignorance.

The Vedic sound transmits to our ears knowdectgming from beyond the
limits of our mind and senses. This sound revigesmatter 1) is the
energy of the Supreme Person; 2) can be experidncad only because it is
given shape by His divine form; 3) is meant to bgaged in His
service. The transcendent source of matter beceaikesvident as
soon as we stop thinking about matter in our omyin@abitual,
ignorant way and engage it in the service of Lordria's personal
form.

How we ordinarily think about matter is evid@mour eating
habits. From the instrumentalist point of viewy dump of matter
that can be ingested and digested is classifiédaas But this is
animalistic. The Vedas warn of many types of "foodt fit for human
consumption--meat, fish and eggs, for example. heonan beings, God
provides six food groups--vegetables, grains, leggymuts, milk and



sugar. These are meant to be offered in sacttitiee Deity. A
human being should eat only the remnants of suiehingis, called
*prasadam* (the Lord's mercy). If he does notnthak that he eats,
even if he is a vegetarian, submerges his consogsgswithin the
waves of materialistic thinking, feeling and withn He remains
entrapped by the matrix of mundane experiencefifer life, unable
to realize his original identity as a liberatedaasate of the
Supreme Person.

*Prasadam*, chanting the holy name and Deitysiip nourish a
purified state of being, termed *vasudeva-sattiadf surpasses the
material mode of goodness. Material goodnessadsrtzin. People equate
goodness with morality, but as the modern mordbgbpher Francis Scheffler
noted, morality "is an aspect of human psycholagy social relations, and
not a system of propositions"--which just means pe@ple in material
consciousness cannot fix morality to a permanemidgtird. People define
moral behavior according to their state of mind drelstate of their
society--and these states, of course, change with tBeyond time-defined
ethics is the eternal code of *yajna* or sacrifias,found for example in
the Chandogya Upanisad: *puruso vava yajnah*, étiitee life of a person is
meant to be conducted as a sacrifice for the Supteirord Krsna warns
those who do not follow the Vedic system of saceifihat their human
life is in vain. And those who do, achieve thersupe eternal
atmosphere of pure goodness.

A soul situated in *vasudeva-sattva* is fré¢he disease of "I"
and "mine." Consequently he is not mystified bgapation about the
macro-, meso- and microcosm. He knows all plainetise universe to
be the property of Krsna. He knows that the s@esfof human
society are meant to be enjoyed by Krsna alonekndg/s Krsna to be
the indwelling friend within the heart of every imdlual. As Krsna
confirms in *Bhagavad-gita* 5.29, this knowledgdiders the soul from
the threefold pangs of material life. As soon assifreed from the
pushings of the three modes, waves of transcendsirction push
the devoted soul towards Krsna.

Clearing consciousness of mental idolatry

Krsna consciousness is consciousness cleéhe adlolatry of the
mind that has interrupted our individual connectiothe Supreme Person. In
clear consciousness, it is self-evident that thendwf the holy name, the
sight of the Deity and the taste of His *prasadare in no way different
from the pure spiritual form of God Himself. Thepf is that these
experiences initiate the flow of *rasa* within theart. The ecstasy of
*rasa* intensifies the soul's spiritual personhaedealing the limitless
depth of his intimate loving relationship with therd of his heart, Sri
Krsna. This is why *bhakti*, personal devotionahace to the Supreme Lord
expressed as hearing and chanting His gloriesingekHis Deity form and
accepting *prasadam?*, is the most important itertrarfiscendental knowledge.



But it must be admitted that a neophyte dexvtdeks the spirit of
selfless devotion seen in the *mahatmas.* He npeyate less under *bhakti*
and more under a mechanical sense of duty. Heserag God out of fear of
death or disease. He may be trying to rectifysins. He may be a victim
of material loss or displacement, with no othecplto go. He may be after
recognition in the society of devotees. He magfegant. He may be
seeking revenge against someone who offended Hermay be motivated by
sexual frustration, antisocial rage or personahiog. Or, as is often the
case, he may find staying in a temple and doingle |
service a very relaxed way to live.

A person with such motivations as these olsliphas something else
on his mind than simple Krsna consciousness: ngmedntal idols
installed on the altar of "I" and "mine"--the idtskaof material
attachment. This checks a neophyte's progresasftre *Bhagavatam*
explains, one can chant the holy name with genigiekng only when he
is free of such attachment.

This is why the Lord recommends the ninete@eratems of
knowledge, so that a materially attached persormo#kly overcome
all difficulties on the path of pure devotion. Timst of the
nineteen is *famanitvam* or humility. This is nbetfalse humility of
the speculators. The goal of knowledge in the tivad-gita* is
neither to "humbly" swallow up the material worldrrio think myself
one with everything. The goal is to become a plenetee of Krsna.
To achieve this, we must first acknowledge thatweeHis humble
servants eternally.

That humility should be demonstrated praciycalhus another
item of real knowledge is submission to a pure tewgpiritual
master. The genuine spiritual master is no "agentystification."
He overturns our mental idols by teaching the itefngenuine knowledge,
among them nonviolence; tolerance; simplicity; nleeess; steadiness; self-
control; renunciation of the objects of sense {catiion;
absence of false ego; the perception of the ewbintii, death, old
age and disease; detachment; even-mindedness keaghapt and
unpleasant events; accepting the importance ofasalization; and
philosophical search for the Absolute Truth.

All the inconveniences we suffer in this woale due to choices
we've made within the field of material activitieBy his own
example, the spiritual master ushers us into #id bf spiritual
activities, where we experience the liberationaisciousness from
the deadening influence of matter. In the fieldpiitual
activities, "matter" is revealed to be spirit.



Chapter Four: The Secret That Rules All Things

Every soul is part and parcel of Krsna's oadjspiritual nature.
Our "material existence" is only a reflection oatmature. We have
completely forgotten the perfection of our origipalsition. Why do we
think the reflection is the perfection? It is agtion of taste. We
prefer to view life in the light of our own taster fsense gratification,
instead of in the light of Lord Krsna's taste f@miscendental pleasure.
The taste for sense gratification focuses our atterupon the reflection
because there enjoyment seems easier. That tagterfperverts the
reflection into an obsessive illusion. For examplgpose | am lounging
at the edge of a river beneath a tree bearingidetidooking fruits.
The fruits reflected in the water appear to beelatshand, while the
fruits in the branches above seem harder to gétbelcome obsessed with
the reflection of the fruits in the water, forgegitotally the original
tree above my head, my mind creates a pervertecegsjpn--I imagine the
fruits in the water to be real. But that is *maydf. | reach out to
pluck them, | simply fall into the river. Thus *iya is my false mental
model of what | perceive reflected upon the matenergy.

This false model we take to be knowledge. kve make plans of
action based upon this false knowledge, that isd¢dkubuddhi*,
intelligence spoiled by material desires. Ruledkupbuddhi), we try by
our (thinking, feeling and willing to) find ways £njoy our false sense
impressions by reaching out blindly for "new ideas the metaphysical
realm of *akasic* forms. This is called imagination

When the society as a whole is preoccupiel sense gratification
at the cost of satisfying Krsna, the mesocosm besarbreeding place of
demons; similarly, when an individual's imaginatisrstimulated by
Godless sensuality, demoniac schemes flow fromidkasa* into the
microcosm. These schemes harden into feelingsihat be willed to
action. But schemes to advance sinful sinfulwfth the aid of modern
technology, which pop into the mind from unknow.e.(Fdaimonic*)
influences, are actually blueprints for our sel§tlection. This is
*kubuddhi.* It pollutes the microcosm and mesocagith hellish
materialism.

But at the macrocosmic level, matter *itsed’hot demoniac or hellish.
Matter is the energy of God. Our only problem withtter is our taste
for enjoying it. When knowledge and intelligerare infected by that
lower taste, we fall into *maya* and are swept awgythe waves of time.
Pure knowledge is the perception of matter asna@ngy not intended for
our enjoyment. Pure intelligence (*subuddhi*) csimg within this material
body according to Krsna's taste, in a way thadgeds Him. Because He is the
origin and support of everything in the cosmostehg a way to connect even



the products of *kubuddhi* (e.g. modern technolotgyHis service. This is the
way of *buddhi yoga*.

Depending upon what we do with the physicayhave may heighten
consciousness or degrade it. Srila Prabhupadatgavexample of a boy
flying a kite. The kite is anchored by string tetack, which the boy
uses as a reel by rolling the stick in his hand&tching him from a
distance, we cannot tell whether he is reelingsthiag in, thus bringing
the kite down, or unreeling the string, letting i go higher. To know
the difference we need "inside information."

The stick is compared to the human body. \WWgrkhe stick to raise
the kite is compared to action ruled by *subuddhanhd working the
stick to lower the kite is compared to action rubyd*kubuddhi*. The
"inside information” that distinguishes the twdigher intelligence,
that which is inaccessible to our imagination. if&d-Bhagavatam* 3.5.51
terms that higher intelligence *sva-caksuh*, "Heggonal plan”, because
it is revealed by the Lord to those He personallyofs. As Srila
Prabhupada explains in his commentary, on one ldiggplan gives
conditioned souls who so desire a chance to emogesgratification; but
on the higher level, it helps them realize theyaeated for the
transcendental sense gratification of the Lordrawidor their individual
sense gratification. This plan is replete withrempe virtue, for by it
the universe (*virat*) is created. Its lower leycilitating pious
sense gratification under *varnasrama-dharma*aiked *apara-vidya*; the
transcendental level (the revival of love of Galyalled *para-vidya.*
*Subuddhi* means to put this twofold plan into gree and thus elevate
oneself back home, back to Godhead.

A dictionary definition of intelligence is "ghcollection of secret
information”; hence, organizations like the CIA avidssad are called
intelligence services. Governments choose policthe basis of such
intelligence. In everyday affairs also, peopleensthnd "getting wise"
(i.e. becoming intelligent) to be the processatiirig choices that are
in line with "inside information.” The perfect ide knowledge is the
infallible plan of the Supreme Person. That pkwveals our eternal self-
interest, but we require determination to enadtpfen. In *Bhagavad-
gita* 2.44, intelligence plus determined actiocasled *vyavasayatmika-
buddhi.*

As we saw in the previous chapter, to disrédglae plan of the Lord
and invent one's own is the disease of the sob&t disease is a false
spirit of self-interest, the symptom of which i€ ttwofold obsession of
"I"and "mine." In the material world, "I" is thadher conception.
Nothing material can actually be "mine"--this istja mental concoction--
but "I" actually do exist. Thus it is more intgiint to leave aside
"mine” to liberate the "I" through detachment anttaspection. Only the
rarest and most fortunate intellectual comes tonktie secret of
"l am Krsna's." Now, the material world, beingefiection, is a reversed



image of the spiritual world. If in the materiabud the "I" conception
is higher than "mine," the opposite is true in $peitual world.

Krsna's plan transcends even liberation

According to *Bhakti-rasamrta-sindhu*, the ception "l am
Krsna's" (technically known as *tadiya-buddhi*)asly the beginning
of devotion. *Tadiya-buddhi* rules persons whodashelter of Krsna
out of a desire for liberation from material contaation. They
subdue their senses and minds by comprehending\vkagthing belongs
to Krsna only. But more confidential than *tadiyaedhi* is the
conception of *mamata-buddhi*, "Krsna is mine." Ipthrough *mamata-
buddhi* is the full significance of Krsna's personld understood: that He
gives Himself as He is to the devotee who loves Hanide is.

This is the ultimate plan behind everythiddaterial sense objects
are attractive only because they reflect Krsnalgemwes of beauty,
wealth, strength, fame, knowledge and renunciat®meflection is a
*temporary duplicate* with *no depth of being.* Wi | come before a
mirror, my face is duplicated there in form but mosubstance. When |
move away, the reflection no longer exists. Thyseflection does not
live independently of my glance. Similarly, theteraal world has no
independence from the glance of the Supreme Pelssisrila Prabhupada
writes in his introduction of *Sri Caitanya-caritaat, *Adi-lila* Chapter
Five, the Lord "places His glance over the matesrargy, and by a
reflection of His transcendental body He amalgambiienself within the
material elements.” The cosmic form of the Supr@aeson is a reflection
cast upon matter of His original transcendentaktarire. The substance
is eternal, full of knowledge and bliss, whereasrgflection is
temporary, full of ignorance and misery. Materiature assumes shape
only for the time the Lord's spiritual form is refted within her
elements. When He withdraws His glance, mateatine reverts to its
primordial unmanifest condition known as *pradh&n®o try to possess a
reflection is certainly less intelligent. It is neantelligent to give
up the attempt to lay claim to sense objects, kngwiat they have no
existence apart from Krsna. Even so, the matengald remains
attractive, since Krsna's opulence is reflectedeth@hus even a more
intelligent person can be overwhelmed by the senkas therefore most
intelligent to reach beyond sense objects altogethe to possess He who
is the source of all attraction and who is the mesie of all pleasure.

One can pass to the other side of sensetattrady loving devotion
(*prema-bhakti*). When a soul's eternal spiritisintity blooms in
*prema-bhakti*, his ecstatic Krsna consciousnessftnods the confines of
the matrix of mundane experience. He is welcomelrsna into His most
intimate pastimes, those shared only with His aenrftial associates in
the spiritual realm. Our eternal spiritual identd the most secret,
most confidential plan of Krsna for each one of lisnost secret because
to take part in this plan, one must give up aleogplans one may have--
including the plan to get liberated from materiakeence.



Self-interest beyond the self

Loving Krsna means to eternally choose Himrass only
self-interest. All a pure devotee cares aboutrsnK; he does not care
for his own position, whether it be heavenly, ts#lliliberated or not.
Srila Prabhupada narrated how the *gopis*, Lordnts cowherd
girlfriends, offered the dust of their own lotugféo be applied as
medicine to His head. Krsna had a headache, amasiannounced that only
the dust of the feet of His devotees could curdiit those devotees who
were a little too concerned about "I" had reseorstj fearing it would be
offensive for the dust of *their* feet to be applito the head of the
Supreme Lord. They feared that *they* would fadlnh from their
liberated positions as a result. The *gopis* kravly that Krsna is
their beloved. Heedless of any sinful reactioeytpladly supplied Him
the dust of their feet as medicine. Such chasiithe service of the
Lord does not even slightly permit anxiety abou'srown liberation.

Explaining the *mamata* conception, Srila Rrapada writes in
*Sri Caitanya-caritamrta*: "When the devotee fe€l$e Lord is my
master' and renders service to Him, Krsna consoesssis awakened."
*Mamata-buddhi* is the devotee's loving convictibat the Supreme
Person is *my* lord, *my* shelter, *my* only poss@sn--*mine.* When a
woman tells her husband in the emotion of intimd¥yu are mine", he
finds her possessive affection most enjoyable @udines like a toy in
her hands. Similarly, Krsna enjoys the loving gsssveness of His
devotees: *vase kuvanti mam bhaktya*, "My devote@sg Me under their
full control.”

A favorite example is the relationship betwé&&sther Yasoda and
Lord Krsna. She loves Krsna in the *vatsalya-rasiaé mood of
parental affection. Always smitten by the Lordskdhue, His
beautiful form, His mildness, His sweet words, Bisplicity, shyness,
humility, charity and readiness to offer respedhi® elderly, Yasoda
thinks, "Krsna is my son.” And Krsna, that Supeeferson from whom
countless universes emanate, comes under theofutlat of her love--
so much so that when He is naughty, she binds Himawope to
discipline Him. Thus He is known as Damodara, H@\¢ bound around
the belly by His mother's love--the same belly @ahis very moment
sustains the lives of everyone in the cosmos.

The nondevotees struggle to *become* Godgeipersonally (by
claiming His cosmic energy of three modes as thin) or impersonally (by
merging into His Brahman effulgence). But the pdegotee who thinks
"Krsna is my master, my friend, my son, my loves,*greater* than God,
for this attitude of personal service rules Krgha, Supreme Person.

This is the secret that rules all things in theisml world.

*Buddhi* is defined as the discriminative poveé consciousness.



By this power, the soul can choose his actualistdfest. While in

the material condition, the soul must choose spu@r matter.

But that is not the last word in discriminationSrimad-Bhagavatam*
3.27.18 explains that intelligence is a symptorspfit, just as scent

is the symptom of soil or taste is the symptom afex. If *buddhi*

operates originally on the spiritual platform, tréginal subject

matter of its discrimination must complete transteratter. That original
*pbuddhi* is *mamata-buddhi*, which chooses servicehe Supreme Spiritual
Person, Krsna, as the only self-interest of the. sthdiscriminates

between this self-interest and other transcendéattdrs that may hinder
pure devotion. A personal servant of Krsna ofrthme Daruka is sometimes
overwhelmed by ecstatic love when he fans the L&uwkt he is so serious
about his service that he holds his ecstacy inlclmmsidering it a
hindrance. Thus spiritual ecstacy is ruled bytemination that

proceeds from *mamata-buddhi*.

*Mamata-buddhi* is a person's original intgdince as a resident
of the spiritual world: as a menial servant likerlka, or a friend
like Sudhama, or a parent like Yasoda, or a cothjaggociate like
Srimati Radharani, Lalita and Visakha. Such irgelce is
facilitated by Yogamaya, the internal spiritual eyyeof Krsna, which
joins the devotee to Krsna. Krsna, mercifully pgocating with the
devotee's aim to serve, includes him in His *lilar,pastimes of
love. *Lila* engages the devotee in ever-new opyoaties to render
intimate service according to his mood of lovinggessiveness.

*ananya-mamata visnau

mamata prema-sangata
bhaktir ity ucyate bhisma
prahladoddhava-naradaih*

When one develops an unflinching sensanafership or
possessiveness [*mamata*] in relationdod.Visnu, or
in other words, when one thinks Visnu andne else
to be the only object of love, such anlkaveng is
called *bhakti* [devotion] by authoritiéike Bhisma,
Prahlada, Uddhava and Narada. (*Naradagratra*,
cited in *Bhakti-rasamrta-sindhu 1.4.2)

*Bheda-buddhi*

*Mamata-* and *tadiya-buddhi* are in *yoga*qenection) with the
Supreme Person. The conceptions of "I'" and "mihat are not in *yoga*
with the Supreme proceed from *bheda-buddhi*, eparated intelligence.
According to Srila Prabhupada, *bheda-buddhi* meed phases: "Krsna is
different from me"; "Who is Krsna?"; "I am Krsna.hese are evident even
in Brahma, the creator, what to speak of otheng\entities. *Srimad-
Bhagavatam* 3.32.12-15 confirms that Brahma isxadted that he attains
the shelter of the first *purusa* (Maha-Visnu) aftee dissolution of the
universe. The Brahma with four heads from our erse is one among



countless Brahmas from countless universes; whesethniverses are
inhaled into the body of Maha Visnu and dissolv&d His *acit-sakti*,

all these Brahmas take shelter of the Supreme RPeBot souls who've
enjoyed the position of creator have a tendendlitk themselves as
independently constituted from Visnu: "Krsna ideliént from me." Now,
there *is* a valid difference between Krsna andratividual soul: Krsna
is the soul's master, and the soul is His servaihe *bheda-buddhi*
conception is "Krsna is a different master from +Hleam my own master*."
When the Lord exhales new universes and the sepaakerial existence
again appears, the individual Brahma-souls affebtetbheda-buddhi* are
tempted to leave the Lord's company in order tamestheir former
positions. Those who do leave are consideredye falen down into
material existence because of the habit of thinkinegnselves lord and
creator of a universe.

When Krsna personally descended to earth &f)0@ years ago, *bheda-
buddhi* confused the Brahma within this universécathe Lord's
identity. Brahma asked himself, "Who is this éitdowherd boy Krsna?
Is he really the Supreme Person?" And so he toi¢elst the Lord's
potency by spiriting away with mystic power His dwevd friends and cows.
Brahma thus attempted to establish himself as tsten of all
mystics: "l am Krsna." But Krsna personally expashéiimself as
cowherd boys and cows identical to those stoleBriayyma. Each
expansion was Himself the all-powerful source afrdéess Brahmas and
universes. When he perceived this wonderful trBtahma admitted his
own insignificance and surrendered completely teniér

Never forget that Brahma is the most elevatad in the
universe. If he is influenced by *bheda-buddhisywhmuch more so are
we ordinary souls? In *Srimad-Bhagavatam* 4.24%i{a states: *yad-
bheda-buddhi sad ivatma-duhsthaya*--"the *bhedadhifcconception
is the cause of all the soul's distress (in theenedtcreation).”
Ordinary souls who follow the *bheda* conceptioelssense gratification
in the cosmic creation. Consequently they mudestiie miseries of
embodied life--birth, death, disease and old &8t that experience
of bodily pleasures and pains is artificial. Indetne *bheda*
conception that rules material life is itself adidl. It simply
fosters in the real person, the soul, an artifidegggendence upon the
impersonal, mechanistic functions of matter. Rwet@lligence begins
as soon as one knows the soul to be independematbér and
dependent upon Krsna.

Artifical intelligence

Alan Turing (1912-1954) was a brilliant Englisiathematician.
In 1949, he devised an argument often quoted bgytecdidvocates of
machine intelligence. This is the so-called Tutiesf. If you, dear
reader, have heard anything about it, you problbw the Turing test
claims that if a computer--by holding up its encaafonversation in an
exchange of typed messages--can convince a hunvamthat it is also



human, then machine intelligence is proven. Indaembmputer scientist
named Joseph Weizenbaum wrote exactly such a cempuatgram. Called
ELIZA, it acts like a therapist intent on gettifgethuman human user to
talk about his state of mind. Some people, whéorimed afterward they'd
been "conversing" with not a therapist but withoanputer, refused to
believe that such a level of exchange is possiltle tonly" a

machine.

Now, in his original argument, Turing did radtfirst propose an
encounter between man and machine. He imaginadha petween three
people, two of whom were to be hidden in sepa@ens. They, a man
and a woman, were to be interrogated by the tHagep and try, by
written answers, to convince him that they werdnlvadmen. If during
the game a computer took over for one of the higdayers *and was
able to persuade the interrogator that it wasagt/euman* (male or
female wouldn't matter), that would be demonstraénough of the
machine's intelligence. From this we may conclind¢ Turing believed
intelligence equals *dissemblance*, or the concealnof one's true
nature. If a male or female gets away with disdermglas the opposite
sex, he or she's got smarts. It follows thatrifachine gets away with
dissembling as a human being, it's got smarts Riesembling
intelligence is called *atad-dhiyaham* by Mahaj&raPrahlada (*Bhag.*
7.9.17). *Atad* or *atat* means "untruth,” *dhi* @ans "intelligence," and
*aham* means "I". *Atad-dhiyam* means the intedligce by which an untruth
is taken to be myself.

But real intelligence, according to the Ve@t&ig Veda*
1.164.16), sees through dissemblance: *striyals ati u me pumsa
ahuh pasyad aksanvan na viketad andhah*--"Thethséiyhese are males,
though really they are females. Only he who ha&s €ie.
intelligence) knows this, and not the blind (ile&e unintelligent)."
Or as Srila Prabhupada said,

These living entities, although they have seedike
*purusas* [males], are not *purusas*. Theg ar
superior *prakrti* [females], but not *purusa¥hey
are trying to be *purusa.* This is calledigion. If

a woman dresses like a man and wants tokactrian,
that is artificial. Similarly, a living enyitis not
*purusa*; he is *prakrti.* But because he wahto
enjoy this material world, nature has givem lai dress
like a *purusa*, and he is falsely trying tg@&y another
*prakrti*.

The word *purusa*, which in its fullest semseans a male
enjoyer, is only applicable to Krsna. All otheritig beings are
enjoyed by Him. Thus they are properly termed &siqp *prakrti*"; or
*prakrtim me param*, as Lord Krsna calls them irh&gavad-gita* 7.5--
"My superior spiritual nature” distinct from the@nior material
nature. One definition of the word *prakrti* isgthale.” Every soul



is, spiritually speaking, female. That does noamthat the

original spiritual form of every soul is that ofranscendental woman
(like Mother Yasoda, for instance). It means thatoriginal plan

for all souls is that they satisfy Krsna's sengest,as the plan

ruling the beauty of females in the material wasldhat it attract

the senses of males.

The original form of the "female soul" maytheat of a spiritual
woman or a man, but in either case that form hésimpto do with
physical biology. It is the unconditional devotimmerent in these forms
that Krsna enjoys. However, when a soul chooseatisfy "herself"
instead of Krsna, that soul is dressed up by neteature to be a
mechanical person, a physical body equipped wittegi(teeth), pipes
(veins), bellows (lungs), levers, rods, plates jirtts (bones). It
doesn't matter if the bodily dress is biologicatigle or female. The
same dissembling intelligence rules the desireotti kexes. Everyone who
identifies with the physical body is a spirituafrfale pretending to be
the original male, the Supreme Purusa, Sri Krsna.

The *purusa* as "hero"

That primeval choice--to act as mechanicaképgas* instead of to
serve the real Purusa--was our bid to become tteeb@nd heroines of
our own myths. As one of the world's most renowpggthiatrists,
Rollo May, wrote in his book *The Cry for Myth*:

*A hero is a myth in action*...The hero casrigur
aspirations, our ideals, our beliefs...Thatieat
makes heroism so important; it reflects oun®snse
of identity, and from this our own heroismmslded.

Although there is no proven etymological castio, it is remarkable
that the word myth (from Greek *muthos*) is simitarthe English word
mouth (from OId English *muth*), since a myth isarrative tale--a story
proceeding from the mouth. May argued it is ineotto minimize myths as
falsehoods, for he believed they begin as histbeicants that later
become powerful narratives that orient many miiah people to reality.

The original hero is Krsna, the *lilapurusati@ (supreme enjoyer
of divine pastimes). As churning milk producestbytkrsna's
pastimes churn the eternal realm of Brahman toymedhe
transcendental emotional states known as *rasay*rgudra* (anger),
(2) *adbhuta* (wonder), (3) *srngara* (conjugal &y (4) *hasya*
(comedy), (5) *vira* (chivalry), (6) *daya* (mercy{7) *dasya*
(servitorship), (8) *sakhya* (fraternity), (9) *bjpanaka* (horror),

(10) *bibhatsa* (shock), (11) *santa* (neutrality),2) *vatsalya*
(parenthood). Krsna's *lila* is always on displaythe spiritual
world. From time to time He displays it in this riebas real historical
events, as He did 5000 years ago in Vrndavana, Watibvaraka and
Kuruksetra. These events were glorified by the tmadi the great



soul Sri Sukadeva Gosvami and are recorded in$hnevad-Bhagavatam*
("the beautiful narrative of the Personality of Gedd"). Krsna's
pastimes are ultimate reality; hearing them deédenany, many
devotees from the illusory myths of material exiseeand instilled

in them the spiritual intelligence to choose Godhasonly hero,

master, friend, son and conjugal lover.

Krsna's *lila* is the standard of heroic attes that people
everywhere acknowledge. In the spiritual worle tlevotees
directly participate in Krsna's *lila*. In the neatal world,
everybody is ruled by a secret plan to become Kastificially. And
so they imitiate His *lila.* The original intelligece behind the
activities that define a hero is Krsna's own. WHhiesnheroic
activities are imitiated by mechanically-costumedifusas*, that is
myth. Their myths are enacted in a theater théig\meis apart (*bheda*)
from Krsna--the theater of the threefold cosmoke $tage scenery,
casting and costuming is taken care of by the nahtemergy. In that
theater of the material world, each individual h®pebecome a hero or
heroine--the perfect master, parent, friend, sargbter and lover. Each
hopes his dramatic performance will move otherselebrate him as the
greatest.

To "make it," to become a "star" in the theatethe material
world, we must mold our lives to the dominant néwes of our time--
narratives that command sympathy and respect.xasples, Rollo May lists
such narrative themes as Individualism; The GreghMf the New Land
(America); The Journey Through Hell; The Value @&dpair; Grandeur and
Tragedy; Survival; and so on. These powerful theoeeur again and again
in history, literature, biographies, poetry, theated film. When they
are seen in real life, it is big news--"true-lifeathas” are instantly
splashed in full color by mass media across theescof global
consciousness. Everybody is electrified by theggties of living,
breathing heros.

And everybody wants to be a living, breathimego himself. However
modest our situation may be, each of us plays agoras comic, sometimes
tragic role in a true-life drama staged in our leiraf family and
friends. But where does this ambition for mythitss get us? As
Shakespeare wrote in *Macbeth*:

And all our yesterdays have lighted fools

The way to dusty death. Out, out brief cahdle
Life's but a walking shadow, a poor player
That struts and frets his hour upon the stage
And then is heard no more. lItis atale

Told by an idiot, full of sound and fury,
Signifying nothing.

As far as we can tell within the matrix of noame experience, death
severs all relations to others. Then what is argblerson to me except a



sequence of images? And what am | but such a seguder myself? The
potential of each person's death closes him in intoself; each solitary
"hero" is briefly entertained by faded, poorly feed imagery of himself
and others, most of it tasteless and boring. Thenights are shut down
forever.

Behind a vell of fear

*Srimad-Bhagavatam* 11.2.37 states:

*bhayam dvitiyabhinivesatah g¢ya
isad apetasya viparyayo'smrtih
tan-mayayato budha abhajet tam
bhaktyaikayesam guru-devatatma*

When the living entity is attracted by matenature,

he is overpowered by fear. The material enseparates
his consciousness from the Supreme Persomdl®pdhead.
Thus his conception of life is reversed. éast of being

the eternal servant of Krsna, he becomes kKsmanpetitor.
This is called *viparyayo' smrtih* (pervertedelligence).
To nullify this mistake, one who is actuakjatned and
advanced worships the Supreme Personalityodh@ad as his
spiritual master, worshipful Deity and souoddife.

He thus worships the Lord by the process aflaged
devotional service.

Here we have a profound analysis of the psggyoof material
intelligence, or dissemblance. There is a darketext the core of
everyone's heart: | am not that which | pretendeo | am not Krsna,
the original hero. One grand myth overarches glbativities--
the myth that the individual soul can compete v@thd. But this is
illusion. 1 am not and never will become an enjayer controller
of matter. | alone cannot do anything to benefisetf nor other living
beings. | merely dissemble from behind a curtdipronal fear--the
fear of that which finally exposes the whole shaleath.

In the material world, pretense is what passemtelligence.
The cleverer | am at pretending to be God, the nmaedligent | seem
to be. But real intelligence is that which pulisde the curtain of
fear *that hides my little show from my own self.As much as they fear
death, dissembling souls fear knowledge that revibal self. In
*Bhagavad-gita*, Krsna declares that He is bothvidedge of the self and
all-devouring death. Thus it is Krsna that pretsdeally fear.

The tragedy of Oedipus the King

The fearsomeness of knowledge of the seltiheme of *Oedipus
Tyrannus* (Oedipus the King), written 2500 yeare by the Greek
playwright Sophocles. Sigmund Freud believed thigtplay speaks to



us in the inchoate but enduring language of thgcips* (soul), the
"voice within us which is prepared to acknowledge tompelling power"
of the story as a symbol of our own predicament.

The lead character, Oedipus, was found asfantiby a shepherd
on the slopes of Mount Cithairon. His ankles wawand together with
a chain; thus he was named Oedipus, which mearal&swfoot." He was
adopted by King Polybus and Queen Merope of Coremtld grew to be a
noble prince. As Polybus told him nothing of reslrorigins, he
believed himself to be the king's son and heir.

One day Oedipus heard a rumor that he watheatal son of the
Corinthian ruler. The young man was so stubbodelyoted to the truth
that even after his father's assurances that hénalasd his son,
Oedipus went to the Oracle at Delphi to settledoigbts. However,
instead of shedding light on his past, the oracdgligted a terrible
future for Oedipus: he would kill his father anélé¢ehis mother as his
wife.

To avert the possibility of his committing sucrimes, Oedipus
did not return to Corinth. During his travels hetra party of men at
a crossroads. One of them, a dignitary in a agetifit him as he
passed by. A fight resulted. Oedipus, takingpaey to be a band
of robbers, slew the man in the carriage and dili®followers save
one. He continued wandering until he came to Taéthee modern
Thebai, not far from Athens).

Thebes was beset by the Sphinx, a monsterthathead and breast
of a woman, the body of a lion and the wings ofrd.bCrouched on a
rock outside the city, she demanded that travedppoaching the
city answer her riddle, "What has four feet in therning, two at noon
and three at night?" All those who could not ansste killed. When
Oedipus replied, "The answer is man, who crawlfoanlimbs as a
baby, walks upright on two as an adult, and walkhk the aid of a
stick in old age," the Sphinx killed herself. Srtbe ruler of the
city, Laius, had been murdered during a recenin@wrthe grateful
Thebans made Prince Oedipus their king. Oedipals Jocasta, the wife
of the dead king, as his own wife. Jocasta barethio sons and a
daughter, Antigone.

Thereafter a plague struck Thebes, blightihtha edible
plants and sickening the cows and the women. Tower the cause of
the plague, Oedipus sent his brother-in-law CredDelphi to consult
the oracle. Creon returned with the disturbing siévat the plague
struck Thebes because the city was giving shealtdre murderer of the
previous king, Laius. Oedipus immediately launchednvestigation,
threatening anyone who had aided the killer or miighconcealing the
truth with severe punishment. He cursed whoméwenurderer might be
to suffer a miserable life.



At first he suspected that Creon killed Kingils, because Creon
would have inherited the Theban throne had not @esdarrived to
defeat the Sphinx. But as he compiled the testynodrvarious
witnesses, Oedipus soon learned that King Laiuskillasl at a
crossroads by someone unknown. Then he learne@tleen Jocasta had
given a son to Laius years before. But becauseppbphecy that this
child would kill his own father, the king abandortee baby on the
slopes of Mount Cithairon. A messenger arriveanfi©orinth to inform
Oedipus that King Polybus had died. The messeazigerrevealed that
Oedipus was not the real son of Polybus, but wasdamn the slopes of
Mount Cithairon.

Hearing this, Jocasta begged Oedipus to stomvestigation.
When he refused she took her own life, though ¢lasan for her
suicide was not yet clear to Oedipus. Finally,simgle survivor of
Laius' travel party testified that it was Oedipum$elf who had
killed Laius, and that the son of Laius abandonedlount Cithairon had
been adopted by King Polybus. The disastrous tuaih at last revealed:
Oedipus was the murderer of his father and thestnogis husband of his
mother. Utterly disgusted with himself, Oedipus$ put his eyes and went
into exile.

A Vedic analysis

In the early twentieth century, the name Oeslipecame a household
word due to Freud's theory of the "Oedipus Compléxeud found that as
a youngster he was sexually attracted to his mathénjealous of his
father; from this he assumed that Sophocles' glaysymbol of "a
universal event in early childhood." But other le@dpsychiatrists,
including several of Freud's more famous studeighktly disagreed
with the Oedipus Complex theory. Why should Frep@rsonal problems
with his father and mother be proclaimed a univezgant in
everyone's life? Yet the story of Oedipus *doagjgest a universal
event, one more fundamental and far-reaching thaertain Viennese
doctor's childhood obsession.

Freud wrote that the fate of *Oedipus* "mowssonly because it
might have been our own, because the oracle laad up before our
birth the very curse which rested upon him." Thellmarn Oedipus was
cast away because before his birth an oracle wadnisedther that
this son would be a usurper. What grim curse ngsd® us from even
before our birth into this life?

We are souls nursing a secret inclinationstarp the Supreme
Father. That inclination is apparent in our aticacto possess and
enjoy His *prakrti* (feminine material nature). rfi8e we receive our
bodies from that nature, she is actually our motligyr atheistic
ideologies, we try to "kill* God. The tragedy o&@pus draws its
psychological power from a hidden truth about ewarg of us: that in
a *spiritual* sense, we are guilty of (attemptedjrizide and incest



with our mother.

Freud, writing of a curse laid upon us befoue birth, meant
lust, which he believed infects every son with séxiesire for
his mother. Lust, as Sri Krsna explains in *Bhaaghgita 3.39, is the
eternal enemy of the soul. It covers spiritual\wlealge and sets the
senses on fire. Thus it compells us to perforrmtlost depraved acts
even without our realizing it. Such lustful indetgces of previous
lifetimes fate us to be born in a society ignomin¥edic principles,
one that encourages the free mingling of men andevo According to
Vedic injunction, *matrvat para-daresu*: every wanaher than a man's
lawful wife is his mother, and every man other taamoman's lawful
husband is her son. So there is something to Fr€@etipus theory
after all. Countless Oedipuses today are in factexd from before
their birth to sexually embrace their mothers. e3evkarmic*
reactions follow them, just as the plague follov@etipus to the city
of Thebes.

Now, what if by good *karma* one is born iraaulture of
morality and knowledge? He who is well-trainedké®p sexual
relations within lawful bounds is indeed fortunatut the fact
remains that our costume--the biological male ordke body--is not
our real self. The *Oedipus* hints darkly at thedl's sojourn from
birth to death in but one day of cosmic time. Bneg up in a
human body for a day does not make the eternalasoahjoyer of
matter under any circumstances, whether "moralinemoral.” To think
| am "the enjoyer” while in a body that grows ofdlaies is in itself
the curse of lust upon the soul.

Whenever a soul begins to understand thisy&héllusion)
attempts to drag him back into ignorance by appgaliwhere ignorance
is bliss, 'tis folly to be wise." *This is nothirgise than fear of
spiritual knowledge*, represented as Jocasta'sibg@dedipus to close
his investigation before the awful truth came oder suicide
represents the end that spiritual knowledge sp&ilmaterial
happiness. For one attached to material happikeesing that he is
not really the enjoyer of *prakrti* ruins everytlgn

What makes the dawn of self-knowledge in @edipus* so
awful is that it proved Oedipus guilty. As penanoe renounced his
eyesight for a life of perpetual darkness. Thiads to mind the
warning of the *Isopanisad* 9: *tato bhuya iva &b ya u vidyayam
ratah*--"those engaged in the culture of so-catledwledge enter into
worse darkness" [than those engaged in ignorargela Prabhupada
explains:

*Sri Isopanisad* instructs us not to make srded
attempts to win the struggle for existencee.
must develop the culture of spiritual knowledmp
that we may become completely free from thekcr



hands of death. This does not mean that all
activities for the maintenance of the bodywutio
be stopped. There is no question of stopping
activities, just as there is no question gfing
out one's temperature altogether when tryong t
recover from a disease.

Vedic knowledge does not lead to guilt and-selrtification. It
is not enough to discover, as Oedipus did, thapregent identity as
husband of my mother (material nature) is falsedi¥ knowledge rectifies
this false identity. It cannot be rectified bypgiing the sensory
faculties as is the practice of severely austeogjtst. The full health
of the *real* identity must be restored. Vedic kwiedge engages the
senses positively as per that real identity. R@séngagement restores
spiritual health, cleanses the identity of eveagérof sin and guilt,
and brings forth spiritual satisfaction from deefphwm the soul. That
engagement is called *mukunda-seva*: "devotionalise to Mukunda [Krsna,
who rewards liberation to His devotees]."

*yamadibhir yoga-pathaih
kama-lobha-hato muhuh
mukunda-sevaya yadvat

tathatmaddha na samyati*

It is true that by practicing restraint of enses by

the *yoga* system one can get relief fromdisturbances
of desire and lust, but this is not sufficiemgive
satisfaction to the soul, for this [satisfanliis derived
from devotional service to the Personalitysaidhead.
(*Bhag*. 1.6.35)

From lust to satisfaction

The soul clings to the bodily dress of "thedyg"the enjoyer"
in hope of satisfaction. Now, our hopes for satibn are really
hopes for liberation from matter, for it is only bgmplete
satisfaction that the soul gets free of all matefistress.
Devotional service is the method of spiritual datison. It is thus
the method of liberation of the soul from lust.

*Sri Caitanya-caritamrta* equates lust (*kama/ith *asanta*,
dissatisfaction. The dissatisfied soul lusts aftdrukti* (sensual
pleasures), *mukti* (deliverance from sensatiooogdther) and
*siddhi* (perfection through *yoga*). But rathdrdn restore the
original, blissful identity of the soul, these meadis prolong the
soul's false role as the husband of the materiiggn promoting in
the first case attachment to matter, in the sec&ggtion of matter,
and at last mystic power over matter. The practérs of these
methods go through much trouble just to adjust tlaése positions as
enjoyers of matter. But they attain no real satisbn. Even a



*yogi* as famous as Visvamrita, after restraining $enses for thousands
of years, fell victim to the allurement of the beu Menaka. Such
attraction to bodily pleasures proves the absehspintual

satisfaction. In the following verses of *Srimatidgjavatam* 9.4.66-67,
the Supreme Person reveals the secret of etetrsthston:

As chaste women bring their gentle husbandeucontrol
by service, the pure devotees, who are equaléryone
and completely attached to me in the cordefrteart,
bring Me under their full control. My devogevho are
always satisfied to be engaged in My lovinyee, are
not interested even in the four principles$ilzération
(*salokya, sarupya, samipya and sarsti*),@ltfh these
are automatically achieved by their servig¢hat then

Is to be said of such perishable happinesteasition

to the higher planetary systems?

The Lord compares Himself to a gentle huskiasat-patim*) and
His pure devotees to chaste women (*sat-striyateiried to Him in
devotional service. While a great *yogi* cannoep\bring his own senses
under control, the pure devotees bring the Supfeenson under control.
The key to the Lord's submission is His devoteasipgiete satisfaction in
their service to Krsna, which is compared to thesfection a chaste
woman feels in the service of her husband. A poddifat satisfaction
mentioned in the above quotation is *sama-darsar@ahequality to
everyone. A pure devotee sees every living creasran eternal spark of
God's spiritual energy. He does not make frienidls @ne embodied soul
and become the enemy of another on the basis @ilaiibn for material
advantages ("this one pleases my senses, thaothe mstead the pure
devotee magnanimously helps souls awaken to therndentity as servants
of Krsna. His efforts to bring souls to Krsna'slgér flow naturally
from his attachment to Krsna in the core of theheAs Srila Prabhupada
says:

The devotee in love with Krsna wants to se this names
become widespread. He wants His Lord's nambe known
everywhere. This is love. If | love someoheant to

see that he is glorified all over the world.

There are many missions afoot in this worldnde people.
Unfortunately they call for unity on the platforrhtbe material body.
Because it is subject to death, the bodily conisgpates me from all
other beings. Under the law of mortality, persa@inections are just
sentiment--"til death do us part." The spreadihgrsna's eternal
glories to all living entities lowers the barriexsdeath that isolate
each one from another and unites us as spirituabps in love of God.

The pure devotee's greatest satisfactiorsisdiebration of
Lord Krsna's name, form, qualities and pastimesis $urpasses even
the interest for liberation. There are four kimdsiltimate



liberation: *salokya*, to live in the Krsna's owameme abode;
*sarupya*, to attain an eternal spiritual form liKesna's own;
*samipya*, to enter into the Lord's personal assen; and *sarsti*,
to share with the Lord His transcendental opulenéé®undless
richness, fame, beauty, strength, knowledge angh@ation. In these
four is the unlimited and unending variety of *frel@oice* sought by
every soul. But these opportunities for freedomarsatisfying

to a pure devotee in the absence of the opporttmigjorify Krsna.

The conviction that "Krsna, not my own libéoat is the final
destination" is the true test of love. It mearsdivotee has really
regained the original spiritual nature of a chésteale servant of
the Supreme Person's enjoyment, without a tratteeoéonception of "I
am the husband of opulence and happiness.” Imt&&kBhagavatam*
9.4.64, the Lord declares, "Without devotees foomH am the only
destination, | do not desire to enjoy My transcenidibliss and My
supreme opulences.” Just as for a pure devotexatibn is unsatisfying
without loving service to Krsna, so also for Krdieration is
unsatisfying without His beloved devotees. Krspées--the intelligence
behind both the material and spiritual realmseisxchange love with His
pure devotees. By learning this secret, one attaievel of
satisfaction that transcends bondage and liberatiogether.

*natyantikam viganayanty api tegadam
kimvanyad arpita-bhayam bhruva unisaia
ye 'nga tvad-anghri-sarana bhavatétayah

kirtanya-tirtha-yasasah kusala jaaa*

Persons who have taken shelter at Your |ctet f
(*tvad-anghri-sarana*), who as the most exgeadwers
of *rasa* (*kusala rasa jnah*) are fixed upbe
praiseworthy narratives of Your pure gloriés,not
care even for liberation, which is consideiete Your
greatest mercy. How then can they place ahyevon
material blessings like lordship in heavenevehthere
is fear of just the raising of Your eyebrows?
(*Bhag.* 3.15.48)

Chapter Five: The Transcendental Narrative of * Srimad-
Bhagavatam*

By narrative, | mean a story of human histbat gives
meaning to the past, explains the presentpamddes
guidance for the future. Itis a story whps@aciples
help a culture to organize its institutiorsgdevelop
ideals, and to find authority for its actions.

(Neil Postman, *Technopqlp* 172)



We are living at a time when all the once segrworld
systems that have sustained [...] intellediteglfrom
theologies to ideologies, are taken to beeirese
collapse. This leads to a mood of scepticem,
agnosticism of judgment, sometimes a world+ywea
nihilism in which even the most conventionahds
begin to question both distinctions of valud éhe
value of distinctions.

(Irving Howe, *The New Republic*, Felany 18, 1991)

It is fundamental to this book that decisioaking (choosing between
truth and error) is essential to personhood. Tkgipus chapter showed
that in order to make truly satisfactory decisioms,require
transcendental intelligence. This chapter disci#se best source of
transcendental intelligence, by which the soul wiayose his ultimate
satisfaction. That source is the narrative knowfhSxrimad-Bhagavatam*
("the beautiful account of the Supreme Person, Bhag").

The *Srimad-Bhagavatam* is also known as tBeagavata Purana*. A
*purana* is defined as "that which exists from amtitimes" (*yasmat
pura hi anati idam puranam?*, from *Vayu Purana*2B), and as a narrative
"containing records from ancient times" (*puratafaakalpasya puranani
vidurbudhah*, from *Matsya Purana* 53.63). The &kdogya Upanisad*
7.1.2. declares the Puranas to be the fifth Vedd&a&sapuranam pancamam
vedanam vedam*), and the foremost authorities afia/knowledge accept the
Puranas as bonafide. For example, Ramanujacarieswry
*Vedartasamgraha* 216, *itihasapuranayoh vedopabmafioh*, "the Itihasas
[historical works like *Mahabharata*] and Puranatjch seek to augment
the Vedas, embody the same truth"; and Sankaraeaitgs in his
*Sarirakabhasya*, *tasmat samulamitihasapuranatheréfore the
*itihasas* and Puranas are authoritative." The féedas, 108
Upanisads, Itihasas and Puranas were collectedediadted 5000 years ago
by the great sage Krsna Dvaipayana Vyasa. Aftempbeting the *Srimad-
Bhagavatam*, Vyasa declared it "the ripened fréithe wish-fulfilling
tree of the Vedic literatures” (*nigama-kalpa-tagatitam phalam?*),
and the sole substance (*vastu*) of all his worki® asked "what is the
need?" (*kim va paraih*) of any other literature.

Thus *Srimad-Bhagavatam* is in a class aparnhfthe other Vedic
scriptures that Vyasa compiled. It elaboratelycdess the Supreme Soul of
the universe, from whom Brahma and Siva appear@hag.* 12.5.1); it
contains the cream of all Vedic literatures andanies of the universe
(cf. *Bhag.* 1.3.41); like the sun, *Srimad-Bhagéama* dispels the
darkness of ignorance that covers the world irate of Kali (cf. *Bhag.*
1.3.43); it rejects religion motivated by matesati and propounds the highest
truth by which reality is distinguished from illasi for the benefit of all
(cf. *Bhag.* 1.1.2); among all the Puranas, the &Bavatam* is free of any
spot of imperfection (cf. *Bhag.* 12.13.18); frdmeginning to end, *Srimad-
Bhagavatam* presents narrations that encouragecetion of material life,



and presents nectarean accounts of Sri Krsna'sceadental pastimes that
give ecstacy to the pure devotees and demigod&8leag.* 12.13.11); *Srimad-
Bhagavatam* is full of *rasa* (cf. *Bhag.* 1.1.3).

The Supreme Person is the essence

The previous chapter made us aware of a mytnadity in human
affairs. Each of us wants to artificially imitafesna's position as the
hero of wonderful pastimes of conjugal love, chigak adventure, comedy,
horror, and so on. Our minds are captivated leydture, historical epics,
biographies, poetry, plays, films and news reploetsause we have an innate
need to taste nectar in narratives about heroeis,stnuggles and their
triumphs.

The word for nectar in the Sanskrit languag&amrita*, which also
means "deathless"” or "immortal." The sense hefeatsunless a narrative
can deliver one from death, there can be no redbne it. A narrative
may be "true-life" or "fictional,” but if its powep enliven is temporal-

-if it cannot lift the soul out of this world of tth and death
altogether--then it is merely a myth. The mindgre@ager to taste
eternal essence, finds only a shadow of nectamindane narratives. For
want of something better, the mind greedily lidke stories of the
threefold cosmos the way the Nagas greedily lickgdass mat on which
a pot of nectar had been placed. Garuda had brtlgiiNagas a pot of
heavenly nectar (celestial serpents) in returnferrelease of his

mother from their servitude. He put the pot ona moven from

grass. Before drinking the nectar, the serperttseldan a holy river. But
as they bathed, Indra, the king of heaven, remtivegot. All the

shakes could do afterward was furiously lick thasgrin the hope

they might taste a spilled drop or two. Licking tharp-edged grass blades
just split their tongues.

*Hareh katham eva kathasu saram*: *Srimad-Blagam* 3.5.15 confirms
that the glories of the Supreme Person are theessé all topics of
discussion, just as honey is the essence of thetse&s of many flowers.
*Srimad-Bhagavatam* 3.9.11 says that Krsna is tlsita*, visible
through the ears. As the pure devotee meditatdsnais heart upon a
choice description of the Lord given in the tramstental narrative, so
the Lord appears to that devotee within the coth@heart. *Srimad-
Bhagavatam* 2.8.5 says the transcendental narratikesna's pastimes is
the very sound incarnation of Krsna. By cleansithgantamination from
the heart, that sound establishes the hearer éteanal loving
relationship with the Lord. The hearer is thuseablfocus his mind
exclusively upon Krsna without the interferenceratterial obsessions.

At the time of death, he departs the body in litedaonsciousness (*krsne
nivesya nihnsangam manas tyaksye kalevaram*, frohatp 2.8.3).

And so, as *Srimad-Bhagavatam* 3.5.15 confirms,tagative of the
Supreme Person can alone do good for people alltbgevorld.



Narrative and the meaning of life

Why do we understand gold as having a nahatsets it apart from
other earthy substances like pebbles and stoneg?afiswer is we trust a
narrative, respected the world over, that singlésgold as special.

"Gold is a rare yellow metal" is a lawful norm, thegin and validity of
which we can neither trace nor question. Not éslyold rare, it has

great value. But where is that value sheltered@d®u&/won't be found by a
scientific study of the atoms of gold. Actuallyetialue of gold is
sheltered in Krsna, the essence of all that be. nist of us have no

idea about Krsna. Our notion of the rareness ahgevof gold comes from
a traditional narrative. After identifying gold duappreciating its

value, people enjoy possessing it. Why? It magrmvered that their
enjoyment stems from the basic perverted desimaitate the all-opulent
Krsna. If I think | am Krsna, then | shall thinkexything valuable is
rightfully mine to enjoy. True. Then again, mpsbple are not conscious
of their imitation of Krsna; they are not consciai¥rsna in *any* way.
They simply act out narratives that tell them gsldesirable, that describe
how heroes and heroines have always enjoyed it.wire not for such
narratives, we could not determine what gold attus| nor its value,

nor how to savor our possession of it.

These examples give us an idea how narragivesmeaning to human life.
Narratives teach us the lawful norm of our worldi{arma*), the value of our
world (*artha*), and the enjoyment of our world éa*). Now, by assuming the
role of enjoyers of the world, we cannot help hstdver the world to be a
place of suffering and bondage. This is becaussanuconsciousness inexorably
reaches beyond *dharma*, *artha* and *kama* foeldtion (*moksa*). As
the weight of the world presses down upon a peraerite sees that all he
believed heretofore about life is false and oppvesse rejects *all
the narratives that previously gave meaning tdit@s Note it
well: this is how a man rejects "our world," byaeiing the story of
the world he grew up to believe in.

The world of names

Srila Prabhupada writes:

The whole material creation is a jugglery afrres only; in
fact, it is nothing but a bewildering creatwinmatter

like earth, water and fire. The buildingsniture, cars,
bungalows, mills, factories, industries, peacar or even
the highest perfection of material sciencenelg atomic
energy and electronics, are all simply bewiltignames of
material elements with their concomitant remand of the
three modes.



A movement of present-day intellectuals kn@srthe postmodernists
seems to have adapted this Vedic truth to their pragram. In their
view, the modern era--covering approximately thst fnalf of the
twentieth century--was characterized by faith stable material reality
that gave an original meaning to human languagay Recause of ignorance of
that reality could you and | disagree as to wheshigee standing before us
is a beech or a birch. The correct name is detetiohé by the object, that
tree itself. It may be a beech, birch or sometleisg, but *the tree has a
factual existence that dictates its correct nankhe postmodernists deny
this. They argue that in the latter half of themteth century, reality
became a fiction. Language is no longer a maeetirom a region of fact.
The so-called region of fact is itself languagendAanguage tells its own
story in a multitude of meanings, depending uponimtierpretation. No
particular interpretation is *the* correct one. Woan correctly call a beech
tree by any letter from A to Z, since "beech" axctd to the Gothic *boka*
[note to Rajavidya--the o is long (it has a diacrine over it)], which
means "letter of alphabet.” A beech tree can lbiech tree if you paint it
white, since the original sense of birch is "a brigee.” It follows that
norms, values and pleasures are matters not @fghbut representation and
meaning--*names.*

Postmodern norms, values and pleasures abedsktly artificial: skin
tanned indoors under electric lamps, sugar-freeetamers, decaffinated
coffee, fat-free fat and computer-generated syittheality. Advertising
proclaims each to be an improvement on realityt vithat is the reality? Take
for example a skin tan. The norm, value and plesastia tan--even one
supplied by the sun--is all symbolic. In "our" Whra tan signifies
freedom (and, usually, wealth and sexual poweg).sfrting a tan during
wintertime in a fogbound northern inland city likendon, a person proclaims
"While you slave in the office, | spend my daysnheaaked on a blanket
surrounded by nubile beauties.”

But in the world of a different time, when tbemfortable aristocrat was
fashionably pale-skinned because he had no readeaue his mansion, the tan
sent another message: "l break my back for a ljwaking in the fields
under the hot sun." Thus nowadays to sport ad&eryunder indoor lamps is
to artifically represent something (i.e. freedohgttthe word "tan" to begin
with only artificially represents. In truth a taapeculiar discoloration of
the material body--has nothing to do with freeddiihether the body is
discolored by indoor lamps or by a vacation in Rigs still bound by birth,
death, disease and old age.

Hyperreality

| remember my father telling me about the $ecd/orld War: "You'll never
know what it was like from the movies." That wasdemism. For the modernist,
the Second World War was the original experiennd,the movies about it were
imperfect simulations. During the Gulf War, a Biit newspaper carried a
selection of quotations from US pilots who flew dong runs over Baghdad. One
said, "It was exactly like the movies!" This isspmodernism. Postmodernists



use the term *hyperreality* for "the world as a gapthout an original"--

a web of symbolic associations (the war like a radkie war) that has no
reference to any ultimate meaning. Srila Prabhapsed the term "unreal
reality.” The Sanskrit term is *maya.*

Postmodernists taunt modernists for beliewngn original experience
because of a vague inner need to hang on to samgetblid in the absence of a
firm faith in God, which modernism destroyed bytteclogy. Yes, in the
absence of faith in and knowledge of God, the esseheverything, how can
the world be taken *as it is?* Our Godless expargeof the world can only
take it *as we are.*

But if the world--its norms, values and ple&su-is a web of fiction
with no God beyond, then where does the human foeeédhoksa* find its
shelter? In meaninglessness. The French exalishphilosopher Jean-
Paul Sartre wrote in *The Devil and the Good Lord*,

The world itself is iniquity; if you acceptetworld, you
are really iniquitous. If you try and changehen you
become an executioner. The stench of thedwaés to
the stars.

"The world itself is iniquity" (wickednessYhus Sartre condemned
the norms, the values and the pleasures of thelvagrivicked lies. He
saw beyond this wickedness *nothing.* The worl#igthout meaning?*; it
just stinks to the stars of contradiction. Chaoksaccept the world, you
stink; choose to change it, you likewise stink rt®sadmitted he too
stank of contradiction. "I still write," he lamewtin *The Words.* "What
else can | do?"

Meaning and liberation

*rte 'tham yat pratiyeta

na pratiyeta catmani

tad vidyad atmano mayam
yathabhaso yatha tamah*

Whatever appears to be of any value, if without relation

to Me, has no reality. Know it as My illusaepergy (*maya*),

that reflection which appears to be in darknes
(*Srimad-Blaagtam* 2.9.34)

Imagine a private detective searching a statagk house with the
help of a flashlight. Turning a corner, he enteteng hallway. At the
far end of the hall there's a full-length mirror umted on the wall. As the
mirror reflects his flashlight, the detective crasg and reaches for his
gun. He thinks himself faced by another man hgdirflashlight. His failure
to relate the light in the mirror to the light ilshhand is his illusion.
Thus the reflected light takes on a life of its ow&nd he is gripped by fear.
When he realizes the light at the end of the Isadinly a



reflection, he is released from fear by knowledg# tispels illusion.

People often speak of "our world." What tinegan by "world" is really
just a narrative of norms, values and pleasur@sr World" is a
reflection of Krsna's spiritual norms, values afebpures. A reflection
is a lifeless duplicate without depth. To be inaya* is to think that "our
world" has a life and a depth of meaning of its own

If the norms, values and pleasures of my wealdish with the death of
the body, then these are but a narrative writtesmoke. Not content to even
admit that much, extreme sceptics like Sartre deamydly narratives has
having *no* truth, not even for a moment. They algays lies because they
camoflage the naked, primeval and usually unspgpkepose of human life, which
is exploitation. Sartre found "the hero" (mankitaoe a hostile, conniving,
seducing plotter whose actual goal is dominatiBat this scary image of
humankind is only a reflection, like the mirror-igeof the man with the
flashlight. Its "reality" is a mistake, a failut@ see the connection
between humanity and Krsna. Indeed, when a maresnhiks mistake, his life
seems flatly materialistic. But materialism is n@nkind's real position.
That is *maya.* He is really an eternal servanKoéna.

Our true identity is our liberated positiorjiah is free from the
fear of the reflected image in the mirror. We iatthat position as
soon as we connect the reflection to reality. dxgylas we fail to make
that connection, we cannot free ourselves of f@de eerie mirror-image
lives on, due only to our ignorance. Similarly, @@not become free of
the existential fear that haunted Sartre until wevk that our narratives
about norms, values and pleasures are but reftectiba transcendental
narrative, or metanarrative. To reject mundaneatiges is not enough. That
leaves life with no meaning at all, a state of b futility* that
bedeviled Sartre. Liberation (*moksa*) is achiewdten *dharma*, *artha* and
*kama* are rightly understood.

The Vedic *dharma* or lawful norm connects ig¥ing in life to the
Supreme Person. That relationship is also terrsachbandha* (bond).
This *dharma*--which is usually translated into Hsly as "religion”
(from Latin *religare*, "to bind again" or "to binstrongly")--is meant
to be understood in the human form of life. Ibysunderstanding
*dharma* that human life is distinguished from aalrtife, just as the
*dharma* of gold distinguishes it from pebbles atones. Srila
Prabhupada explains:

*Sambandha* means we must know what our matiip
with God, Krsna, is. That is called *sambaamdteveryone
is speaking about God. That is human natung. A
civilized form of human society has some sért

religious principle to understand God. Tha fact.

So in the human form of life, that is the mairestion.
This is called *brahma-jijnasa.* "What is ngjationship
with God? What | am? Why | am suffering imstmaterial



world? Is there any solution?" This is thaibess of
the human form of life. Not to imitate the rmals how
to eat nicely, how to live nicely, how to hasexual
intercourse nicely, and how to defend. Theseaaimal
propensities.

Once the special *dharma* of mankind is untberg, the value or
*artha* of the human form can then manifest in\atiés. The value of
gold is not merely in the understanding of whatlgs| but in commercial
activities by which gold is bought and sold. Samly, the value of human
life is manifest in activities of pure devotionalrgice, which are called
*abhideya*.

The *jnanis*, they are simply trying to und=rsd. No.
You can go on understanding, but if you dogarhe to
*abhideya*--*abhideya* is actual acting, *saamaha* is
understanding--so if you do not come to tlafpim of
acting, *abhideya*, then simply understandivily not
help you.

Buying and selling gold is aimed at sensuaaplire (*kama*).
Similarly, the transactions of devotional service aimed at spiritual
bliss. That final aim is called *prayojana.*

*Sambandha* refers to establishing one's onabi

relationship with the Supreme Personality ofiftead,
*abhidheya* refers to acting according to tb@atstitutional
relationship, and *prayojana* is the ultimgteal of life,

which is to develop love of Godhead (*premanpttho mahant).

To be eternally established in *prayojana*alatimes and in all
places and circumstances, is real *moksa* (libergti A liberated soul
is called a *paramahamsa.*

*Sambandha abhideya.* Then, when he is agtualove

of Godhead, he can understand the highersstditu

loving exchanges between Radha and Krsnandalrana.
This is the third stage [*prayojana*]. And toairth stage

Is *paramahamsa*, he who is always enjoyidhen one is
completely merged in the ocean of love of Gaadh he will
relish in any condition of life Krsna. Krsisaalways
present. That means, present in His namegepten

His form, present in His *lila*, present indi
paraphernalia.

To summarize: one who understands *dharma I@tvful norm of life,
or religion) to be the relationship of everythirmgkrsna, whose only
*artha* (value in life) is service to Krsna, and ege only *kama*
(desire, enjoyment in life) is loving Krsna, is @y liberated.



The *paramahamsa*

The word *sara-bhrtam* [those who take theeass

of life] means *paramahamsas.* The *hamsa’swan,
accepts milk from a mixture of milk and wased
rejects the water. Similarly, the nature efgons

who have taken to spiritual life and Krsnasmausness,
understanding Krsna to be the life and so@wefryone,
is that they cannot give up *krsna-katha*{apics about
Krsna, at any moment.

The *Srimad-Bhagavatam* is like milk, and mané narratives about
*dharma*, *artha* and *kama* are like water. Evire narratives of other
Vedic texts are watery when compared to the *Bhat@aa*. Thus the
*paramahamsas* leave them aside. The cosmos e#wath countless *katha*
(topics) that give meaning to the lives of courdligng entities; but only
the *paramahamsas* imbibe the essence of all tpfhcsna-katha.* These
exalted pure devotees (referred to in earlier @drg@s Mahajanas and
*mahatmas*) are perfect in their personhood. Ttengle of the swan clearly
stipulates that perfection: the *paramahamsas* sa@erfectly. They are not
neutral monists. At all times, in all places, ihcircumstances, they
choose perfect *dharma*, leaving aside imperfedtartha; perfect value,
leaving aside imperfect value; perfect bliss, lagvaside imperfect bliss.

And how are they capable of making perfect choatessery step in their

lives? The answer is very simple. The *paramalaafare ever-absorbed in the
transcendental narrative of *Srimad-Bhagavatamtiusy in all situations, they
choose the essence of everything--Krsna. In rei{ngna chooses them to be
recipients of His special mercy.

Many *paramahamsas* are visibly renounced oflers occupy
positions of opulence and power. Among the forarerNarada, Siva and
Sukadeva Gosvami, who are great sages. Amongttiee are great kings
like Ambarisa, Dhruva and Prahlada. The differenaheir situations--

a peaceful forest *asrama* or an imposing palas@nily apparent. In any
situation, the only property of a *paramahamsa*asd Krsna.

Once an extremely austere *yogi* named Durya$e was endowed with
incredible mystic powers, become intolerant of Kikmgbarisa
for an imagined fault. To punish the king, he tegdaa blazing demon
from a strand of hair snatched from his head. Bubarisa,
always rapt in remembrance of the Lord, was nohelghtly shaken. At
once a glowing discus of spiritual energy appe#natannihilated the
demon in an flash. This, a personal weapon of lkastha known as the
*cakra*, then pursued Durvasa throughout everyomrgif the universe.
The *yogi*, being adept in hyperdimensional trayessed out of the
universe into the spiritual world, Vaikuntha. Tédre took shelter at the
lotus feet of the Supreme Person, the wielder ®ftakra.* But the Lord
ordered Durvasa to return to earth to seek shadtidre feet of Ambarisa.



Only when he did this was the great *yogi* saved.

By material calculation, Durvasa, as a renateciwas superior to
Ambarisa, a "worldly" king. But in fact Ambarisadh nothing to do with the
material world. Krsna was his only property. Thatwas protected by the
Lord's own *cakra* proved Ambarisa to be as good assident of the spiritual
world. When Durvasa took shelter of Ambarisa, aisveven better than his
taking shelter of the Lord.

*Srimad-Bhagavatam* 10.1.4 identifies the ‘graahamsa* as *nivrtta-
trsna*, completely free of material desires. Unless is *nivrtta-
trsna*, one cannot taste the nectar of *Srimad-Blkatam*. The materialistic
mind is too strongly attached to mundane narrati#la Prabhupada said
that whereas the transcendentalist reads the *Blasga*, the materialist
reads the newspaper. However, when a materialishssively hears the
*Bhagavatam* presented by a pure devotee, it actsspiritual medicine,
curing his attraction to mundane topics. The nioseheart is purified, the
more his mind experiences *krsna-katha* to be *edovha*, pleasing. His
choosing *krsna-katha* over mundane topics is tleasare of his spiritual
progress.

Now, there is a kind of person who never clesds hear *krsna-katha.*
He is called *pasughna*, a word that has two sengéisen *pasu* is taken to
mean "animal”, *pasughna* means a butcher. Hemroewho is fond of killing
animals, who lives by eating their flesh, has ricaation to the topics of
Krsna. When *pasu* is taken to mean "the soul"tle self", *pasughna* means
a person who has chosen to commits suicide. Sptdalsures like illicit sex,
gambling and intoxication are compared to poiso® who knows that these
affairs spoil spiritual progress but who continteesirink this poison as
his habit, kills his chance of becoming Krsna camsg in this lifetime.

Where do our bad habits come from?

Certain *jnanis* are fond of puzzling over ttpgestion of how a soul
can fall into materialism in the first place if \aee all originally Krsna
conscious. To get a meaningful answer, we shakdlee question in this way:
"Where does the habituation to illicit sex and spwhich holds the soul to
material existence life after life, originally corfrem?" The answer is that
it is derived from the transcendental narrativi&igha's own pastimes. Now,
Krsna's activities are never to be consideredtillicotherwise improper.
His stealing the garments of the unmarried *gopitsgvhile they bathed in
the river Yamuna, His running from the field of tiebefore the army of
Jarasandha, His kidnapping Princess Rukmini fronwleelding to Sisupal, are
not cases of thievery, sexual harrassment, conaatid criminality. They are
perfect. How do we know that? Because the *pah@msas* derive
transcendental pleasure from hearing these ard #ie Lord's pastimes.
If a materialist submissively hears these narrata@recounted by the
*paramahamsas?*, then his heart will be cleared®imful habits. Such
is the power of Krsna's pastimes. But should &lsecome inclined to
assume the Lord's position in His pastimes, theesaanrative becomes the



the script of his illusion and bondage. Such esghwer of Krsna's pastimes.

Krsna's pastimes are full of bliss. The goestemains: how do we
choose to taste that bliss--by glorifying His pasts, or by imitating
them? The results are not the same. By imitati@nforget Krsna completely
due to our taking a role other than that of Krse#snal servant. In *Quest
for Enlightenment* Srila Prabhupada says:

So because we wanted to play the part of Kitbea
supreme enjoyer, Krsna is giving us the chahes,
feel like Me." The feeling that "I am the mestl

am the king, | am Krsna, | am God" is credigdrsna...
So everyone in the material world is playioge part.
"l want to be prime minister." "I want to bghilosopher."
"l want to be a scientist." They are tryingptay all
these parts, and Krsna is giving the oppotyeHiAll
right." But these things are all nonsensienp8/
dreaming... So our contact with matter is jikst a
dream.

We learn from *Srimad-Bhagavatam* 5.25.1 th&rm of Lord
Krsna named Ananta generates within in the consoiess of the soul the
conception "l am the enjoyer, and this world is mea be enjoyed by
me." *Ananta* means "endless"; this form of Godunsendless spiritual
serpent that has countless heads, each hoodealdidera. As it is stated in
*Caitanya-bhagavata*, *sahasra-vadane krsna-yaaatara*: with each of His
thousands of mouths, Lord Ananta chants the glafiéggsna. Upon the soft
coils of Ananta lies Lord Visnu in *yoga-nidra* (styc sleep). Visnu dreams
of the affairs of the material world, which are &asipon Ananta's unending
narrative of Sri Krsna's pastimes. In his purportSrimad-Bhagavatam*
4.29.83, Srila Prabhupada writes:

This material world is created by the dreanohylaha-Visnu.
The real, factual platform is the spiritualndg but when

the spirit soul wants to imitate the SupreraesBnality of
Godhead, he is put into this dreamland of nedtereation.

We learn from the *Srimad-Bhagavatam* (cami@é, chapter eight)
that great *paramahamsa* like the four Kumaraspairgleged to directly
hear the *Srimad-Bhagavatam* as narrated by Lordma As *paramahamsas?*,
the Kumaras are ever-wakeful to the presence of Qadthe sleeping souls for
whom "wakefulness" is only a dream, the same narrappears as the myth of
material existence--a reflection of reality shimmgrwithin the darkness of
unconsciousness; a cosmic shadow-play in whichy ffle hero.

What is night for all beings is the time ofakening for the
self-controlled; and the time of awakeningddirbeings is
night for the introspective sage. (*Bg* 2.69)



Making the Lord our only need

We learned in the first chapter that therevateous persons in the
mode of goodness. They are free of the sins negateg illicit sex, gambling
and intoxication. Thus they are considered lieztdty knowledge and
morality. But due to inattention, they sometimesdime captivated by the
illusory energy. This means that they are notalbtdree of the habit of
dependence upon the threefold cosmos. Theyisa#d" the experiences of
nature, their bodies and minds, and social intesmuln the course of
fulfilling these needs in the mode of goodness stightest inattention in
their spiritual identity can cause disruption. Medja Bharata is an example.
While undergoing spiritual practices in the fordst,was captivated by
affection for small deer. Because he died thinlahthat animal, he had to
take birth in the same species.

If even Maharaja Bharata had difficulty iningluishing the habituation
to material experience, what is our position? lwately, *Srimad-Bhagavatam*
2.3.10 says that in any position--*akama*, withdasire, or *sarva-kama, full
of desire, or *moksa-kama*, desiring liberation-eashould try to worship the
*purusam param*, the Supreme Person. Another \asseres us that He will
personally take care of our so-called needs inrtaterial world in a way
that will relieve us of those needs and bring usenrthe shelter of His lotus
feet, where the only need is devotional service:

*satyam disaty arthitam arthitmam
naivarthado yat punar arthitaapat
svayam vidhatte bhajatam anicamat
icchapidhanam nija-pada-pallaam

The Supreme Personality of Godhead fulfilks thhaterial desires
of a devotee who approaches Him with suchwestibut He does
not bestow benedictions upon the devoteeviliatause him to
demand more benedictions again. However, trd Wwillingly gives
the devotee shelter at His own lotus feetnagtieugh such a
person does not aspire for it, and that sheétsfies all

his desires. That is the Supreme Persorsaipecial mercy.
(*Bhag.* 5.19.27)

The *Srimad-Bhagavatam* gives many exampleag tidferent personal needs
were purified in Krsna consciousness, bringingdiream of *maya* to an end.
Here four examples will be considered of devotelks achieved perfection by
satisfying their needs in Krsna alone. The reasl@niited to compare these examples with
how persons seek liberation in goodness, passidiganrance, and in oness with God
(pages 36-47). Dhruva achieved in Krsna consciasswhat instumentalists seek in the
mode of passion. Vrtra achieved in Krsna consciessnvhat nihilists seek in the mode of
ignorance. Devahuti achieved in Krsna consciouswass virtuous philosophers seek in the
mode of goodness. And *gopis* achieved true onengbsthe Supreme Person.



Dhruva'’s success

Dhruva, a boy prince with an indominable needucceed, was the son
of King Uttanapada, who had two wives. The kingvi@ander of his other
wife than Dhruva's mother. When the favorite quesggested that Dhruva
could not inherit his father's throne because h& med born of her, the
boy marched out of the palace into the forest &xfire *yoga*, aiming to
gain by mystic power a kingly position more exaltedn any within the
universe. Since Dhruva was only five years oldyeSidarada took
compassion upon him. He first advised the princaccept his lot in life
as the will of God. But the Dhruva's ambition weuabt be quelled.

Narada then directed the boy to go the virtuoussioof Madhuvana on the
bank of the Yamuna, a region on this earth most elbord Krsna, and to
there meditate upon and serve the transcendemtaldbthe Supreme Person
while chanting the mantra *om namo bhagavate vasyde*

Dhruva rapidly advanced to the perfectionagistof *yoga.* His
austerities were so severe and his concentration tie form of the Lord
in his heart so intense that within six months &me to share in the
power by which the Lord supports the cosmos. Stappis own breathing
with the method known as *pranayama*, Dhruva chodé&dhe movement of
*prana* everywhere. As requested by the frightetehigods, the Supreme
Person appeared to pacify this extremely determiogd who in great
ecstacy broke off his *yoga* practice and fell doatrthe Lord's lotus
feet. Now realizing the Lord as the only goalitd,|IDhruva regretted
his ambition to be a king over all other kings.t Bwe Lord
compassionately awarded Dhruva kingship of His osgidential planet
within this universe. This planet is the Pole $Rwlaris), known in the
Vedic scriptures as Visnuloka or Dhruvaloka. laxs of the universe;
all the stars and planets orbit around it at ggpaed. Even though
Dhruvaloka is within the material universe, it daraal abode.

Being blessed with the responsibility of pdasy over the Lord's own
abode, Dhruva was assured of constant personatséovHim. Previously
he had calculated his success in terms of his amepand influence, but
after awakening to the presence of the Lord, hégel his true success--
serving the eternal power and influence of Lordngrs

The demon Vrtra

The glorious achievement of Dhruva is relatethe Fourth Canto of
*Srimad-Bhagavatam*; the Sixth Canto presents to®ant of Vrtra.
He was an *asura* (demon) so huge that his forrtdaoout all the stars
and planets in the sky--thus his name means "omecaters everything."
As Dhruva was possessed by the need to succee@wemgone else in the
universe, so Vrtra was possessed by a need to epipesiniversal order
represented by the demigod Indra. The cosmosmageal by the demigods headed
by Indra, the lord of lightning and rain. Onceradecklessly killed
Visvarupa, the sacrificial priest of the heavenilygklom. Visvarupa's enraged



father, Tvasta, brought forth from a sacred fire fdblarsome Vrtra, who swore
to avenge with violence the death of his brothssuming command over the
hordes of *asuras* from the lower planets, he léwaca massive armed
assault against Indra and the demigods.

Yet at heart Vrtra was a pure devotee. Irphévious life he had
been Citraketu, a disciple of Narada cursed by&ga(8iva's wife) to
become a demon. Though the curse reconfiguredketin's matrix from that of
a pious king to a menacing enemy of the demigadgjdsire to serve his
spiritual master and Krsna remained intact. As‘Bleagavad-gita* says,
spiritual progress is never lost. Citraketu'siggat progress became
apparent in Vrtra in remarkable ways. When theyawfrthe demigods, who were
favored by the Supreme Lord, routed the army ofifi@ons, Vrtra instructed
his men in transcendental knowledge. But beingi@fior their lives, the
demons refused to be rallied. The demigods atthttiem from behind. Vrtra
angrily rebuked the demigods for violating the warcode of honorable
battle. Singlehandedly he crushed them the wagd efephant tramples a
bamboo grove. Indra, wearing divine armor and dung) an invincible *vajra*
(thunderbolt-weapon), came before the fearlessaVitrtra chastised Indra
for having cruelly butchered his sinless brotheswdrupa. Yet he encouraged
Indra to kill him, declaring that should he dietbe field of battle, he'd
surely attain the lotus feet of the Lord. Vrtrédtindra that the Supreme
Lord forbids His devotees to endeavor for *tri-vafrdthe mundane *dharma*,
*artha* and *kama*). Demons are generally enviotithe demigods for their
religiousity, their opulence and their heavenlyasieéres. However, Vrtra was
not envious of Indra; he pitied him, knowing thdtile his own fight was for
release from this world, Indra's fight was to remiai the world to enjoy
*tri-varga.* Thus Vrtra's opposition to Indra wagrply motivated, quite
unlike the case of ordinary demons.

Even after his arm was severed by the *vajyatra stunned Indra
with a blow that knocked his weapon from his hahig then urged the shaken
Indra to be brave. Impressed, Indra discussedd¢emdental topics with
him. They resumed fighting; Indra lopped off hiker arm, but Vrtra
expanded his mouth until it filled the sky, swallag both Indra and his
elephant mount. Now relieved of his need to avdngdrother, Vrtra
entered a trance of meditation upon the Supreme &od renounced all
connection to his body. In the meantime Indrahésiway out of Vrtra's
abdomen and severed his head. All the demigodwessed the effulgent
spark of his soul depart the ruined body of Vroragturn home, Back to
Godhead.

Devahuti and Kapiladeva

The story of Devahuti, the beautiful and dgidaughter of Emperor
Svyambhuva Manu, is related in the Third CantoSrirnad-Bhagavatam.* She was
married to the great sage Kardhama Muni, a sorrafia; for a long time
they remained childless while performing devotigpehances in the forest.

When they desired to have children, Kardama crdayadystic power a most
wonderful aerial mansion as their residence. Tihddevahuti gave birth



to nine daughters. As per the Vedic system, Karghthen prepared to
leave his family attachments to perfect his spatitife. Devahulti

anxiously asked him to first give her a son. S¥asoned that the nine
daughters would marry and go off with their husksradson would actually
give her protection and solace in the absencerdfiligband. As Dhruva
needed to succeed, as Vrtra needed to oppose vahilieneeded security.
But she was too intelligent to be reassured bymaterial arrangements.
Her husband was a great sage,; it is said thatatherf himself becomes

the son in another form. Devahuti desired a trandental son who would
deliver her from all uncertainty by spiritual knaslige. Kardama Muni advised
his wife to worship the Supreme Person. He predithat due to

her dedicated devotional service, the sourcel afaalscendental
knowledge, the Lord Himself, would take birth as en.

And so it came to pass that Devahuti becaregrant. Brahma, the
creator, arrived at Kardama Muni's residence tesbtbe family. He
arranged the marriage of the nine girls to nin@gsages, and told
Devahuti that the Supreme Lord had indeed entezedvbmb.

After Lord Kapiladeva entered the world, He/gddlis father permission to
leave home for the forest, blessing him that heldvalways see His
transcendental form wherever he went. He assuaedaftha Muni that He would
stay with His mother to usher her through the ddapiritual life by
instructing her in transcendental knowledge. "Big,t the Lord said, "she
will be freed from all fear."

After her husband departed, Devahuti explalm&Edanxiety to
Kapiladeva. She was deeply disgusted by the ogavah her senses, which
kept her in the darkness of the bodily conceptfef IBecause of
the influence of false ego, she was engaged isaftlactivities
pertaining to her own body and the bodies of henilfarelations.
Devahuti declared Kapiladeva to be her transceatlege and the spiritual
sun that dispels all ignorance in the universee Wanted to know about
*sad-dharma* (eternal *dharma*), or that occupatidrich the soul can never
give up, even after he has detached himself fromaierial engagements.

Replying to His mother's highly intelligentegiions, Kapiladeva
said that pure devotees are free from materialneséecause they
constantly chant and hear the glories of the Lafd¢ch instill in the mind
thoughts of His nectarean pastimes. He advisetbhHsEcome attached to such
devotees, because that attachment counteractsahateachment. In such
association, discussion of the topics of the passiof the Supreme Person
is very pleasing to the ear and the heart, leadimeggalong the path of
liberation to firm faith in Krsna, attraction toidiand finally pure
devotional service to Him.

Thus association with pure devotees (*sadimgeg is the key that
opens the door out of the dreamworld of *maya* ithie reality of Krsna's
eternal pastimes. Association with the great 9darada Muni freed
Dhruva from his powerful ambition and Vrtra fronsherrible vengefulness.



*Sadhu-sanga* qualified them both to become pelsassociates of the Lord.
Similarly, by the grace of her saintly husband, &mawi got the Supreme Lord
as her son, who accepted her as His disciple. #eukord removed Devahuti's
insecurity in two ways: He personally protected &&His own mother, and
situated her the eternal certainty of transcendi&ntaviedge.

The *qopis* of Sri Vrndavana

The dealings of the *gopis* with Krsna is ciiesed topmost.
Caitanya Mahaprabhu recommended: *ramya kagagana
vraja-vadhu-varjena ya kalpita.* *Vraja-vadhttie *gopis*,
the damsels of Vrndavana, they worship Krsne topmost
loving affairs. They do not know anything Irsna. For
Krsna they could sacrifice anything, their bgriheir
prestige, their husbands, their sons, thenilja That

is the *gopis™ standard.

As Lord Kapiladeva became Devahuti's son,@al Krsna, the original
Personality of Godhead, became the amorous lovreofoung cowherd women
of the spiritual abode known as Vraja or VrndavadMaung women are
generally possessed of a need to give their heagsnan they adore.
Sometimes a woman marries out of duty and latetsrbe real man of
her heart. She cannot help herself: her emoticeng laer into an
adulterous affair. In the material world, an utifail woman is
considered fallen. But in the spiritual world, tgopis* are celebrated
as the topmost of all devotees--even though theg ga their husbands to
be with someone else. But that someone else & Kmana.

By dancing with Krsna, embracing and kissinmmHhe *gopis*
celebrate the perfectional fullness of the etecoahection that every soul,
whether we know it or not, has with Krsna: the tielaship of the feminine
spiritual energy to the original and only male g®jo When this
relationship is enacted, the six divine opulenoégient in every soul
bloom into transcendence and contribute to thenitdd opulence displayed
by Sri Krsna in the abode of His pastimes, Sri \&wvaha. The land, the
sky, the colorful flowered forests, the birds, twsvs, and the cowherd
men and women who praise, love and serve Krsnaamaths are
eternal, all-cognizant, ever-blissful embodimeritthe wealth, fame,
beauty, knowledge, strength and renunciation af thearmost Lord.

All activities in Vrndavana are *rasa*, the intiregtersonal exchange
between Krsna and each devotee. Every word is@ svery step a dance,
every entity is intensified nectar, and time isremesent, never passing
away even for half a moment.

Sri Caitanya Mahaprabhu appeared in India soreéhundred years ago
to open the way for the souls entrapped withinttiheefold cosmos to
taste the *rasa* of Krsna's Vrndavana-*lila* exgds it is tasted by the
residents of Vrndavana. Lord Caitanya's methdddscongregational chanting
of the holy names of the Lord: Hare Krsna Hare Kr&nsna Krsna Hare Hare/Hare
Rama Hare Rama Rama Rama Hare Hare, and the sivamesgular hearing of



*Srimad-Bhagavatam* and *Bhagavad-gita*.

Irreducible personalism

Sometimes dry *jnanis* show interest in thetpaes of Lord Krsna.
But if they cling to the idea that they already wneomething, and do not
receive the narration submissively, their habiteiduce all experience
down to impersonal axioms will spoil the whole pFss. *Suska-
jnanis* who interpret Krsna consciousness imperpage known as
Mayavadis.

The term *mayavadi* indicates a philosopheowhngs to illusion.
Believes that anything experienced in consciousisasscessarily
illusory, he endeavors to explain experience imgeof *prakrti* only.
He admits the existence of the *purusa* (the sdulj,cannot admit
thinking, feeling, willing and perception to be ate to the soul. These are
coverings of consciousness, and consciousneskigsidvoid of any object.
It knows, but really knows nothing. Thinking, fexg, willing and perception
are *maya* only. So what is the narrative of ti&itmad-Bhagavatam* to a
Mayavadi? Words that dissolve into nameless, fessiconsciousness.

Now, the *Bhagavatam* is the sound incarnabbKrsna. Krsna has three
features: Brahman, Paramatma and Bhagavan: Higsome effulgence, His form
as the Supersoul who supports the threefold cosamasHis original form as
the master of all opulences. One who understamdBhagavatam* impersonally
may merge into the Lord's impersonal effulgencet & explained already,
this will not satisfy the self. Why? Because we iareducibly persons.

The material matrix of experience fits us l&kglove. In other
words, we think, feel, will and perceive materiddgcause consciousness
is potentially personal. In our present state pdesonal potential of
the soul is limited to our power of choice. Whea ehoose Bhagavan Sri
Krsna, we simultaneously choose our full transcatadg@ersonality, which
flowers forth in *rasa.*

In his purport to *Bhagavad-gita* 4.10, Siteabhupada writes that
impersonalism proceeds from fear. Though disgusyedhaterial life, a
soul may fear surrendering to Lord Krsna becaugéih&s Krsna is another
person like himself in the fallen state. In thetenal condition of
personhood, we cannot trust ourselves. We arermuet-gods, and our
"pastimes” are mere myths. But Krsna is the regar&ne Person, and His
pastimes are eternal reality. He is not like whathave become by
pretending to be Him--a hostile, conniving, sedggiotter. *Srimad-
Bhagavatam* 4.9.8 says Krsna is *arta-bandhu*fiiead of the
distressed, being their only shelter from the neseof material
existence. He is *mahakarunika* (10.28.14), exoegy merciful;

*paripati dinan* (4.9.17), the protector of the pleks devotee; *pranata-
vatsala* (10.38.36) and *prapanna-varadah* (3.9.2®) well-wisher, the
benefactor, of the surrendered souls; and *akineétet (1.8.27), He who
is the property of those who have nothing elseon# never forgets how



eager and competent the Lord is to deliver us,rever forgets that we
are never actually separated from Him, he will Inlee@ompletely fearless.

O Supreme Lord, You are not an ordinary livamgity
appearing in this material world as a restiftutive
activities. Therefore Your appearance othhimtthis
world has no other cause than Your pleasutenggy.
Similarly, the living entities, who are paftYou,
have no cause to fear miseries like birthtldaad

old age, except when these living entities are
conducted by Your external energy. (*Bhad)*2139)

Go to the source

Each year 300,000 new books on mundane sslgeetpublished in the
world. But the words of most them avoid Krsna. rBgding their words,
our minds may experience excitement, depressidom@dom; but regardless,
such books cannot lift the mind to transcenderatafaction. True, some
of these books affirm the existence of God, but Goels more than simply
exist. It's the "more" that God does that makes Hlil-attractive. Above
and beyond all other books of divine revelatiots, titis "more" that
*Srimad-Bhagavatam* reveals.

"For persons who have a natural taste for rgtdeding books like the
*Bhagavad-gita* and *Srimad-Bhagavatam*,” Srilalftrapada writes,
"devotional service is easier than for those wigosamply accustomed to
mental speculation and argumentative processeselligent people who
want to know the "more" about God therefore joia #ssociation of
devotees who share this taste. As one learnstiierdevotees how to
enjoy these great literatures, he becomes genunaglgy. "At the present
moment there is great educational advancementd Brabhupada said in a
lecture, "yet people are unhappy. The youth egfig@re becoming
disillusioned. Why? The answer is that thereaknowledge of God."

"Everything is there in *Srimad-BhagavatamtaBhagavad-gita*--how
we can love, what are the symptoms of love, hovwcareplease God, how we
can talk with God, etc. Everything is there. W@y have to take
advantage of this great information.” This booktanscendental
Personalism*, is but an invitation to the readegado the source.

Although all living entities are blessed bg thord with some level
of intelligence, *Srimad-Bhagavatam* 11.17.19 imhgrus that the human
species is endowed with the capacity to value ditben over sense
gratification. This was the theme of the first jgtea of *Transcendental
Personalism.* *Srimad-Bhagavatam* 7.14.37 stdtas because Krsna
creates the *puras* (bodies) of all living entitiaghe universe, and
then resides in these *puras* as the Paramatmé famed Purusa. That
was the theme of the second chapter. The thirgtehdealt with the
mind. *Bhagavatam* 4.18.5 says that a mental dpgmuwho concocts his
own path, thus deviating from the authority of ¢neat devotees, meets



with failure again and again. Chapter Four wasuaperfect and perverted
intelligence. *Bhagavatam* 6.17.31 says that deestfully engaged in the
service of the Supreme Lord naturally have petiectscendental
intelligence and complete detachment from the woflbus they have no
interest in material duality. This chapter is atibe *Srimad-
Bhagavatam* itself, the source of immortal nectamwd Bhagavan and the
*bhagavatas*, His pure devotees. *Srimad-Bhagawat2.37 states that
those who drink this nectar purify the polluted aifitheir lives and go
back home, Back to Godhead.



