Prague, Czech Republic 8 June 2003 
Everything about Shaligram and Govardhana Shila Worship
Want to learn practically everything there is to know about Shaligram and Govardhana shila worship? Visit this extraordinary website:

www.hknet.org.nz/sstp-1.html
For unlimited nectar, click, on the homepage, the “articles” icon!

The devotee behind this website is Jayatirtha Charana Prabhu. I’ve known him since the 1980s. I’m planning to vist New Zealand this winter. He lives in a 
town called Tauranga (just like Gauranga, but with a”T" in the front.) I’m eager 
to spend some time with Jayatirtha Charana Prabhu, as he knows so much about Deity worship and yajna. He’s mastered these devotional arts under the tutelage of South Indian brahmanas of the Ramanuja and Madhva sampradayas. Over the last several weeks, through email, we’ve been discussing Sri Sudarshana Chakra. It started when I got an idea about a way to perform a “flameless” or in other words a manasa (mental) homa (fire yajna) for my shilas. I daily do a fire sacrifice for Them, but not every place I visit welcomes the idea of having a flame burn inside the house for an hour every morning. Even if it is just a small flame, it generates smoke, and smoke means soot. So I started to contemplate how a flameless mental yajna might be done when a normal one was not possible. 
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I have a translation of a Pancharatra text called Laksmi Tantra, which is respected in the Ramanuja Sampradaya. That disciplic succession is also known as the Sri Sampradaya because it emanates from Goddess Laksmi. The Laksmi Tantra is spoken by Her. She devotes a whole chapter to Sudarshana. The word sahasra (one thousand), which is the first word of the Purusha-sukta hymn of the Rg Veda, is said by Laksmi to refer to Sudarshana who is sahasra-jvala (thousand-flamed). He is a personification of the kriya-sakti of the Lord; it is by kriya-sakti or the power of divine activity that nitya-kriyas (regulated actions) like yajna are manifest in this world. Agni is manifest from kriya-sakti and Sudarshana is the essence of Agni. The syllable ra in sahasra stands for fire. (Jayatirtha Charana Prabhu pointed out that one name for the sun is Ravi, and in that name ra means fire.) Laksmi Tantra says that Sudarshana is to be contemplated within the sacrificial fire. 
So I proposed to Jayatirtha Charana that a manasa-homa might be performed by seating the Nila Sudarshana Deity in the small brass fire kunda and there offering Him worship as the sacrificial fire. He replied that this would be in order, since Vaishnavas worship the original Agni, Lord Narayana. The original Agni is specifically represented by His divine potency, Sri Sudarshana Chakra. Lord Narayana is the antaryami (inner Lord) of the blazing Sudarshana who burns all that is material to utter destruction and thus dispells all darkness and ignorance. 

The Nila Sudarshana Deity is a combined form of Lord Jagannatha (Narayana or Krishna) and His blazing chakra. The lotus face of Lord Jagannatha beams at the center of a ring of flames. 

“There is nothing in the three worlds,” says Goddess Laksmi, “that cannot be attained by this sakti (the kriya-sakti appearing as Sudarshana) who dwells in every single ritual … “
Jayatirtha Charana Prabhu informed me that Sripada Madhvacarya has explained the Vishnu-sahasra-nama-stotram (Thousand Names of Vishnu Hymn) word for word. From this we learn that the following holy names (numbered as they appear in the stotram) refer to Sri Sudarshana Chakra as well as to Lord Narayana Himself:

233) vahnih: Fire

293) analah: Fire

358) samayajnah: One whose worship is nothing more than keeping an equal vision of the mind by the devotee

359) havirharih: The receiver of all oblation

546) chakra-gadaadharah: Bearer of the disc and mace

826) sahasraarchih: He who has thousands of rays

827) saptajihvah: He who expresses himself as the seven tongues of fire (Types of agni)

828) saptaidhaah: The seven effulgences in the flames

879) hutabhuk: One who enjoys all that is offered in yajna

908) chakree: Holder of the chakra

967) bhoor-bhuvah svas-taruh: The tree of bhur, bhuvah and svah

971) jnahya: One whose very nature is yajna

972) yajnapatih: The Lord of all yajnas

973) yajvaa: The one who performs yajna

974) yajnaangah: One whose limbs are the things employed in yajna

975) yajnavaahanah: One who fulfils yajnas in complete

976) yajnabhrid: The ruler of the yajanas

977) yajnakrit: One who performs yajna

978) yajnee: Enjoyer of yajnas

979) yajnabhuk: Receiver of all that is offered

980) yajnasaadhanah: One who fulfils all yajnas

981) yajnaantakrit: One who performs the concluding act of the yajna

982) yajnaguhyam: The person to be realised by yajna

995) chakree: Carrier of Sudarsana

Jayatirtha Charana himself sometimes does manasa-homa in circumstances where the physical appearance of Agni is not possible. He very kindly explained how he does it with special mudras. He finishes the ceremony with dhyana (meditation) upon the glories of Lord Vamanadeva. Explaining this, he drew my attention to this verse and purport:

Whenever the activities of Vamandeva are described in the course of a ritualistic ceremony, whether the ceremony be performed to please the demigods, to please one’s forefathers in the Pitrloka, or to celebrate a social event like a marriage, that ceremony should be understood to be extremely auspicious. (SB.8.23.31)
Srila Prabhupada’s purport:

There are three kinds of ceremonies—specifically, ceremonies to please the Supreme Personality of Godhead or the demigods, those performed for social celebrations like marriages and birthdays, and those meant to please the forefathers like the sraddha ceremony. In all these ceremonies, large amounts of money are spent for various activities, but here it is suggested that if along with this there is recitation of the wonderful activities of Vamanadeva, certainly the ceremony will be carried out successfully and will be free of all discrepancies. 

So now, to close every homa (whether it is done with flame, or with Nila Sudarshana standing in when a physical flame isn’t feasible), I chant

chalayasi vikramane balim adbhuta-vamana
pada-nakha-nira-janita-jana-pavana
keshava dhrta vamana-rupa jaya jagadisha hare
“O Keshava! O Lord of the universe! O Lord Hari who have assumed the form of a wonderful dwarf-brahmana! All glories to You! With Your massive steps You deceived King Bali, and with the Ganges water emanating from the nails of Your lotus feet You deliver all living beings in this world.”
All glories to Srila Prabhupada!

New Ekachakra, Abranovche (near Preshov), Slovakia, 11 June 2003
Abranovche
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(L) During my stay in Prague, I lived here at the home of Prahlada Nrsimha and family. We are about 12 minutes drive from the ISKCON temple in Zlicin. (R) Before departing Prague for Slovakia,   I visitED the Nitai Bakery’s production kitchen, located in the village of Cherveny Ujezd   (not far from Zlicin). Panasa Prabhu briefs me on the booming business of bread-baking; the Prague devotees now have two bakery shops in the city and are looking for a third.
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With Prahlada Nrsimha Prabhu  (manager of Nitai Bakery), his wife  Adhika-daya dd and daughter Narayani dd, I visit a castle in Cherveny Ujezd. The place looks as if it is from the Middle Ages and  is constructed in the authentic  Gothic style, but it is only a couple of years old! It was built for tourists  by a Czech millionaire who is a  customer of Nitai Bakery. Fresh   bread-prasadamand other items are sold at the castle’s restaurant.
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After Srimad-Bhagavatam class  Vidyagati Prabhu and I were driven to New Ekachakra, located in the village of Abranovche outside of Preshov. The drive took five hours, which is amazing since Slovakia is such a small country. But as you can see, the landscape is mountainous; thus the roads are tortuous.
ISKCON Bratislava, Slovakia, 9 June evening
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Darshan of Sri-Sri Panchatattva and Sri Bala-gopal at New Ekachakra.  My Shila altar is set up in the temple room here. My puja starts at 3:30;   at 5:00 the devotees have mangala-
 arati for Panchatattva. After Tulsi- puja I do the nitya-homa for the  Shilas.
All glories to Srila Prabhupada!

New Ekachakra, Abranovche (near Preshov), Slovakia, 12 June 2003
Transcendental Psychology
Essay Two: A Vedic Schema of the Mind and its Processes
Introduction
The word schema has specific usages in modern psychology. In this essay, I accept the following usage: that a schema is a pattern imposed upon a complex reality in order to assist in explaining it. 

The complex reality under discussion here is the mind. I use the word mind in the sense that Srila Prabhupada uses it in the following phrase from Srimad-Bhagavatam 1.3.33 Purport:”. . . the living being misinterprets the gross body and subtle mind to be his own self.” Mind, then, means the linga-sarira or subtle body. It follows that I do not take the processes of buddhi (intelligence) and ahamkara (false ego) as independent of the processes of the mind. This indeed makes for a complex subject matter, especially since I refer to Vedic sources for a description of the mind. 

In Chapter 22 of Srimad-Bhagavatam Canto 11, Sri Krishna tells Uddhava that Vedic sages have analyzed the tattvas (gross, subtle and spiritual categories of reality) in multifarious ways. The Lord personally teaches Uddhava twenty-eight tattvas; plus He validates eight enumerations of tattvas by other sages. Thus there are at least nine different Vedic accounts of creation that are met with approval in the Eleventh Canto of Srimad-Bhagavatam. In Bhagavad-gita Chapter 13, Sri Krishna teaches Arjuna yet another enumeration of tattvas. Logically, then, one might bring forth out of these ten accounts ten different descriptions of the mind and its processes. 

That is why this essay presents you, the reader, a “schema” of the mind. The schema is drawn from Vedic sources; as I will take pains to show you, it is backed up by Srila Prabhupada’s editions of Bhagavad-gita, Srimad-Bhagavatam, Sri Caitanya-caritamrta and other books. But being a schema, it a simplification of a more complex reality. 

This schema comes to you in four parts:

1) An Overview of the Conditioned State of the Jivatma
2) Maha-samasti, Samasti and Vyasti: How Consciousness is Conditioned
3) Vedic Depth Psychology
4) An Overview of the Psychology of Bhakti-yoga
Part One: An Overview of the Conditioned State of the Jivatma
“There are two kinds of covering powers exhibited by maya. One is called praksepatmika, and the other is called avaranatmika. When one is determined to get out of material bondage, the praksepatmika-sakti, the spell of diversion, impels one to remain in conditioned life fully satisfied by sense gratification. Due to the other power (avaranatmika), a conditioned soul feels satisfied even if he is rotting in the body of a pig or a worm in stool. To release a conditioned soul from material bondage is very difficult because the spell of maya is so strong.” (Cc. Madhya 20.6 Purport)
Thus we begin with a general account of the conditioned state of the jivatma. What is meant by the word “conditioned”? The definition given by modern psychology is, “Exhibiting or trained to exhibit a conditioned response.” A much-cited example is Pavlov’s dogs; in 1904 the Russian scientist Ivan Pavlov won the Nobel Prize for discovering the conditioned response when he instilled in dogs the behavior of salivation at the ring of a bell. Dogs were first trained to associate their feeding time with a bell’s ringing. When the conditioning was complete, the mere sound of the bell—absent the appearance of food—was enough to make the dogs salivate. Thus, “to be conditioned” means to mentally associate the satisfaction of a desire with a stimulus that cannot satisfy that desire. 

“This is precisely what happens to the jivatma when it is covered by maya. 

“Therefore, in Srimad-Bhagavatam the conditioned soul is likened to the camel. The camel is very fond of eating thorny twigs that cut his tongue. While he is eating them, blood issues from his tongue and mixes with the thorny twigs. They become a little tasty, and he is thinking, ‘Oh, these twigs are very nice.’ That is called maya. Maya means that which is not. Ma means ‘not,’ and ya means ‘this.’ So maya means “not this.” That is the explanation of maya, or illusion.” (Life Comes From Life, the Eleventh Morning Walk)
hoya maya-das kore nana abhilasa
“A servant of maya is always overwhelmed by many desires.” (From a Bengali song cited by Srila Prabhupada in Hyderbad 1975, lecture tape 4, side B)
In the quotation about the two potencies of maya that opens this Part One of Essay Two, we saw that maya covers the jivatma by first diverting it from the real path of satisfaction, just as Pavlov’s dogs were diverted to respond to the sound of a bell as if that was food. Next, maya trains the soul to passively accept the false satisfaction again and again, life after life, even when the soul is put into the body of a hog. 

This process—by which the real object of desire is switched for a false one—is termed manoratha upagata in Srimad-Bhagavatam 5.14.17. The term is significant. Manoratha means chariot of the mind.” Upagata means “obtained.” The indication here is that the mind is the seat or vehicle of the process by which the soul obtains something false and yet accepts it. Iti svapna-nirvrti-laksanam anubhavati, the verse concludes: “In this way the soul feels the happiness one sometimes feels in a dream, and the conditioned soul sometimes takes pleasure in such mental concoctions.” The reader will recall from Essay One that the sastra repeatedly compares the human condition to a dream-experience. 

Another suitable comparison is to intoxication and addiction. 

We are already intoxicated. Being under the influence of maya, the material energy, we are already forgotten of ourself. Everybody. Nobody knows that he’s not this body. This is another intoxication. He is not this body, this is a fact, but go to the outside of this temple, ask anybody, “What you are?” “Yes, I am this body.” They are already intoxicated. (Lecture on Srimad-Bhagavatam, 2 December 1973, Los Angeles)
“Those who are addicted to fruitive activities and speculative knowledge cannot understand the value of the holy name of the Lord, Krishna, who is always completely pure, eternally liberated and full of spiritual bliss.” (Cc. Adi 7.72 Purport)
Let us consider addiction for a moment. It begins with intoxication; by those who enjoy it, intoxication is experienced as bliss and freedom. As addicition takes hold by way of repeated intoxication, it becomes apparent that this bliss and freedom is actually repressive. The addict is caught in a ever-closing spiral of habituation. At first the circle drawn by addiction is very broad. It allows within its diameter the affairs of a normal life: family, job, friends, respectable social position. But as the spiral descends and the circle tightens, such interests are squeezed out. Soon there is no room at all for a normal life. The addict’s entire energy is dedicated to the gratification of his one, all-consuming “need.”
But addiction is not a real need at all. It is a conditioning of consciousness whereby, like a dog who cannot help but drool at the sound of a bell, a living entity is forced by nature to be attached to something that incites uncontrollable desires but cannot deliver relief from those desires. To be addicted means to desire to consume a thing that consumes the addict with desire. 

The logistics of addiction are provided by maya. What are logistics? These are the procurement, distribution, maintenance, and replacement of the materiel and personnel of addiction. In short, maya gives the facility. But the individual soul himself creates the”need.” Thus he cannot blame maya for his addiction. He creates the need by his choice of what he deems to be bliss and freedom. 

karya-karana-kartrtve hetuh prakrtir ucyate
purusah sukha-duhkhanam bhoktrtve hetur ucyate
“Nature is said to be the cause of all material causes and effects, whereas the living entity is the cause of the various sufferings and enjoyments in this world.” (Bg.13.21)
Srila Prabhupada explains:

“Everything is suffering according to the body, and the body is supplied by the nature. That is explained here. Karya-karana- kartrtve hetuh prakrtir ucyate. Kartrtve, my action, that is also directed by the material nature. Originally directed by Isvara, who is sitting within your heart, sarvasya caham hrdi sannivistho mattah smrtir jnanam apohanam ca, but it is being acted through the agency of material nature. 

“Karya-karana-kartrtve hetuh prakrtir ucyate. Prakrtir. Just like one criminal is punished by the magistrate, that”This man should undergo six months’ imprisonment.” So the judge or the magistrate superficially is the cause of his punishment, but actually he’s not. He’s giving him punishment according to law. I have created such a situation, I have made myself a criminal, and the magistrate, according to law, giving me punishment. So actually, directly, the magistrate is not the cause of my suffering. Why he should be cause? He’s not your enemy. This is going on. 

“Karya-karana-kartrtve ketuh prakrtir ucyate purusah sukha-duhkhanam bhoktrtve hetur ucyate. So bhoktrtva, my enjoyment, because we have come to this material world for enjoyment. So everyone’s enjoyment is not on the same standard. We can see that. Somebody is enjoying some way, another is enjoying … “One man’s food, another man’s poison.”What is enjoyed by the hog is not enjoyed by other animal. This is going on.
“Therefore when we get real consciousness by good association, if we can understand that ‘I am under the clutches of maya, prakrti, and I’m dictated according to my association with the quality of the nature, and I am getting different types of bodies, different types of situation for my distress or happiness. This is my position, under, fully under the control of the prakrti.’” (Lecture on Bhagavad-gita As It Is 13.21, 15 October 1973, Bombay)
Srila Prabhupada’s example of a magistrate sentencing a criminal to imprisonment is yet another suitable comparison. Addiction is a choice of criminal behavior and also a type of imprisonment. The judge is material nature. Behind material nature is the Supersoul. From Him we get the knowledge, rememberance and forgetfulness that constitute our particular notion of bliss and freedom. But the seed of that notion is what we want. Hence, our choice comes first. Supersoul helps us realize our choice, whatever it may be. Though we get assistance from Supersoul and His prakrti, our choice is our responsibility. 

We have seen that the conditioning of consciousness is a two-fold covering of the soul by maya. We have gone through several analogies to help us grasp how pure consciousness gets covered: it is like Pavlov’s experiment on dogs, it is like a dream, it is like intoxication, it is like addiction, it is like choosing to do a criminal act and getting imprisoned as a result. Let us now go from analogy to a summary overview given by a great Vaisnava acarya. In his Govinda Bhasya commentary to Vedanta-sutra 4.4.19, Srila Baladeva Vidyabhusana writes,

vikare prapance janmadi satake va na vartate
iti vikaravarti niravadyam brahma svarupam
tadgunabhutam taddhamadikam ca tattadvisayaya
vidyaya tattadavrtti pariksayan muktastadanubhavams
tisthatiti na kincidunam
hi yathah kathasrutirmuktasya tatha sthitim aha
puram ekadasadvaramajasyavakrtatejasah
anusthaya na socati vimuktasca vimucyate iti
svarupavarikaya vrttya mimukto vidvangunavarikaya
taya vimucyate ityathah
“There are six kinds of transformations (vikara) that living entities undergo in material existence (birth, growth, sustenance, reproduction, dwindling and death). Whatever is transcendental to vikara is called vikara-avarti. The Lord, His abode and all that share the divine qualities of the Lord are vikara-avarti. The liberated soul knows all the realms (vikara and vikara-avarti) and everything about the Lord, the source of these realms. The liberated soul and the bound soul dwell within the same realms, but the liberated soul is not covered. Katha Upanisad 2.2.1 explains, ‘There is a city of eleven gates (the human body) belonging to the unborn, pure-hearted Supreme. One who meditates on Him never laments within that place. Being free of that which covers the form of Lord, he is free of the covering of material nature.’ Thus the liberated soul is free of svarupa-avarika (ignorance that covers spiritual form) and guna-avarika (the covering of consciousness by the three modes). The first point here is transformation. The six kinds of transformation listed in the above quotation are indicitive of a transformation of consciousness. Those souls who are affected by the six vikaras are themselves transformed in consciousness from the liberated state of spiritual bliss to bondage and lamentation.”
But can consciousness really be transformed? Srila Prabhupada writes in his purport to Srimad-Bhagavatam 5.11.11: 
“One should not think that all the interactions of the physical elements, gross and subtle, that cause the transformation of mind and consciousness are working independently. They are under the direction of the Supreme Personality of Godhead. In Bhagavad-gita (15.15), Krishna says that the Lord is situated in everyone’s heart (sarvasya caham hrdi sannivisto mattah smrtir jnanam apohanam ca). As mentioned herein, Supersoul (ksetrajna) is directing everything. The living entity is also ksetrajna, but the supreme ksetrajna is the Supreme Personality of Godhead. He is the witness and order giver. Under His direction, everything takes place. The different inclinations of the living entity are created by his own nature or his expectations, and he is trained by the Supreme Personality of Godhead through the agency of material nature.”
The Mayavadis hold to the doctrine that consciousness is nirvikara or untransformable. Thus to explain the conditioned state, they resort to illusionism: that our present perceptions and conceptions of material existence are utterly subjective and insubstantial. Such perceptions and conceptions, they argue, are in every sense disconnected from reality. This logic of utter disconnection obliges the Mayavadis to decry perceptual and conceptual qualities in the Absolute Truth. Names, forms, characteristics, personalities, activities and relationships are never more than hallucinations because without exception they have no existence in Reality. 

The Vaisnavas hold that mundane names, forms, characteristics, personalities, activities and relationships are unreal because they are temporary; but still maya has real power to bewilder consciousness because it is a perverted reflection of the real and original transcendental names, forms, characteristics, personalities, activities and relationships eternally manifest in the spiritual world by Bhagavan Sri Krishna. The Mayavadis are quasi-atheists. They cannot accept Krishna as the Supreme Truth and the Supreme Controller, although He declares this of Himself in Bhagavad-gita 7.7 and 8.9. Their search for God ends only with consciousness of the self. Thus they cannot accept that consciousness can be transformed. But it can be—by Lord Krishna’s will. 
Srila Baladeva Vidyabhusana states above that the realms of vikara (transformation) and vikara-avarti (transcendence) are both under the authority of the Lord. The transcendental realm is of the Lord’s personal divine nature. The material realm—the “city of eleven gates,” i.e. the human body—is of a different nature, but nonetheless it is the property of the Lord. 

We are familiar with “the city of nine gates” (nava-dvara pura) from Bhagavad-gita 5.13, in which the two eyes, two ears, one genital, two nostrils, one mouth and one rectum are the gates. The city of eleven gates (puram ekadasadvaram) is just a different enumeration of the sensory openings that is taught in Katha Upanisad. These are: srotra (hearing), tvak (tactile sensation), caksus (eyes), jihva (tongue as taster), vak (voice), pani (hands), pada (feet), payu (anus), upastha (genital) and manas (mind). 

The point is that both the spiritual and material realms are controlled and owned by the Lord, and the liberated soul—the Lord’s pure devotee—knows both realms and indeed dwells within them. The conditioned soul likewise dwells within both realms. He is always an infinitesimal part and parcel of Lord Krishna’s spiritual nature. But he has forgotten Krishna. Thus he is covered by ignorance of the Lord’s form, and his own spiritual form too. In other words, he is diverted from the actual object of his desire, which is the transcendental satisfaction of loving exchange with the Lord. In his ignorance of spiritual form, the conditioned soul is further covered by the three modes of material nature. . . which means he takes on a material form. This is all effected by a transformation of consciousness. And so the conditioned soul experiences himself subject to birth, growth, sustenance, reproduction, dwindling and death. 

These six transformations are experienced because the conditioned soul finds his identity within eight kinds of elements in the form of the gross and subtle bodies: earth, water, fire, air, ether, mind, intelligence and false ego. Through the agency of these gross and subtle energies he acquires thirteen kinds of senses:

“All our ordinary actions and perceptions depend on various forms of energy supplied to us by nature in various combinations. Our senses of perception and of action, that is to say, our five perceptive senses of (1) hearing, (2) touch, (3) sight, (4) taste and (5) smell, as well as our five senses of action, namely (1) hands, (2) legs, (3) speech, (4) evacuation organs and (5) reproductive organs, and also our three subtle senses, namely (1) mind, (2) intelligence and (3) ego (thirteen senses in all), are supplied to us by various arrangements of gross or subtle forms of natural energy.” (SB.2.2.35 Purport)
The conditioned soul is covered by seven kinds of gross bodily layers: skin, flesh, bone, muscles, marrow, fat and semen. (See Krishna, Chapter Two, “Prayers by the Demigods for Lord Krishna in the Womb”) He is covered by five kinds of subtle conceptions imposed by the controlling deity of the mind, the moon: annamaya (the conception that life is food), pranamaya (the conception that life is bodily movement), manomaya (the conception that the good life is the culture of the mind), vijnana-maya (the conception that the better life is the culture of discrimination), and anandamaya (the conception that the best life is full of the bliss of self- realization). (See Srimad-Bhagavatam 5.22.9-10 and 6.15.12-15 Purport). 

In the subtle body are manifest the living symptoms, which are consciousness and convictions. (See Bhagavad-gita 13.6-7 Purport) The interaction of the five elements of the gross body gives rise to desire, hatred, happiness and distress. (ibid.)
The conditioned soul is beaten by the six material whips: hunger, thirst, lamentation, illusion, old age and death. (See Srimad-Bhagavatam 5.1.35) He becomes addicted to the four acts of conditioned life: eating, sleeping, mating and defending. He is tempted by the four vices of conditioned life: illicit sex, gambling, intoxication and meat-eating. By committing these, the soul passes through the three gates to hell: lust, anger and greed. Or it may be said he falls into the clutches of six enemies (see Srimad-Bhagavatam 7.7.33), namely lust, anger, greed, illusion, madness, and jealousy. He can avoid hell and the six enemies by passing religiously through the four stages of regulated material life: dharma, artha, kama and moksa. In any case, he is subject to the fourfold material miseries: birth, death, old age and disease. 

The six transformations and all the other permutations associated with them manifest within the field of material activity, consisting of twenty-four components. (See Bhagavad-gita 13.6-7) Most of these twenty-four have been mentioned already; here I shall simply summarize them. There are five gross elements called mahabhutas; three subtle elements; the unmanifested stage of the three modes of material nature, called avyakta; five knowledge-acquiring senses; five working senses; and five sense objects. Idam sariram kaunteya kestram iti abhidhiyate, “This body, O son of Kunti, is called the field.” (B.g.12.2) Thus the field of twenty-four components is the material body, the city of nine (or eleven) gates. 

How consciousness is transformed, and how the field of activities manifests from the three modes of material nature, is the subject of Part Two of this essay, coming soon to In2-MeC. 

All glories to Srila Prabhupada!

ISKCON Szeged, Hungary 19 June 2003
Transcendental Psychology, Essay Two
A Vedic Schema of the Mind and its Processes

Part Two: Maha-samasti, Samasti and Vyasti:
How Consciousness is Conditioned

We begin this second part of the essay by laying down a foundation of six scriptural quotations. The schema that follows is built upon these sastric evidences. 

Taittiriya Upanisad  2.7:

raso vai sah
rasam hy evayam labdhanandi bhavati
ko hy evanyat kah pranyat
yad esa akasa anando na syat
esa hy esanandayati
“The Supreme Truth is Rasa. The jiva becomes blissful on attaining this rasa. Who would work with the body and prana (sensory powers) if this blissful form did not exist? He gives bliss to all.” 

Srimad-Bhagavatam  3.25.15:

cetah khalv asya bandhaya muktaye catmano matam
gunesu saktam bandhaya ratam va pumsi muktaye
“The stage in which the consciousness of the living entity is attracted by the three modes of material nature is called conditional life. But when that same consciousness is attached to the Supreme Personality of Godhead, one is situated in the consciousness of liberation.”
Srimad-Bhagavatam 3.32.19

nunam daivena vihata ye cacyuta-katha-sudham
hitva srnvanty asad-gathah purisam iva vid-bhujah
“Such persons are condemned by the supreme order of the Lord. Because they are averse to the nectar of the activities of the Supreme Personality of Godhead, they are compared to stool-eating hogs. They give up hearing the transcendental activities of the Lord and indulge in hearing of the abominable activities of materialistic persons.”
Rg-Veda 10.129.4:

kamas tad agre samavartatadhi manaso retah prathamam yadasit
“In the beginning there was desire, which was the primal germ of the mind.”
Srimad-Bhagavatam 7.9.43:

naivodvije para duratyaya-vaitaranyas
tvad-virya-gayana-mahamrta-magna-cittah
soce tato vimukha-cetasa indriyartha-
maya-sukhaya bharam udvahato vimudhan
“O best of the great personalities, I am not at all afraid of material existence, for wherever I stay I am fully absorbed in thoughts of Your glories and activities. My concern is only for the fools and rascals who are making elaborate plans for material happiness and maintaining their families, societies and countries. I am simply concerned with love for them.”
Srimad-Bhagavatam 10.1.4:

nivrtta-tarsair upagiyamanad
bhavausadhac chrotra-mano-’bhiramat
ka uttamasloka-gunanuvadat
puman virajyeta vina pasughnat
“Glorification of the Supreme Personality of Godhead is performed in the parampara system; that is, it is conveyed from spiritual master to disciple. Such glorification is relished by those no longer interested in the false, temporary glorification of this cosmic manifestation. Descriptions of the Lord are the right medicine for the conditioned soul undergoing repeated birth and death. Therefore, who will cease hearing such glorification of the Lord except a butcher or one who is killing his own self?”
The first quotation informs us that the Absolute Truth is rasa, the reservoir of pleasure for everyone, even jivas in the conditioned state who work with physical bodies. In the beginning of his Bhakti-rasamrta-sindhu (Nectar of Devotion), Srila Rupa Gosvami testifies that Lord Krishna is the akhila-rasamrta-murti, the form of all kinds of nectarean rasa or taste. The word akhila is rendered by Srila Prabhupada as meaning”all kinds,"„all sorts,"„universal,"„all that be,"„complete," and so on. The second quotation, spoken by Lord Kapiladeva, tells us that the living entities are grouped into two categories—conditioned and liberated—by the quality of their attraction, or in other words, by the quality of their taste. Liberated souls are attracted to Krishna, and they obtain akhila-rasa, the complete taste of nectar. Conditioned souls are attracted to the modes of nature, and they obtain khila (incomplete) or jada (dead, insentient) rasa. In a Srimad-Bhagavatam lecture given on 7 December 1974 in Bombay, Srila Prabhupada explained:

“You are captivated by this material jada-rasa, material rasa. There is rasa; otherwise why a man is working so hard to maintain the family? Unless there is some ananda, why he is taking? Nobody is taking so much hard responsibility for others. But children, wife, family, they take. There is … Unless there is some ananda, how he can take? So the relationship has got ananda. But this ananda is flickering, illusion.” 

At this point it is opportune to introduce the words samasti and vyasti, which appear in the title of this second part of the essay. Sama means “same,” vyasa means “divided,” and asti means “it is so.” The Lord is akhila (“universal”, “all that is,” etc.), thus His point of view is samasti, as we see in Gita 15.7: mamaivamso jiva-loke jiva-bhutah sanatanah, “The living entities in this conditional world are My eternal fragmental parts.” But the point of view of the conditioned souls is that they are divided (vyasti) by matter from God and from one another. In fact, the very word jiva or jiva-bhuta carries with it the sense of this division. “ln the conditioned state, the living entity is known as jiva-bhuta, or ‘the living force within matter.’” (Cc. Madhya 6.269 Purport) (In the same purport Srila Prabhupada explains that the liberated soul is called brahma-bhuta.) Srimad-Bhagavatam 1.3.32 states, sa jivo yat punar-bhavah, “the jiva takes repeated births.” Similarly, 4.29.74 tells us, jiva ity abhidhiyate, “thus the jiva is understood´ as the cetana (conscious living entity) that is yuktah (combined) with sodasa-vistrtam (sixteen expansions), namely the five sense objects, the five sense active organs, the five knowledge-acquiring senses and the mind. 

The third quotation, also spoken by Lord Kapila, explains that those divided from the Lord are most unfortunate. They are averse to akhila-rasa, which appears in this world as acyuta-katha, the topics of Lord Acyuta. Those who have no taste for Krishna consciousness are compared to stool-eating hogs; i.e. there is a rasa they are mad after, but unhappily it is the taste to hear, discuss and imitate the nasty affairs of animalistic people. 

Thus the conditioned souls are daivena-vihata, condemned by divine order. They are separated from the complete nectar of Krishna’s association. And so they are forced to slake their need for nectar in obnoxious ways. It is on this point that we may discern the precise manner their consciousness is transformed. The jiva-bhutas are no less spirit souls than the brahma-bhutas. They are even no less parts and parcels and eternal servants of Krishna. But they have no taste to serve Him. 

Srimad-Bhagavatam 5.11.8 compares the mind to the flaming wick of a lamp. If the wick burns improperly, if the flame smokes and sputters, the lamp will be blackened and its light will be unsteady. If it burns nicely, the flame will illuminate brightly without blackening the lamp. This verse points out in no uncertain terms that there are two states of mind: tattva and vrtti. Tattva, which commonly means”truth," is translated here by Srila Prabhupada as”its original position.” Vrtti is translated here as “various engagements.” Like tattva, vrtti is a word that appears quite often in Srimad-Bhagavatam. It is a way of designating activities that are geared to material sustenance. 

Thus the liberated mind, the pure mind, has no other engagement than Krishna consciousness. The impure mind is bound to vrttis. Srimad-Bhagavatam 5.11.9 lists eleven such engagements in three divisions. When the mind is absorbed in hearing, touching, seeing, tasting and smelling, it is engaged in sense objects. When the mind is absorbed in grasping, walking, talking, urination/defecation and sexual intercourse, it is engaged in organic activities. When the mind is absorbed in mental concoction and self-importance, it is engaged in abhimana (false egoism). 

The verse from the Rg-Veda—the fourth scriptural quotation that lays the foundational logic of this second part of the essay—informs us that the seed of the mind is desire. It also points to the mind as the starting point of material existence. If the living entity has no taste for full Krishna consciousness, he will have unsatisfied desires. Material desires are the root of the material mind and its processes (manaso-vrtti). 

Srimad-Bhagavatam 10.1.42 states that the nature of the mind is vikaratmaka. The reader may recall the word vikara from the first part of this essay. It means”transformation.” The specific vikaras of the mind are three: thinking (consciousness and contemplation), feeling (emotions) and willing (determination). There is even a pure, original form of these transformations of mind. 

“From the Srimad-Bhagavatam we understand that Krishna is the Original Consciousness and the center of all psychological movement, namely thinking, feeling and willing. We are all parts and parcels of the Supreme Thinking, Feeling and Willing, but our present thinking, feeling and willing being contaminated by the cloud of ignorance, we are thinking, feeling and willing in a perverted way.” (Letter to Mrs, Cline, 22 February 1969)
Thus the impure vyasti mind of the conditioned souls develops out of the original pure samasti mind of the Lord. Srimad-Bhagavatam 10.1.42 declares that the material body develops from the material mind. 

The reader will recall Srila Baladeva Vidyabhusana’s comment in the first part of this essay to the effect that the liberated soul knows and dwells within both the realm of vikara (transformation) and vikara-avarti (transcendence). This is illustrated by the fifth quotation above, spoken by Sri Prahlada Maharaja. He prays that he lives without fear in the material world because he is always remembering the glories and activities of the Lord. His only purpose for being here is to deliver the fallen conditioned souls, whose minds are absorbed in carrying the heavy burden of false material happiness. 

The sixth quotation instructs us that while pure glorification of the Lord is the satisfaction relished by liberated souls, it is also the medicine for curing the conditioned souls of their spiritual weakness, strong material desires, and dissatisfaction. Only very unfortunate persons infected with extreme self-loathing, who are perversely determined to annihilate their hopes for spiritual life, fail to be attracted. 

We have looked carefully at the transformation of consciousness and seen that it is a transformation of rasa or taste. From out of this transformation, the field of activities appears. How does that take place? A basic understanding can be gleaned from the following quotations, both from purports to verses in Chapter 10 of Canto 2 of Srimad-Bhagavatam:  
“As such, before the creation or manifestation of the material cosmic world, the Lord exists as total energy (maha-samasti), and thus desiring Himself to be diffused to many, He expands Himself further into multitotal energy (samasti). From the multitotal energy He further expands Himself into individuals in three dimensions, namely adhyatmic, adhidaivic and adhibhautic, as explained before (vyasti). As such, the whole creation and the creative energies are nondifferent and different simultaneously. Because everything is an emanation from Him (the Maha-Visnu or Maha-samasti), nothing of the cosmic energies is different from Him; but all such expanded energies have specific functions and display as designed by the Lord, and therefore they are simultaneously different from the Lord. The living entities are also similar energy (marginal potency) of the Lord, and thus they are simultaneously one with and different from Him.” (SB.2.10.13 Purport)
“The heart of every living entity is the seat of the Supersoul, Paramatma, a plenary expansion of the Supreme Personality of Godhead. Without His presence the living entity cannot get into the working energy according to his past deeds. The living entities who are conditioned in the material world are manifested in the creation in terms of respective inclinations inherent in them, and the requisite material body is offered to each and every one of them by the material energy under the direction of the Supersoul. This is explained in the Bhagavad-gita (9.10). When, therefore, the Supersoul is situated in the heart of the conditioned soul, the requisite mind is manifested in the conditioned soul, and he becomes conscious of his occupation as one is conscious of his duty after waking up from slumber.” (SB.2.10.30 Purport)
A question may be raised—as it was raised by Mahatma Vidura before Sage Maitreya in Srimad-Bhagavatam 3.7 6—that if creation is a lila of the Lord, and that all-blissful Lord is directly present in the heart of the living entity, why does His presence and His lila result in misfortune for the living entities? Maitreya replied that the misfortune of the living entities is atma-viparyaya or perverse identification. They have lost touch with their actual identity as part and parcel of the Lord and are trying to find their identity within the energies of creation. The Lord never loses His original transcendental sense of self even as He sports with His illusory potency. 

This brings us back to the subject of this second part of the essay: samasti and vyasti. The Lord has His own divine purpose in performing His lila of creation, and that purpose includes (samasti) the ultimate welfare of every one of His parts and parcels. “The material creation by the Lord of creatures (Visnu) is a chance offered to the conditioned souls to come back home—back to Godhead.” (Bg.3.10 Purport) But from their conditional vyasti point of view, the living entities see this creation differently, and thus they suffer. Therefore: “Krishna consciousness means constantly associating with the Supreme Personality of Godhead in such a mental state that the devotee can observe the cosmic manifestation exactly as the Supreme Personality of Godhead does.” (SB.4.29.69)
Let us consider in a more detailed manner how the lila of creation unfolds. Sastra describes it as having four stages. Each stage is a by-product of an expansion of the Lord. 

“The supreme living entity, Krishna, eternally manifests Himself as the catur-vyuha, or quadruple plenary expansion. The purport of this prayer is that one should give up his false ego and pray to this catur-vyuha by offering Them obeisances. Although the Absolute Truth is one without a second, the Absolute Truth displays His unlimited opulences and potencies by expanding Himself in innumerable plenary forms, of which the catur-vyuha is a principal expansion. The original being is Vasudeva, the Personality of Godhead. When the Godhead manifests His primeval energies and opulences, He is called Sankarsana. Pradyumna is the basis of the Visnu expansion who is the soul of the entire universe, and Aniruddha is the basis of the personal manifestation of Visnu as the Supersoul of every individual entity within the universe. Among the four plenary expansions mentioned here, the original expansion is Vasudeva, and the other three are considered to be particular manifestations of Him. When the living entity forgets that both he himself as well as the material nature are meant for the Lord’s service, the quality of ignorance becomes prominent, and the conditioned entity desires to become himself the master.” (SB.11.5.29-30 Purport)
“The first purusa-avatara, Maha-Visnu in the Causal Ocean, who is the creator of the aggregate material energy, is an expansion of Sankarsana; the second purusa, Garbhodakasayi Visnu, is an expansion of Pradyumna; and the third purusa, Ksirodakasayi Visnu, is an expansion from Aniruddha.” (Cc. Adi 2.56)
As Srila Prabhupada notes in his purport to Srimad-Bhagavatam 1.14.8, understanding the catur-vyuha (Lord Krishna in His four-fold Visnu-tattva manifestation that begins with Vasudeva) poses “complex problems for the layman.” We will start unraveling these complexities by mentioning that in these four forms, Krishna expands His pastimes beyond Goloka Vrndavana. For example, Lord Ramacandra is the original Vasudeva; He and His three transcendental brothers are the adi-caturvyuha. (SB 3.1.34 Purport) Sri Narayana, the Lord of Vaikuntha, is an expansion of Vasudeva. (SB 1.16.26-30 Purport) Besides being eternally present in the spiritual world, the four personalities of the catur-vyuha also appear in the mahat-tattva. (See Cc. Madhya 20.276 Purport). 

How these quadruple forms of Godhead give shape to the mahat-tattva by Their divine presence is a major topic of discussion among great sages of the Vedanta philosophy. What follows is a summary from the Upanisads. Please take note of the states of consciousness and their symptoms that are associated with each of the four. Also note that in the Upanisads, the catur-vyuha are named Brahman (for Vasudeva), Isvara (for Sankarsana), Hiranyagarbha (for Pradyumna) and Virat (for Aniruddha). 

	Aspect of Absolute
	State of consciousness and symptoms
	Creative manifestation (type of body)
	Stage of creation

	Brahman
	Turiya: pure consciousness (above three gunas)
	Brahma-bhuta (beyond material embodiment)
	Brahman (above three gunas)

	Isvara
	Prajna (intelligence in avyakta): susupti (unconsciousness)
	Karana-sarira (causal body)
	Mahat

	Hiranyagarbha
	Taijjasa (creative intelligence); svapna (dream-sleep)
	Linga-sarira (subtle body)
	Taijasa

	Virat
	Ahamkara (false ego): jagrata (wakefulness)
	Sthula-sarira (gross body)
	Visva


Now let us compare this to key statements from Srila Prabhupada’s books. We begin with a quotation from Sri Caitanya-caritamrta Madhya 20.276 (Purport).

“The three types of egotism (ahankara) are technically known as vaikarika, taijasa and tamasa. The mahat-tattva is situated within the heart, or citta, and the predominating Deity of the mahat-tattva is Lord Vasudeva (SB 3.26.21). The mahat-tattva is transformed into three divisions: (1) vaikarika, egotism in goodness (sattvika-ahankara), from which the eleventh sense organ, the mind, is manifest and whose predominating Deity is Aniruddha (SB 3.26.27-28); (2) taijasa, or egotism in passion (rajasa-ahankara), from which the senses and intelligence are manifest and whose predominating Deity is Lord Pradyumna (SB.3.26.29-31); (3) tamasa, or egotism in ignorance, from which sound vibration (sabda-tanmatra) expands. From the sound vibration, the sky (akasa) is manifest and, the senses, beginning with the ear, are also manifest (SB 3.26.32). Of these three types of egotism, Lord Sankarsana is the predominating Deity.” 

The first point to understand is that Lord Vasudeva predominates over the mahat-tattva from an aloof, transcendent situation. Srila Prabhupada brings this nicely into focus in his purport to Srimad-Bhagavatam 3.26.21. He writes that the Vasudeva state is also called clear consciousness or Krishna consciousness; in Bhagavad-gita it is called ksetra-jna, wherein the field of activities—manifest at the samasti level within the mahat-tattva and at the vyasti level within the individual body—is perfectly understood along with the Supersoul. 

In the portion of the purport from Madhya-lila Chapter Twenty quoted before, Srila Prabhupada writes that Lord Sankarsana is the predominating Deity over the three kinds of egoism that manifest within the mahat-tattva. As we have already seen, the three personalities of the catur-vyuha beginning with Sankarsana are associated with the three purusa-avataras who generate the material creation. The first purusa, Maha-Visnu, expands from Sankarsana. 

He is called Isvara in the Upanisads and is said to preside over the karana (causal) feature of embodiment. From Srila Prabhupada’s books we know that Maha-Visnu lies upon the karana-jal (causal ocean) to breathe uncountable universes out from His pores. The Upanisads say that Isvara is the Lord of dreamless sleep (susupti). Srila Prabhupada writes in Srimad-Bhagavatam 7.9.32, puport:

“The adi-purusa, the original Supreme Personality of Godhead—Krishna, Govinda—expands Himself as Maha-Visnu. After the annihilation of this cosmic manifestation, He keeps Himself in transcendental bliss. The word yoga-nidram is used in reference to the Supreme Personality of Godhead. One should understand that this nidra, or sleep, is not like our nidra in the mode of ignorance. The Lord is always situated in transcendence. He is sac-cid-ananda—eternally in bliss—and thus He is not disturbed by sleep like ordinary human beings. It should be understood that the Supreme Personality of Godhead is in transcendental bliss in all stages. Srila Madhvacarya concisely states that the Lord is turya-sthitah, always situated in transcendence. In transcendence there is no such thing as jagarana-nidra-susupti—wakefulness, sleep and deep sleep.” 

This quotation is full of significance. We see here that while there is an apparent difference in Their influence upon the consciousness of the jivas, there is no difference in the transcendental positions of Lord Vasudeva and Lord Sankarsana (Maha-Visnu). You will recall from Essay One a quotation from Srimad-Bhagavatam 11.25.20 stating that wakeful consciousness is symptomatic of goodness, dream-consciousness is symptomatic of passion, and unconsciousness is symptomatic of ignorance. Thus while Lord Sankarsana’s influence over the jivas is tamasic, He Himself is always turiya-sthitah, beyond the modes of nature. All Visnu-tattva forms are equally transcendental. “All the plenary expansions are one and the same visnu-tattva, and there is no difference in Their potency.” (SB 3.1.34 Purport) “Anyone who knows these three Visnus can be liberated from material entanglement.” (Bg.7.4 Purport)
We see once more the relationship of samasti to vyasti or akhila to khila. The deep sleep of the vyasti living entities is an incomplete imitation of the lila of complete transcendental bliss enjoyed by Maha-samasti, Lord Maha-Visnu. Vedanta-sutra 1.3.15 (gati-sabdabhyam tatha hi drstam lingam ca) indicates that the dahara, i.e. the Supersoul, intimately associates with the living entities in deep sleep, although they fail to realize it. Chandogya Upanisad 8.3.2 says that every day the living entities go to the spiritual world of Brahman without knowing it. Deep sleep (susupti) is an energy of Maha-Visnu. Every night He comes to associate with us (the Paramatma in our heart is no different in potency from Maha-Visnu), and we are wrapped in the blanket of His susupti potency. Brhadaranyaka Upanisad 4.2.18 compares the jiva soul to a fish in a river, in that the self moves from one state of conditioned consciousness to another like a fish swims from one bank to another. The river is the energy of the three Visnus: jagarana-svapna-susupti. 
evam jagaranadini jiva-sthanani catmanah
maya-matrani vijnaya tad-drastaram param smaret
“All the conditions of deep sleep, dreaming and wakefulness are but energies of the Supreme Personality of Godhead. One should always remember the original creator of these conditions, the Supreme Lord, who is unaffected by them.”  (SB 6.16.54)
The Upanisads say that Isvara (Maha-Visnu) is the Lord of Prajna. In Canto One of Srimad-Bhagavatam, Srila Prabhupada translates prajna as “introspective knowledge.”Gita 2.57 explains prajna to mean knowledge by which one is unaffected by any condition in the material world. Maharaja Yudisthira acheived such introspective knowledge by merging the five gross elements of the body into the three modes of material nature (which also refers to the three aspects of the subtle body: mind the product of goodness, intelligence the product of passion and false ego the product of ignorance). He then merged the modes into one nescience, which Srila Prabhupada terms avyakta mahat-tattva. (See Srimad Bhagavatam 1.15.42 Purport) This one nescience Yudisthira finally absorbed into Brahman, the pure self. 

The same progression is outlined in this quotation from Bhagavad-gita 13.6-7 Purport. 

“The five great elements are a gross representation of the false ego, which in turn represents the primal stage of false ego technically called the materialistic conception, or tamasa-buddhi, intelligence in ignorance. This, further, represents the unmanifested stage of the three modes of material nature. The unmanifested modes of material nature are called pradhana.”
The avyakta mahat-tattva is the root stage of the material creation (karana). The Upanisads call it Mahat. Beyond this Mahat is Brahman or vasudeva-sattva, pure consciousness. Lord Vasudeva presides over vasudeva-sattva, Lord Sankarsana presides over avyakta mahat-tattva, and Lord Pradyumna presides over vyakta (manifest) mahat-tattva. The Upanisads term this third stage of creation taijasa. 
Again kindly recall the quotation from Cc. Madhya 20.276 Purport. There it is said: “(2) taijasa, or egotism in passion (rajasa-ahankara), from which the senses and intelligence are manifest and whose predominating Deity is Lord Pradyumna (SB.3.26.29-31).” Garbhodakasayi Visnu expands from Lord Pradyumna. Essay One referred you to a quotation from Sri Caitanya-caritamrta Madhya 2.292 that stated Garbhodakasayi Visnu is the Hiranyagarbha or Supersoul of the whole universe. The Upanisads call Him Hiranyagarbha;
they say the linga-sarira (subtle body) emanates from Him. This is confirmed in Srimad-Bhagavatam 3.28.68-70:

“The ocean entered His abdomen with hunger and thirst, but the Cosmic Being (Garbhodakasayi Visnu) refused to rise even then. The moon-god entered His heart with the mind, but the Cosmic Being would not be roused.” 

“Brahma also entered His heart with intelligence, but even then the Cosmic Being could not be prevailed upon to get up. Lord Rudra also entered His heart with the ego, but even then the cosmic Being did not stir. 

“However, when the inner controller, the deity presiding over consciousness (Paramatma or Ksirodakasayi Visnu), entered the heart with reason, at that very moment the Cosmic Being arose from the causal waters.” 

The subtle active senses (prana-sarira) of the linga-sarira constitute the dream-body. “One can experience the distinction between the subtle and gross bodies even daily; in a dream, ones gross body is lying on the bed while the subtle body carries the soul, the living entity, to another atmosphere.” (SB 4.12.18 Purport) Thus Hiranyagarbha or Garbhodakasayi Visnu presides over the svapna state of consciousness, which is in the mode of passion. 

Ksirodakasayi Visnu, the Paramatma, enters into the heart of the linga-sarira. Within the individual heart He is the localized feature of Lord Aniruddha, who presides over the vaikaraka phase of creation (false ego in the mode of goodness, sattvika-ahamkara). The Upanisads call Him Virat (a name of Ksirodakasayi Visnu; see Cc. Madhya 21.39 Purport). He is said to preside over jagrata, the wakeful state of embodied consciousness. 

But some measure of contradiction seems to surface here between the Upanisads and Srimad-Bhagavatam. This fourth phase of creation is termed Visva by the Upanisads; the indication is that it is the most gross stage of development, by which the sthula-sarira (body of five physical elements) appears. The Lord of Visva, named Virat, is said to hold the jivas in the thrall of ahamkara, false ego. The gross elements and false ego suggest the mode of ignorance, which is ruled by Sankarsana. What is the connection of that to Aniruddha, ruler of the mode of goodness?

A solution is found in Sri Caitanya-caritamrta Adi 5.41 Purport and Srimad-Bhagavatam 5.17.16. We learn from the first reference that the source of the Visnu forms is Mula-Sankarsana (the “root Sankarsana”). From Him emanate Pradyumna and Aniruddha, Maha-Visnu, Garbhodakasayi Visnu and Ksirodakasayi Visnu, the jivas and the whole material manifestation. Turning to the Bhagavatam reference, we learn that Sankarsana is the final expansion of the catur-vyuha, and He is worshiped by Lord Siva as the cause of that great demigod’s existence. How can Sankarsana be the root of the purusa-avataras and yet be the last expansion of the catur-vyuha? The answer becomes more clear in Srimad-Bhagavatam 5.25.1: apart from His form as Maha-Visnu, Sankarsana appears within this universe as Ananta, who is Godhead in the form of a thousand-headed snake of cosmic proportions. 

“Sri Sukadeva Gosvami said to Maharaja Pariksit: My dear King, approximately 240,000 miles beneath the planet Patala lives another incarnation of the Supreme Personality of Godhead. He is the expansion of Lord Visnu known as Lord Ananta or Lord Sankarsana. He is always in the transcendental position, but because He is worshiped by Lord Siva, the deity of tamo-guna or darkness, He is sometimes called tamasi. Lord Ananta is the predominating Deity of the material mode of ignorance as well as the false ego of all conditioned souls. When a conditioned living being thinks,”I am the enjoyer, and this world is meant to be enjoyed by me," this conception of life is dictated to him by Sankarsana. Thus the mundane conditioned soul thinks himself the Supreme Lord.” 

Ksirodakasayi Visnu (Aniruddha) and Ananta (Sankarsana) both preside over the Visva phase of creation. The former takes charge of the inner direction of the living entities. The latter takes charge of their gross elemental bodies and the false ego. Srimad-Bhagavatam 4.24.36 proclaims Aniruddha, Ananta and Sankarsana to be the same Personality of Godhead. Therefore in some places in Srila Prabhupada’s books, Lord Aniruddha is said to be the Deity of the total ego of the living entities. Another gloss on the revelation that there are two Sankarsanas is found in Srimad-Bhagavatam 4.24.36. There Lord Sankarsana is said to have a two-fold role in creation: integration and disintegration. Srila Prabhupada explains that the integrative force is seen as so-called gravitation, which holds the stuff of the world together. At the time of devastation, the same Sankarsana releases the disintegrative force in the form of annihilating fire from His mouths. 

Perhaps some readers found this sojourn into the complexities of the catur-vyuhas and Their influence on consciousness and creation to be brain-taxing. But there is an important lesson in transcendental psychology to be learned from it. 

“In order to get release from the false ego, one has to worship Sankarsana. Sankarsana is also worshiped through Lord Siva; the snakes which cover the body of Lord Siva are representations of Sankarsana, and Lord Siva is always absorbed in meditation upon Sankarsana. One who is actually a worshiper of Lord Siva as a devotee of Sankarsana can be released from false, material ego. If one wants to get free from mental disturbances, one has to worship Aniruddha. For this purpose, worship of the moon planet is also recommended in the Vedic literature. Similarly, to be fixed in one’s intelligence one has to worship Pradyumna, who is reached through the worship of Brahma. These matters are explained in Vedic literature.” (SB 3.26.21 Purport)

“The science of God analyzes the constitutional position of God and His diverse energies. Material nature is called prakrti, or the energy of the Lord in His different purusa incarnations (expansions) as described in the Satvata-tantra:

visnos tu trini rupani
purusakhyany atho viduh
ekam tu mahatah srastr
dvitiyam tv anda-samsthitam
trtiyam sarva-bhuta-stham
tani jnatva vimucyate
“For material creation, Lord Krishna’s plenary expansion assumesthree Visnus. The first one, Maha-Visnu, creates the total material energy, known as the mahat-tattva. The second, Garbhodakasayi Visnu, enters into all the universes to create diversities in each of them. The third, Ksirodakasayi Visnu, is diffused as the all-pervading Supersoul in all the universes and is known as Paramatma. He is present even within the atoms. Anyone who knows these three Visnus can be liberated from material entanglement.” (B.g.7.4 Purport
All glories to Srila Prabhupada!

Timisoara, Romania, 24 June 2003
Essay Two: A Vedic Schema of the Mind and its Processes
Part Three: Vedic Depth Psychology 
Geeta Lal Sahai, in an article entitled “The Mysterious Unconscious” (which begins on page 108 of World Famous Strange Mysteries published by Pustak Mahal, Delhi, June 2001), gives this succinct introduction to Depth Psychology. 

“The exponents of Depth Psychology have compared our mind to the tip of an iceberg floating on the surface of water. A large part of the iceberg is under the water level and only a small portion of it is visible to the naked eye. The portion of the iceberg which is visible to us is just 1/8 of the entire body of ice. Hence 7/8 part thereof is submerged and cannot be seen.”
Depth psychology was pioneered by C. G. Jung (1875-1961). Early in his career Jung was Sigmund Freud’s foremost disciple, but he broke with his teacher to establish his own school. In 1912 he published The Psychology of the Unconscious, still a groundwork for the depth psychologists of today. Jung was considerably influenced by the picture of the mind that the sage Patanjali gives in the Yoga-sutras. Patanjali, in turn, derived his schema from the Vedas. The Western version of depth psychology is typically eclectic. It can be characterized as a New Age discipline—almost a contradiction in terms, since New Age ideas are not known for adhering to disciplined thinking. Today’s depth psychologists freely bring mythology, drug experiences, ESP, shamanism and sheer fantasy to their work of probing into the hidden inner region of mental structures and processes. The germ of depth psychology is Vedic knowledge, and Vedic knowledge is not merely a working hypothesis. 
The image of an iceberg—one-eighth visible above the watery surface, seven-eighths hidden below—is a useful entry into our understanding of the Vedic description of the mind. What is hidden is not fluid and amorphous, something we can give shape to by our speculations. The hidden mind is formed of the very real and powerful energies of the Supreme Lord. Since this essay is intended to present only a schema, and since the elements of Vedic depth psychology will be developed in later essays, I shall present here a simple outline of the structure of the mind as it is described in Srimad-Bhagavatam and traditional Vaisnava Vedanta. The outline is presented in two parts. 
The first is vyasti-oriented. It shows the structure of the subtle body as it applies to a single human being.   It shows “your” mind. The second part of the outline is samasti-oriented. It shows the mind’s relation to the universe. My thanks go to HH Bhanu Maharaja for the first diagram, which he visualized after careful study of Srimad-Bhagavatam. The scriptural references in parentheses are my own addition to Maharaja’s expert work. The second diagram I drew up from the work of  Gitartha Vibhusana Siromani C. M. Padmabhachar, a Vaisnava and scholar of the Madhva Sampradaya. He nicely summarized Madhva’s Vedanta philosophy of the mind’s hidden relation to the universe in Life and Teachings of Sri Madhvachariar, published by the author in 1909 and republished by his grandson in 1983. 
The Subtle Conditioned State of the Individual Soul:
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Srimad-Bhagavatam 2.10.16 makes clear that the individual soul is conditioned in exact accordance with the cosmic powers and dimensions of the universal form of the Lord. Thus, for example, there is a trans-dimensional hyperlink* between the human eye, the god of the sun who is the eye of the universal form, the power of sight, and visible form. (Bhag.2.10.21) Thus the Vedas term the human body ksudra-brahmanda, “small universe.” The chart below outlines in a general way the relationship of an individual’s subtle body to the universe as a whole.  
	Seven Worlds
	Predominant Element
	Kosa 
	Body

	Satya-loka
	Akasa
	Anandamaya
	Karana-deha

	Tapa-loka
	Vayu 
	Anandamaya
	Karana-deha

	Jana-loka
	Vayu
	Anandamaya
	Karana-deha

	Mahar-loka
	Agni
	Prana-/Mano-/Vijnanamaya
	Linga-sarira

	Svarga-loka
	Agni
	Prana-/Mano-/Vijnanamaya
	Linga-sarira

	Bhuvar-loka
	Apa
	Prana-/Mano-/Vijnanamaya
	Linga-sarira

	Bhur-loka
	Bhumi
	Anna-/Prana-/Mano-/Vijanamaya
	Sthula-/Linga-sarira



The seven talas (planes) of the bila-svarga (underworld heaven of the demons) are within Bhur-loka; thus we possess in our psyche a hyperlink to the asura-loka as well as to the deva-loka (Bhuvar, Svar and Mahar) and the muni-loka (Jana, Tapa and Satya). Our ten senses are hyperlinked to ten demigods. Our minds are hyperlinked to the moon. We are subtly linked to the total Universal Form. We can activate these links by mystic yoga. “Even on earth there are some yogis who can take their bath early in the morning in four places at once—Jagannatha Puri, Ramesvara, Hardwar and Dvaraka,” explains Srila Prabhupada in Life Comes from Life. “One yogi friend used to visit my father in Calcutta. The yogi told him that when he (the yogi) would simply sit down and touch his guru, he would travel from Calcutta to Dvaraka in two minutes. That is yogic power.”
Vedic depth psychology reveals that nobody is really alone. We are intimately connected to the Lord and to a host of powerful macrocosmic personalities. Their influence is at play in our microcosmic consciousness. The Srimad-Bhagavatam narratives of the conflict between the demigods and demons that ranges across vast regions of the universe also pertain to our individual inner conflicts.  It is not a question of symbolism and metaphor. The forces that stand behind the phenomena of external nature are behind our internal nature as well. 

*Hyperlink is computer language for an active address or an active string of text. A hyperlink appears within normal text but stands out because 1) usually its typeface is differently colored, and 2) when you point your cursor at it, the cursor changes to the icon of a hand. When you click on a hyperlink your computer follows it to a new location. For example, you arrived at this page you are reading right now by clicking hyperlinks.
Belgrade, Yugoslavia 26 June 2003
Killer Chick, Ghetto Whomper B-Cool, and Other Manifestations of Kali

At 15:00 today Murari Krishna Prabhu drove Vidyagati and me south down to Romania’s southern border. We crossed into Yugoslavia without incident. I haven’t visited this country for a minimum of ten years. Back when Premier Jozef Broz Tito was still in his body, Yugoslavia was a pleasant drive-through from Timisoara to Sofia. I used to stop off in the Belgrade temple for a day or two. Then Premier Tito had an appointment with the Yamadutas, and Yugoslavia veered into political instability. Regions of long-simmering discontent like Slovenia, Croatia and Macedonia declared their independence. A civil war broke out in various places; the fighting was nastiest in Bosnia. Overland transit through Yugoslavia was impossible. 
To get to Sofia I had to drive five hours from Timisoara to the Danube town of Calafat, where I would cross the river by ferry to Vidin in Bulgaria. From there it’s another five hours drive to Sofia. I need a whole day of rest after that. Anyway, even after the war in Bosnia simmered down, it was still very difficult for Americans to get visas for Yugoslavia. I remember trying at the Yugoslavian embassy in Rome. The officials there rudely dismissed us. “You want visa to Yugoslavia, apply in your own country.” 
Then there was another war over the Kosovo region of Yugoslavia. NATO got involved. American planes dropped bombs on military positions. The Yugos shot down an F-117 and danced on the wreckage. Hope they enjoyed themselves for that little while, because they lost. The government changed. Now the country isn’t called Yugoslavia any more, it’s Serbia and Montenegro. Wartime Serbian Premier Milosovic was charged with crimes against humanity. Sic semper transit gloria mundi. Today at the border the Yugos were quite humble when they saw my American passport.
So what. In my mind I often compare being an American and a Krishna devotee to being a Christian citizen of Rome 2000 years ago. Like St. Paul of Tarsus. Not that I compare myself as a person to Paul; my point is, even though he belonged to a weird cult that worshiped a carpenter, he was respected in the provinces of the empire because he had a Roman “passport.” I belong to a weird cult that worships a cowherd boy. I get respect in places like Yugoslavia because of the blue and gold US passport I carry. But poor St. Paul: when he arrived in Italy from his preaching tour in other parts of the Mediterranean world, he was crucified. Crucified upside down.
America is crazier than a banyan tree full of bats, owls and monkeys. Individually there are a lot of nice people there, but the collective karma of that country gets more grotesque by the minute. Returning to America one day, I may also be imprisoned or worse for my religion. It’s not beyond reason at all. Nazi Germany persecuted and annihilated millions of Jews. As a result of that, now people look upon the Germans as potential butchers. This past May I had a discussion with some devotees in the Netherlands on that country’s Day of Memorium, which marks the last day of Nazi occupation of that country. So, you know, these are devotees who know that people are not their bodies; but still they were musing that “These Germans can’t be trusted. They’ll do it again if they get the chance. Everybody in Holland knows it.” 

But a hundred years ago Germany had a completely different reputation in the world. It was seen as a land of thinkers, poets, musicians, and scientists. The typical caricature of a German that one might see, for example, was an absent-minded professor on a London theater stage. At the same time it was the British who were the perveyors of force majeure** throughout the world. The Boer War, which the British waged against Dutch settlers in South Africa, was the controversial Vietnam War of that period of history. The difference was that the British won it. Sic semper transit gloria.*** Anyway, the nation of absent-minded professors is now the nation of untrustworthy Hunnish hordes; the only reason the Wehrmacht isn’t camped in your back yard right now is because the Germans are scared of being H-bombed back into the stone age. At least that’s what a lot of Germany’s present-day neighbors believe in their heart of hearts. So why won’t the same thing happen to America? Sic semper transit gloria. The American Fuehrer will be called Ghetto Whomper B-Cool. He’ll wear a baseball cap and talk street rap. He’ll call the devotees “tilok-haids” and put them to work building an Egyptian-style sphinx featuring his own face. The sphinx will be constructed in the middle of the top-secret restricted zone of the Nevada desert called Area 51. (It’s a real place that exists right now.)  

But maybe not. Lord Krishna is in charge of whatever happens. He is always in charge, but especially in these last almost 40 years of ISKCON’s existence. Srila Prabhupada appreciated America’s firm opposition to atheistic communism. Now communism is hardly more than a memory. America had a lot to do with that.
The new enemy since September 11, 2001 is Islam. Oh, sure, officially the enemy is terrorism which (let’s say it together) “doesn’t represent the true Islamic religion.” But the other day I was reading some columns by Ann Coulter on the Internet. Who is Ann Coulter? She is a wild one. A good-looking young blonde lawyer, Ann does political commentary on the internet and in the print and broadcast media. She’s published several best-selling books too. In her political stance she is somewhere to the right of Attila the Hun. Annie really seems to enjoy herself being a sex symbol for President Bush’s war against terrorism. In her view, the USA should invade Islamic nations of the world and convert them to Christianity. (www.fantasticforum.com/archive_2/911/14sep01_coulter.pdf) Maybe she’ll be the American Fuehrer(in). Oh, she’d be perfect. 
And what about that Air Force Captain Kim “K.C.”Campbell, a blonde California girl, dropping bombs on Baghdad from her jet plane? Her plane got all shot up but she flew it to her home base and became an instant media heroine. Reporters asked her what “K.C.” stands for. “Killer Chick,” she smiled. (www.palletmastersworkshop.com/campbell.html) Anyway: until recently it’s been hard to imagine how Krishna consciousness could ever spread to the conservative Muslim countries of the Middle East. These places needed to be shaken up first. It seems Krishna has empowered America to do that. 
Shyamasundra Prabhu, speaking in the Srila Prabhupada Memories video series, recalls a discussion between Srila Prabhupada and the historian Sir Arthur Toynbee. Toynbee predicted the demise of Soviet communism. He said the Soviet Union was like Sparta of ancient Greece, and the USA was like Athens. Sparta was a warrior state but had no culture. After a brief period of military glory it dried up and became historically irrelevant. European civilization is still based on Athenian values. And Toynbee pointed out that cosmopolitan Athens became the entry point in Europe for Eastern religious ideas. Even Buddhism came to Athens. Buddhist influence is evident in the Gnostic Christian sect founded by Mani. Known as the Manicheans, the teachings of this sect were the background of the later Bogomil and Cathar movements. So it could very well be that America could be in Krishna’s plan to become the Athens of a new world civilization. Hmm. Maybe.
Anyway, here I am sitting on the 3rd floor of an apartment building on Milana Uzelca Street in Belgrade, having all these geopolitical-historical-spiritual thoughts. There’s no ISKCON temple here any more. But there are devotees here, very nice devotees, and they continue to preach and distribute books in this city.
Which goes to show that there is an “invisible ISKCON.” Or even a better name, the “Invisible Indivisible ISKCON” (the I.I.I.). It doesn’t depend on temples, on properties, on tentacles of management. It exists as a pure expression of spiritual faith and enthusiasm. Even if in the year 2101 the personality of Kali says, “All Your Bases Belong To Me” (i.e. all ISKCON temples and properties, the bases of Krishna consciousness in the world, are under Kali’s control), the I.I.I. will continue.
*Sic transit gloria mundi is a Latin phrase that means, “Thus passes the glory of the world.”

**Force majeure is a Latin phrase meaning “superior force.”

***Sic semper transit gloria,(Latin): “Thus always to glory.”
All glories to Srila Prabhupada!

Belgrade, Yugoslavia, 27 June 2003
Krishna Glorifies His Devotees
The Belgrade devotees are so blissfully progressive! “Progressive,” in the New Improved Dictionary of Transcendence, means “to accept everything as an impetus to advance in Krishna consciousness.” The Belgrade devotees used to have a temple; now they have none; there used to be many devotees here; now there are few. Are they defeated? No! A progressive devotee knows there is a supreme sanctioning power over everything that happens in life, and that power is Krishna; therefore nothing takes place without His sanction. Krishna is all-good. Whether you truly accept Krishna to be all-good, that, you see, is the major test of faith. Lord Krishna is all-good. His only plan for this world is to reclaim the conditioned souls and bring them back to Godhead. Therefore whatever happens in our lives is good for us. Everything we face in life is meant to help us return to Godhead. Do you accept it?

Of course you say you do. But … you know and I know very well that this consciousness is not always easy to maintain. This consciousness is what makes a progressive devotee. On the other side, a regressive devotee is entrapped by pessimism. Everything has two sides, black side and bright side. We are interested
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(Left) Here is Dhanurdhara Prabhu, Belgrade devotee, blissfully cooking a big lunch in the smallest kitchen in ISKCON. It’s the size of a closet. Sometimes he cooks for 100 persons in it.
in the bright side. Black side we can point out, but anyone who is sincere, he’ll take the bright side. 
“Sajjano gunam icchanti dosam icchanti pamarah. There are guna and dosa, fault and good qualities. So those who are sajjana, they take the good qualities, give up the bad qualities. Then there, gradually things will come out. But if we accept God, ‘God is all-good,’ then all good qualities automatically manifest. Yasyasti bhaktir bhagavaty akincana sarvair gunais tatra samasate surah. All good qualities manifest. If you remain with the fire, you become warm. The quality is acquired. If you remain in the sunshine, you become warm. Because sun is warm. So you acquire the quality. So if we remain always with Krishna, then we acquire the qualities of Krishna. So God is all-good. Therefore I become good, by association with God.” (Srila Prabhupada, London, 12 July 1973)
A great devotee must be a progressive devotee. That is what makes him great. Some sort of falldown in devotional service is certain. We see that misfortune and humiliation make their appearance in the lives of even the greatest devotees. The Pandavas were cheated of their kingdom and were forced to live in exile for twelve years and incognito for one year. Even Lord Ramachandra was exiled to the forest for fourteen years. So that we may return to Him, Krishna makes us losers.
“It is said by the Lord: yasyaham anugrhnami harisye tad-dhanam sanaih. The Lord told Yudhisthira Maharaja that His special favor is shown to His devotee when He takes away all the devotee’s material opulences.” (SB 4.22.36 Purport)
In the same way, Lord Krishna seems even to act against His own interests. He wiped out His own family, the Yadu dynasty. Why? Because He wanted them to come back to Him. His devotee Maharaja Pariksit, whose presence on earth was holding back the Kali-yuga, was cursed to die in 7 days. If Krishna is all-good, why did He allow the world to be engulfed in sinfulness? But Pariksit became the hero of the Srimad-Bhagavatam. He died a glorious death in spite of being cursed by an agent of Kali. We are all under Kali’s curse right now. If we follow Pariksit, our death will similarly be glorious. That is the advantage of this age. For a little hearing and chanting, one succeeds so much.
Success is Measured by Failure
Consider this fact: success is measured by failure. In order to have great success, there must be great failure. Look at the course of Srila Prabhupada’s own life. Krishna glorifies His devotees and exhibits their superexcellent qualities by setting them against the background of adversity and ordeal.
The question remains, and only you can answer it for yourself: do you believe it?

If you are cynical (Wenn Du ein Zyniker bist), then leave this website immediately and go to: www.i-cynic.com/
All glories to Srila Prabhupada!

Belgrade, Yugoslavia, 28 June 2003 
Everyone Is a Sudra
In this age, everyone is at best a sudra. Sudra means laborer. Yes, a ditch-digger is a laborer no doubt. But a medical doctor is also a laborer. He is just a mechanic who works on the body, like an auto mechanic working on a car. And for that labor, he gets paid. A ditch-digger is called a common laborer, whereas a doctor is an educated, qualified, specialized laborer. But both are sudras. So if a sudra requires education and qualification to be accepted in his special field, then what to speak of a brahmana? 
It often happens that I have to stop and ask myself whether we Western devotees have a real grasp on what it means to be a brahmana. For example, I so often get questions from devotees about “the proper technique” how something in devotional service should be done, or about “the mechanism” that is behind some principle of our philosophy. Of course there is a technical and mechanical aspect to practical Krishna consciousness, to brahminical engagements. But just mastering technique and mechanism does not make one a brahmana. Such mastery may make one a very good sudra. 
Samo damas tapah saucam ksantir arjavam eva ca, says Lord Krishna to Arjuna about the essential qualifications of a brahmana. “He must be peaceful, self-controlled, clean, truthful, austere, learned, wise, and renounced.” (Bg.18.42) Peaceful means he is not agitated by so-called “needs.” Everyone has needs in this body, but the brahmana is not agitated by them. He does not permit himself to be forced to go to work for others in order to satisfy bodily needs. He remains steady in his brahminical duty and depends on Krishna. He doesn’t get a job in the factory, thinking, “It’s OK, I’m a brahmana and my father is a brahmana,” as he tightens bolts on machinery with a greasy wrench.
Again, a sudra may not be so grossly engaged as that factory wrench-monkey. He may instead be engaged in tightening muscular tissue in a patient’s body, or even tightening up his students’ understanding of physics or chemistry in the university. But the relative refinement of one’s labor is not what makes a difference between a brahmana and a sudra. Self-controlled means that the brahmana is free of lust, anger and greed; thus he does not engage in meat-eating, illicit sex, gambling or intoxication. 
Tapah: a brahmana is inclined to austerity. Given a choice between filling up his belly and thus succumbing to self-satisfied complacency and dullheadedness, or eating less but thus remaining alert, the brahmana will prefer to eat less. He is clean inside and outside—clean in his thoughts, clean in his habits. He always tells the truth because his mind is absorbed in the Absolute Truth: brahmajnana iti brahmana. 
A brahmana must be a pandita, learned. He lives by his brahminical knowledge, just as a ksatriya lives by his martial skills and a vaisya lives by his business acumen. He is not only learned but wise, a vijnani, which means he has realization. His knowledge is not merely parrotted facts and figures. 
Ksantih, he is tolerant. Parasara Muni began burning all the asuras in his fire of sacrifice because a demon had devoured his father. But when Pulastya Muni requested he forgive the demons, Parasara did so immediately. Pulastya Muni thus acknowledged Parasara Muni’s greatness as a brahmana and blessed him with the ability to speak nicely from the Vedic scriptures. 
Arjava, a brahmana does not cheat. He is astika, he adheres to the Vedic dharma. Endowed with these qualities, such a brahmana does brahma-karma, his brahminical duty, as an expression of his very nature. He does not do his karma as a “job.” It is his nature to be fully independent from matter and fully dependent upon Krishna. 
“In other words, a pure brahmana voluntarily accepts a life of poverty and lives in complete dependence on the mercy of the Lord. Not very many years ago, a brahmana in Krishnanagara, near Navadvipa, was offered some help from the local Zamindar, Vraja Krishnachandra. The brahmana refused to accept the help. He said that since he was very happy in his householder life, taking rice given by his disciples and cooking vegetables of tamarind leaves, there was no question of taking help from the Zamindar.” (SB 6.7.37 Purport)
All glories to Srila Prabhupada!
Belgrade, Yugoslavia, 29 June 2003 

Essay Two: A Vedic Schema of the Mind and its Processes
Part Four: An Overview of the Psychology of Bhakti-yoga
In this concluding part of Essay Two, we shall consider a summary of the system of psychology that the great Vaishnava acarya Sri Ramanuja presents in the Visistadvaita Vedanta philosophy. All the elements of the spirit soul’s conditioned consciousness as reviewed in the previous parts of this essay are nicely accounted for in Ramanujacarya’s explanation of bhakti-yoga. Srila Prabhupada gives his appreciation of this in his purport to Srimad-Bhagavatam 6.10.11.
Therefore Sri Ramanuja Svami, in his book Vedanta-tattva-sara, has described that this merging of the soul means that after separating himself from the material body made of eight elements—earth, water, fire, air, ether, false ego, mind and intelligence—the individual soul engages himself in devotional service to the Supreme Personality of Godhead in His eternal form … The material cause of the material elements absorbs the material body, and the spiritual soul assumes his original position. 

While writing this last part of Essay Two, I referred to Chapter Nine, “Visistadvaita,” of Indian Psychology by Raghunatha Safaya (Munshiram Manoharlal, New Delhi, 1975). Mr. Safaya, whose book covers the doctrines of mind taught by eleven ancient Indian schools of philosophy, gathered his material from original Sanskrit sources. For the “Visistadvaita” chapter he studied the Sri Bhasya of Ramanujacarya, Atmasiddih by Yamunacarya, Srimad-Bhagavatam, Visnu Purana and six other great Vaisnava texts. 
On page 248 he summarizes a number of theories about consciousness, including the Mayavada of Sankaracarya, Buddhism, and Western absolute idealism. Safaya’s conclusion: “Ramanuja holds the most commonsense view. He considers consciousness as an attribute of the Conscious, a reality and not an abstraction.” 
On page 260 he writes, “While Advaita Vedanta twists the Upanisads’s psychology in the direction of Mayavada (which is against the spirit of the Upanisads), Vaisnava Vedanta faithfully carries the Upanisad and Brahma Sutra philosophy and psychology further in the spirit of the Upanisads.” He concludes on page 261, “Ramanuja’s Visistadvaita represents all three schools (visistadvaita, dvaita and bhedabheda) of Vaisnava Vedanta as far as psychological principles are concerned.” The foundation of the psychology of devotional service is bhakti, the mood of pure devotion. Bhakti-yoga is the cultivation of this mood. From a psychological point of view it is a cultivation of emotions. Emotions form the “glue” of the mind’s attachment. We have seen in Part Two of this essay that liberation or bondage is decided by the quality of attachment. Bhakti-yoga cultivates the mind’s attachment to Krishna. In the language of psychology, emotional life is called the affective side of the mind (the word affective means a mental state of aroused emotions, like the state of affection of one person for another). 
Psychology recognizes that the mind also has a cognitive (thinking) side and a conative (active) side. Of these three vikaras (transformations) of the mind—thinking, feeling, and willing—Ramanujacarya determines the affective or feeling aspect to be paramount. “Cognition and conation are subservient.” (Safaya, pg.259). For Sankaracarya, all states of mind are psychotic because the subject (the thinker, feeler and willer) is hallucinating the objects of his thought, which are not real at all. Ramanuja rejects this Mayavadi standpoint. Individual subject and object have their microcosmic realities within the Lord’s macrocosmic form. The Lord is the great and original jnata (knower), bhokta (experiencer or enjoyer) and karta (doer). The jiva is a prakara (category) of Brahman (the spiritual substance); he too is jnata, bhokta and karta. Hence his thinking, feeling and willing are not without substance. 

In its cognitive or thinking function, the mind observes (anubhava) and remembers (smrti). Observation is two-fold. The mind observes by pratyaksa, direct perception, and by anumana, inference. Inferential observation is done by tarka or logic. For example, if I hear a friend’s voice through my closed door, I know logically that he is in the hallway outside my room. Thus I “see him in my mind’s eye.” Cognition has three bases: subject, object, and the subject-object relation. In other words, that which we call “thinking” is always involved with these three. As already noted, pratyaksa and anumana are levels of cognition. There is yet a third and highest level, divya-pratyaksa or divine perception.
“The means of attaining divine perception are divine grace which is invoked by acts of daily worship and meditation bearing the character of devotion.” (Safaya, pg.261) The mind’s conative (willing) side, Ramanuja teaches, is based on free will. Free will is an attribute of the Supreme Lord that the jiva shares to a minute degree. Actions in accordance with the Lord’s will are liberating; actions in defiance of the Lord’s will are subject to judgement under the law of karma. Above all is the affective side of the mind. 

Ramanujacarya teaches that all the truly healthy emotions culminate in love. Bhakti-yoga redirects the jiva’s love from material things to the Supreme Lord. Thus the jiva attains the highest happiness. Because the affective side of the mind holds sway over the cognitive and conative sides, the purifying influence of bhakti upon the affective side is most important. But bhakti-yoga takes command of all mental functions. It is not “just” an affair of the emotions. Bhakti-yoga instills in the affective side of the mind the longing for the Supreme Lord and nothing else. In pursuance of this, other ideal emotional states are brought forth: kalyana or a well-wishing attitude toward other living entities; daya, compassion; ahimsa, nonviolence; and anavasada, joyfulness. To the cognitive side bhakti-yoga brings viveka (right discrimination) and arjavam (integrity). To the conative side it brings right action (kriya), spiritual practice (abhyasa), and welfare work (dana). To all sides of the mind’s activities bhakti-yoga brings prapatti, complete surrender to the Lord. That is the overview of the psychology of bhakti-yoga. 
In addition we can shortly consider Ramanujacarya’s insight into consciousness and its conditioning under the modes of material nature. Let us begin by understanding just what the word visistadvaita means. Advaita, of course, means “nondual.” Mayavadi philosophy claims the term advaita for itself. When advaita is combined with visesena (qualifying agent), we get visistadvaita, which means “qualified nondualism.” 
It is important to understand that the starting point of this philosophy is not a material visesana like the tri-guna prakrti. Visistadvaita does not merely say that the nondual Absolute has taken on the qualities of sattva, rajas and tamas; if that were the case, then there would hardly be a difference between the philosophy of Ramanuja and the philosophy of Sankaracarya. Ramanuja teaches that the original visesana is consciousness, which is not the immutable Absolute that Sankaracarya thinks it is. Consciousness is a quality of the Absolute Godhead, and also a quality of the individual soul. 
Another way to explain the distinction is to say that for Sankara, consciousness is the subject; for Ramanuja, it is the function of the subject. Hence consciousness is not static. It is dynamic. Consciousness is aprthaksiddharma—it cannot be separated from its subject. In this way the subject and its consciousness are nondual (advaita). But because consciousness is also an active attribute of the subject, it qualifies the subject. For example, a jiva can be exalted by his consciousness or he can be degraded by it. Degradation of consciousness brings the jiva under the control of the three modes of material nature. During jagrata or the waking state (i.e. the sattvic state), the consciousness of the jiva is granted by material nature room of movement on the physical plane.
Consciousness flows along the subtle channel of the mind through the senses to the sense objects. In svapna or dream (i.e. the rajasic state), the mental link to the sense objects is shut down. In this condition the mind is active, but it is engaged with the smrti or memory of sense objects. Memory throws up images without coherence or coordination. There is a reality to all dreams, in that the elements of any dream are real experiences held in storage by the memory; but dreaming distorts and confuses that reality. About susupti (deep dreamless sleep, the tamasic state), Sankaracarya argues that the Self becomes the witness of primeval avidya. By this act of witnessing avidya the ahamkara dissolves. For Sankara, susupti is the threshold of pure consciousness, in that the Self is freed from material perceptions and conceptions.
Ramanuja holds that it is incorrect to speak of the soul being the witness to anything in the susupti state. There is literally nothing (no-thing) to be seen in susupti. Suppose one dark night a crime is committed stealthily and silently on an unlit city street. The police investigate and learn that a man was waiting for a ride near the scene of the crime. When they interview him, the man informs them he saw and heard nothing. If this is the case, can we refer to this man as “the witness?” No. Yet he was present in the vicinity of the crime when it happened. 
Similarly Ramanuja acknowledges the presence of the subject (the jivatma) in susupti, but he does not acknowledge that the attribute of the subject, consciousness, is active at this time. We ought not to say, “In susupti, consciousness is pure,” like Sankaracarya says. After all, when we come out of deep sleep we return to the wakeful engagements of trying to satisfy our material desires.  Rather we may say, “Consciousness is disengaged while in susupti.” It does not operate between subject, object and the relation of subject and object which are the three bases of cognition. Now, we need to carefully consider what Ramanujacarya is describing here and not misunderstand him. 
Consciousness is inactive during susupti, yet consciousness is never separate from the subject. Thus when the soul returns to the waking state he remembers that he was asleep. Moreover, he remembers that his deep sleep was a pleasant experience. Thus he says, “I slept well.” On this point Ramanuja and Sankaracarya agree: the jiva experiences a kind of happiness in susupti. The experience of pleasure in deep sleep demonstrates that the affective side of consciousness does not shut down even when the cognitive and conative sides are disengaged. 
The plain conclusion is that the affective side is superior. Jnana-yoga, which focuses on cognition, and karma-yoga, which focuses on conation, cannot keep pace with bhakti-yoga, which focuses on affective consciousness as well as fully engaging the cognitive and conative sides. From the above information, we get insight into the karana-deha, the finest material embodiment of the spirit soul.  
Those jivas who dwell in the muni-loka, whose only embodiment is the karana-deha, are disengaged from physical and mental activities. They exist in a state of trance. But that does not mean that the karana-deha is pure like the siddha-deha, the transcendental body that is manifest in the spiritual world for loving service to the Lord. Material desires are spread like seeds throughout the karana-deha. For the seeds to sprout and grow, the linga- and sthula-sariras are needed. During creation, Lord Brahma brings forth the seeds of the jivas and their karmic desires from his own causal body and sows them within the regions of the universe where the linga- and sthula-sariras are active. In those regions the jivas are able to act out their desires subtlely and/or grossly. In the Janaloka, Tapoloka and Satyaloka, contact with gross sense objects, whether by means of mind or by senses, does not take place. In our own individual embodiment as human beings, desires are released from the karana-deha to take subtle shape in the mind and to be acted upon in the gross body. Because the residents of the three uppermost regions of the universe are sealed off from lower strata of consciousness by their karana-deha embodiment, they always experience the happiness called anandamaya. On this platform they may merge their bodies into primal nescience and then ascend to higher levels. 
Ramanujacarya speaks of two levels of consciousness beyond the causal state of embodiment. These are yogi-pratyaksa and nirupadhika-jnana. The first is the mystical perception of accomplished yogis. The second is the turiya state proper. Regarding the second, upadhi means designation (i.e. the subtle and gross body). Nirupadhi is the negation of those designations. Jnana means knowledge. In the turiya state the soul attains transcendental knowledge unrestricted by the material coverings of consciousness. This is the state of clear ksetrajna explained in Part Two above by a quotation from Srila Prabhupada. 
As Safaya writes on page 253 of his book, “Through this the individual perceives the entire reality (of the Universal Form in the mahat-tattva), as Arjuna perceived when the divine eye was granted to him by Krishna.” In conclusion, Ramanuja uses the word manas (mind) to cover the whole subtle body. Manas reveals to the soul the inner condition of pleasure and pain and the outer realm of sense perception. As a whole, the function of manas is threefold: adyavasaya or decision, abhimana or self-love, and cinta or reflection. The first is the specific function of the intelligence, the second of the false ego, and the last of the mind proper. End of Essay 2—more essays on the way! 
All glories to Srila Prabhupada!

Belgrade, Yugoslavia, 30 June 2003
Reality Actual and Virtual

The original actual Reality, in all its unlimited richness, is Bhagavan Sri Krishna. He is the immeasurable reservoir of beauty, wealth, strength, knowledge, fame and renunciation. Though He has an unchanging form, He is limitless in His qualities. That is the amazing nature of spiritual form as opposed to material form, which defines a thing by limiting it to a fixed shape, a fixed location, a fixed list of qualities. Maya is the original virtual reality (i.e. simulated reality). 
From the dictionary there is a nice single word for virtual reality: verisimlitude. A snapshot of a person looks exactly like him in many ways, but obviously it is not him. Similarly, maya resembles original reality in many ways. It is an expert enough verisimlitude to fool us if we want to be fooled. But just as a photograph is a two-dimensional image of a person who exists in three dimensions, so maya’s replication of Krishna’s opulences is within the lower dimension of material consciousness. 
We all feel attraction to the qualities of beauty, wealth, strength and so on that are evident in maya’s realm. To us, who are very weak and tiny, maya’s raw, primeval display of opulence and power appears unlimited. How can entities so insignificant as ourselves lord it over the unlimited? Therefore maya, the energy that accomodates our materialistic inclinations, also displays herself in forms that we can apparently seize and take control of. 
One definition of maya is “measurable.” Things within our human power of manipulation have their definite size, shape, weight, position in time and space and so on. That which we can measure, is limited. That which is limited, we get bored with. There’s the rub. And so people become attracted to newer and newer manifestations of maya, artificial maya created by human beings. Artificial maya—like the world inside a computer game—seems more exciting than “real” maya. It is full of unexpected surprises. 
Another thing we find thrilling is that we can can change the shape of that maya at will. The original maya is usually not nearly so thrilling. If it is thrilling, it’s often because of killing (war and catastrophe), which is no fun if it happens to you and me. The original maya is much harder to manipulate. For example, if you want to change the landscape of the place you live, you are faced with the prospect of many long hours of hard work. The spiritual world, consisting of pure consciousness, is ever-fresh with transcendental enjoyments. But these enjoyments are meant for Krishna’s pleasure. The spiritual world is instantly manipulatable by the Lord. 
Why did Lord Balarama become so angry at the Yamuna River? Because He called her to come to Him but she neglected His order, considering Him intoxicated. After He threatened to divide her into so many rivulets with His plow, she immediately arrived to fall at His lotus feet in surrender. Then He bathed in her. In the material world, if a river changed its course at the beck and call of some powerful man, we would call it a miracle. This is what virtual reality aims at: the creation of a miraculous world for man, not God, to enjoy. 
Is That Not Miraculous? 
But look. The sun, a gigantic ball of super-intense energy, moves across the sky every day. Is that not miraculous? A fly walks on the ceiling. Is that not miraculous? A cow eats grass and produces milk. A tree grows out of the ground and bears apples, pears or bananas. Can man with his modern technology manufacture a tree out of chemicals that will do that? Technological man is proud of his big metal airplanes,but can he manufacture an airplane the size of a mosquito? Technological man is proud that he harnessed atomic power, but can he dispell the dangers that come with atomic power? Atomic power plants are no longer wanted because of the risk of radioactive contamination. Technological man knows no foolproof way to safeguard against this danger. 
A Technologically Sophisticated Form of Idiocy
The sun has been pouring down its tremendous energy upon the whole earth for millions of years, free of charge and free of problems. Is that not miraculous? Of course it is. Then why is man so foolish as to ignore the miracle of Krishna’s acintya-sakti all around him? Why does he retreat into a computerized world of flickering electronic images? It is because he can manipulate that world with little clicks of his mouse. It is because there, within the CGE (Computer Graphic Effects) universe, he can imagine himself to be God. 
But how will mere flickering computer images make a person happy? That is just an escape into an even deeper illusion than the “original” maya. Thus we have a new kind of addiction: computer addiction, internet addiction. It is an up to date, very technologically sophisticated form of idiocy.
How Much Time Have You Got in That Body? Go to: www.deathclock.com/
All glories to Srila Prabhupada!
ISKCON Skopje, Macedonia, 1 July 2003 
Vedic Kings Were Great Rsis
The kings who ruled during Vedic times were great rsis. Now our great political leaders are peanut farmers, movie actors, playboys and cowboys. If the king is good the people will likewise be good. If he is a rogue, then that is what the people will become, by following him. Politics is always dirty business. It means intrigue, it means compromise, it means state-sanctioned violence, it means arrogance, it means favoritism, it means steamrolling the rights of the individual for the interests of the state … these and many more unpleasantries are found even in Vedic history, what to speak of Kali-yuga history. Politics is like cooking in that if you want to fry up a delicious sabji, you have to take out a knife and start cutting; similarly if you want to have a nice government, some peoples’s interests will have to be sacrificed.
Consider how Queen Kunti and the Pandavas escaped the trap that Duryodhana laid for them at Varanavata. He housed them in a palace built from highly combustable materials. His plan was to have that palace set afire while the Pandavas were sleeping. But Vidura kept them informed of Duryodhana’s intrigue. On the night the fire was set, a feast was first held in the palace. Intoxicants were served. A low-class woman and her five sons had been allowed into the palace for the party; they got drunk and were permitted to stay overnight in a single room. The Pandavas escaped the fire through a tunnel that an ally had secretly constructed. They deliberately let the low-class woman and her sons be burned alive in their sleep, knowing that Duryodhana would be fooled by the six charred bodies into thinking that his plot was successful in ridding the world of Queen Kunti and her five sons. 
Wasn’t that unfair to the low-class woman and her sons? But that is what politics is all about. The road to a strong and virtuous government passes through calculated actions of unfairness, cruelty, oppression and war. Even in Vedic times, rare was the king who did not have to resort to such policies at some point or other. But the great thing was that such kings deeply pondered their actions beforehand. They sought the advice of wise brahmanas. They were not whimsical. They knew the difference between right and wrong. Everything they did was carefully considered in the light of the Vedic scriptures. The scriptures acknowledge that for the sake of the village, an individual sometimes has to be sacrificed. And for the sake of the town, a village might have to be sacrificed. For the sake of the city, a town might have to go. That’s politics. 
A political science professor I met in the Netherlands gave me this definition of politics: “The management of human affairs in an imperfect world.” So how much worse off we are when ignorant meat-eaters, woman-hunters, drunkards and gamblers take the post of leadership. Politics alone is bad enough, but mix in unqualified leaders and you have a recipe for chaos. In the Kali-yuga patriotism is another ingredient that is purposefully added to blind the people to the mess they are in. Patriotism, or nationalism, was unknown in Vedic times. 
Even in Europe during the Middle Ages it was unknown. There was only Christendom, the realm of Christian belief that stretched from Greece up to Scandinavia. The different peoples of Europe were there, they spoke their different languages, but they did not think “I am a Frenchman,” “I am German,” “I am English.” They thought “I’m a Christian and I live under the rule of my Christian king.” In Vedic times people similarly identified with Vedic dharma and their local king, not with some artificial border drawn on a map. Nationalism is dog-ism. Dogs mark their territories with urine and defend these boundaries with snarls, barks and finally bites. Dogs are crazed; if you approach their “property” they go wild, barking like hounds from hell. Nationalism makes a dog out of a human being. He sees his flag waving in the breeze, he hears the national hymn, and he thinks “I am so proud to be an American,” or Russian or Indian or Iraqi or whatever. That heavy dose of dehatmavada (body-ism) stupifies them. “I am an American and my President is George Bush. That’s all I need to know. Rise for the flag salute.”

ISKCON Skopje, Macedonia, 2 July 2003
A Collection of Facts is Not Necessarily Science
In the first half of the 1800s, Charles Da’rwin (1809-1882) conducted a scientific investigation of the plants and animals on the Galapagos Islands off the coast of South America. He noted that species that had migrated from the mainland had physically changed over generations to better adapt to the special environment of the islands. This observation formed the germ of his theory of evolution. “Science consists in grouping facts so that general laws or conclusions may be drawn from them,” was Darwin’s own account of his method. Yes, this is what goes by the name science. The same definition was used by Henri Poincare (1854-1912); but he gave it a little twist to show that it is unintelligent to surrender one’s faith to anything and everything that claims to be science. 

“Science is facts; just as houses are made of stones, so is science made of facts; but a pile of stones is not a house and a collection of facts is not necessarily science.”

The point here is that it is possible to make anything out of a pile of facts. Scientists build theories out of facts, but such a theory may still not be science—going by the definition that science is supposed to trace out the cause from effects (the facts). If the facts are assembled to obscure rather than to reveal the cause, that assembly is not scientific. The facts may seem to demonstrate that creatures living in a new environment adapt to that environment over generations. But was it reasonable for Darwin to build his theory of evolution from such facts? 
When the atmosphere in British cities became sooty due to the smoke of the factories of the Industrial Revolution (which was taking place when Darwin was born), it was noted that white-winged moths developed a natural sooty coloring on their wings. Formerly when they alighted upon a pale surface like the side of a whitewashed house, their white color blended with the background. This was a protection against enemies. After the landscape became spotty with the soot from factory chimneys, the moths’ coloring gradually changed so that they fit into the new look of things. When some of these sooty-colored moths were removed from the sooty environment, after some generations their coloring reverted to white again. Fine, but this is not a demonstration of an evolutionary process that gradually reconfigures these moths as a higher form of life. 
We cannot reasonably conclude from the fact that these moths seemed to adapt in a limited manner to a new environment, that it is logical to suppose that if we keep a tribe of monkeys in a king’s palace and let them breed for a thousand years there, that they will produce a king fit to sit on the throne. In the Vrndavana area one observes many old royal palaces that have been homes to monkeys for many generations. But these monkeys remain as ignorant and mischievious as the monkeys that live in the trees. What is a good Vaisnava explanation for the morphology of adaptation? Krishna is the intelligence behind material design. Krishna helps his parts and parcels fulfill their material desires. He adjusts the design of their physical embodiment so that they can better cope with a new environment. He is so amazing in all that He does! 

The Cross: A Border Between the Material and Spiritual Worlds
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There is a big window in this room that opens to a nice balcony. The balcony looks out upon a mountain covered by forest. On top of the mountain is a huge cross that is lit up at night. For the so-called Orthodox Christian the cross is the symbol of Christ’s self-sacrifice for our sake: “He died that we may live.” 
Srila Prabhupada did not like this at all. 
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Once when he once visited a Christian institution, he was given a room to stay in. After he had been in the room for a short while he called for his servant and ordered him to removed a crucifix hanging on the wall. He remarked how offensive it was, a “deity” that glorified the cruel murder of the spiritual master. Often Srila Prabhupada criticized the Christians for their doctrine of “salvation by the blood of Jesus.” They think that because Jesus died for us we don’t have to do anything except believe in him. In fact many Christians argue that to make a serious attempt to be good is an offense against Christ’s mercy. One should live a “normal” (means: sinful) life and just have faith in Jesus. Wear the cross around your neck and everything will be all right, no matter what you do. 
Not long ago I read somewhere that many of the women who perform in dirty movies insist to their directors that they be allowed to wear just one thing during the filming: a crucifix! 

“Not everyone saying unto me ‘Lord! Lord!’ will enter into the kingdom of heaven, but he who does the will of my Father Who is in heaven.” (Matthew 7:21)

The Gnostic Christians taught that Jesus came to teach gnosis (the Greek word for jnana, transcendental knowledge). The Gnostics are not considered “bona fide” by so-called Orthodox Christians. In fact a Gnostic sect called the Cathars was a great embarrassment for the Christian heirarchy of Europe because the Cathar perfecti (priests) were more respected by the people for their pure lifestyle. The celibacy of the Catholic priests was laughable when compared to that of the perfecti. The perfecti were moreover strict vegetarians and teetotalers. They taught that the soul is a spiritual spark that reincarnated until it achieved gnosis; then it entered the spiritual world. 
Gnostics did not accept that Christ was really crucified. Nor did they accept that a Christian would be delivered from the material world for only “believing” in Jesus while continuing a life of sense gratification. For the Gnostics the cross was a symbol of the path of liberation. The vertical beam of the cross was the way up from matter to spirit, and the horizontal beam was the border between the material and spiritual worlds. 

Rethinking Morality


Thinking of Christians brought to my mind the moralists. Christians serve as a good example of mundane religionists; mundane religionists are moralists. Why is moralism something different from Vaisnavism?
“But big moralist, they cannot understand. They’ll see, ‘Why the father has spoken lie to his son. He’s not a good father.’ They’ll mistake. Father is always friend. Father cannot be enemy. But for the benefit of the rascal child sometimes he has to say like that. That ‘If you take the medicine I’ll give you cake.’ So those who are mundane moralist … they cannot understand this thing, because they are mundane platform. The another example is that Yudhisthira Maharaja. He was asked by Krishna that, “You speak lie to Dronacarya that ‘Your son is dead.’ Yudhisthira Maharaja refused. For this he had to see hell. He was more moralist than Krishna. For this moral activity he had to visit hell.”

Often people who profess moralism, who harshly criticize devotees for moral “lapses” like telling lies while distributing books, are themselves complete hypocrites. But there are moralists who are sincere about being good. Where is their fault? It is found in their taking comfort in material existence. That is why they remain mundane, despite their honesty. What does it mean to take comfort in material existence? It means they take comfort in associating with the opposite sex. Oh, it may all be nice and legal, only with wife or husband. But …
It is therefore said in the sastras, yan maithunadi-grhamedhi-sukham hi tuccham: materialism is based on sex, whether licit or illicit. (SB 5.14.22 Purport)

The moralist feels secure at home in the presence of his bodily attachments in the form of wife and children. His moral vision emanates from his warm nest. He thinks “goodness” ultimately translates into nice family life. Religion and God are appendages of family happiness. The moralist / mundane religionist gets inspired by family sentiment to do good deeds and religious activities. The adorable innocent children, oh, they need to go to church or temple to stay so sweet and lovable. And wifey looks so pretty when her head is bowed in prayer. That input of sattva-guna just makes everything at home so much more tender and cuddly and emotional! This is maya. “What! How can you say that! This is … this is religious human life! This is … this is dharma! We’re honest grhastas! We don’t make a false show of renunciation just to collect money! We live by the sweat of our brow and we fulfill all our responsibilities. We’re not enjoyers! We do our duty and keep God at the center as we do it!” 
It is the gross bodily conception that you keep at the center. That is the inspiration for your duty, piety and morality. Your goodness is rooted in warm, moist, pulsating flesh, blood, fat, and stool. “Now that’s enough! I’ve never heard anything so hurtful in all my life! You guys, you induce people with the false hope that they can just throw off the burden of their responsibilities and walk away. You take their money and possessions and you promise them that the Lord will pay them back with spiritual strength so that they can be renounced for the rest of their lives. But sooner or later they wake up out of that dream you put them in. They realize that renunciation is acheived only after a full life of pious grhasta life. This is Bhagavata philosophy, for crying out loud. Look! Look at these verses:” 
nettham pumsam viragah syat tvaya kevalina mrsa
manyase yady upasamam sneha-pasa-nikrntanam
“If you think that simply awakening the sense of renunciation will detach one from the material world, I must say that unless full knowledge is awakened, simply changing dresses as you have done cannot possibly bring detachment.”
nanubhuya na janati puman visaya-tiksnatam
nirvidyate svayam tasman na tatha bhinna-dhih paraih
“Material enjoyment is indeed the cause of all unhappiness, but one cannot give it up unless one has personally experienced how much suffering it is. Therefore one should be allowed to remain in so-called material enjoyment while simultaneously advancing in knowledge to experience the misery of this false material happiness. Then, without help from others, one will find material enjoyment detestful. Those whose minds are changed by others do not become as renounced as those who have personal experience.” (SB.6.5.40-41)
“See? See? This is the Srimad-Bhagavatam speaking!” Actually that is Prajapati Daksa speaking in the pages of Srimad-Bhagavatam. Unfortunately he is not speaking Bhagavata philosophy here; he is criticizing the great sage-devotee Narada Muni. He is arguing that Narada Muni’s giving sannyasa to his sons will not help them advance. In fact, Narada’s preaching is the real Bhagavata point of view. The exchange I wrote above, between the moralist and the devotee, is exaggerated for dramatic effect; but in fact I did have this conversation (in a more basic way) with a grhasta Godbrother in 1977 in Geneva. He actually picked up the Sixth Canto and read aloud Prajapati Daksa’s words to me. He seriously thought that these two verses represent the philosophy taught by Sukadeva Gosvami to Maharaja Pariksit. 

All glories to Srila Prabhupada!

ISKCON Skopje, Macedonia, 3 July 2003
The Beginning of Civilization is the Cultivation of Food
The beginning of civilization is the cultivation of food. Human beings are different from animals in that they know how to combine natural elements—sunlight, water, air, earth, and fruit-, vegetable-, nut-, and sugar-bearing seeds to produce food. Human beings know how to protect cows and non-violently take their milk for the production of so many wonderful dairy products. Animals do not know how to produce food. They either eat fresh grass and plants right off the ground or they eat other animals. 
“Uncivilized” means wild, without culture, without knowledge, and without scriptures. Lack of civilization has become fashionable in modern times. Young people like to dress slovenly in raggedy old blue jeans. Blue jeans were invented in America in the 1800s to be worn by uncultured farm-sudras who had to shovel manure all day onto the cotton fields. It used to be shameful to be seen wearing blue jeans; it meant you were low-class. But people today glory in being low-class. Modern youth like to be “free”—which means to be ignorant of their cultural heritage and to have no religion or philosophy. 
Young people throw away their God-given human intelligence into artificial technology like computers, cell telephones, automobiles, and a host of other gadgets. The diet of such neo-barbarians is “fast food.” Just grab something and gobble it down while you are doing something else, like driving a car, talking on the phone, or skateboarding. Especially it means a diet of hamburgers, hot dogs, roast beef sandwiches, and french fries cooked in animal grease. Eat and run. No care about where the food comes from. 
There is even a web site for “Sinkies,” people who snatch food out of their refrigerator and gobble it down over the kitchen sink. The crumbs fall into the sink; after eating you wash your hands in the sink and the crumbs go down the drain. Sinkies don’t have the self-control to even sit down at a table. This is animalism. Think about how much care devotees put into preparing, offering, and honoring prasadam. Ideally the raw produce and milk should also have been cultivated by devotees. That’s what is nice about the Czech Yatra. All of the grains baked into bread products by the Nitai Bakery were grown on the Czech farm. 
Not only grown, but milled into flour there, on one of the only three stone mills in the whole country. Vegetarianism represents a more developed state of culture than meat-eating, which is just “kill it and grill it” barbarism. Vegetarians have to take more care in cultivating and preparing their food. Devotees have the highest standard of civilization, because we take more care than anyone about diet. That is a fact. Vegans and macrobiotics don’t prepare food for God. They just eat for themselves. Eating for yourself is already a step closer to “eat and run” animalism. Though vegans and macrobiotics are proud to be vegetarians, they are not as civilized as devotees. 
Eat and run. Run to build skyscrapers, which are like huge concrete wasps’ nests. Hotels, night clubs, cinemas, telephones, automobiles, and airplanes—this is not civilization. Especially when the airplanes take off to drop bombs on other skyscrapers, night clubs, hotels, and cinemas. 
Eat and run. Run to pass stool. In a city of five million people, five million pounds of stool are passed every day. Where does it all go? Cats dig a little hole in the ground, but human beings have bigger brains, so we have pipes encased in the walls of our big skyscrapers to carry the stools down from the toilet bowls into the vast network of sewage canals beneath the city. You can pass stool nicely down a technologically-perfected toilet hole even as you ride in a bus or a train. Even while you fly your stealth bomber to drop bombs on Iraq you can pass stool very comfortably. Modern “culture” is simple a very sophisticated arrangement for gobbling down huge amounts of sinful foodstuffs and passing huge amounts of stool. See what the vegetarian diet for the last days of Kali-yuga will be like: www.mtd.com/tasty/vegie.html
All glories to Srila Prabhupada!
Sofia, Bulgaria, 4 July 2003

Essay Three: Further Considerations of Material Personality
In Essay One of the Transcendental Psychology series I wrote, “It is only to be expected that any process of clarification will be more difficult in the beginning. But step by step, as we become more familiar with the issues, the subject matter gets easier to grasp. This is especially true of Vedic psychology, which starts with principles (harder to grasp) and progresses to practical behavior (easier to grasp).”

I begin the transition from principles to practical behavior in today’s essay. I must hasten to add that today you’ll still be reading about principles. But in previous essays we considered principles that apply equally to everyone. Now we shall look at principles that vary from person to person. These are the ingredients of conditioned individuality. Everyone has a mind; what could be more universal? Everyone’s mind moves through the phases of thinking, feeling, and willing. But when we examine the subjects that each of us thinks about, feels, and actuates, we arrive at individuality. I pointed out in the introductory essay that it’s here, the point when the movements of an individual’s mind are considered, that psychology becomes complex. 

And why so complex? Why does the study of the mind’s movements (the study we know by the word psychology) become so mysterious and convoluted? That is because the mind moves according to our desires. Hence, it is our desires—meaning, in our present state, our material attraction—that complicates our mental processes.
In part four of Essay Two I wrote: “Material desires are spread like seeds throughout the karana-deha. For the seeds to sprout and grow, the linga- and sthula-sariras are needed … In our own individual embodiment as human beings, desires are released from the karana-deha to take subtle shape in the mind and then to be acted upon in the gross body.”
Vasana
The appearance of material desire in the mind is called vasana, as we see from a remark Srila Prabhupada made in a Bhagavad-gita lecture on 29 July 1973 in London:
“Similarly, if one desires that: ‘I shall become a devotee of Lord Krishna,’ that is natural desire. But when I desire to lord it over the material nature and forget my service to Krishna, that is called vasana. That is material desire, abhilasa. So we have to give up these material desires. Then it is bhakti.”

We have a full account of vasana from a verse spoken by Jada Bharata (Srimad-Bhagavatam 5.11.5):

 sa vasanatma visayoparakto guna-pravaho vikrtah sodasatma-
bibhrat prthan-namabhi rupa-bhedam antar-bahistvam ca purais tanot

Because the mind is absorbed in desires (vasanas) for pious and impious activities, it is naturally subjected to the transformations of lust and anger. In this way, it becomes attracted to material sense enjoyment. In other words, the mind is conducted by the modes of goodness, passion and ignorance. There are eleven senses and five material elements, and out of these sixteen items, the mind is the chief. Therefore the mind brings about birth in different types of bodies among demigods, human beings, animals and birds. When the mind is situated in a higher or lower position, it accepts a higher or lower material body.”

This verse outlines a series of psychological phenomena that culminates in the soul taking another birth. Let us take a few moments now to analyze this series. The material mind is guna-pravaha, conducted by the three modes of material nature. Each individual’s mind is subject to a unique combination of the three modes. 

The effect of the modes upon the mind is understood by the mind’s constant agitation and restlessness. While consoling his mother as she grieved over the death of Hiranyaksa, Hiranyakasipu nicely summed up this effect in Srimad-Bhagavatam 7.2.24. He told her that the soul is always avikalah puman, changeless; but when the mind is agitated by the gunas, the soul is bewildered and sees itself undergoing material transformations. In the verse quoted above, Jada Bharata uses the word vikrtah to indicate the transformations of mind that are induced by guna-pravaha. 

Restlessness of mind is the fertile soil by which the seeds of desire embedded within the karana-deha develop into ideas of sense gratification that blossom in the linga-sarira. In the Monier-Williams Sanskrit Dictionary the word vasana is translated as “infusing” (this is one definition among several given). The word infuse means “to put into or introduce as if by pouring.” Hence the vasanas are waves of desire that pour out of the subconsciousness into the restless conscious mind.
The mind is the chief of the sixteen material coverings of consciousness (the others are the five gross elements, the five jnanendriyas, and the five karmendriyas). The desires of the mind are served by the fifteen other coverings. 

When the senses engage in satisfying the mind’s desires, karma is generated, and the wheel of samsara is turned. Thus the soul takes on body after body according to the mind’s condition under the modes: good, mediocre, or bad.
Another gloss on vasanas and their effects is found in the purport to Srimad-Bhagavatam 6.15.24. “Srila Visvanatha Cakravarti Thakura writes as follows in his commentary: arthena vyaghra-sarpadina vinaiva drsyamanah svapnadi-bhange sati na drsyante tad evam daradayo ‘vastava-vastu-bhutah svapnadayo ‘vastu-bhutas ca sarve manobhavah mano-vasana janyatvan manobhavah. At night one dreams of tigers and snakes, and while dreaming he actually sees them, but as soon as the dream is broken they no longer exist. Similarly, the material world is a creation of our mental concoctions. We have come to this material world to enjoy material resources, and by mental concoction we discover many, many objects of enjoyment because our minds are absorbed in material things. This is why we receive various bodies. According to our mental concoctions we work in various ways, desiring various achievements, and by nature and the order of the Supreme Personality of Godhead (karmana-daiva-netrena) we get the advantages we desire. Thus we become more and more involved with material concoctions. This is the reason for our suffering in the material world. By one kind of activity we create another, and they are all products of our mental concoctions.”

In a Srimad-Bhagavatam class (7.6.9) given in Vrndavana on 11 December 1975, Srila Prabhupada explained how a devotee deals with vasana. 

“Vasana. Therefore we have to become vasana-less. Without any vasana means without any material desires. Vasana cannot … it is therefore not actually to make it null and void, but to make it purified. That is the aim of human life. To purify our desires. That purification is possible by Krishna consciousness. Sarva padi vinirmuktan tat paratvena nirmalam. If you simply desire how to serve Krishna then that is really desirelessness.”

In Bhakti-rasamrta-sindhu Srila Rupa Gosvami has given an in-depth explanation of how sinful desires arise in the mind, what reactions such desires foment, and how devotional service rids us of both the desires and their reactions. Dhanurdhara Maharaja nicely summarized and clarified Rupa Gosvami’s explanation in his groundbreaking book Waves of Devotion. I adapted his summary for this essay. The word vasana is not used, but the word bija (seed of sinful desires) means the same thing. Bija arises from avidya. Avidya is the primal ignorance that encases the soul as the karana-deha (causal body). 
Diagram 1: How Klesha Appears
[image: image12.png]




Klesha refers to distress, and the causes of distress. Distress has three causes: (1) papam — sins, (2) bija — material desires, and (3) avidya — ignorance, the root cause. 

Srila Rüpa Gosvami explains that devotional service is the best means of obtaining relief from distress, because it is the only process that can counteract all three causes.
 
 

 
Diagram 2: Two Reactions to Papam (Sins)
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Sinful actions (papam) produce two reactions: (1) prarabdha—manifest, and (2) aprarabdha—unmanifest. Srila Prabhupäda describes, “... for some of our sinful activities we are awaiting distress in the future, and for others, which are mature, we are suffering at the present moment (Nectar of Devotion pg 4).” 

Manifest Sinful Reactions (Prarabdha-Papam)

A disease caught early is curable, but is far more difficult to counteract if allowed to become chronic. Similarly, sinful reactions are more difficult to counteract once they become manifest. Devotional service, however, can remove even manifest sinful reactions and the suffering they bring.

Devahuti explains that by practicing devotional service even someone born in the lowest family of dog-eaters becomes qualified to perform the highest brähmiëical sacrifices. The behavior of those born into degraded families disqualifies them from performing Vedic sacrifices. Devahuti points out that even slight engagement in devotional service can counteract the disqualifications incurred by a low birth.

One’s birth is a tangible result of karma—a manifest reaction (prarabdha-papam). Thus Devahüti’s statement is sastric evidence that devotional service can counteract prarabdha-papam.

Unmanifest Sinful Reactions (Aprarabdha-Papam)

Devotional service is like a blazing fire, able to consume limitless amounts of unmanifest sinful reactions. Srila Prabhupada says, “... as the blazing fire can burn any amount of fuel to ashes, so devotional service to the Lord in Krishna consciousness can burn up all the fuel of sinful activities.” (NOD pg 5)

How Unmanifest Reactions Cause Suffering
Previously, we said that sinful activity causes two types of reaction: manifest and unmanifest. We will further clarify this statement. 
Diagram 3: Furtherance of the Two Reactions to Papam (Sins)
A sinful action generates two types of unmanifest reactions. One type creates direct physical or emotional suffering. The other type creates indirect suffering by increasing one’s sinful proclivities.  
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emotional suffering. The other type creates indirect suffering by exacerbating his proclivity for sex; thereby increasing sexual desires, impelling future illicit sex, and entangling him in a karmic cycle of suffering. 
When sinful desires increase, sinful activities increase. When sinful activities increase, sinful desires increase — it is a self-perpetuating cycle. The more one tries to satisfy his desires, the stronger they become. 
To break this cycle of bondage one must tolerate sinful desires and not endeavor to fulfil them. Not being reinforced by unmanifest reactions, they will gradually dissipate and leave the heart forever.1 

Evolution of Unmanifest Sin
The cycle of unmanifest reaction goes through four stages, as explained in Padma Purana: Aprarabdha (unmanifest reaction)—In this stage the reaction is completely unmanifest and has no perceptible effect. 
Kutam (sinful proclivity)—In this stage the reaction evolves into a psychological disposition towards sin. 
Bija (sinful desire)—In this stage the sinful proclivity evolves into a specific desire to commit a particular sinful action. 
Prarabdha (manifest sinful reaction)—In this stage the sinful desire causes one to commit a sinful action and suffer the concomitant reaction. 
The following illustration may help clarify the subtle distinctions between these four stages: 
Diagram 4: The Four Stages of Bondage
As a result of some sinful act, a man is destined to become a thief and suffer punishment. However, this reaction is not immediately felt—it is stored for a future birth (this is the stage of aprarabdha). In his next life, the reaction begins to manifest as an almost unnoticed proclivity towards dishonesty and cheating (this is the stage of kuta). This proclivity gradually intensifies and eventually manifests an explicit desire to steal (this is the stage of bija). Finally, this desire causes the man [image: image15.jpg]Pupam
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to commit theft and undergo the consequential suffering (this is the stage of prarabdha).

Devotional service eradicates all four stages of sinful reaction in chronological order—first aprarabdha, next kuta, then bija, and finally prarabdha. (See NOD page 6)

Bija—Desire
Srila Rupa Gosvami described the first cause of suffering (papam) in all its subheadings. Now he describes the second cause of suffering: bija—sinful desire.

He quotes the Visnuduttas (SB 6.2.17), who explain that many processes can neutralize the reactions of sinful activities, but only devotional service can uproot sinful desire—which is the cause of sinful activity.

Srila Prabhupada elaborates by citing Ajamila. In spite of his strict performance of brahminical duties, sinful desires remained in Ajämilas heart and caused him to succumb to sinful life. Later, the simple devotional service of chanting””Narayana” uprooted all his calamities, although he was in the midst of sinful activities. (See NOD page 6)
Vedic rituals like charity and austerity can neutralize sinful reactions, but they cannot neutralize sinful desire. Srila Prabhupäda gives two illustrations: (1) a person may be cured of venereal disease by some painful medical treatment, but because sex desire remains in his heart he again implicates himself in suffering; (2) an elephant may carefully bathe in a lake, but upon returning to the land immediately covers himself again with dirt. (See NOD page 7.)
Devotional service can uproot even sinful desire, and is therefore the best method for attaining relief from suffering.

Diagram 5: The Appearance of Desire 
From Ignorance and Its Reactions
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The root cause of suffering is avidya—ignorance of one’s true identity as Krishna’s eternal servant. In ignorance, one acts as an enjoyer and suffers the concomitant reactions. Srila Prabhupäda says, “As long as one is ignorant about his identity, he is sure to act wrongly and thereby become entangled in material contamination (NOD pg 8).” 
Uprooting ignorance is the best way to uproot suffering. Only devotional service can uproot all ignorance. Srila Rüpa Gosvami authenticates this by quoting Padma Purana and Srimad-Bhagavatam (Fourth Canto). 
Srila Prabhupada’s summarizes the quotation from Padma Purana, “Pure devotional service in Krishna consciousness is the highest enlightenment, and when such enlightenment is there, it is just like a blazing forest fire, killing all the inauspicious snakes of desire.” (NOD pg 8)” In this quotation, Srila Prabhupada expresses the Sanskrit word avidyam as “desire.” One usually translates avidyam as ignorance. Accordingly Srila Prabhupäda clarifies, “Similarly, the blazing fire of Krishna consciousness is so strong that the snakes of ignorance are immediately killed.” (NOD pg 8)

Devotional service eradicates sinful reactions, nullifies sinful desires, counteracts material proclivities, and—most importantly—uproots ignorance. Therefore it is the only efficient and effective way to achieve permanent relief from all suffering. In Srimad-Bhagavatam 5.25.8 we find the phrase anadi-kala-karma-vasana-grathitam avidyamayam hrdaya-granthim. Anadi-kala means “from time immemorial,” karma-vasana means “the desire for fruitive activities.” and grathitam means”tied tightly. “Avidyamayam means”consisting of the illusory energy.” Hrdaya-granthim means “the knot within the heart.” There are many verses in Srimad-Bhagavatam about the severing of the hard knot within the heart as the final stroke of liberation for the soul; among them 1.2.21 and 11.20.30 are oft-cited. In Srimad-Bhagavatam 5.25.8 it is made clear that this hard knot is the beginningless susceptibility of conditioned consciousness to the influx of vasana. This verse further makes clear that hearing and chanting the glories of the Lord, and constant remembrance of Him, is the only process by which consciousness can be purified so that vasana can no longer penetrate.
About this state of purified mind, Srila Prabhupada writes in his purport to Srimad-Bhagavatam 4.29.69: “In Brahma-samhita 5.54, it is said karmani nirdahati kintu ca bhakti bhajam. When a person is fully absorbed in Krishna consciousness, his stockpile of material desires is minimized. Indeed, the desires no longer fructify in the form of gross bodies. Instead, the stockpile of desires becomes visible on the mental platform by the grace of the Supreme Personality of Godhead.”

Freedom from the Cycle of Birth and Death through Krishna Consciousness

No living entity is free from the cycle of birth and death unless he takes to Krishna consciousness; therefore in this verse it is clearly stated (sattvaika-nisthe) that when one is fully absorbed in Krishna consciousness, in one stroke he is freed of past and future mental desires. Then, by the grace of the Supreme Lord, everything becomes simultaneously manifest within the mind. In this regard, Visvanatha Cakravarti Thakura cites the example of Mother Yasoda’s seeing the whole cosmic manifestation within the mouth of Lord Krishna. By the grace of Lord Krishna, Mother Yasoda saw all the universes and planets within the mouth of Krishna. Similarly, by the grace of the Supreme Personality of Godhead, Krishna, a Krishna conscious person can see all his dormant desires at one time and finish all his future transmigrations. This facility is especially given to the devotee to make his path clear for returning home, back to Godhead.
In this purport Srila Prabhupada explains that a pure devotee is released from the reaction of stockpiled material desires through dreams. “Why we see things not experienced in this life is explained herein. That which we see is the future expression of a gross body or is already stocked in our mental stockpile. Because a Krishna conscious person does not have to accept a future gross body, his recorded desires are fulfilled in a dream. We therefore sometimes find things in a dream never experienced in our present life.”

Kalisantarana Upanisad.7 declares:
iti sodasa kalasya jivasyavarana vinasam
tatha prakasate parabrahma megha paye
ravi rasmi mandali veti
In this way the mahamantra of sixteen names is the destroyer of the covering of the jivatma which is composed of sixteen parts. It is then only that Parambrahma Lord Sri Krishna shines before the jiva like the rays of the sun after the cloudy covering of the sky is removed.
In the first part of the Hare Krishna mahamantra, the holy names (Hare and Krishna) are uttered eight times. In the second part, the holy names(Hare and Rama) are uttered eight times. Thus there are sixteen names in the Mahamantra. The sixteen layers that cover the soul have already been explained; the vasana-infected mind is the chief of these sixteen. Chanting the sixteen holy names rids consciousness of all these coverings. When consciousness is pure, it is illuminated by the rays of Lord Krishna’s personal form.
But even after chanting for a long time we may find ourselves still troubled by vasana. The reason is offenses (aparadha). The following verse from Sri Caitanya-caritamrta (Antya 8.26) shows that even after a devotee has accepted initiation from a bona fide spiritual master, indeed even after he has entered the sannyasa order, he again falls victim to vasana if he commits Vaisnava-aparadha.
ei ye sri-madhavendra sri-pada upeksa karila
sei aparadhe inhara vasana, janmila
Ramacandra Puri was thus denounced by Madhavendra Puri. Due to his offense, gradually material desire appeared within him. 

Samskaras (Impressions)
It is very important in dealing with our individual psychology that we understand samskaras, which means “mental impressions.” Almost every time this word appears in Srila Prabhupada’s books, lectures, letters and conversations, “Vedic reformatory performance” is meant. For example, the Vedic marriage ceremony is called vivaha-samskara. Samskara in this usage also has its psychological sense, but it is reformatory. The ceremony impresses the minds of the couple getting married that the vow they are taking is one of the most important in their whole lives; they must preserve this solemn vow in years to come, in both good times and bad, etc. It is sometimes said that when the newly married couple circles the sacrificial fire seven times together, this creates an impression in their minds that will last for seven lifetimes.
Sinful events and associations also deeply impress our minds for years and even lifetimes together. Such sinful samskaras are closely associated with vasana (sinful desires) and kuta (sinful inclination). Srila Prabhupada indicated this sense of samskara in a conversation of 11 September, 1972, in Arlington, Texas: 

“Well, samskara you can change in a second. Samskara may be powerful. (indistinct) Krishna assures you, aham tvam sarva-papebhyo moksayisyami. He will give you protection. Samskara means you did some sinful activities and you are suffering. But He gives you protection. Sarva-papebhyo. Then what is the meaning of samskara? You can change your samskara immediately by surrendering to Krishna. Why you are so much concerned with samskara? He says, sarva-dharman parityajya mam ekam saranam … aham tvam sarva-papebhyo moksa … The samskara as effects of sinful activities, that is troublesome. So He gives you protection. Ma sucah, ‘Don’t worry.’ Why don’t you take this? You don’t want to change your samskara, and who can help you? That is a different thing. You don’t want to change. Otherwise Krishna is ready to give you all help. How their samskara is changed? From the very beginning of their life they are addicted to these principles: illicit sex, meat-eating, intoxication, gambling. How they have changed? They don’t touch it. How it has become possible?”

The guest Srila Prabhupada addressed here replied that he believed Prabhupada’s disciples had been great yogis in their past lives. By saying this he was suggesting that they had powerful samskaras embedded in their minds that brought them to Srila Prabhupada’s lotus feet; conversely, one who had no such samskaras would not be able to take shelter of the pure devotee. But Srila Prabhupada asked this guest why he was also not such a yogi. He replied that he didn’t know. Srila Prabhupada said, “Because you don’t surrender. That is the fact. If you surrender, you become also a great yogi.” 
Even after one takes to devotional service, he or she may be haunted by long-lasting impressions of sinful life-events and sinful associations. Many years ago a Godbrother confided to me his own difficulty with such samskaras. Then some names of great personalities in the Srimad-Bhagavatam reminded him of dirty words that he used to hear and chant in his karmi life. He felt himself condemned. These names should remind him of Krishna’s pure devotees; instead they reminded him of profanity. This is a good example of what a samskara does to the mind. 
“While in the subtle body,” Srila Prabhupada writes in his purport to Srimad-Bhagavatam 4.29.78, “we create many plans to enjoy sense gratification. These plans are recorded in the spool of one’s mind as bija, the root of fruitive activities.” Even everyday events are permanently recorded. 
When you were a small child, there was a day when you ate an orange for the first time. That experience impressed your mind, and that impression is always there beneath your conscious awareness. That experience—of the distinctive color, shape, smell, texture and taste of an orange—can at any time be replayed in your consciousness. A friend tells you he is going to the fruit shop and will bring you back an orange. The full experience of “orange-enjoyment” floods your mind. This is samskara. The mind is laden with samskaras from all our previous births, whether as a demigod, a demon, an animal, bird, insect, plant or fish. But only certain samskaras that are appropriate to this life have conscious and subconscious influence upon us now. The more an original experience provoked emotions, the stronger the influence of the lingering samskara. Samskaras are under the control of Paramatma (mattah smrtir jnanam apohanam ca). Those samkaras that He allows to influence this life constitute our prarabdha-karma (the result of our past activities which is in force right now).
A Look at Basic Conditioned Personality Types
 

Srila Prabhupada had this to say about prarabdha-karma: “If you infect some disease, you have to suffer. You cannot escape. You infect today somehow or other. Not today, not tomorrow, but some day it will come out … Then you suffer, prarabdha. This is called prarabdha-karma, infection. You are under the complete subjugation of nature. Prakrteh kriyamanani gunaih karmani sarvasah. These gunaih. The prakrti is forcing you to work because you have infected a kind of guna. (Lecture in Calcutta, 27 September 1974)

This explanation brillantly brings in the notion of disease. We perform a sinful act (this means any deed that registers as karma, good or bad), but the reaction is not immediate. The doing of the sinful act is the entry point of a karmic infection contracted from the soul’s association with the modes of nature. Like the physical symptoms of an infectious disease (fever, sore throat, etc.), the prarabdha reaction manifests after some time of incubation.
The Physical Body Itself Is the Disease of the Soul
Ayurveda is the Vedic medical science. Being Vedic, it views the physical body itself as a disease of the soul. The body comes into being out of the tri-guna, the three modes of nature. In Ayurveda, the only healthy condition is the pure mode of goodness, which is the position of liberation. Thus Srila Prabhupada’s comparing the body to an infection is most apt. One of the studies within Ayurveda is body typology. Using it as our reference, we shall now look the basic “models” of the human body that are produced by the modes of material nature. Ayurvedic typology also accounts for basic psychological types. Srimad-Bhagavatam (3.26.32) teaches that the panca-mahabhutas (five gross elements) come into being from sound, which vibrates when egoism in ignorance is agitated by the sex energy of the Supreme Personality of Godhead. Ayurveda teaches that against the background of primordial ignorance, the three modes of nature are stimulated by the sex energy vibrating between purusa and prakrti. 
The evoluton of the mahabhutas—from ether to air to fire to water to earth—is the effect of the progress of these modes from goodness to ignorance. From sattva-guna, ether appears. As sattva transforms into rajo-guna, air appears. Fire appears from rajo-guna. As rajo-guna transforms into tamo-guna, water appears. Earth appears from tamo-guna. 
In Ayurveda, the human constitution is defined by three dosas. Each is a combinations of two of the five elements. From ether and air come vata-dosa; fire and water combine to form pitta-dosa; water and earth together give rise to kapha-dosa. Vata is dry, cold, light, mobile, subtle, hard, rough, changeable and clear. It is identified with prana, the bodily life-force. As such, vata governs all movement and is the support of the other two dosas. The subtle body functions in ether; since vata is partially ethereal, mental functions are associated with it. 
In terms of Western physiology, the brain and nervous system exhibit a good deal of equivalence to vata. Pitta is hot, light, fluid, subtle, unpleasant-smelling, soft and clear. It generates heat, governs the body temperature, and directs chemical reactions. The Western concept of metabolism—the physical and chemical processes in the body that generate energy and maintain life—resembles pitta. Kapha is cold, wet, heavy, slow, dull, static, smooth, dense and cloudy. It maintains substance, weight and coherence in the body. The Western equilavents are the skeletal structure and the tissues that contribute to the mass of the body. All three dosas are concentrated together in the most critical life-support systems of the body, especially the heart. The usual translation of kapha, pitta and vata is “mucus, bile and air.” That terminology is simply medical. 
My interest in the dosas is their affect on conditioned personality. Thus I am presenting the dosas as features of the three modes of material nature. It is clear from the above that for there to be life in the body, all three dosas must be functional. But as they are usually not balanced, an individual will be typed according to the dosa that is more prominent. Since my essays are about psychology, I will not discuss the physical characteristics of the vata, pitta and kapha types, except to say that there is a remarkable correspondence to the three somatotypes conceived by the American psychologist William Shelton. 
The vata type like Shelton’s ectomorph (thin and nervous), the pitta type is like the mesomorph (average build, physically active), and the kapha type is like the endomorph (heavyset and phlegmatic). Ayurveda derives seven physiologies from the basic three. The seven are the sum of two groups of three types, plus a unique type. There are human beings who unequivocally represent one dosa. That is one group of three—pure kapha type, pure pitta type, and pure vata type. Then there are human beings who exhibit the nature of two dosas. They form the second group of three: vata-pitta, vata-kapha and kapha-pitta. The unique type is the rare person whose dosas are perfectly balanced. These are seven types of bodies. 
Since a person’s behavior is influenced by his or her physical qualities, there must also be psychological overtones to the seven body types. Behavior reflects not only the nature of our physical activities but also the nature of our mentalities. The state of the dosas means the state of our health, and everyone knows the the mood of the mind is affected by health. Even what a person dreams about at night is linked to his or her dosas. 
Going beyond body typology, Ayurveda takes into account different psychological types. There are three types of mentality, each representing a mode of nature. And each is subdivided. The subdivisions are personality types modeled on superior beings, i.e. demigods, demons and other superhuman species. Caraka-samhita, the root Ayurvedic text, gives seven sattvic mentalities: the brahmana type, the rsi type, the Indra type, the Yama type, the Kuvera type, the Varuna type, and the Gandharva type. There are six rajasic types and three tamasic types. Thus in total there are seven body types and sixteen types of mind. 
Jyotisa and Vedic Personality Typolgy

Another sophisticated system of Vedic personality typology is seen in jyotisa (astrology). In view of the principle of vyasti-samasti, it is logical that indications in the greater universe will inform us about our own minds. 
C.G. Jung wrote: “In cases of difficult psychological diagnosis I usually get a horoscope in order to have a further point of view from an entirely different angle. I must say that I have often found that the astrological data elucidates certain points which I otherwise would have been unable to understand. From such experiences I formed the opinion that astrology is of particular interest to the psychologist, since it contains a sort of psychological experience which we call ‘projected’—this means that we find the psychological facts as it were in the constellations. I admit that this is a very curious fact which throws a particular light on the structure of the human mind.”

Both Vedic (sidereal) and Western (tropical) astrology arrive at an understanding of a person’s nature by way of three basic factors: birth sign, house and planet. Birth sign and house are calculated from the twelve divisions of the Zodiac, which is the pathway along which the sun, moon and planets move through the heavens. The divisions are themselves the houses. In Vedic astrology, the position of the moon in the Zodiac at the time of birth determines the sign. Also at the moment of birth, the sun, Mars, Mercury, Jupiter, Venus, Saturn, Rahu and Ketu are positioned in different houses. Various indications are calculated from the positions of the sun and the planets that take into consideration the powers of these heavenly bodies and the relationships between them. As in Ayurveda, the complexities of typology-calculation in astrology come down to the interaction of the three modes of material nature. The twelve houses are divided into four elemental categories: earth, water, fire and air. Earth stands for tamo-guna, water stands for tamo-rajo-guna, fire stands for rajo-guna and air stands for rajo-sattva-guna. Taurus (Vrisabha), Virgo (Kanya) and Capricorn (Makara) are earth signs. Cancer (Karkata), Scorpio (Vrscika), and Pisces (Mina) are water signs. Aries (Mesa), Leo (Simha) and Sagittarius (Dhanus) are fire signs. Aquarius (Kumbha), Gemini (Mithuna) and Libra (Tula) are air signs. Each of the three signs that belong to one element appear to characterize a guna. For example, if the air signs Aquarius, Gemini and Libra are counted as rajo-sattva, Aquarius leans more to tamo-guna, Gemini to rajo-guna and Libra to sattva-guna. The planets, too, are indicators of the gunas. Maharsi Parasara Muni, a great Vedic sage, composed the Brihad Parasara Hora Sastra. In Chapter 3, verse 22, he writes:
jiva suryndavah sattvam budha sukrau rajastatha
surya putre dharaputrau tamah prakrtikau dvija

“O brahmana, the luminaries (the sun and the moon) and Jupiter are sattvic planets, Venus and Mercury are rajasic, while Mars and Saturn are tamasic. Rahu and Ketu are not mentioned in this verse; but jyotisa assigns Rahu to rajo-guna and Ketu to tamo-guna.”

ramo’vatarah suryasya candrasya yadunayakah
nrsimho bhumiputrasya buddha somasutasya ca
vamano vibhudhejyasya bhargavo bhargavasya ca
kurmo bhaskaraputrasya saimhike yasya sukrah
ketormihnavatarasca ye canye te ‘pi khetajah
paratmamso’dhiko yesu te sarve khecarabhidhah
“Lord Rama manifests as the sun, Lord Krishna as the moon. Lord Nrisimhadeva manifests as Mars. Buddha manifests as Mercury, Vamana as Jupiter, Parasurama as Venus, Kurma as Saturn, Varaha as Rahu and Mina (Matsya) as Ketu. Living entities possessed with a degree of paramatmamsa are called heavenly or divine beings.”

The term paramatmamsa is clarified in 2.2: The four avataras Rama, Krishna, Narasimha and Varaha are the Supreme Soul in His fullest manifestation. Thus jivas who are invested with the qualities of these four forms of the Lord appear in this world as devas, rsis and great sadhus. In 2.3-4, Parasara Muni declares:

“Janardana or Visnu has incarnated as the navagrahas (nine planets) to bestow on the living entities the results of their karmas or actions. He assumed the auspicious form of grahas to destroy the strength of the demons, to sustain the strength of the devas and to establish dharma.”
The planets are persons. Each has his identifying characteristics. The sun (Surya) is royal, masculine, disciplined, authoritative, strong and original. The moon (Chandra) is royal, feminine, attractive, everchanging and delicate. Jupiter (Guru) is spiritual, counseling, friendly, self-centered and disciplined. Rahu is rebellious, impulsive, short-tempered and secretive. Mercury (Budha) is princely, entertaining, wily, intelligent and sensitive. Venus (Sukra) is romantic, slow, sensual, sweet-spoken, diplomatic and manipulative. Ketu is mystical, dreamlike, intuitive and inventive. Saturn (Sani) is wise, malefic, servile, laborious, struggling and suffering. Mars (Angaraka) is warlike, strong, rustic, perfectionist, doubting, fighting, alienating and discriminating. There is also a connection between the planets and the dosas of Ayurveda. 
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The sun is pitta-nature, the moon is kapha, Jupiter is kapha, Rahu is vata, Mercury is vata, Venus is kapha, Ketu is kapha, Saturn is vata and Mars is pitta. Besides Ayurveda and jyotisa, there are a number of other Vedic typological systems: varnasrama-dharma, of course, but also natya-sastra (containing Bharata Muni’s analysis of emotional types), kama-sastra (the Vedic science of sexuality), and others. All of these can be understood and explained through tri-guna-prakrti.
Surrender, Marga and Guna

The typologies mentioned above pertain to prarabdha-karma. In Srila Prabhupada’s view, one may belong to any typology but that in itself is not an obstacle to spiritual life as long as one surrenders completely to Krishna. Surrender is an exercise of choice (free will), which is the individual prerogative of the jiva. Sastra readily admits that even after having accepted the path of bhakti the jiva may not surrender completely in just one step. In fact he cannot surrender completely if he is not endowed with transcendental knowledge of Krishna’s supreme position.

In his purport to Srimad-Bhagavatam (6.1.4-5), Srila Prabhupada explains: “In Bhagavad-gita (10.8), the Lord says, aham sarvasya prabhavo: “I am the origin of everything.” Mattah sarvam pravartate: “whatever exists in the creation emanates from Me.” Iti matva bhajante mam budha bhava-saman-vitah: “When one fully understands that I create everything by My omnipotence, one becomes firmly situated in devotional service and fully surrenders at My lotus feet.” Unfortunately, the unintelligent cannot immediately understand Krishna’s supremacy. Nonetheless, if they associate with devotees and read authorized books, they may gradually come to the proper understanding, although this may take many, many births.
There are four typologies within the category of neophyte devotees, or those who, while on the path of bhakti, have not fully surrendered. Srila Prabhupada nicely summarized the four in Nectar of Devotion Chapter Three.
“These four types of devotees have been described in the Seventh Chapter of Bhagavad-gita, and they have all been accepted as pious. Without becoming pious, no one can come to devotional service. It is explained in Bhagavad-gita that only one who has continually executed pious activities and whose sinful reactions in life have completely stopped can take to Krishna consciousness. Others cannot. The neophyte devotees are classified into four groups—the distressed, those in need of money, the inquisitive and the wise—according to their gradations of pious activities.”

A related way of knowing who a fully-surrendered devotee is is indicated by Srila Rupa Gosvami in Bhakti-rasamrta-sindu 1.1.11, where he writes jnana-karmady-anavrtam. Anavrtam, according to a definition given by Srila Prabhupada in a Gita class on 10 December 1972, means “not touched.” “Thus a pure devotee is not touched by the margas (Vedic paths) of jnana and karma. It follows that a neophyte devotee is still in touch with these paths. Jnana and karma are indeed paths of piety, and piety is required in order for one to take to devotional service. However, when one fully surrenders to Krishna, he leaves behind jnana and karma. Speaking to a reporter on 24 July 1973 in London, Srila Prabhupada explained that a soul suffering from lingering addiction to fruitive work or to mental speculation will follow the paths of karma-misra- bhakti and jnana-misra-bhakti. In his purport to Srimad-Bhagavatam 10.10.20-22, Srila Prabhupada states about these paths:
“By karma-misra-bhakti one is elevated to the celestial kingdom, by jnana-misra-bhakti one is able to merge in the Brahman effulgence, and by yoga-misra-bhakti one is able to realize the omnipotency of the Supreme Personality of Godhead. But pure bhakti does not depend on karma, jnana or yoga, for it simply consists of loving affairs.”

The summary of all this is found in the purport to Bhagavad-gita 7.17:
“On the whole, when the distressed, the inquisitive, the seekers of knowledge, and those who are in need of money are free from all material desires, and when they fully understand that material remuneration has nothing to do with spiritual improvement, they become pure devotees. As long as such a purified stage is not attained, devotees in transcendental service to the Lord are tainted with fruitive activities, the search for mundane knowledge, etc. So one has to transcend all this before one can come to the stage of pure devotional service.”

Two classes of neophyte devotees (those who suffer from material distress and those who feel in need of money) are clearly in touch with karma. It can be further observed that those devotees who are work-oriented, who relate to others in a formalistic, perfunctory manner, who seek solutions to problems through mechanistic adjustments, display leanings to the karma-marga. Two classes of neophyte devotees (those who are inquisitive, and those who are dedicated to a philosophical grasp of the Absolute Truth) are jnana-oriented. Furthermore, devotees who prefer the cognitive mind over the conative and affective mind, who maintain distance from others, and who seek solutions to problems from the remove of hands-off analysis, display leanings to jnana-marga. Misra-bhakti, devotional service in touch with karma and jnana, is conducted under the modes of material nature. Devotees under the modes exhibit typical behavior patterns that are described in Srimad-Bhagavatam Canto 3 Chapter Twenty-nine. Srila Prabhupada gives this summary in his purport to verse 10 of that chapter.

Devotional service in the modes of ignorance, passion and goodness can be divided into eighty-one categories. There are different devotional activities, such as hearing, chanting, remembering, worshiping, offering prayer, rendering service and surrendering everything, and each of them can be divided into three qualitative categories. There is hearing in the mode of passion, in the mode of ignorance and in the mode of goodness. Similarly, there is chanting in the mode of ignorance, passion and goodness, etc. Three multiplied by nine equals twenty-seven, and when again multiplied by three it becomes eighty-one. One has to transcend all such mixed materialistic devotional service in order to reach the standard of pure devotional service, as explained in the next verses.
In Srimad-Bhagavatam Canto 3 Chapter Thirty-two, Lord Kapiladeva outlines a progressive path for such misra-bhaktas. The path is in terms of asrama-dharma. Srila Prabhupada summarizes this path in his purport to Srimad-Bhagavatam 3.32.34-36.
“There are four orders of the social system: brahmacarya, grhastha, vanaprastha and sannyasa. For the grhasthas, or householders, performance of sacrifices, distribution of charity, and action according to prescribed duties are especially recommended. Similarly, austerity, study of Vedic literature, and philosophical research are meant for the vanaprasthas, or retired persons. Study of the Vedic literature from the bona fide spiritual master is meant for the brahmacari, or student. Atmendriya jaya, control of the mind and taming of the senses, is meant for persons in the renounced order of life. All these different activities are prescribed for different persons so that they may be elevated to the platform of self-realization and from there to Krishna consciousness, devotional service.”
It would be sheer concoction to attempt to match each of the four orders to each of the four classes of neophyte devotees. What should be understood is that as a devotee progresses through the four orders he engages in prescribed duties that gradually purify his consciousness of distress, need of money, inquisitive speculation and attachment to pondering philosophical problems. These duties constitute the vyavahara stage of Krishna consciousness that Narada Muni recommends in his bhakti-sutras: 

na tad-siddhau loka-vyavaharo heyah kintu phala-tyagas
Even after devotional service has been achieved one should not abandon his responsibilities in this world, but rather should surrender the results of work. And while still trying to reach the stage of pure devotion one certainly must continue executing prescribed duties.
This essay closes with this summary purport from Srimad-Bhagavatam 3.32.37.
“The process of bhakti-yoga, devotional service, is the main river flowing down towards the sea of the Absolute Truth, and all other processes mentioned are just like tributaries. Lord Kapila is summarizing the importance of the process of devotional service. Bhakti-yoga, as described before, is divided into four divisions, three in the material modes of nature and one in transcendence, which is untinged by the modes of material nature. Devotional service mixed with the modes of material nature is a means for material existence, whereas devotional service without desires for fruitive result and without attempts for empirical philosophical research is pure, transcendental devotional service.”
_____________________________________
1. Krishna explains this principle in the Bhagavad-Gita (7.28):

yesham tv anta-gatam papam jananam punya-karmanam
te dvandva-moha-nirmukta bhajante mam drdha-vratah

To make significant advancement one must engage in Krishna consciousness with unwavering determination. This is difficult when one’s stock of unmanifested reactions continuously generates sinful desires that distract one from bhakti. But by acting piously (controlling the senses) one avoids sinful activity, and thus does not increase his sinful proclivities. This gradually exhausts one’s stock of sins, and one can engage in devotional service without distraction (drdha-vrata).

All glories to Shrila Prabhupada!

Sofia, Bulgaria, 5 July 2003
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Sofia, Bulgaria, 6 July 2003
“If I Have Just a Few Days Left”

Srila Prabhupada said people think that when their body dies, their selves will cease to exist. They live in fear of eternal annihilation. This is their justification for vicious and destructive behavior in the name of personal pleasure. They think, “Before we die, let us enjoy as much as possible. We only live once. What does it matter what we do, as long as we get as much sense gratification as we can?” 
A friend of mine in Mayapur keeps a big library at home. One of the books on his shelves is about Berlin in the last days of the Second World War. It’s an account pieced together from historical records. So in the spring of 1945 when Berlin, the vainglorious capital of Hitler’s so-called Thousand-Year Reich, had been reduced to a bombed-out disaster area surrounded by the Soviet Army, many of the citizens became crazy for last-minute sense gratification. 
There was a park near the Berlin Zoological Gardens. It is still there today, right in front of the train station called the Zoo Station. Imagine this (it’s true, according to the book): it’s March of 1945, and an average-looking, average-aged man is walking through the park. Probably he would be a soldier with a little bit of free time; most men by that time were soldiers, even the old men. So he is walking along the footpath. From behind a tree a young woman steps out. She takes the man’s arm. “Please,” she begs him. “Let’s go in the bushes and have sex.” She is not a prostitute. She does not want money. She is young, she has not been with a man yet, and she thinks everyone in Berlin will be dead within a few days or weeks, including her. So before she dies, she wants to experience sex. 
According to the book, many instances of this sort of thing were recorded in the last days of the war. This is due to a totally materialistic, atheistic outlook. These people believe death is an endless void. “If I have just a few days left,” they think, “let me enjoy any way I can.” Thus atheism blesses human beings with the point of view of animals. When female dogs and cats are in heat, they approach the male dogs and cats in the same way as these Berlin women did. Animals’ hearts are vacant of ideals; they are simply driven by the demands of their senses, and they will try to satisfy their senses anytime, anywhere. 
Srila Prabhupada told of goats herded in line for slaughter. The goat in front is having its head cut off. Just behind it, two goats are having sex. Nowadays, although there is no world war, it is nontheless not uncommon, due to the poor moral standards of people today, for women to approach men, even strange men, the same way the women of catastrophic Berlin did. The brahmacaris who distribute books face this kind of thing. Sometimes women brazenly ask the devotee if he will accept “something else” other than money for a book. 

In the early 1970s, when I was going door-to-door in the student village of the Florida State University at Tallahassee, a college girl coyly told me she would very much like a book, but unfortunately she had no money, so would I instead take something else in payment? She was a typical modern young person—she looked intelligent, she was well-dressed, she lived in a well-furnished apartment. Just normal. But it’s not normal or intelligent for a woman to behave like this. It is sick, sad, desperate and self-destructive. 
A normal woman is blessed by the Lord in the heart with the gift of shyness. But that’s just the point: feminine shyness comes from God, and when people become Godless, then feminine shyness is chucked out the window. This is when women become worse than prostitutes. Prostitutes are not shy, of course, but at least they have a business ethic: “If you wanna play, boy, you gotta pay, boy.” So because peoples’ ethicial standards are below even those of the prostitutes, now there is AIDS. There’s so little morality in the world today that Krishna sent the AIDS virus to check people’s lusty behavior. When people’s lust is held in check by their inner moral ideals, they can be called human beings. When their lust is held in check only by the forces of nature, they are animals.
All glories to Srila Prabhupada!

Sofia, Bulgaria, 7 July 2003
Ancient Mathura
Skanda Purana informs us that the sacred site upon which the city of Mathura would develop was established more than two million years ago, when Dhruva Maharaja performed austerities there. Later, in the Treta Yuga, the area was covered by a dense forest. A demon named Madhu used to live in this forest. He named the forest after himself—Madhuban. His son Lavana inherited Madhuban upon Madhu’s death. Lavana challenged the then emperor of Bharata Varsa, who was none other than Lord Ramacandra. Lord Rama sent His youngest brother Satrugna to fight with Lavana. Satrugna dispatched the demon, chopped down all the trees, and established a city called Madhu Puri. This was one million years ago. 
Many, many years passed about which we have no record. We do know that somehow or other, Madhu Puri became known as Mathura. Math means “to churn,” and connotes a place flowing with milk. Five thousand years ago a sinful descendant of the Bhoja line ruled his kingdom from Mathura. His name was Kamsa, son of Maharaja Ugrasena. Old King Ugrasena was extremely pious, the opposite of Kamsa, who was a big demon. The Bhojas were a lineage within the Yadu dynasty, a great family of Vaisnava ksatriyas. The materialistic Kamsa feared that because his father was a devotee, he would not hand the crown to his evil-minded son.
In his previous birth Kamsa was the asura Kalanemi; his hatred of Visnu and Vaisnavas carried over into his next life. He learned about his previous birth from Narada Muni, who informed him that as Kalanemi he had been killed by Visnu Himself. Furthermore, at the time of the marriage of his sister Devaki to Vasudeva, Kamsa heard a prophecy from the sky that Visnu would appear again as his devotee-sister’s eighth child. Kamsa would be killed by this child. So, provoked by fear and loathing for the Lord and His devotees, he usurped the throne and imprisoned his father, his sister, and his brother-in-law. 
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Despite cruel Kamsa’s murderous measures to thwart the prophecy, Krishna took His birth in Mathura, was removed by his father Vasudeva to Nandagram on the night of His birth, and enjoyed pastimes in Vrndavana for sixteen years. Then Krishna re-entered Mathura City and rid the world of Kamsa, killing him with His fist and dragging his body around a wrestling arena. Krishna Himself became King of Mathura. He defended it seventeen times against another demon, King Jarasandha, who was an ally of Kamsa. Finally Krishna moved His family, the Yadu dynasty, to the sea fort of Dvaraka on the coast of the present-day Indian state of Gujarat.
Vajranabha Maharaja was Lord Krishna’s great-grandson. As ruler of Mathura he built a magnificent temple on the site of Sri Krishna’s appearance. Much later, in 326 BC, Mathura was reached by Greek envoys of the empire of Alexander the Great. Nearly two centuries later the Indo-Grecian kingdom of Bactria tried to conquer Mathura at least twice. During this time the city was one of the most important centers of Buddhism in India. Still, Krishna-bhakti remained Mathura’s heart then as does now.
More centuries passed; Buddhism gradually declined while devotion to Krishna flourished. A king named Vikramaditya built a temple upon the ruins of the ancient one constructed by Vajrnanabha. Called the Keshava Deva Mandira, this temple was so massive it took two hundred years to complete.
In 1018 AD Mathura was attacked by invading Muslim hordes. The tremendous Keshava Deva Mandira at Krishna’s appearance site was destroyed on the order of their leader, Mahmud of Ghazni. In place of the temple a mosque was put up. The mosque still stands to this day. In recent times a Krishna Janmabhumi Mandira has been constructed next to the mosque. Near this temple is a replica of the jailhouse in which Lord Krishna appeared before Vasudeva and Devaki. Some even say this is the real site of Krishna’s birth, not the land on which the mosque stands.
The Hindus of Mathura were sorely taxed and tormented by the Muslim occupation, but they remained steadfast in their devotion to Krishna. Centuries later there was a rectification of sorts when the Muslim emperor Akbar visited Nidhuban and met the Gosvamis. He had a divine experience and subsequently gave out a royal decree that declared Vrndaban and Mathura to be sacred places. However, this period of Muslim tolerance was short-lived. Three generations later Emperor Aurangzeb sat on the Mughal throne at Delhi. He unleashed terrible persecutions upon Mathura and its environs. But as is the way of history, the Mughal Empire soon came to a close after the British arrived in India.
In 1832 the British made Mathura the capital of a district of their empire. Approximately one hundred years later at Radha Kund, Srila Bhaktisiddhanta Sarasvati Thakura ordered Srila Prabhupada, “If you ever get money, print books.” Thus the seed of a transcendental world-wide empire, with Mathura and Vrndavana at the center, was planted. That empire is growing and will rule for an age of 10,000 years. 

All glories to Srila Prabhupada!

Sofia, Bulgaria, 10 July 2003

Darsana of the Divine Couple
(Derived from Laksmi Tantra, a Vaisnava Pancaratra Scripture)

There is a cosmic turtle as black as a saligrama-sila. The turtle is time and the source of time. On the back of the turtle is a serpent of a thousand heads as black as a saligram stone. This serpent is everything in time and the source of everything in time. Above the serpent is the lovely goddess of the sacred earth. Above her is the navel of the universe filled with milk.

 
From out of this frothy white lake grows a lotus of a thousand petals that blooms with white teeth set perfectly in a lovely smiling face surrounded by a cloud of black bees. In the center of the lotus are two bejeweled thrones. Supporting these thrones with their powerful bodies are four fair-colored persons of great energy, each with the face of a lion. Opposite each one of them is one of four mighty persons of a color like a red flower. They also hold up the thrones. On each of the four corners forming a square around the two thrones borne by the eight persons is one of four beings with humanlike bodies and the heads of horses. On each of the four corners of a second square that together with the first formed an octagon around the thrones is one of four beings that combines the features of man and bull.
 
Above the lotus with the smiling face is a primordial sun millions of times brighter than the sun in Earth’s sky, and above that sun is a primordial moon millions of times brighter than the moon in Earth’s sky. Above the moon, millions of times brighter than any fire seen in our world, is the blazing orb of the fire god. In the sky above the sun, moon and fire flies a huge, fierce and valiant creature that combined aspects of man and bird.
A male person who is as black as the saligrama stone and is the attractor of all hearts sits upon one bejeweled throne in the lotus. On the throne to the left of that person sits a golden female person who is likewise the attractor of all hearts. This couple is worshiped by the host of powerful persons arrayed around Their thrones.
All glories to Srila Prabhupada!

Timisoara, Romania, 11 July, 2003
News Flash
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The material struggle is compared to carrying a heavy load on your head. Seeking relief, you shift the load over to your right shoulder. After a while you carry it in your arms. Then you lift it back up onto your head. And from there you switch it over to your left shoulder. Moving it around like this permits you to maintain a tolerance of having to carry the load. But it doesn’t make the load any lighter. There’s really no relief to be had in shifting it around, although that’s what we think.
Materialistic human life is just fifty or seventy-five years of shifting the load around between education, economic development, family life, sexual release, politics, health care, and so on. That we have different”loading zones" in life helps us drag on, but until we set the load down there is no relief. Setting the load down means ridding ourselves of the false conceptions of “I am the doer,” “controller,” “owner,” “enjoyer.”

It amazes me sometimes, the questions devotees ask in classes. For example: “Practically speaking, we have to control things, even in our lives as devotees. In that case how do we stay free of the conception of being the controller?” All such a question means to me is that the material conception of life runs very, very deep. 
News flash: WE ARE A SERVANTS, NOT CONTROLLERS
By Krishna’s grace we are loaned the facility of this body and so on, so that we can render service to Him even though we are not associating with Him in the spiritual world. But how does having access to borrowed facilities for service make you a controller?
Someone explained it this way: “Well, when I’m driving the temple car in devotional service, then I am controlling the car.” I remember a car crash I witnessed when I was fifteen years old. I was walking out of my high school to take my lunch break when I saw a car driving down the street suddenly veer off the road and smash into a tree. It turned out the driver “lost control” because he had a heart attack right there in the driver’s seat. So what kind of control is that? At any second anyone may have a heart attack, a brain embolism, a loss of eyesight or muscular coordination. It can happen—and it does happen to people every day—because from moment to moment we human beings are under control. And that means we are servants, not masters.
Thus the secret of relief from the burden of material life is to accept our actual position without desperately clutching somewhere in the back of our minds to the illusion of “I’m in control here.”

That controlling attitude is not something one throws off in a second by a mere decision of mind. It takes purification, and that takes practice. You see, as neophyte devotees our reflex position is “I’m in charge here.” What do I mean by reflex position? Suppose a bug settles down on your arm and starts boring into your flesh. Your reflex is to strike back instantly and kill it. All right, it can be argued that this bug should be killed because it is an aggressor. But that’s something to consider with a calm mind. A question like that is better to discuss with an authority. So the point here is that our reflexes are way ahead of the cognitive mind. Reflexes are visceral, not intellectual. They activate directly from the false ego. Someone criticizes us; our reflex is to instantly hit back with criticisms of our own, not to pause and reflect on his words to see if there is any truth in what he said about us.
Thus it is not a matter of deciding one fine day, “I’m giving up the conception of being the controller. From now on I’m a servant of Krishna.” It is nice to think that way; yes, we should think that way … but still, what is our reflex position? When we are provoked by the modes of nature, what is our attitude? If it is to cling to this body, to slap down any threat to our sense of being in charge of this body, then we are still neophytes. 
All glories to Srila Prabhupada!

Timisoara, Romania, 15 July, 2003

Transcendental Psychology
Essay Four: The Modes of Modernity
These essays have focused on subjects that are traditionally illuminated by Vedantic knowledge. And in this essay, too, I intend to keep that brilliant searchlight of timeless wisdom ablaze; but now we must turn its beam away from classical formulas of explanation and shine it into the dark corners of the modern modes of thinking, feeling and willing. We’re all to some extent or other conditioned by modernity. Most of us are very deeply conditioned by it. I will show in this essay that if we do not identify and eradicate this conditioning in our own psychology, it will have a deleterious effect on our spiritual lives. 

I was greatly helped in my writing of this essay by an article published in the magazine Humanitas, vol. X no.2, 1997 (copyright held by the National Humanities Institute, Washington D. C. USA). The author is Professor Claes G. Ryn of the Catholic University of America. The title is “Imaginative Origins of Modernity: Life as a Daydream and Nightmare.”
Modernity is far removed from the context of traditional Indian culture. In Sri 
Caitanya-caritamrta (Adi 7.119 Purport) Srila Prabhupada writes: 

“It is the statement of Carvaka Muni that one should beg, borrow or steal money to purchase ghee and enjoy life (rnam krtva ghrtam pibet). Thus even the greatest atheist of India recommends that one eat ghee, not meat. No one could conceive of human beings’ eating meat like tigers and dogs, but men have become so degraded that they are just like animals and can no longer claim to have a human civilization.” 

Carvaka Muni was an atheist-materialist of ancient India. Although he was at odds with much of Vedic philosophy, his advice to people was that they should fully enjoy their senses within the context of Vedic culture. He did not concoct a “new” culture (which is what modernity is all about) out of his own mind, a culture of vicious bestiality. 

Modernity as Manic-Depression
Aretaeus of Cappadocia, a physician of the second century AD, described the condition that we now know as manic-depressive disorder. Emil Kraepelin (1856-1926), a German psychiatrist, gave a modern definition of manic-depression that is still valid today.
Basic to manic-depressive disorder are conflicting moods of high elation and low despondency. The patient may swing between the two moods, or he may be beset with both moods simultaneously. One mood may be more prominent than the other. When the moods are extreme, the condition is called bipolar disorder; when less extreme, it is called cyclothymia.
It is not difficult to predict how manic-depressive disorder would be analyzed from the Vedic perspective. Mania is defined in the dictionary as “an excessively intense enthusiasm, interest or desire.” That is clearly rajo-guna. Depression is defined as “the condition of feeling sad or despondent; a reduction in activity or force; a reduction in physiological vigor or activity.” That is clearly tamo-guna.
When the Scindia steamer Jaladuta docked in Boston Harbor on 18 September 1965, Srila Prabhupada wrote boro krpa koile Krishna (Markine Bhagavata Dharma). In verse 3 of this poem is the line:

rajas tamo gune era sabai acchanna
All of the people here are covered over by the modes of passion and ignorance. 

Professor Ryn remarks about the modern type of personality:

“On the one hand, modern man uses his imagination to an unparalleled extent to evade the hard and painful task of moral responsibility up close: He always dreams of happiness on entirely different, far easier terms, of a life that can satisfy all of his pent-up desires. As long as he indulges this imagination he is intoxicated, inspired. But just as often the dark side of life seems to him to be all there is, and he despairs of happiness. Bitterness and pessimism torture him.
“The coming together of these two moods is not paradoxical or puzzling. On the contrary, they are inseparable. They are two sides of one and the same modern personality. That personality moves, for fully intelligible reasons, between elation and dark depression. The person is up, or he is down, rarely in-between, and the swings tend to get more violent.”
Ryn observes that mankind today has on one side a grossly inflated idea of his position in the world. On the other side he is cast down into deep despair when the position he imagines for himself is not given due respect by the world. Modern man is therefore, Ryn concludes, manic-depressive. 

The manic-depressive temperament under scrutiny is self-generated, which is not to deny that it sometimes blurs into what is commonly called mental illness. To see how this temperament is formed, it is helpful to ask: who is the cynic, that person who sneers at life and suspects all others of having the most foul of motives? Who is he but the disillusioned, repeatedly disappointed dreamer, a person who bears other human beings and life in general a deep grudge for defeating his cherished longings? The artificial exhilaration created by the romantic imagination must inevitably bring on grim resentment. 

Depression: A World-Wide Mental Health Problem
Thirty years ago (8 January 1973) the news magazine Newsweek featured a cover story on depression. It was proclaimed America’s number one mental illness and an epidemic that too often ends in suicide. Depression is now recognized as the number one mental illness in the world. 

But there is a difference between depression and manic-depression, isn’t there? The depressive is down in the dumps. The manic-depressive sometimes exhibits a side of himself that is wildly exhilarated. Manic-depression is considerably less a world health problem than depression. Is it really accurate for Professor Ryn to characterize modernity as a condition of manic-depression? Why not just say modernity is depression? 

Ryn admits he uses the term manic-depressive “in protest against the kind of psychologism that tends to reduce the individual to a product of forces he cannot control;” as we shall see, excusing one’s personal weaknesses as being really the strengths of outside forces that one can’t possibly control is a key symptom of the modernity that Professor Ryn is, in a sense, ridiculing with the name manic-depression. 

Even if, for the sake of statistical accuracy, we were to go with straight depression as the representative mental disorder for modern times, we would still benefit from Professor Ryn’s analysis. It is said in some psychiatric circles that depression has two phases: overt and covert. Overt depression, of course, exhibits all the expected symptoms of melancholia. But covert depression is depression in disguise. It is how a person imagines himself, and what he does, to systematically hide his depressed condition even from himself. Often the mask he puts over his depression is a silent dutifulness, a compulsion to work hard, an emotional toughness, a disconnection from the world, and / or a dependency upon alcohol or other intoxicants. Depression may even be masked by a strong urge to succeed, to surpass others, to please an authority figure, or by a starry-eyed hope in a better future world, or by extreme idealism, or by religious enthusiasm—all of which have overtones of mania. Later in this essay I will have more to say about the ties that bind covert depression and manic-depression. For right now let us just agree that there is enough similarity to warrant Professor Ryn a listen. Covert depression, like mania, is symptomatic of the mode of passion. 

A question may be raised at this point: are these urges—the urge to succeed and so on—always coverups for depression? The simple answer is no. The more complete answer is that there are many ways to become mired in addiction to a fantasy self (“the enjoyer”) instead of moving forward to heal the real self (“the servant”). Therefore, dear reader, please note that later in this essay we will be discussing addiction as the one single thread that links together all the many ways that people blind themselves to their depressed state of consciousness. Religion—even “Krishna consciousness”—can be addictive in this sense if we use it to evade having to come to grips with our individual spiritual disease, which is our particular taste for sense gratification. Then again, Srila Prabhupada recommended that we become addicted to Krishna. Thus there is addiction to illusion and addiction to reality. 


Modern Values and Low Self-Esteem
Most psychologists and psychiatrists tell us that depression (which, to repeat, appears as overt depression, covert depression and manic-depression) is a disorder of self-esteem. Healthy self-esteem is a kind of self-realization, for it presupposes that in back of one’s gifts and limitations there is a core self of constant value, a value that is neither better nor worse than the core selves of other human beings. Self-esteem is said to be picked up in childhood from the “unconditional positive regard” of parents for their offspring. In other words, when parents show their children that the core of their love is constant even when the children perform poorly, the children internalize that parental regard. It becomes the seed of their own self- esteem. But when children perceive that the love of their parents hinges on whether, for example, they do well at school or not, they develop issues of low self-esteem at an early age. Even children who were valued by their parents may have problems with low self-esteem as they become exposed to the society beyond the family circle. Modern society does not at all reinforce a person’s inherent self-worth. It gauges the value of the individual on a scale of external trappings: wealth, beauty, status, fame. A person who discards his sense of inner self-worth to pursue the standards of value set by modern society is a person afflicted by covert depression. He is depressed, but he does not see it because he is too busy chasing false goals. It is to be expected that at some point his depression will become overt. This is when all the life runs out of his strenuous endeavors to be something he is not. 
The Premodern Personality
Before he goes into dissecting the personality of modern man, Professor Ryn tells us about the premodern type of personality. In this there are two subdivisions, Christian and classical (the second consists of persons who gravitate to the values of ancient Greece and Rome). The premodern type is still with us today, at least in part. In fact any individual will be a mixture of types, premodern and modern.
“The old classical and Christian outlook is deeply rooted; it has not entirely disappeared even today. Neither can we point to particular individuals in the modern world whose personalities are entirely clear-cut embodiments of the new moral-imaginative momentum. All human beings contain both old and new. Much neurosis in contemporary society is intrinsic to the cultural dynamic under investigation, but additional anxiety and confusion are due to individuals’ harboring not only that dynamic but other strains of personality with which it is incompatible.”
In significant ways, the premodern European described by Professor Ryn resembles the Aryan, the member of classical Vedic culture. His world-view is religious. He is aware of mankind’s fallen state. Premodern man believes he can be elevated by moral-intellectual effort, or by divine grace, but he accepts that some limitation will always remain. Mankind is not God. Premodern man therefore holds self-criticism to be a virtue. Suffering is not unexpected by him, nor does he resent it as undeserved. Well-being and happiness are not taken for granted but are reasons to give thanks to God. Premodern man is acutely aware of his own weaknesses because he measures himself by high moral standards that lead away from conception of the self as an enjoyer. The ethics of Aristotle and Cicero are ascetic; Christ’s Sermon on the Mount is otherworldly. Premodern man accepts that his moral shortcomings are his own; he, and he alone, is responsible for improving his character. Problems in life are seen as the consequence of moral failure. To solve problems he should strain his utmost to better his character; and even if he makes some progress, plenty of imperfections will remain, requiring yet more effort. Christian society was knitted together by the perception that one’s neighbors’ problems are one”s own. 

Constrasting modern man with premodern man, Professor Ryn writes: “His demeanor is very different from that of premodern man. Far from discounting the opportunities of a worldly existence, this person entertains great expectations. Francis Bacon was only one of the first to believe in endless progress. He thought that, with the disappearance of old superstitions and a full application of the methods of experimental science, a vastly improved human existence would be possible. The Enlightenment extended these expectations. The hope for a new and better world was not necessarily based on faith in science and reason. The most fundamental longing, discernible behind scientism itself, was for a basic transformation of human existence, for a great liberation, expansion and deepening, making life infinitely more satisfying. Rousseau is but an early and prominent example of one who believed that classical and Christian civilization was based on a profound misconception and who also believed that the resulting oppression can be ended and that mankind can achieve a new, superior existence.”

A key difference between premodern and modern attitudes is seen in the notion of the rights of man.
“Modern man does not regard a good life as an undeserved gift. He is more likely to see it as an entitlement. Human beings, so it is asserted, have rights. The ‘natural rights of man’ proclaimed by such theorists as Locke and Rousseau have been made more elaborate and specific in our own century by the United Nations. For taking the trouble to be born, human beings have rights to food, housing, health care, etc. There has been no announcement of corresponding duties.”

From within the pillared halls of the grand temple of Natural Human Rights, a fierce white marble goddess holding a bronze sword on high beckons mankind to lay their chains at her feet, that she may chop them asunder. Her name is Social Issues.
“Although demanding his rights, modern man places no particular demands on his own person. He is not inclined to see anything wrong with self. In the words of that reassuring slogan, ‘I’m OK, and you’re OK,’ Rousseau proclaimed the goodness of man already in the eighteenth century, dismissing the doctrine of original sin as an affront to human nature. What is to blame for life’s deep and numerous disappointments is not some flaw or perversity within man or nature but oppressive, distorting social institutions and conventions. The remedy, Rousseau argues, is for humanity to cast off the chains that harness its goodness.”

The World is Not Enough
Unfortunately, life in the material world remains essential the same for the moderns as it was for the premoderns. 

“We come here to a great problem facing modern man. With all his rights and expectations, modern man must still live in the existing, historical world, and that world stubbornly remains the kind of place it has always tended to be: a mixture of ups and downs and full of imperfections. The difficulty for modern man, given his high hopes, is that he will experience the disappointments of a typical human life, suffer his share of unfairness, economic pressures and illness. People close to him will die. Society will display greed, intolerance, ruthlessness, and crime. There may be wars or other painful social disruptions. Much of life will be merely boring.”
As he comes to understand that the material world around him does not care about his so-called importance as a child born of a New Age, modern man is greatly let down. Wrote the poet Stephen Crane (1871-1900), “A man said to the universe: ‘Sir, I exist!’ ‘However,’ replied the universe, ‘That fact has not created in me a sense of obligation.’”

“Having been led to expect a satisfying life, happiness even, modern man looks in vain for the world to deliver on the promise. His daily life is often painted in rather drab colors or grays, sometimes in black. Since his actual existence falls far short of his hopes, he begins to feel mistreated, cheated of his due. He soon nurses a grudge against life. He starts to suspect, and is encouraged by ideologues to believe, that he is being deprived of his entitlement. Each new disappointment intensifies a feeling of betrayal. The time comes when society—indeed, all of human existence—appears to him unjust and oppressive, as if manipulated by sinister forces. Rousseau gives early and paradigmatic expression to the modern feeling of disappointment and defeat. Toward the end of his life he writes, ‘I was created to live, and I am dying without having lived.’ He bemoans having to give back to his maker a host of ‘frustrated good intentions.’” 

Rousseau and the Dream of a World Remade
Swiss-French philosopher Jean-Jacques Rousseau (1712-1778) was the founding father of Romanticism. Romanticism was a reaction to the so-called Enlightenment Project, which was a French school of rationalism in the 1600’s and 1700’s. Rationalism means any doctrine that teaches the supremacy of the human intellect over all other considerations. The French philosophes of the Enlightenment—Diderot, d’Alembert, La Mettrie, Condillac, Helvetius, d’Holbach, Turgot and Condorcet, among others—propagated “the rational society” as an ideal. But there was a limit to people’s appetite for science, abstraction, and impersonal reason. Creeping dissatisfaction with sterile intellectualism burst out as a revolt: the Romantic movement. The Romantics rediscovered art, mystery, and irrationality. And they rediscovered emotions. In fact, they elevated emotion to a position it had never before held in the history of thought.
Rousseau paid much lip service to the emotion-soaked virtues of compassion, friendliness and loving kindness, but his own character was undisciplined and shockingly deficient in truthfulness, purity and honesty. Other philosophers of his time, who were sympathetic at first to his message, soon soured as they came to know the dark side of Rousseau’s personality. Hume and Voltaire dismissed Rousseau as a monster. Diderot called him “deceitful, vain as Satan, ungrateful, cruel, hypocritical and full of malice.” A woman with whom Rousseau was intimate summed him up as “an interesting madman.”

About Rousseau, Paul Johnson writes in Intellectuals (1988), Chapter One: “He was the prototype of that characteristic figure of the modern age, the Angry Young Man.” Plus, Rousseau was the first to combine all the salient characteristics of the modern Promethean: the assertion of his right to reject the existing order in its entirety; confidence in his capacity to refashion it from the bottom in accordance with principles of his own devising; belief that this could be achieved by the political process; and, not least, recognition of the huge part instinct, intuition and impulse play in human conduct. Rousseau’s fascination with his own imagination is clear from the following excerpts of a letter he wrote at age fifty-five:
“I love to dream, but freely allowing my mind to wander without enslaving myself to any subject … this idle and contemplative life … becomes to me daily more delicious; to wander alone endlessly and ceaselessly among the trees and rocks about my dwelling, to muse or rather to be as irresponsible as I please … finally to give myself up unconstrainedly to my fantasies. … that, sir, is for me the supreme enjoyment …”

“If we wish to understand the kind of outlook that began to replace classical and Christian civilization in the West,” writes Professor Ryn, “we do well to study Rousseau.”
He is convinced that he has seen more deeply into human nature than has any previous observer and that he has discovered the secret of happiness. But the world as it is is unfriendly to that truth and to him personally as the messenger. Especially in his later autobiographical writings, Rousseau expresses his deep hurt at being wronged by life in general and at having been “cast out” from society—this despite his being, by his own account, “the most sociable and loving of men.” He has not been treated as he thinks befits a person of his deep insight and benevolence but feels himself the victim of cruel persecution. He takes to a paranoid extreme a dissatisfaction with life that was to become chronic in the modern world. 

Rousseau became a prophet of unrequited daydreaming, of idle longings never to be fulfilled by appropriate work. He did not see a need to work, as he was convinced that what he longed for, he deserved.
Starting a powerful trend in Western culture, Rousseau attributes greater significance to life lived in the imagination than to the world of action. “I abstain from acting,” Rousseau writes. He gets to taste real life in his pastoral reveries. Modern man’s flight from the concrete practical responsibilities of the here and now, specifically, from the duty of making the best of self and caring for family and neighbor, assumes different forms depending on the personality of the dreamer. What is common and constant is the longing for glorious fulfillment, and the theme that some fundamental change is necessary for happiness to become possible: “Life would be so much better, if only …” “If only I could get a fresh start, real life would finally begin.”

Rousseau admitted no obligation to society, and demanded every obligation of society to him. Similarly, he admitted no obligation to history. To put it in the language of today, “History is just ‘his story.’” So-called facts of the past are less important than the possibilities of the future. The “truth” of such facts ties us to authorities, social systems and cultural traditions that we need to break free of in order to realize our dreams. We have every right to discard historical facts and truths as yesterday’s baggage.
Rousseau’s notion of a new society is based on an imagined human past when life was truly “natural.” That past bears little resemblance to what is known of human history. Significantly, the author of the immensely influential Discourse on the Origins of Inequality tells his readers in one of the opening paragraphs that his “investigations” into the past “should not be taken for historical truths, but only for hypothetical and conditional reasonings.” As if to concede that mankind’s actual past does not support his assumptions about human nature, he writes, “Let us therefore begin by putting aside all the facts, for they have no bearing on the question.” Rousseau’s readers are invited to change their view of man and society in the light of his imaginative construction of the past, one that is unencumbered by demands for historical accuracy. Uncomfortable facts of human experience must not be allowed to interfere with beguiling possibilities.
He freely fashioned an account of the world around him from out of his own inner frustrations, and was convinced he had every right to impose his personal point of view everywhere.
Rousseau’s deep alienation from existing society permeates all his writing. Already in the First Discourse he attacks the “vile and deceitful uniformity” that condemns man to “perpetual constraint.” Everywhere society suppresses naturalness. “Without ceasing, politeness makes demands, propriety gives orders; without ceasing, common customs are followed, never one’s own lights.”Such comments are indistinguishable from Rousseau’s ubiquitous autobiographical theme, in the words of The Reveries of the Solitary Walker: “I have never been truly fitted for social life, where there is nothing but irksome duty and obligation.” Happiness is possible only if the individual can be free of restraint. He writes of a short period of happiness in his youth: “I was perfectly free, or better than free because I was subject only to my own affections and did only what I wanted to do.” He remembers with joy “when I was myself, completely myself, unmixed and unimpeded, and when I can genuinely claim to have lived.” Since being “unmixed” and free of all restraint is out of the question in the world of action known to man, Rousseau has constructed the sharpest possible contrast between happiness and what now exists.
Rousseau’s ideal society is that of the Noble Savage, the pre-civilized man of his own imagination.
The new society about which Rousseau dreams will not receive its cohesion from difficult and protracted moral struggle and self-discipline on the part of citizens. That notion belongs to an ancient but wholly mistaken conception of human nature. The political order that Rousseau envisions will flow spontaneously from man’s true nature once society has been cleansed of traditional structures and refounded on the basis of equality. Liberated, “unimpeded” nature will then shape society, as once it formed the happy but primitive state of nature. It will give the people a common purpose, a “general will.” True popular rule is incompatible with constitutionalism. As the spontaneous force of nature, the general will can manifest itself only in uninhibited freedom. 


Modernity as Daydream and Nightmare
“An interesting madman.” After reading about Rousseau and his ideas, it is amazing that such a deranged personality could have the impact he did. But indeed the infantile dualism of fantasy and frustration he gave voice to nearly three centuries ago crops up again and again in our modern world. Ryn’s portrayal of Soviet communism in the light of Rousseau’s legacy is most instructive.
“In our own century communism has inspired its followers with the dream of a classless and stateless society in which human beings will finally develop the full range of their potential in perfect freedom. The drudgery of boring, mechanical, routinized work will be overcome. But that wonderful future stands in sharp contrast to a darkly depressing present: ever worsening exploitation, greed, cruel competition, misery and alienation. So abominable is capitalist society that revolution is inevitable. In Marxism the conspirators against liberation are the owners of the means of production, the bourgeoisie. Needless to say, realizing the dream will necessitate suffering. Something so great cannot be born without birth pangs. The communists turn ruthlessly against opponents. ‘If you want to make an omelette, you have to break some eggs,’ says Lenin. The paranoia that forms an integral part of the manic- depressive dynamic leads to the discovery of enemies not just among the capitalists. Stalin comes to see enemies of the people everywhere, even within the Communist Party. Never-resting vigilance against counterrevolution sends millions to the Gulag. As is typical of the manic-depressive ideological movements, the inspiring vision is all benevolent concern for the downtrodden, but the actual practice is almost unbelievable inhumanity.” 

Arthur Koestler, writing in The God that Failed about his own engagement with communism during the 1930’s, compares it to addiction.
“The addiction to the Soviet myth is as tenacious and difficult to cure as any other addiction. After the Lost Weekend in Utopia the temptation is strong to have just one last drop, even if watered down and sold under a different label.” 

Koestler calls the different labels “Peace, Democracy, Progress or what you will.” The vocabulary of persons who worship the avenging goddess of Social Issues is replete with words and phrases that hark back to the glory days of revolutionary communism: “empowerment” and “disempowerment,” “chauvinism,” “politically correct,” and so on. (I’ve chosen those four terms deliberately; I have personally heard them used by ISKCON devotees, some of whom sit on the GBC.) A person who speaks in such terms is not necessarily a communist; he or she is probably just parroting what Professor Ryn calls “boosterish affirmations of human ‘rights.’” But this sort of talk does not come to grips with the real cause of suffering.
“Western man has not learnt much from this large body of evidence, not even from the great man-made disasters of this century, including two world wars and the extermination of millions of human beings—disasters which can be shown to be substantially related to the moral-imaginative disposition under discussion. To head off such catastrophes in the future Western man resorts to boosterish affirmations of human “rights” and campaigns of “never again,” while the deeper causes of the inhumanity and suffering are left largely unexplored and unattended. This failure to face uncomfortable facts bespeaks a stubborn willfulness and is striking proof of moral-imaginative escapism within the Western world. Our society remains strongly attracted to that temperament. Many continue to attribute moral superiority to people with ambitious and allegedly beautiful visions for remaking human existence.”
What does Ryn mean by “moral-imaginitive”? The following sentences selected from his article bring out his intention.
“What most deeply shapes typically modern man and guides even his more strictly philosophical efforts is a new way of imagining the world. 

Examining the imaginative basis of theoretical formulations is always important to discerning their meaning.”
“Of special interest in the present context is that personal character gives human beings particular intuitive predilections. The transformation of the imagination that will be examined here is intimately connected with a transformation of the moral life, so that we may refer to the dynamic in question as moral-imaginative.”

Kalpana
In other words, the modern moral-imaginitive tendency looks for moral values, or personal character, in the realm of imagination. You’ll recall that premodern man understood that a moral process was going on at the back of his life: because there are moral failings in his past, at present he has problems. For example, one who honestly understands the law of karma will perceive the difficulties he is having at present as prarabdha, the full-blown result of his past sinful acts. “Man is the architect of his own destiny,” Srila Prabhupada often said.
For European premodern man, human actions are measured by an objective moral standard taught in scripture and by wise men of old. Similarly, a follower of Vedic culture knows that sinful acts are deviations from the moral standard taught by sastra, sadhu and guru. The cure for the reactions of sinful acts (prarabdha-karma) is to strictly follow sastra, sadhu and guru. Sastra-caksusa, the eye of sastra, gives us the intellectual vision to analyze problems and find solutions. When the cognitive mind operates according to that vision the result is viveka, discrimination. Sripad Ramanujacarya states that viveka is one of the great blessings of bhakti-yoga upon the cognitive mind. But modern man is inclined to be guided by imagination.
So far in this series on psychology, imagination is a function of the mind we have only slightly touched upon. In Essay Two, part two, manaso-vrtti (the eleven material engagements of the mind) were explained. One of these is abhimana-vrtti, which is false identification (ahamkara) and misconception (Srila Prabhupada translates abhimana as “misconceptions” in Srimad-Bhagavatam 5.1.15). An example of misconception is Mayavadi philosophy, which Srila Prabhupada repeatedly argues is rooted in the false ego conception, not in the pure spiritual conception. Sri Caitanya-caritamrta (Madhya 6.134) states that to interpret sastra in the Mayavadi manner is gauna-vrtti. We may take this vrtti (mental function) to be a feature of abhimana-vrtti. Similarly, Cc. (Madhya 6.134) uses the term gaunartha kalpana for the misconceptions of Mayavada. The word kalpana means “imagination.” Kalpana is an acceptable method of knowledge for the Mayavadis, the philosophers of maya.
Sadakanam hitarthaya brahmano rupo-kalpanah. The Mayavadi philosophers, they say that kalpana, “You just imagine any form.” (Lecture on Bhagavad-gita, Bombay, 9 April 1974)

As a function of abhimana-vrtti (the engagement of the mind in false ego) Mayavadis imagine themselves to be God and concoct imaginary meanings for the scriptures. At least traditional Indian Mayavada is restrained by sattvic discipline, but Western speculators, being extremely sinful, furiously expand nirvisesa and sunyavadi ideology in all manner of harmful ways.
Modern daydreamers inspired by Rousseau flee away from premodern man’s humble admission that his problems are caused by his own moral failings. They flee toward a fantasy in which they themselves are new gods, pure and sinless. As gods, they have a moral right to remake the world as they like. But their daydream is threatened by a nightmarish conspiracy of anti-imaginitive traditionists who want to force upon the world the archaic superstition that morality is defined by the one Supreme Godhead, and not by so many gods newly hatched from the egg of speculation.
At its core, the modern moral-imaginative dynamic is a rebellion against whatever interferes with our favorite desires. It is an expression of a great self-indulgence. We do not want to rein in our desires, and the imagination helps us to justify living as we would like to live. The imagination assists us in disparaging and avoiding the nagging, onerous moral conscience that calls our desires into question. 

The modern moral-imaginitive philosopy, like the Mayavada philosophy of India, aspires to (1) negate the realities of the human condition in the material world, and to (2) propel any ordinary man to the position of God. 

Besides moral conscience, the fundamental obstacle to realizing our fondest dreams is historically existing reality itself. The modern dynamic is a willful evasion of that obstacle. It tries to undo the real terms of human existence, including the need to accept our primary duties as human beings. A chief responsibility of the individual is not to inflict too much of his own conceit and arbitrariness on others. The longing for liberation here discussed is a desire for unlimited self-indulgence. Under the guise of pretty phrases about a better world, many are trying to throw off outer as well as inner checks. Some barely bother to deceive themselves regarding their innermost motives but advance their noble-sounding schemes in a blatant, cynical pursuit of power. At the extreme, the visionary wants the entire world to cater to his desires. 


A Closer Look at Self-Esteem
We now return to our examination of the root cause of the different strains of depression (manic-depression, overt depression and covert depression). The phrase “low self-esteem” is in very wide use these days. Pick up any book about depression and you are almost certain to find low self-esteem cited as a main cause if not the main cause.
In this essay I want to touch on two components of real self-esteem. By component I mean simply, “If you want genuine self-esteem, you need these two ingredients in your life.” They are not the only components, but they are essential. One is knowledge of the self as spirit soul. Now, this component is quite openly recognized in many of the present-day books on depression. A German Catholic monk named Anselm Gruen is the author of Building Self-Esteem (Crossroad, 2000); in Chapter One he writes that people need to get in touch with”the spiritual you," which he defines as”a self that can survive all external wounds and destruction because it comes from the hand of God.”

In the Bhagavat Dharma Discourses given in New Vrndaban, September 1972, Srila Prabhupada said: “Bhagavata-dharma means that we have to transcend both the gross and subtle bcdy; come to the spiritual body. It is very scientific. And, as soon as we come to the spiritual body, mukta sanga, being freed from the gross and subtle body, we come to our real body, spiritual body, then actually we feel happiness and independence. So this process of Krishna consciousness is the highest benediction for the human society because it is trying to bring the human being to the platform of spiritual body. Transcending the gross and subtle material body.”
The next component is likewise widely acknowledged—people need worthwhile life-goals, long-term and short-term. In How to Win Over Depression, Tim LaHaye writes: “Human beings are clearly goal-driven creatures; without goals we cease to struggle. That is the way our minds were created. But whenever we let a project become our primary goal, we inevitably experience a letdown after its attainment. For that reason we need to maintain long-range, as well as short- range, goals, frequently reassessing and modifying them. Extremely goal- conscious people are rarely depressed.”

One self-pitying woman used to wail, “I have nothing to look forward to.” Obviously she was spending too much time thinking about herself. A world so filled with moodly, problem-laden people documents the fact that too many individuals lack worthwhile goals.
In his discourses in New Vrndaban, Srila Prabhupada explained how bhagavat- dharma combines both components of self-esteem (realization of self as spirit soul, and occupational duties) for the satisfaction of Krishna.

The point is that if we want a successful life, peace of mind and satisfaction, we should concern ourselves with how to advance in devotional service to the Lord. This striving is actually the life of dharma. However, if one executes his duties but does not become Krishna conscious, then all his striving is in vain. “Duties (dharma) executed by men, regardless of occupation, are only so much useless labor if they do not provoke attraction for the message of the Supreme Lord.” (SB 1.2.8)

In Laguna Beach on 26 July 1975, Srila Prabhupada spoke thus about the mentality of the hippies: “In America the boys are rich man’s son, and therefore so many boys are not working. They have got easy income, and they are not working. And because there is no proper work, they are becoming hippies. They are manufacturing independence. ‘Idle brain is a devils workshop.’ This human psychology is the same everywhere.”

Rousseau is often styled as an archetype of hippiedom. His father was a watchmaker who wooed and married a higher-class woman. The son imbibed from his father pretensions of aristocracy. As an adult, Rousseau often lived off of admiring femmes du monde who supported him in return for his sexual favors. Thus for much of his life he had “no proper work,” and could devote himself to his favorite activity: dreaming. In spiritual matters, he professed a relationship with God in nature, and disdained the moral directives of both Christianity and civil law. Out of “the devil’s workshop” of his idle imagination, Rousseau manufactured a philosophy of personal independence. His indolent self-absorption, his”arrogance of the self- taught,” and his outrage at the unwillingness of others to fall in as much love with his ideas as he had, are flags of Rousseau’s low self-esteem.
From Anselm Gruen’s book we learn that some of the key indicators of low self- esteem are: an artificial grandiosity that is just a vain attempt to cover up inner feelings of inferiority; arrogance; and chronic dissatisfaction expressed as a drone of whining about the unfairness of life. The psychiatrist Terence Real, writing in I Don’t Want to Talk About It (Fireside 1998), states that men often “medicate” themselves against depression by a raging illusion of inordinate power. “The grandiose entitlement to lash out at another human being rights their floundering sense of self-worth—and they strike.” The imagination is obviously very much at work in these desperate compensations for low self-esteem. These compensations were very much evident in the life of Jean-Jacques Rousseau.
Loss of self-esteem means nothing other than the process of “conditioning as explained in Essay Two. One is conditioned who forms a sense of identity that is less than pure spirit soul, and who devotes himself to life-values that are less than pure Krishna consciousness. He hopes this imaginary new self-image will yield greater fulfillment of self. But he is just cheating himself. He is letting himself down by lowering his sights from spirit to matter. 


Imagination Addiction
As I mentioned earlier in this essay, there are so many addictions that one may accept in trying to fill a heart made empty by lack of Krishna consciousness. The “Rousseau type” of addiction to a political remaking of the world is just one. The many addictions that covert depressives resort to are classified by some psychiatrists under two headings: Merging and Elevating.
In Chapter Three of I Don’t Want to Talk About It, Terence Real defines these two kinds of addiction thusly. In merging “… the usual boundaries around the self are relaxed or even dissolved, causing feelings of boundlessness and abundance. In psychoanalysis this experience is called ‘oceanic bliss.’ The relaxation of self-boundaries lies at the core of intoxication with drugs like alcohol, morphine, and heroin. Various forms of bingeing—eating, spending, sex—can provide this same sense of expansion. Such ecstacy can also be achieved in love addiction, where the love object is felt to be godlike and thus fusion with that person brings rapture.” 
In elevation “… the mans sense of power becomes inflated, so that he feels supremely gifted, special, even godlike.” 

You’ll recall that I mentioned earlier a bond of similarity between the covert depressive and the manic-depressive. Real explains that similarity thus:
“The purest form of this type of intoxication is mania. The elevating intoxication in covert depression differs from mania primarily in that mania requires no external object to trigger the grandiose defense against shame. While the covertly depressed man must consume something or do something to shift the state of his self-esteem, a man with manic-depressive illness flips back and forth between grandiosity in the manic phase and shame in the depressed phase at the seeming whim of the disease. Manic-depression is otherwise simply a more extreme version of elevation in covert depression, in that both rely on the rush of inflated self-esteem to ward off depression.”

As examples of elevating addiction, Real lists gambling, sex addiction, child molestation, wife battering and political torture. Restated, the difference between merging and elevating is that the first entails a fusion, a oneness with the object of addiction, and the second entails addiction to lording over, controlling, and exploiting. 

It is quite remarkable that these two overarching categories of addiction show such congruence with the mentalities of karmis and jnanis. Karmis want elevation, jnanis want to merge. Don’t forget, though, that karma and jnana are Vedic paths of piety, whereas the modern addictions to elevation and merging are sinful.
Accepting Professor Ryn’s argument that modernity is manic-depressive, we ought to look at the problem of addiction, which plays a big role in depressive behavior. 

From the “Stanton Peele Addiction Web Site” on the Internet:
“… We need no longer think of addiction exclusively in terms of drugs. We are concerned with the larger question of why some people seek to close off their experience through a comforting, but artificial and self-consuming relationship with something external to themselves. In itself, the choice of object is irrelevant to this universal process of becoming dependent. Anything that people use to release their consciousness can be addictively misused.
“Our analysis of addiction starts with the addict’s low opinion of himself and his lack of genuine involvement in life, and examines how this malaise progresses into the deepening spiral which is at the center of the psychology of addiction. The person who becomes an addict has not learned to accomplish things he can regard as worthwhile, or even simply to enjoy life. Feeling incapable of engaging himself in an activity that he finds meaningful, he naturally turns away from any opportunities to do so. His lack of self-respect causes this pessimism. A result, too, of the addict’s low self-esteem is his belief that he cannot stand alone, that he must have outside support to survive. Thus his life assumes the shape of a series of dependencies, whether approved (such as family, school, or work) or disapproved (such as drugs, prisons, or mental institutions). 
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“There is a paradoxical cost extracted, however, as fee for this relief from consciousness. In turning away from his world to the addictive object, which he values increasingly for its safe, predictable effects, the addict ceases to cope with that world. As he becomes more involved with the drug or other addictive experience, he becomes progressively less able to deal with the anxieties and uncertainties that drove him to it in the first place. He realizes this, and his having resorted to escape and intoxication only exacerbates his self-doubt. When a person does something in response to his anxiety that he doesn’t respect (like getting drunk or overeating), his disgust with himself causes his anxiety to increase. As a result, and now also faced by a bleaker objective situation, he is even more needful of the reassurance the addictive experience offers him. This is the cycle of addiction. Eventually, the addict depends totally on the addiction for his gratifications in life, and nothing else can interest him. He has given up hope of managing his existence; forgetfulness is the one aim he is capable of pursuing wholeheartedly.” 

This explanation of addiction is very helpful. But I think it does not put its finger on the core problem. It argues that addiction is excessive dependence upon something in the external world. From all we have seen from Srila Prabhupada’s books in this series of essays, we must conclude that addiction begins within the mind. In short, before the mind connects to anything outside, addiction is a spiritually unhealthy dependence upon the imagination, or mental speculation. 

“‘These living entities,’ Krishna says, ‘They are My part and parcels. But foolish rascals, they’re creating concoction, mental speculation, to become happy.’ Manah sasthanindriyani. And according to their mentality they are getting a different type of body, indriyani … So indriyani. Manah sasthanindriyani. First of all with subtle mind we create a different type of indriya. If we live like dogs and hogs, then that mentality will give me similar senses, the body of a dog and hog. And we change our taste according to dog and hog. Similarly, we can change our taste according to the body of demigods. But the subject matter of tasting or enjoyment is the same. Eating, sleeping, sex and defense.” (Bhagavad-gita lecture, 20 June 1976, Toronto)

“We manufacture plans by our mental concoction. That should be given up. Yada prajahati kaman sarvan. All kinds of mental concoction, mental speculation, should be given up. That is the science. That is the beginning of our spiritual life, that”I shall not use my mind for my activities. I shall wait for the direction from the higher authority, supreme consciousness. Then I shall act.” (Bhagavad-gita lecture, 27 April 1966, New York)
In the early days in New York, Srila Prabhupada used to sometimes quote a line from Shakespeare: “The lunatic, the lover, and the poet, are of imagination all compact.”
All glories to Srila Prabhupada!

Lutotin Preaching Center, Czech Republic, 18 July 2003
The Gardener of the Heart
Last night we stayed in the Bratislava preaching center. Vidyagati and I pretty much had the whole place to ourselves since most of the devotees were away. That night I dreamed of lions. Usually I remember very little of my dreams. But last night the weather changed from clear skies to heavy rain. Such sudden shifts of weather make me ill, and when I am ill, only then my dreams are more vivid. Anyway, there were lions in my dream … not that they did anything, they were just there. The “science” of omens has a dream of lions indicating future greatness and victory over enemies. 

I have no enemies outside myself. I am a soldier standing guard over my heart: not against evil forces from without, but from within. If evil forces occupy my heart it is only because I allowed them to. I have a duty given me by the Lord to assist Him in watching over my heart, and if I do not do that duty well, it means my purpose as a soldier is not surrendered to Him. If I am not surrendered to Him, then I surely aid the cause of the enemy. Thus I become my own enemy. I become a secret agent for maya in the garden of my own heart. 

mali hana kare sei bija aropana >sravana-kirtana-jale karaye secana 

“When a person receives the seed of devotional service, he should take care of it by becoming a gardener and sowing the seed in his heart. If he waters the seed gradually by the process of sravana and kirtana (hearing and chanting), the seed will begin to sprout.” (Sri Caitanya-caritamrta Madhya 19.152) 

The Lord gives the fertile soil. He gives plants that bear fruits, flowers, grains and vegetables. He gives the sunshine and rain by which plant life is nourished. A nice garden is impossible without these gifts of God. But the Lord ordains that a man must offer his own special contribution so that a garden can grow. That contribution is his work. 

The same is true in spiritual life, which means the cultivation of the garden of the heart. Without Krishna’s mercy there can be no spiritual life; but we cannot simply say, “So now that I’ve surrendered to Him, let Krishna do everything. I’ll wear tilak and neckbeads and hang a beadbag around my neck to show I’m a devotee, but why should I work hard? That’s not spiritual life, that’s material life.”
The agriculturist works early and late if he is serious about getting a rich harvest. He has to be on guard every step of the way, making sure the crops are well-tended and protected from weeds, disease, insects, animals and birds. The agriculturist labors hard and is ever alert to do whatever is necessary, but in the end, the harvest depends upon God. 

And so it is in the garden of the heart. 

If we are lazy, neglectful gardeners, what can we expect the earth to yield? When I was a small boy I used to often play in a very large untended field next to a motel owned by a family of friends to my family. In the warm months of the spring and summer, nice berry bushes used to grow here and there in that field. But mostly it was a tangle of high grass, scrubby trees, tall weeds, thorn bushes, thistles, and stinging nettles that would give me awful itches when I brushed against them. That wild field is like the wild heart. Some good may be there by God’s grace, like those berry bushes that I used to pick clean. In the main, though, a wild field is thick with useless, entangling growth. The good is more than offset by the bad. That’s what we get if we let the garden of the heart grow “free.” 

Modern people have turned away from the agricultural life. They find the city much more exciting. Plus you don’t have to break your back under the hot sun. City dwellers like day jobs with fixed hours in shops and offices. Easy indoor work, good pay, and when your working day is done, lots of fun. Who needs to grow food when you have supermarkets, restaurants and snack bars everywhere? 

Modern people have the same attitude about spiritual life. “Why bother praying to God? We have everything we need right here in the city.” Yes, but remember that even before you lived in New York, London, Paris or in whatever city you like to call home, at the time you were in your mother’s womb, a city of nine gates grew up all around you. Yes, in this life your present body is the first city you lived in. And you will live in it the rest of your life no matter where you go in the world. You are prisoner to the body. And like the ancient cities of Troy, Luxor, Hampi (Vijayanagara), Carthage and so many others, one day that body will lie in ruins. Then where will you be? 

Another thing is that the city is a jungle. The year I was born Hollywood released what is now considered a classic film noir called The Asphalt Jungle. It depicted the urban underworld as a murky Hades of criminal anti-heros, crooked cops and shady lawyers, good-time girls, and the desperate poor who without a second thought risk their wretched lives to make a fast dollar. But never mind that. Even the “overworld”—the world of so-called respectable, law-abiding citydwellers—is a jungle, full of false friendships, cheating, malicious gossip, dirty deals in politics and business, secret sins and, amidst all the glitter, lonely despair. 

There is another dream I had, years ago, that I still remember. I found myself in a strange city at night. It was a bleak place; the buildings were old, covered with grime and in need of repair. The city of my dream looked like certain parts of Calcutta; or Rangoon in Burma which I once visited in the 1980s; or Bucharest in Romania. I was wandering through this strange city all alone. No one else was on the streets. Emotions surged up inside of me, especially fear and anger. Suddenly I heard sweet laughter from across the street. I turned to look. I saw some boys there, and then they were not there. I woke up realizing that those boys were Sri Krishna and His friends. In my dream I was lost in the City of the Dead, Maya-devi’s own capital, in which the soul scuttles about like a rat to “enjoy” by chewing on old bones and imagining himself the owner and enjoyer of everything. But Krishna appeared there for a moment to mercifully laugh at my foolishness. The City of the Dead is not my home. 

God Himself is a vaisya who lives in Sri Vrndavan, a transcendental pastoral village. It’s true that sometimes He appears to go elsewhere—to Mathura, Dvaraka, Kuruksetra—thus seeming to abandon His home, family and friends. In truth He simply hides Himself in the cores of the hearts of His fellow Vrndavanites. There in His bhava-rupa He churns the nectarean ocean of their love for Him, and His love for Them. In truth He never sets foot outside of Vrndavan. 

ore, vrndavaner nanda dulal rakhal raja re 
kadhaliyar sure sure vamsi baja re 

O dear one who belongs to Vrndavan! O darling son of Nanda Maharaj! O prince of the cowherd boys, kindly play again on Your flute so we may hear the melodies dear to all Your friends. 

ore, gopal tor bihone phute na phul vrndavane 
abhisarer ei madhuvan emni saja re 

O Gopal, since You’ve left Vrndavan, the flowers have lost their desire to bloom. Still we decorate the moonlit groves of Madhuvan, hoping You will return for Your amorous rendezvous. 

sridam sudam bhai balaram dakche ai kanai 
chorai dhenu bajai venu ai re o bhai ai 

Sridam, Sudam and Your brother Balaram are calling, “O Kanai! Please come back!” While tending the calves and playing on their flutes they entreat, “O brother! Please come home!”
ma yasoda dakche tore nani chura ai na, ore 
boyche radhar prema jamuna hrdoy maha re 

Mother Yasoda is crying out, “O Gopal! You are my life and soul! Please come home, O butter thief!” Within the heart of Sri Radha, divine love for You flows like the Yamuna River. 

The Vrajavasis anxiously await the return of Krishna to the lovely fields, groves and gardens of sacred Vrndavan. Similarly, the gardener of the heart looks forward only to the day when he harvests eternal association of the Lord. In this mood he works, and continues to work, even if it takes millions of births to realize the fruit of his toil. 

mama mana mandire raha nisi-din 
Krishna murari sri Krishna murari 

Please abide in the temple of my heart both day and night, O Krishna Murari, O Sri Krishna Murari! 

All glories to Srila Prabhupada!

Lutotin Preaching Center, Czech Republic, 20 July 2003
Charming Confidental Talks Between 
Balarama and Lord Krishna from Visnu Purana

Baladeva to Sri Krishna:
kim idam devadevesa bhavo ‘yam manusas tvaya
vyajyate ‘tyantam atmanam kim anantam na vetsi yat
What is this, O supreme God of gods? You are going too far in manifesting human-ness. Do You not know that You are eternal? (VP 5.7.35)
Krishna to Sri Balarama:
kim ayam manusyo bhavo vyaktam evavalambyate
sarvatman sarvaguhyanam guhyaguhyatmana tvaya
Why have you taken up this apparent human condition? You are the Universal Self. Your true identity is the most secret of all secrets. (VP 5.9.23)

All glories to Srila Prabhupada!
Prague, Czech Republic, 31 July, 2003 
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Vidyagati and I are leaving here today for Poland to join Indradyumna Maharaja’s road show. After that we’ll visit some temples (New Santipur Farm, ISKCON Wroclaw, ISKCON Warsaw). The next In2-MeC entry may be delayed for a few days; it depends upon availability of an Internet link. Hare Krishna!
The Polish Woodstock

All glories to Srila Prabhupada!
End of Volume One
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