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Foreword by

Sriman Sant Sher Singh Ji Nirmala

Gurg;il;tgf;gmtg-m? 1mmfemo.ria1 to thG:‘ present era the Vedas, Puranas, Shastras,
. - ga é}m have imbibed mankind with divine revelations. Likewise Bibeksar
is .a. unique mystical treatise that leads to self-realisation, inner transformation and
spiritual enlightenment. It consists of a sublime spiritual dialogue between the guru
(Bhai Adan Shah) and the shish (Bhai Dya Ram). The gurii generates longing for the
wisdom and divine love through service (seva) and meditation (dhyan), which
together form the spiritual journey purifying the body, mind and soul. The seed of
divine will is always present within us, it will grow, sprout and blossom, no sooner
does the guri provide a nourishing environment for it. Thus it seems there is an
essential need to preserve Bhai Adan Shah’s celestial words for the whole world and
for all time.

It really gives me immense pleasure to introduce this vigor
English with illuminative annotations and comprehensive commentary of the Bibeksar
by Sant Tirath Singh Ji Nirmala. He has thoroughly explored the teachings within and
delved deep into the mystical traditions descending from the Vedantic to the Guru'’s
times. He has supported the commentary by adopting appropriate quotations
(shabads) not only from Gurbani but from Sanskrit literature also. The entire text
combines lucidity and simplicity with fidelity and has the necessary exactitude and

precision.
] wish he may continue to make such achievements when introducing the Nirmala

literature to the larger English speaking people. By this the readers will be compelled
to look at their ideas afresh and re-examine the basis of their beliefs so that the mist of

ignorance and prejudice may be dispelled and the light of truth may prevail.

Sher va;qL

ous translation into

Nirmala Educational Charitable Trust (Sant) Sher Singh
Dera Nirmal Shaheedi Bunga Sahib Ph.D
Chamkaur Sahib

140 112

Punjab

vii
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Foreword by eminent
Nirmala scholar and historian

Sriman Sant Gyani Balvant Singh J1
Kotha Guru

Sant Tirath Singh Ji of the Nirmala tradition is a very kno.wlfedgeabl? scholar why
has written with equal proficiency in both English and Punjabi. Bom.m the Uniteq
Kingdom, he has made an in-depth study of Punjabi cultu.re, la.nguage, hlsfory, religion
and philosophy especially the Sikh religious tradition during his long stay in India.

It is a matter of great pride that Sant Tirath Singh has rendered the Bibeksar intg
English. This text pertains to the Sevapanthl Sampradaya (one order within the Sikh
tradition) and forms a section of the Sr7 Sant Ratan Mala text, just as the Bhagvad Giti
forms part of the Mahabharat. The Bibeksar is a prashanottri wherein Sant Bhai Dya Ram
puts forth the question and Sant Bhai Adan Shah gives the answer. The book explains
Sikh philosophy and practice with the help of parables and other anecdotes. The
emphasis throughout is from the Sikh point of view. Each point has been supported
with scriptural verses from Gurbani, and at some places one can also glimpse elements
of Vedanta. However, this Vedanta is not that of Sankara but the Vedanta of the Gurts.
Sant Tirath Singh has provided great assistance by creating this English translation of
the Bibeksar which is quite fascinating and self-explanatory.

Prior to this Sant Tirath Singh had written a commentary in English of Pandit
Gulab Singh Ji's Bhavrasamrit which received wide acceptance and appreciation among
scholars and students. An English translation of Gyani Gyan Singh Ji's Nirmal Panth
Pradipika is also part of his literary contribution. We appreciate this labour of love by
Sant Tirath Singh. He has rendered a great service to humanity by making the Sikh
thought accessible to scholars and students in the West. This translation of Bibeksar is
welcome and deserves all appreciation. We pray for a long and meaningful life for Sant

Tirath Singh. May he continue producing such gems of literature to enrich human life
in the East and West.

Sares s s for]
ForTL

Kotha Gurd (Sant) Balvant Singh Gyani Kotha Gur*

Punjab

viii
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Preface
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Let the knowledge of the One Lord be the ceremonial mark on your forehead
Let the realisation that God is within you be your discriminative wisdom

Sri Gurit Nanak Dev Ji, Rag Asd, p.355

0

HIBIdE

Obeisance to the Complete Absolute Oneness
Obeisance to the lotus feet of the Gurii Avatar
Obeisance to the beneficent guidance of the Vidyaguri

I humbly offer this translation of the Bibeksar of Bhal Adan Shah to the lotus feet of
i Adan Shah was a complete

the Sadh Sangat, the congregation of Saints. Bhai
a brahamnishta, a compassionate servant of humanity and a manifestation

fully broaden the appreciation of his greatness, for it
is with incredible fortune that we have been granted the opportunity to taste the ras of
a Jivanmukta’s pravachan. In this age of increasing religious bigotry, the example of
Bhai Adan Shah shines like a blazing sun of enlightened wisdom. His unified vision
continues to challenge the narrow mindedness of the egotistical communalist. Long
may this affront continue through the sincere practice of mystics within all religious

brahamgyant,
of truth. This translation will hope

traditions.
One motivation alone underpins this translation — to inspire the pursuit of the

“knowledge of the Self’ (adhyatam gyan). It is the primary function of all the traditional
Sant Mandali Sikh orders!. For this text to yield any abiding fruit, the reader must
approach it with the degree of sincerity expected by its original author. Like Gurbany,
Bhai Adan Shah assumes the reader to be a person driven by an earnest desire for the
knowledge of truth. Given the same context, this dialogue will continue to have as
much life-defining impact as it had upon Bhai Dya Ram Ji some two hundred and fifty
years ago. Of course it goes without saying that the complexity of life has since
increased at a tremendous pace within industrialised societies. In today’s world the
pursuit of the ‘timeless’ and ‘eternal’ is an affront to the abject hyper real materialism

Ve o )
Traditional’ in this context is a translation of the Punjabi term purdtan, which is still used to describe the

Oldes.t available forms of doctrine and practice. By proxy it also refers to the transmission of such doctrine and
practice through unbroken disciplic lineages (parampara).

ix
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ur conscious lives. Thus it is a rare oppory
a recognised Jivanmukta and , lmty 1
€a

one must heed the Guri’s teach; >
In

3
‘

as this fails to communicate the ineffable i
ight

ith a Brahamgyant'.
d to the memory of Sriman 108 Mahant Sant Tirath i, h
BN i

the revered served huEnanit){ tirfelessly in his capacity a4 i
highest authority in the Sevapanth Sampfadaya- I;]ls V‘flth g; e}i’.t sadness that the bo(;vi
has been completed too late tO have re‘cexvefl the blessing .0 is pleasure. At oy %
ing he had shared with me his desire to introduce the literature of the Sevapang.
meeting ] effort I hope to have played Sor:
3

to the English speaking world. Through this sma
-man Sant Sher Singh J1, the epitome o

part in fulfilling his wish. o
[ ever bow in salutation to my vidyagurit STIM
aper would have met and through his

erudite wisdom. without him neither pen nor p
guidance many potential inaccuracies were ironed out of the more ambiguous sections
of the original text. Salutations and gratitude are offered to the veritable storehouse of

= Mahant Svami Gyandev Singh J

knowledge, Sriman 108 Mahémandaleshvar Sri
Vedantacharya for his wisdom, generosity and continued support. I am deeply

indebted to the kindness of Sriman Sant Gyani Balvant Singh Ji Kotha Guru. I would
also like to thank Sriman Mahant Jail Singh J1 Shastr1 for kindly verifying particular
aspects of the commentary. Finally I must thank Bhai Gurvinder Singh Ji Nihang and

my family in Jalandhar for their tireless assistance.

.

3

Maha raj,

Servant of the Sadh Sangat

Tirath Singh Nirmala

1

By way of exam

s ple, the autho
wflshm a w?lled garden in a busy (:itrecf{nﬂy _en00-untered one aged and quite anonymous Sant hidden away
effect of his presence and gaze wasy. rot('3 abides in the state of knowledge, silent and perfectly detached. he
profoundly affecting, The experience can be likened to a sense of being

Scanned by CamScanner
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Introduction
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O u.Jise friend, listen to the answers of Saint Adan
By having darshan of the Saint all your doubts fade away
Parchi Bhai Adan JiKi, Dohri 63
work attributed to Bhai Adan Shah
Sevapanthi Sampradaya- As a prose
physical teachings, the text

The Bibeksar is an important 18" Century

(c. 1688-1757), the third spiritual leader of the
composition dealing with various ontological and meta
is unique amidst the literature produced by this order. It explores many of the
subtle aspects of Sikh thought through the sophisticated terminology of Vedanta.
Academic research to date has failed to provide an accurate explanatiorl for
the influence Vedanta holds among the orthodox Sikh orders Or Sampradayas-
Why so? The Singh Sabha reformist movement of the late 19t Century marked the

dawn of a new understanding of the Sikh tradition. Strongly influenced by the
sh colonisers, the assumptions and methodologies of the

ition soon became the dominant model for scholarship in
sed narratives about the origins and
nfluence was either inspired

ksar and countless similar
| and metaphysical teachings of the
philosophical conclusions (sidhant)
alised within the premises of the
lternative models of Gurmat
of glaring philosophical

contemporaneous Briti

western academic trad

[nevitably, more politici
m’ argued that the Vedantic i

de’ of the tradition. What Bibe

Punjab’.
development of ‘Sikhis

or imposed from ‘outsi
texts demonstrate is that when the ontologica

Guru are unpacked, many of the axiomatic
stem directly from Vedanta. When contextu

traditional Sampradayic approach, envisaging a
seems increasingly difficult without creating a number

contradictionsz.

Education in the Punjab since Annexation (1882) offers a contemporary

of Indigenous
ducation model in Punjab during British rule.

I W.G. Leitner History
hanges made to the e

account of the dramatic ¢
2 «Traditional’ refers t0 orthodox Sikh thought and practice existing prior to the reform. This tran —
conveys the essence of adjectives used by Nirmala scholars over the last century including pura slate _tertn
and sanatan (se€ Gyani Balvant Singh Kotha Guri and Sadhii Gurdit Singh). g puratan, prachin

Scanned by CamScanner



Introduction ¥
—_—

One such tradition \

teachin al premise is that Gurbani is didactic },
- .g presents a ‘path’ or marg which facilitates progres
pTEIImmary (kanisht), to the intermediate (madhyam) and finally
(lfttam) level of Inystica] 'understanding'. This takes the qualified aspira ‘
his present condition of ignorance (agyan) through to one of perfec n:t fr, L
‘knowledge’. This is a knowledge transcending mundane ime”iyst’cal
synonymous with emancipation. Inevitably the interpretation of Gurby Vati,
according to the disposition and level of understanding of the Sikh. Furtherm,,
statements may reflect perspectives taken from different positions along thé
mystical ‘path’. Another premise that helps to locate the origin of the Vedang,
influence is that the Gurii established a meritocratic approach to scholags,
mysticism. The hagiographical accounts of the Gurus contain examples of Sik,
who had developed a profound understanding of doctrine coupled witIll a highly
mystical temperament. Occasionally the Sikh was singl‘?d. out, trained ang
directed to independently interpret and propagate the teachings'. Fl:lrthermore,
some undertook an extensive schooling in the traditional Indian sc1ef1ces. One
such individual was Bhai Gurdas Ji, the scholar, relative and close assoaa'te .of the
fifth Gurii. Well versed in Sanskrit learning and an exper.t in the sop}.ust{cated
language and metre of Braj Bhash3, he assisted the Guru W1th.t}Te cc?mpllahfm ﬂ?f
the Adi Granth. He also spent a number of his later years residing in Kashl{' e
centre of Sanskrit academia. During this time he even penrled a short compos’mé’ln
in Sanskrit?. The Kabit Svaiyay compositions of Bhai Gurdas Ji openly dec}l1arel Oi
superiority of the ‘Guri darshana’ over the six traditional dars.harllas or SCf OZ sthe
thought®. The literal meaning of darshana is a ‘way of Seemng - There (;: al
dialectical philosophies merely produce a cerebral.understand?ng of rTletap 131’1 o
reality. Instruction in the Gurii darshana is superior ?bec;ause- it culminates i
direct knowledge of that metaphysical reality. Yet within this same Comp‘Ze i
Bhai Gurdas JT turns to the ontological framework of Vedanta to descr!

sion fro &

t m g,
0 the high,
3

. . - . rsuch
| guthra Shah, Bhagat Bhagvan, Sangat Sahib, Mihan Sahib, Baba Gurditta, Bhat Kanhalya are justa few
individuals.

. _ - 5 : Granth bY
2 The Sanskrit composition Vahiguri Stotra is recorded in the seventh Ras of Sr7 Gur Pratap Surd Gra

Kavi Santokh Singh. Its six verses explore the meaning of each letter within the Vahigurii mantra.
s . aitanyd
3 gimilarly Pandit Mahant Ananta D3s Ji, a leading authority within the Vaishnav order founded by Chaitam

. . N 'cnt
Mahaprabhﬁ, describes his own tradition as the ‘Ras darshana’ which should be considered a S¢
darshana. See Sri 108 Ananta Das Babaji Mahardj Rasadarshana (2003)
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Vivek Pradipika 3
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nature of the highest l.evel of reality!. This typifies the way in which the metaphor
il conceptual terminology of Vedanta is drawn upon to qualify the state of
knowledge prescribed by the. Gurii. Sampradaya literature incorporates this
material to provide greater clarity about the terminology, metaphor and concepts
already utilised in Gurbant®.

The relationship between Gurmat and Vedanta is complex. Nowhere in
her the divine origin or the content of the Vedas put into question.
s of indirect knowledge about Braham, the Vedas are considered
he guidance of the Satigurti. Only through the Guru can one
ledge. The knowledge contained within the Vedas is never
ty for individuals to realise its meaning;

Gurbani 1s eit
But, as source
redundant without t
truly realise its know
questioned, only the capaci

bfs3 usfa eurefd <€ wisfg eA3 & ASld 3¢ |l

The pandit reads and recites the Vedas but does not know the inner meaning

Sri Gurii Nanak Dev Ji, Rag Asd p.355

This leads on to the issue of whether Gurmat is astik or nastik, orthodox or
heterodox. Strictly speaking this categorisation distinguishes between those who
do or do not accept the authority of the Vedas. The Buddhists, Jains, Charvaks
and others are said to be nastik because, for all their similarities with Vedic
thought, each rejects the essential message of the Vedas. In the introduction to his
Sti Japuji Sahib Steek Sant Gurbachan Singh Bhindranvale maintains that Gurmat is
‘astik’. The teachings conform to the mahavakya-s, the great statements of non-
duality that convey a unitary and non-relational identity between Jiva and
Braham (akhandarthbodhaka) found in the Upanishad compositions in the Vedas.

. This term is used in the writings of Pandit

1

Tradit ]
raditional scholars describe the Gura’s teaching as ‘advaitavad’

vale, among many

Gurdip Si = PO —

other;p Ifdl;g;: IT_CSH, Pandit Tara Singh Narotam and Sant Gurbachan Singh Bhindran

Srnirast 1o po?m;:e 0; argume.nt that aims to establish a truth through valid means of knowledge. It is in direct
termed it mezsaiineb:l}:e (falap) and mere wrangling critique (vitanda). The truth this vad establishes is
reality s un differentiategd Ber :Eg;r.ent duality’ (dvaita) between Jiva and Ishvar is ‘not’ (@) real since ultimate

2
To date Sj
ikh academics h :
experience. Instead many ha::eoverlooked this emphasis on what Debabrata Sinha calls the metaphysic of
€Xplain metaphysical reality Sv_aP_PmaChed Vedanta purely as a conceptual framework implemented to
experience and the second as.a A :if;;ls V;d.a ?haraﬁ has explained that Vedanta works on two levels, one as
ophical system.
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4 Introduction

T3

At the same time Gurmat is ‘svatantara” meaning that it is an ;

- ATl ey : €pe
tradition. It is not an explicit form of Vedanta, staking its clajm to P

Orth

citing its Vedic origins. The first presentation of a r?asoned unificatic(::();fy by
Upanishads’ disparate teachings was the Braham Siitra-s of Badar; N the
successive school of Vedanta claims its own orthodoxy by Presentin
commentary (bhashyi) on this text. However, for Gurmat the Sat;
supreme authority and Gurbani itself holds the category of ‘unauthg,
knowledge (apaurushya sruti). Because this knowledge coan!yS the eterng] trugy.
does not disagree with the mahavakyas. It is also wor.th noFmg that Gurmat is n;t
the only orthodox tradition that has this kind of relationship with ¢ t

he Vedg .
Sri Bhagvat Purana so cherished by Vaishnavs presents a simila

I argume
points about the inadequacy of the Vedas to reveal the highest truth, In mattenri 2;
devotion only the Saint can guide the devotee. Yet Vaishnav order it
undoubtedly astik as a tradition. Thus a distinction should be made betyeq,
Advaitavad and Advaita Vedanta. Whereas Advaita Vedanta i

X S the particy,,
Vedic tradition formalised by Adi Shankaracharya, the term Advaita describes th,

religious philosophy of ontological non-duality. For as soon as one accepts thyt
Atma is non-different from Parmatma, of the essence of truth, Consciousness apg
bliss, that Maya possesses three guna-s and constitutes everything objective

including our inner psychological apparatus then one is, by definition, taking an
Advaita position.

ed’ revea]‘e ’

The modern academic approach fails on two counts. Firstly,
have not undertaken the rigorous study of scripture expected b

orders. A century ago it was the norm for a Sant or Mahant to spend at least ten

years studying a variety of literature and language in a traditional dera

4 ’
vidyala. Inevitably even at its most articulate, academic critique has been vague

mia has relied far too heavily upon textual
ense of researching the paradigm within which Sampradayas
tic material. The question this raises is whether it is at al

tand a living tradition ag an outsider. Arguably only an insider

many academics
y the traditional

interpreted Vedan
possible to unders

' One of the most articulate critiques to date of the Sampradayas w
Nanak Dev University's 1976

. seminar on the Nirmala traditio
thoughtful, it also demonstrated 3 rather najve understanding of
response was appended to the printed text of the lecture by the
Singh KesrT - “please Study more Vedanta, reqq some more ljte
will be answered .

as delivered by J.S. Ahluwalia during G“rg
n. While his paper was well worded a1
both Gurmat and Vedanta. A terse, befitting
great Sanskrit scholar Sriman Pandit Gur(.ﬁP
rature by the Nirmalas and all your quer e
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/ Vivek Pmd’_})ikﬁ
—
has access to the subtle nuances taught by a pract;
g tradition
# InStead

Jcademics have 8_3““3115’ presented two static and logi
nd Vedanta, and merely compared one t ngc;zl models of met
. Thi cs,

Gurmat @
Jemonstrates that such an approach is to
" ; O re ST S
subtlety of traditional Sikh thought. ductionistic to fully a};resent Wl
preCiate the

Early Gevapanthi tradition
In the Sikh tradition the qualification of orthodoxy is gi
Sampra‘de'fya instigated at the Gurii’s behest!. ACCorZ;(y ;S given to an ‘order or
their origins back to a directive given by Sri Guri Gor;;o.3 Y t}.le Sevapanthis trace
devoted Sikhs in 1704. At this time Sr1 Anandpur Séhi};:ni Sm.gh J1 to one of his
?’ii ‘t;euc;r:; ;:ie?rie;-?f—a violent campaign waged by’ t;\eei::;:;]alo f th:: G_u_r‘-"
destroying both the i e da.r " wa§ besieged by Moghul forces ir?tue;tormes.
disciple S ed Bl t¥<an _lt_s lrjhabltants. When the fighting ensued one salfpzn
ttorent intention. Hi ?r;]alya ]'1 thOk to the battlefield but with a strikilri1 ly
byt o G.ur L-11:38;:_ _ow d1§c1_p]es had been trained in valour and mar;gia);
and selfless service b . th . 'Kanalya on the other hand had been taught humilit
disciple were united }kl> t; ninth maser Sri Guril Teg Bahadar Ji. Both types 0};
the Gura had intende)c; ;hCOmplfl_slon to_ }zerform his dharamic duty exactly as
dying, whether M ‘ US. Bhaf Kanaiya moved among the wounded and
oghul or Sikh, indiscriminately giving them water from a

ordained Sampradayas. In principle this
tigated directly by the Guris themselves.
d for the purposc of scholarly
rally designated them
rine and practice.
m, it would
sgects’ have

' The Nirmalas. Udasi ,
orthodoxy i:l:lz,in[ti(ij:?:: band Nl}‘)a"g:q arc regarded as the other
Scvapanthis, Nirmalas 4 thc-h_'StO”Cﬂ] traditions and lincages ins
.cndcamur and mysti(;man,d -UdaS's’ cach with their own nuances, WCre create
2:"“"' a term wholly misﬁ:: S;nc;i tc,m?‘:d A achar. Modern Sikh scholarship has genc
Sccr::(ij:t"?g the problem imcmga | ‘:lfl \'/t lTphcs some degree of compromise on orthodox doct
cither bzz:‘{blc that they are Cﬂlcgorizzjny Pﬂ'ﬁscnls f?f the post Singh Sabha construct of Sikhis
ignored or demeaned to e this way. Thus over the years these

varying degrecs of ‘heterodoxy’ crature. Howeven the

$ still consti
traditio stitute the vast majori
n, st majo v , . ; .
jority of the Sant Mandali, the traditional scho | mystics of the Sikh

last on¢ hundred

in mainstream lit
lars anc
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e
™

When asked why he had behaved i
: in this wa
Y Bhai

he was unable to recognise anyone other than the Sat; Kang,,

His devotion and m_yst'iclal awareness compelled him imgg
The Sri Sukhmant Sahib composition of Sri Guriq to serve al
. - . r 3
saindrishti, the one 1n whom the conditionszf]an Dey 1
Psyche h
a

alone remains. Such an individual pe
I'Ce

nearby well’

explained that
in each person-
life forms equally.

describes this state as
ended and the residual consciousness

only Braham:

wwa@nﬁmu 7 g 9% A8 1 3B uTS

iVeS

nower of Braham) sees all equally;

The Brahamgyani (k
both rich and poor alike

Like the wind that blows on

Gri Gura Arjan Dev Ji, Sri Sukhmani Sahib p.27)

rament of his father, the ninth

Sri Gurii Gobind Singh J1 recognised the tempe
er, in the actions of Bhai Kanaiya. Blessing him, Sy Gura Gobind Singh i

ntinue this great work and as an affirmation bestowed

mast
dical kit. Bhai Sobha Rim Sevapanthi narrates this

directed Bhai Kanalya to €O
him with his very own me
episode in the Sant Mal granth®

h 18" and 19" Century literature (see also the _later
asvin Patshah, which contains 2

«Udast although this may well
ss (Bhat Gurdas has used

dent are contained in bot
Bhat Sukha Singh’s Gurbilas D

In ank 44 he is described as an
d sadne

| Textual references to this inci
footnote on Bhaf Seva Ram). An example is
partially incorrect reference to Bhai Kanaiya.
have been used in its broader sense, meaning one detached from happiness an

the same term to describe Raja Janak in his Var-s);

Ao Qe 3913 7 JET | 3 wear HAR UT 3T |
et uerE figes VU | 8 BeTH AT A& |
One devotee wh = Q=
;Z 3:?11? n Udasi fgadh i1, upon his shoulders he placed a sack of water and served, giving water
in the middle of the battlefront. This Udast Sadhit was named Kanaiya.

The well or baolr
IT from whi e o
ch Bhai Kanaiya drew water still exists. Sant Surjit Singh JT Sevapanthi notes o1

page 25 of his Gurbg
urbant Path D,
arpan that the baoli was once a pilgrimage site. Devotees at Sri Anandpyf

Sahib could Ob i
R tain both
ract a dee,
practice has stopped, the ¢pa (ghee lamp) and dhijp (incense a i, Although %
well i / ) from a Ramgharia piyjari. Althoug
built by 3

devotee a S st .
re take " still conside
n as a blessing or prasad red sacred and the mangoes from the surrounding grove

ed at Tikand
us Gurbilas

4. The
above quotati
ation is ta
ken from page 38. The same incident is held to be the

? Sant Mal i
- 1S an un .
B'Ia‘ Ram Kishan PUbhs!‘ed manuscript detailing the hi
7 L e history of the Sa A :
mpradiya. A copy is locat

Scanned by CamScanner
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That which you have done, immerse yourself in continuing this work
Recognise within all only that complete Braham
The wish which Gurii Teg Bahadar uttered is to be fulfilled
Make your tradition’s teaching focused on nirguna Braham
Working, sharing and feeding is to be performed
Keep on reciting the Gurmantra Satinam and have firm faith in the Gurii Panth

Singh Ji to be a seed then in

nifest fruit. Here we see the
jonate

If we imagine each virtue of Sri Gura Gobind

principle each traditional order represents the ma
righteous warrior, the saintly scholar, the detached sadhii, and the compass
activist'. Later Bhai Kanailya was sent to west Punjab to perform his benevolent
service. Here he established a dharamshala providing food, shelter and spiritu’fll
guidance to the local populous. With the passage of time, he was succeeded by his

devoted and humble chela Bhai Seva Ram?.

ctive given by the Gurl on page 160 of Sri Sant Ratan Mala (all references

bakshish or founding dire
dardised older editions unless stated otherwise).

henceforth are from the stan

urii Gobind Singh Ji’s compassionate nature, one incident pre-empts
Bhat Kanaiya’s respect for all living creatures. The Guri travelled to Mathura and Vrindavan in July, 1707.
During his stay at Siiraj Kund he visited all the historical shrines and firaths associated with Sr1 Krishna
Bhagvan. As still often occurs in the streets of Vrindavan, while his party was taking rest a monkey stole the
shield of an accompanying Singh. The Sikh immediately readied himself to retrieve it by shooting the monkey
from the tree. The Gurl admonished the Sikh and instead requested sweets to be placed on the ground to lure
an exchange. The monkey ate but did not forsake the shield. The Guri then ordered /adoo sweets, and to the
amazement of the people gathered around, the monkey offered the shield at his feet and began to eat the /adoo
out of the Guru’s hand. The Guri is then lovingly caressed the monkey on its head and fed it all the remaini

sweets (Gyani Ishar Singh Nara, Safarnama and Zafarnama page 211). aimng

| Among the numerous accounts of Sri G

2 Bhat Seva Ram expanded the bhekh leaving a total of eight di - :
left only two disciples including Bhat Seva Ram. It is nc)gmbl(:lrt;?t(::: lgtll(:; B;f(;,.e him Bhai Kanatya had
Moghul Muslim soldiers he served water to during the battle at St Anand S(‘: ? a was one of the injured
he became a fakir under Bhai Kanaiya's guidance and established him prur ahib. Named Bhai Niiri Shah,
where Bhai Kanaiya performed his fapasya. It is recorded by Sant § self on the other sj
samadh had been made in memory of Bhai Kanaiya, within which Wa:

self de of the river from
l]llt Singh JT Sevapanthi that a beautiful
also the samadh of Bhai Niri Shah
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// \
s the Anandpur Sahib incident remains their defining Mo

i iy en
but also ideologically. It encapsulates the distinct ethos o tht

ed in the

For Gevapanthi

i oall .

not just hlswrlaifligtion to serve others regardless of faith, caste, or Cre
con

order — the

¢ humility compassion and non-violence. Of this ethos, Bh
. . ul 7
spmt o

explained that:

. w&ma%ﬁ?aaﬁ?ﬁaﬁmél
_Hgﬁﬁﬂ%g@#m?wwﬁm@%faﬁgw
m&?ﬁﬁ-mmw'@agaaﬁﬁeja?ﬁawﬂaﬁ?m
H3 i |

The best method of selfless service is that which recognises
the Omniscient Ram in each and every c:reature
le of this world only recognise twenty four avatars but for the thrmukh
The people of avatdrs as there are living beings and he sees all as avatars only
there;;r i Ijzss 'Z)Z’;yth e selfless service of all life is the service of Parmatma only

Parchi Bhai Kanaiya [i, ninth kathi

The directive to continue his work in t}(;e west oft }I;l;;lla: “::1 Slcir:;?i:iaezt. fsor;

Guri Ji was selecting individuals base _pon Bty o
i oriented prachar'. The Sevapanthis became esta. ishee.

ii:cgicr)jxﬁ);l:ralltll};’ Muslim regi’i)ns and in the process they drew 1ip_on the 1nsp1rtaht;::
of Sufi saints such as Al-Hallaj, Rimi, Rab’ia and Al-Ghazali. In contra's ) .
Nirmalas’ mastery of Sanskrit suited the propagation of. Gurmat in )
terminology of Vedanta. A number were directed to establish themsc.elveSf.a
traditional centres of learning and pilgrimage. It is recorded that the first l\ie
Nirmala Singhs - Sant Karam Singh, Sant Ram Singh, Sant Ganda Singh, .Sant Bir
Singh and Sant Sobhj Singh - were sent to Kashi, Sant Dargaha Singh to
Haridvar, Pandit Man Singh to Kurukshetra, Sant Pherii Singh to Kashmir and

| - . .

P.rachar 18 the propagation of the Gurii’s teachin
fmnr.el.y Compassionate and free of desire (naishkam
msp.mng many to search for truth rather than mere|
Sahib reveals the most suitable :

= be
gs. Ideally the motivation of the pracharak shouk:(en
). Historically this was the enlightened approach taken,

g . be
i dus alike. The conse of this approach can
on Sindhj . quence _
g e wi ) a sizeable proportion sehajahari Sikhs, ?t'hefi
™. Undoubtedly this contributed to the spiritua
Scanned by CamScanner
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Sant Garja Singh
t -
gh to Kapal Mochan!, all at the Gurir's behest. The fruit of their

scholarly pursuits was two-fold- .
enrichment of the COngre(;:?il(:lr’l’:hi sophisticated exposition of Gurmat, and the
endeavour was first instigated b Sﬁn((“ZWI?dge-Of traditional Braham vidya. This
translation of the Mahabharat yvarioul;ruUJi thnSeIf al o1 I_’aonta Sahib with the
Cha;l}f‘kya Rc'ijr.u‘ti among other SC’riptureSZ, panishads, Puranas, Sur Sigar and
Sevép:nt;)\;fl&a;n;eﬁz,zzr?:ent of Bhai Kanfﬂyé- remained strong among the
social and spiritual bette austere, 'humble .sadhus s?crificing everything for the
changed with time. D r@ent of society. While the mindset abides, their form has
‘ . During the 19* Century a number of Sevapanthis became
amritdhari from the hands of the venerable Baba Sahib Singh Bedr’. Even so, they
remained predominantly sehajdhari until the tutelage of Mahant Gulab Singh,
under whom a sustained effort was made to have Sevapanthis adopt the
amritdhdari form. Nowadays Sevapanthis are largely amritdhari and keshdhart
although a small number continue to be sehajdhari. All maintain puratan maryada
and have close links to the other virakti Sikh Sampradayas*.

Bhai Adan Shah Ji

He was born in 1688 AD (Bikrami 1745) in Laoii, a village near to the town of
Shah Jivana in the Jhang district of Pakistan. Possessing a from an early age a keen

mystical sensibility, Bhal Adan Shah’s potential was first recognised by the

famous Udasi, Baba Gurdas Dakhan?®. This sadht had been directed by Sr1 Guru

| Gee Tirath Singh Nirmala, Bhavrasamrit Tikd, pp.5-10

2 gome of these texts are retold in Braj Bhasha within SrT Dasam Granth Sahib. Other translations at the
Gurii's behest undertaken by scholars in his darbar were subsequently compiled into the Vidya Sagar Granth.
rever in the river Sarsa during the evacuation of Sri Anandpur Sahib in 1705,

That manuscript was lost fo .
although small sections appear to have survived.

3 This is recorded in Mahant Ganesha Singh JU's Bhdrat Mat Darpan, a detailed compendium of all the
religious traditions within Ind'ia _and their various denominations. The detailed references in Sri Sant Ratan
Mala demonstrate that the majority of parampras remained in the mode of the founding Sevapanthi, wheth

sehajdhari, keshdhari or amritdhart. There was the occasional Sevapanthi sadhi in the Singh form ; g
influence of Baba Sahib Singh Bedi, the first of whom was a chela of Bhai Adan Shah priar 1o the

P i krit term meanin ‘indifferent’ .
irakti is a Sans rit g rent’ or unattached thus referrin
Vi g to the Sevz'ipanthis Ni
, Nirmalas and

UdasTs.
5 Bhat Sehaj Ram Ji statcs in the Parchi Sri Bhai Adan Ji K7, chaupai 20:
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™

Teg Bahadar J1 to perform the service of prachar. He had eve
himself in Laot village and proceeded to construct a dlzaram‘;r}tl_]ally establigy,
his time teaching the illiterate how to read Gurmukht script anljlf the.re_ He g i
ifted in the correct pronunciation and exegesis of Sr1 Gura Gram;am_m'g the mg,
n Shih obtained a thorough schooling in Gurmatsz’:'b' At Béb:
- AACCord;

Ji's feet Bhai Ada
Sri Sant Ratan Mala at this time he also developed the spiritual Virmngm
€s Of

truthfulness (sat), contentment (santokh), compassion (dyd), moral
(dharma), contemplation (vichar) and discriminatory wisdom (vivek)'. Sturdings,
Soon Bhal Adan Shih became renowned for his intense spirituali
eloquent lectures. It was not long before this prompted a visit in 1713 fror:\y Ba_n(%
geva Ram? the second custodian of the Sevapanthi Sampradaya. Imme dia:ii

—_—

fﬁzm@mﬁm@ﬁgu@ﬁqm{fﬁrmﬁgn
aﬁwﬁgwfaamﬁrnua@uwéfnagwéfu
faﬁrufmﬁéau?%nmmﬁ'a&@ag%u
aﬁﬁwzﬁéfaﬁllgﬁmméﬁaﬁn
@%Ws@ﬂmllﬁwﬁ%ﬁuﬁ%zﬁrn

Adan Shah) studied was a great Gurmukh and Mahant

who benefited others, bringing happiness 1o all
thout motive were allowed to study,

The Sant with whom (Bhat
Gurdas was the name of this Sant

Only those who were wi
10 have lust and greed was not acceptable

Some came to him for his narration, listening 10 the discernment of this holy person
Gurii Teg Bahadar, the ninth Patishah had been merciful to these people by sending him

Also see Bhai Randhir Singh, Udast Sikhan Di Vithia, page 119-120 and Kahn Singh Nabha, Mahan Ko
page 416. There were in fact two Udasis of this name. The Baba Gurdas identified as the vidyaguril of B
Adan Shah is recorded to have established himself near Shikarpur in the Sindh.
! S¥7 Sant R ila iti

nt Ratan Mala (fifth edition), page 38

? Histori b3 Sevi
orical record of Bab Seva Ram is found in Koer Singh’s Gurbilds Patshahi 10:

3 yg Ao IH B AT | a3 oFgH AR ST |
7 T3 Aag mifs 3t | fes 396w At fundt W21

MIA S
31 3 Az e qur | 7 g9 B urfg B guT I UT |

]{C‘y Prabh" Seva
» deva Ra = i, 5
When barttle j ﬂp/)e::g:[vf,f, 3 great Sadhit. He performed this kind of action for the sinners.
was fierce, with love he served the Hindus and Turks water

You are the form of Sant Kanai (The Guril said)
anaiya, whom the ninth Gurii obtained happiness from '
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Bhat Adan Shah recognised the inner state of the saint and 'fe” d?v;) ey Bhal
his spiritual guidance. He served both Bhai Seva Ram and his ?en—l; reco
Kanatya Ji with the utmost devotion and selflessness. Bhat Seha) v re
it was Bhai Adan Shah who was with Bhai Kanaiya Ji when he
body in 1718:

79 A3 SRE 39 5 fowmar | 39 ot uA & A3 AE |

When Sant Kanatya renounced his body ul
Then with him also was Sant (Adan Shah) fortuna y

his guidance the

val. Under
In due course he became the head of the Sampradaya'. Un the epitome of

Sevapanthi order flourished due to the examp.le he .seth; hat suited the
saintliness. The dharamshalas he established functlone‘d in e portion of the
Guril's discerning yet unified vision for society. W1t1_1 a r o%ating Arabic and
congregation being either Muslim or Hindu, hci bigén’zlnioaliong with Sanskrit
Persian writings such as Imam Ghazali's Km'na—z-‘Sa 1a s i Punjabi®.
Vedantic compositions such as Yog Vasistha into his daily lec

A Tya wi at Seva Ram. Further
Clearly there is a mistake within the text since it confuses Bhai Kanaiya with Bhai

is disci at i Ra ho compiled the
historical information is recorded in the work of one of his dlSCIPlCS, Bhat S‘ehz.l.;‘ Rami,t t::, o l:nid gh
Parchian Seva Ram. This text is replete with anecdotes and teachings from h-IS life, :;,r o 2leo contain
Century. Later texts such as those written by Gyani Gyan Singh and Kavi Santo ing
references to these episodes.

! Unlike the internal structure of the Nihangs and the later formal organisation of the Udﬁs?s anfi Nirmalas lr!to
Pafichayati Akharas, the Sevapanthis in their heyday never designated one individual as its highest authority
such as a Sri Mahant or Jathedar. This is not surprising since they neither required the regimentation of the
Nihang dal-s nor had to respond to the practical issues faced by the Nirmalas and Udasis. It was only after the
19™ Century reform movement that the Sevapanthi Adanshahi Sabha was founded with

. a nominated president.
In practice, however, the Nurpur Thal parampra is generally considered the chief lineage and its Mahant the
foremost authority.

? See page 77 of Sri Sant Ratan Mala (fifth edition). It is noteworthy that

literature and anecdotal history this Sampradaya does not seem to have had myc

generally within Sevapanthi
of ST Gurd Gobind Singh Ji. This may well have been

h access to the compositions

. . . a consequence of D, m s )
Khalsa whether Nirmala or Nihang, Reference to the study ang exeigesis o ::—?DBam bgng Particular to the
asam Granth Szhjp 5
mong

Sevapanthis is found much later. Mahant Surjit Singh’s 4
. . _ o nmol Hij;
sty Sallveaid e Satovali G:l;, Taksdl studied S Dagay, (r;‘::n:;xc gr:,f.;hat Sant Bhai Amir Singh of i
akshish Singh, at the beginning of the 2¢" Century 15 with a Nirma)5
) a Scholar, Gyani
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ah formulated 2 maryada in the dharamshdl_
as

that enabled him to separate the wheat from the chaff among the congregatiop, It
was his practice to have both the Masnavi of Jalalludin Rami and the Yog Visisgy,
explicated daily, while the accompanying water-well was to be covered wig, ,
leather top. When asked why he maintained these praChCCS' he eXRIalned that fo,
the proud Brahmans the Masnavi was in the language of the.é barbarians'’ ("mlechas)
and to be boycotted. The Muslim Maulanas followed suit on tbe grounds th
Vedantic literature was nothing other than the writings of kafirs, reviled nop.
believers. For the strict Vaishnav water that had been in contact with leather wjg
considered abhorrent. Thus Bhal Adan Shah managed to indirectly select 5

congregation with a temperament open to the teachings of the Gurd.
History records that the Guri himself removed the sword (tegd) from Bha

Kanaiya’s person, an acknowledgment of his disciple’s entirely compassionate
temperament!. To this day the Sevapanthi mindset remains one of service and
compassion, extended to every living thing within one’s environment. All life
should be recognised as a form of Braham. The unnecessary infliction of pain on
is considered the pinnacle of ignorance. As an ethos this can
be traced through the entire history of the order, motivating the actions of its
Saints. For example, it is recorded that once when Bhai Adan Shah was walking
through the jungle he deliberately changed his route to avoid disturbing the birds
he had noticed resting ahead of him. A century later Bhai Jagta Sahib was offered
anything he so desired for having cured the youthful prince Kharag Singh3. His
only request was for a quota of grain to be delivered to the dharamsala of Bhai
Svaya Ram to enable the feeding of hungry sparrows and dogs. When the hot
season began drying out one local village pond it was the Sevapanthi Sadhiis who
rescued the suffocating fish and transported them to a nearbv ri X
; - - : y river. During
British rule a policy was mtr(_)_duced in Punjab to kill stray dogs, to which th
Sevapanthis, particularly a Bhal. Tirath Singh, protested and did tghS # o which the
protect the animals. However, it TNould be incorrect to consid o Vex_'y b?St 0
order of dedicated pacifists. During the Kh3lsy’s violent st er these Sadhus an
ruggle for a just and

M katha,

| ghat Sehaj Ram, Pparchi Bhai Kana

Typically astute, Bhai Adan Sh

any living creature

‘ itarian” would :
this cthos a8 humanitaria also be thaccurate becgy
se their d
e

2 pescribing .
d human bengs- finition of sacred life

extends beyor
punjab, was the son of Mahaes:
b, the later uler of Pun aharaj Ranjit Singh and M

3 Kharag Sing )
aharanjy Datar Kaur.
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ighteous society in the early 18™ century, the Sevapanthis are recorded to have
rdently supported their use of force. On one occasion Bhai Adan Shah visited
ahore at the invitation of a famous Sufi Pir. While engaged in discussion, a high
anking official of Lahore ('Sayad Siibedar’) appeared. This man was notorious for
is persecution of the Khals3, awarding five rupees for each severed head of a
ingh brought to him. Noticing Bhai Adan Shah’s appearance, the official asked
whether or not he was a follower of ‘Marela’, denoting Sri Guri Gobind Singh ]_7_'
e Sufi, sensing the danger of the situation, tried to reassure the official that Bhai
Adan Shah was merely a follower of ‘Nanak Pir’. Displeased by his timidity and
the distortion implied by the suggestion that the historical Gurus were not one
and the same, Bhai Adan Shah corrected the Pir's statement by loudly
pronouncing his staunch faith in his beloved ‘Sr1 Guru Gobind Singh J1". Aghast
and humiliated, the official left without saying a word.

Bhat Adan Shah is also accredited with formalising the maryada and bhekh of
'the Sevapanthi Sadhus. The account of this episode, recorded in Sri Sant Ratan
Mala ?, describes his initial hesitancy about ascribing any specific appearance to
the order. Quoting a verse from Bachitar Natak, he carefully considered the danger
of Sadhiis being judged by appearance rather than by their actions®>. However,
practical circumstances being as they were!, Bhai Adan Shah directed the

! To this day Sri Gurii Nanak Dev Ji is a crossover saint in India and Pakistan. Among Sufis and the followers
of Qalandhars ‘Nanak Pir’ or ‘Baba Nanak Qalandhar’ is considered an important Sufi dervish. For example
the founder of the Jahaniyan Sufi order, founder Qalandhar Hazrat Sai Qutab AlT Shah, had a great fondness
for regularly reciting Japujt Sahib and Sukhmani Sahib.

2 Sri Sant Ratan Mala (fifth edition), page 50

3 Sri Sant Ratan Mala records the verse to be this dohra by S1i Gurii Gobind Singh J1;
3y four® 7o & A6 o F1H ofts 1| wif3 afE a3t *fett o a9a 1 s o

Those who exhibit their religious garb to the world to bring people under their control
At their end the sword of death will cut them to pieces when they reside in hell

* The issue that caused the formalisation was that when the Sadhis were s
dharamshala they were being forced into bonded labour by local authoriti
ities because of their im; i
poverished

appearance. Initially Bhai Adan Shah felt this was quite acce

an ptable. E

argument of the Sadhis that this hindered their practice. By formalising a bh:il;,“:f"z. ht? acknowledged the
further problems. It is also worth noting that the designation of a ‘se/f top?” clarifi 18 disciples encountered no
were entirely sehajdhari. rities that the early Sevapanthis

pending time outside of the
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e —
forth to wear 2 seli, a fopi, a white dhoti, to winqg o
and to keep five rupees worth of their

d ISe

. 15 hen
chmanlhls o
t Product , i

for their upkeep

rope ™ | case of any hardship. The maryadi ensures that the sentimen; » n ¢ G
srson 1N €A . e 2

" passion informs not only the mner world of the Sadhj but a]:]ﬂess

comps

ith the external world around him. Never should hjg ow O ki

; = N n
community he seeks to serve. Thus the Sevapanthj jg direct:eds

maintain his upkeep through thfa fruits of hlS own actio.n‘s while de dica-m
. colf, first and foremost, to socially and spiritually l?eneflmal work for oq ng
1;;?]“(; Jccounts of the later custodian and great' saint, Bhal Jagts Sahib, ers
replete with examples of this ethos. On one oceasion he.WaS dpPproached by:
devotee expressing concern about the poor conditions in which he kep

; ; tth
Sadhis of the Aharamshala he presided over. Indeed it was the case that Bhzj T gtg

Sahib insisted on ensuring the poor and neeFly were fed first by the Gyy; Ki
Langar, often at the Sadhiis expense. But h'e did mok toel arly EencEm EXplaining
that when a Sadhti makes .t known that he is hungry people come flooding to iy
with foods and offerings, but when a poor man dies of starvation nobody lifts ;
finger. Thus he always considered the poor and needy first and foremost!.

Bhai Adan Shah became a legendary figure within his own lifetime. In the
accounts of his life it is recorded that he was accompanied by a retinue of two
hundred and fifty Sadhiis. Later his desire for greater solitude away from the
world of community politics took him to the Jammu district, where he became
brahamlin in 1757 AD. Under his tutelage many Sevapanthi centres were
established in the regions he had visited. Anecdotes demonstrating his wisdom,
humility and saintliness were soon recorded in texts such as Sakhian Bhat Ada
Shah, Parchian Bhai Adan Ji Ki, Parchian Fakiran Dian, and Gobind Lokan De. This

prol'%feration of 1?terature was written by Bhal Sehaj Ram, a scholarly saint of such
1;\:: r;‘;%t hec is still h.onoured by Sevapanthis as the ‘Ved Vyas' of the
Cru.c?al S;):(-:e ;mp0§ed in both prose and verse, these compositions became the

aterial for later 19* century works charting Sevapanthi history

interactions W
impinge upon the

1 =5
Bhai Jagta Sahib
was a late s Sahi
Courl’cd controversy among ce:t:ﬂahant‘ of the Niirpur Thal parampra. During his lifetime Bhat Jagta sahib
;gnslderod SOSiEty’s outcasteg Atn sections of the local community because of his insistence 01 helping tho%
im for help, incly ding o : fACCounts describe his devoted servi d th hables who came [
he made it 5 ne eld ervice toward the untouc

3 t‘.l'ly wo
part g man h . i . . e
she passed ayg of his daily royine to ¢ encountered in a very pitiful condition. Having first housed

Y- M was in thig sense tt?airsona"y bathe, feed, care and cook for her. He did this until the 98Y

Ang A, ; i
VAT sces only Bhai Jagta Sahib embodied the teaching of Sri Gurd Afjar Det

t
he oneness of Braham
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N o Cyi atan Mala. It is
such as Bhai Sobha Ram’s Sant Mal and Bhai Lal Chand’s Sri Sant R
within this latter text that we find the Bibeksar composition’.

The Beginning of a Scholarly Tradition

is life and
Other than the inspiration provided by the written accounts otf :flst }:;fzrad o
teachings, Bhai Adan Shah’s major contribution to the d.e'VEIOPmen dlating and
was his emphasis upon scholarly pursuits. The tradition _Of (;ri‘/f; e
incorporating Sufi and Vedantic scripture such as the Mas.nav.z ang ﬂi}e mié s
traced back to him2 This spurt of literary activity beginning lr; tioned
Century continued well into the 19* Century with not_only the ; orE il Do
historical compilations of Bhai Sobha Ram and Bhai Lali Chand evag eadtiq iy
also a number of adhyatam compositions demonstrating a great br - e
learning. Bhal Ram Kishan Sahib composed the highl_y_ rega-rdeCE ];Pu] -
commentary Japu Parmarth. The Brahamgyan granth of Bhai F]opal I?as- rew_ P 4
both Vedantic and Sufi literature in Sanskrit and Persian. S.Vaml Sadaneu;1
composed a number of works on Vedanta in Sadhii Bhasha. With regard -to' t e
Yog Vasistha, Bhai Adan Shah initially had its exegesis performed by a visiting

pandit, after which it was transcribed into Sadhii Bhasha dialect by the Sadhus
around him:

" W g U3 19, 7 AT iyl g |
ﬁﬁaawwémusr,maézﬁagaeg”r |
39 AT ST AT aE I N fy Eor |

! Sources on the life and teachings of Bh

at Adan Shah are Sr7 Sant Ratan Mala
Anmolak Hiray, Parchian Bhar Adan Ji K7

, Sakhian Bhar Adan Shah,
along with Dr. Gurmukh Singh’s Itihas

Seva Panthian.

? Pyara Singh Padam considers Bhat Seva Ram to be the author of the Parchian Fakiran Dign collection (see
his text Sikh Sampradavali). If this is correct then th

literature began earlier
than Bhai Adan Shah. Even if the author were to h disciple of Bhat Sev
Ram, the fact that both direct disciples studied and
that this interest can be traced back to their aforeme
verses on four legendary Sufis, i

the Upanishad’s Mahavakya statements and A]
author:

ave been Bhai Sehaj Ram, also a
wrote about Sufi

The meaning of ‘ana-l-haq’ is this, ‘Indeed I am God, You gre
d'
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—
words the pandtt spoke, the Gidhiis were writing down
end-ceremony of the narration (of Yog Vasistha),

en offered to the pandit
whole gmnth was written?

Whichever i

Thus after the
And the donations had be

Then in the language of the Sadhus a
lar of Farsi and Arabi
> rabic. He j

If was a great sch
dering in Sadha Bhasha of 4

Bhai Adan Shah himse

recorded to be the author of Paras Bhdg, the render’ Sad
Ghazali’s Kimia-i-Sadat. From within his dharamshald two disciples were singleg

out for their advanced understanding of Firsi, namely Bhal Garra and Bhy
Mangu. Under the guidance of his gurdev, Bhait Garru was engaged daily in the
reading and exposition of the Masnavi and Kimia-i-Sadat. His fellow disciple, Bh

.254. Bhai Sobha Ram attributes this translation to Bhat Rang

ages 253
ge and difficult Sanskrit composition came to be

! Syi Sant Ratan Mala, page 108 and p

J1 (Sant Mal, verse 1660). The story behind how this lar
translated into the language of the masses is both amusing and pertinent. A visiting pandit was commissioned

to perform the text’s exegesis in return for an extortionate amount of money. Bhai Adan Shah understood well
the benefit this brahamvidya would have for the sadhis and congregation and thus allowed a few disciples o
hide behind a curtain during its narration and write down what they heard. Upon completing his exegesis the
pandit then discovered the deception. Outraged the pandit confronted Bhal Adan Shah only to have his own
corrupt nature revealed by the swiftness with which he was appeased by money and laudation. Because the
Sikh tradition rejects the elitist notions of the classical Varnashram dharam model, Sanskrit literature is
valued purely in terms of its direct mystical and philosophical relevance. This episode mirrors a broadsr
hostility among the Brahmanical hierarchy toward the post-Khalsa Sikhs in the 18" Century. Svami Kaly®
Das Udast’s characterisation of the Sikh tradition in his text Sache Khoj as a ‘shudra panth’, a spiritual patk
for the lowest band of the caste system, helps to contextualise this hostility. It can be seen in Pand!
Raghunath’s refusal to teach Sanskrit to ‘shudras’ in the Guri’s darbar in 1688 and in the destruction of
Pandit Gulab Singh Nirmala’s original manuscripts by jealous Brahmans nearly a century later.

to Bhai Gﬁm—l‘

2 . ® .
This is still a debate among modern scholars. The text’s author has been variously attributed

Bhat Ac!an Shih and Pandit Kirpa Ram, a scholar from Sri Gurii Gobind Singh JT’s Anandpur Sahib darbir
Pyara Sl'ngh Padam identifies a manuscript in the library of the Maharaja of Jodhpur which records its auth”
Fo .bc R e Rﬁm Although it is not stated whether Padam’s opinion is based on this tex eference alon®
it liworth-notmg that one of Bhai Adan Shah’s closest disciples was also called Kirpa Ram Altemati\'e!)’
Bhan. Sob.ha Rﬁm’s.. Sa-nr Mél attributes the work to Bhat Garrii. Old manuscripts of tl:f: text SL;Ch as thos® |
;}}cé':;?r:;aif ?::;hi'il/;:h?hg I'lag':f"éige Department and Moti Bhag Palace in ;;’atiala record it to b¢ the wz;s
[ . e it 5 jgen
FEducation in the Punjab since Annexa:zz;u :vyriﬁ;:lis: 1?{;:; :T;t“o"f(;: d]ljg?:l:z: I::)]te[;‘?}llj;it-)’ History of Indigé

tual r

The spirit of Sikhism is well exemplified in Adan Shah, a Fakir, who wrote the Paras Bhag or -to,,chstorze ;{
s ref""’"er ‘

Gurmukhi (an adaptation of the Kimia-S. - ;
praised’ aadat) in which Jesus, Nanak and other religiot
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Mangii, was directed to compose the Masnavi Bhakha', a translation of the opering
sections of Rimi’s Masnavi. The Sant Ratan Mali records that?:

qrJg B AU id EATT SET Mg At | BT EE ot uI gR E |
Wgﬁmm#maﬁ?énwmmwa’?wma& I

One Sadhii was Garri and the other Bhai Mangii [i
Both were learned scholars of Farsi and they remained with
Bhat Adan Sahib Ji delivering discourses on Paras Bhag and Masnavi

The seriousness with which Sevapanthis began to take scholarly endeavour
prompted the emergence within the Nirmala tradition of the Adanshahi
upsampradaya®. This lineage of disciplic succession is recognised as an autonomous
tradition by the Nirmala scholar Sant Gyani Balvant Singh Kotha Gurg, and not
merely a title given to highly educated Sevapanthi Saints*. He identifies a number
of individuals, both past and present, learned in Sanskrit and Vedanta, who
attended the Kumbh Mela, and who referred to themselves as ‘Adanshahi
Nirmalay’. Notable among them are Mahant Sampiran Singh, Pandit Uttam
Singh, Pandit Narayan Singh and Sant Pratap Singh Ji Mitha Tivana Vale>.

! Since published by Dr. Gurmukh Singh as Masnavi Bhdkha, Punjabi University, Patiala

2 Srt Sant Ratan Mala page 293

’ Page 245 of the fourth volume of Mahant Dyal Singh JI’s Nirmal Panth Darshan describes an
upsampradaya or sub-tradition of the Nirmalas called Sampradaya Adanshéahi Nirmalay

¢ Gyani Balvant Singh Ji Kotha Gurii, Sr7 Nirmal Panth Bodh, pages 1065-1070.

. Gyani Balvant Singh outlines two forms of crossover, dependent upon whether the Sevapanthi was
amritdharf or charanpahuldhari. The process of crossover was identical for both, differing only in that those
who were amritdhdri were drawn toward studying with Nirmala Sants, and the charanpahuldharr studied with
UdasTs. Both under the influence of their vidydguriis began to wear the respective bhekhs — bhagva coloured
robes for Nirmalas, the loin cloth for the Udasts. They became labelled accordingly by the community around
them at the time. In terms of the timescale of this crossover, it stems from the seventh Mahant of the Nipur
Thal parampra, the fourth Mahant after Bhai Adan Shah himself. Bhat Sahai Ram became Baba Sahai Singh
at the hands of Babi Bhag Singh Nirmala Kurivalia at an amrit sanchar in Lahore. Bhat Lal Chand records
5555 Bhﬁg Smgh as an 'UdasT, perhaps refemng to hIS more general maryada than bhekh as such One of the
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ated under Bhat Adan Shih. Many th
aced back to one of his disciples ung mme
ad initiated and tutored'. Tha role |,

e

e Sevapanthis during his lifetim, i

Inevitably the Seva Panth prolifer
modern lincages (parampra-s) can be tr
Tikanas were established by those he h

played in increasing the influence of th
) N _ :
immediately apparent from the Sampradaya’s alternative  moniker as

‘Adanshahis’?. Nirpur, Shah Jivana and Mitha Tivana remained key centreg (;f
Sevapanthi activity up until partition. Sadly, the move to East Punjab, t,
destruction of the bungds or colleges in Amritsar and the rise of the Singh Sap;
ideology all contributed to the diminishing influence of the Sevapanthis®, Th,
change in circumstances has also seen the decline of training in Sanskrit, Farsj ang
Arabic, although exceptions still exist!. Yet they continue to be respected greatly
by the traditional Sikh intelligentsia. Furthermore the work of Mahant Tirath
Singh Ji, the Taksal of Gyani Sant Surjit Singh Sevapanthi, the Mahant Amir Singh
Taksal of Satowali Gali Dera, and Pandit Nischal Singh Sevapanthi has had a
considerable impact upon the Sikh tradition in the 20t Century. The Sampradaya
remains focused upon the needs of society, serving all selflessly, although no

| A Tikana is a lodge or halting place. Both the Sevapanthis and the Nanakpanthis of Sindh use this term for
their centres.

2 The reason for two different monikers is explained in Sri Sant Ratan Mala on page 504. It states at length
that the names were given according to the personalities in their respective districts, but that it was one Panth
with two titles out of respect for the chela of the gurdev:

g g 28 T N I9 3B & &M | ° g TR yfiu 7 g3z I nigaH |l

This one Panth had two different names each from the Gurii's disciples
They were the greatest of this land, to speak of them was beautiful

3 Even recently Mahant Jagmohan Singh Sevapanthi of Yamuna Nagar was given tankhah, an official
punishment by the Akal Takhat, on the charge of acting against *Sikh traditions’. In fact the offence he had
committed was entirely in keeping with Bhai Adan Shah’s own example; arranging a recital and explanatio
of Garur Purdna at the Dera he presides over. The question then arises, in the present climate would Bhat

Adan Shah also have been threatened with expulsion from the Sikh tradition considering his own practices
described earlier?

4 > o1l

In the notes appended to Sr7 Sant Ratan Mald a number of recent personalities are named who weft
proficient in Sanskrit. These include Pandit Bana Singh Vedanticharya of Kashi, those of the chﬁP“"‘!1
ashram in Haridvar and notably Sant Bhai Vajir Singh Sevapanthi of Mitha Tivana whose daily practin-‘-

accord‘ancc with traditional practice (puratan maryada)’, was to read and listen to the Yog Vasistha for a
hours in the afternoon.

few

|

:
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Jonger with bucket and spade but with the establishment of schools, colleges,
clinics, hospitals and free medical dispensaries'. Traditional maryada such as drati
sihib, adhyatant katha, bihangam rahit, deeper exploration of the meanings of
Gurbani and the veneration of samadhs are still maintained in all Sevapanthi
institutions, and with Satiguri’s blessings long may they continue.

Bibeksar: an Introduction

The only printed form of Bibeksar is found in Bhai Lal Chand's Sri Sant Ratan
Mala. He dates the dialogue between Bhai Adan Shah and Bhai Dya Ram to the
- year 1805 Bikrami (1748 AD). According to historical sources, Bhat Dya Ram was
originally employed as the chief minister in Multan’. One day he decided to
enquire about his future from a jyotshi. To his horror the prediction was of great
misery, a consequence of the sensory pleasures he had immersed himself in
during his life. This triggered in him deep contemplation about the very meaning
of his existence. Bhai Dya Ram concluded that only with the absolute renunciation
of sensual enjoyments could he avoid suffering. This would only be possible with
the instruction and support of a true Saint. Since Bhal Adan Shah was by this time
famed throughout the entire region, Bhai Dya Ram decided he would renounce
his householder lifestyle and obtain diksha from him. However, after a few days of
renunciation he felt compelled to return to his mother. Then following a number
of days he returned to his gurdev. He continued to come and go in this way until
one day he happened to meet Bhai Santokha Ji, the gurbhai of Bhai Adan Shah.
The great Saint rebuked him for his lack of conviction. Only by emulating the
Saints can one become a real Sadhii. Bhai Dya Ram was asked to decide who he
wished to emulate, his Saint or his mother. The stern words of the Saint struck
deep at the core of his heart. No longer could he shy away from his inner conflict.
On the one hand there was a fear of the pain and loss that came with renunciation

' Some still do, notably the original Kar Seva lineage which descends from the famous nishkam sevak ragi,
Baba Sham Singh. This tradition of Kar Seva began with Baba Jhanda Singh, followed by Baba Kharak Singh
and continues to this day. Sadly the original sentiment has been lost and replaced by an opportunist and

ignorant destruction of Sikh architectural heritage.

ltis printed from pages 184 to 209 of the earlier editions, pages 129 to 149 in the latest edition,

3
See Sri Sant Ratan Mala and Itihas Seva Panthian.
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and on the other, the intoxicating joy of spiritual practice. His decision Cithey ”
would be the point of no return for his life. Either he should make.firm his v(,war'
renunciation or he should give up this pretence of fzarnest]y striving o, mu;;.f
Inevitably Bhai Dya Ram threw his whole being into the latter, ThOrOUg};]L
resolute, possessing bona fide dispassion, he now had all the qualities Needeq J
tread the path that would ultimately lead him to truth’. Bhai Adan Shé}:
intuitively recognising the purity of his heart, favoured his disciple iy, the
opportunity to ask any question he so desired. It is this dialogue that CONStity
Bibeksar. Sri Sant Ratan Mala explains:

39 It wizs Arfog  eu dfed mirfamir &&t, T Efenr IH ! F a3
yfouwr ooz ¥, F Uz &9 | A A9 IS99 & YAG eftnrr, 39 95 33
o9 gua at, wig | 7 W B AR Er, A 9rEr et 9 7 yrs &t
S, nTTEt wsE A B39 AT T | 357 YREST T S fE T |
fesaArg f3Aar a™ 3, A UIH-FH YAG-837 a9-fma & 3 | yaw
feex ar a9 ¥ | 37 Quem af ufe a9 3=t efenr 9y it
eI yuz 3E T |

Then Bhat Adan Sahib Ji gave his compassionate permission, ‘Oh Dya Ram! If
you wish to ask some questions then bring them’. Thus when he saw the
Satigurii’s happiness, with hands together he performed salutations, and
whatever doubts that were located in his mind became Bhai Dya Ram Ji's
questions, and Bhai Adan Ji gave the answers. This question-answer dialogue
formed one granth. The name of this is Viveksar, and the question-answer of the
greatest subtlety is the Guri-Sikh dialogue. This granth is the cause of supreme
discriminative wisdom. Having obtained those teachings, Bhat Dya Ram Ji
obtained peace.

! According to Sri Sant Ratan Mala he soon mastered the practices of jap, tap, sam, dam, uprati, tarikfh}"’-
shradha samadhanta, vairag, mokh ichha, along with other sadhanas. Sturdiness in these, known collectively
as the sadhana chatushiya, is the prerequisite for the pursuit of Brahamgyan. Vedantic texts describe th_ﬁSem
identify one who is qualified (adhikar) for the teaching. For example see the opening sections of Sada.na““r
Yogindra Sarasvat?’s Vedantsira, Adi Sankaracharya’s Vivekchuramani and Pandit Nihchal Das’s Vicht
Sdagar.

2 ST Sant Ratan Mala, page 184
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accounts record that the gurdev’s teaching en
eration while living, the state of Jivanmukti. Henceforth Bhai
mpany of his gurdev serving him and relishing his
Spin‘tual teachings. He followed him to Jammu and was with Bhai Adan Shah
when he became brahamlin in 1757. Just as wood transforms into light and heat
to fire, similarly the behaviour and mindset of the disciple
ved master. Thus when Bhat Dya Ram returned to
His own son Bhai Kishan Das, merely a
ation, later became his chela. In 1783 Bhai
in ever situated at the lotus feet of

Historical abled the chela to
swiftly achieve lib
Dva Ram remained in the co

through proximity
transforms into that of his belo
Multan he began performing prachar.

child at the time of his father’s renunci
Dya Ram renounced his physical body to rema
his beloved Satigurii. Bhai Kishan Das took on the duty of performing prachir and

established a lineage which existed up until last century.

Despite lacking any direct textual reference to its author, scholars past and
esent attribute Bibeksar to Bhal Adan Shah'. This prompts Gobind Singh Lamba
h Bibeksar and Paras Bhidg can be attributed to him based
quite plausible that like the

T
Fo question whether bot
on the linguistic differences between the two. But it is
writings of Sri Gura Gobind Singh Ji, stylistic differences are due to the contexts
for which each text was composed2 Indeed by studying the closest comparable
material by Bhai Adan Shah - his statements condensed into verse form in Bhat
Sehaj Ram’s Parchi Bhat Adan Ji Ki — one can see the same teaching, terminology
and metaphor®.

The content of Bibeksiir indicates that at the very least the composition is based
upon an actual conversation. Firstly, particular answers testify to a mind well
versed in the concepts, nuances and analogies of the Yog Vasistha granth®,
Sevapanthi tradition recognises no greater authority on this granth than Bhai
Adan Shah. Secondly certain questions are constructed in response to an earlier

! See Pyara Singh Padam's Sikh Sampradavali, Gobind Singh Lamba in Sakhian Bhat Adan Shah, Dr.
Gurmukh Singh in Paras Bhag and Surain Singh Vilkhu in Bhat Adan Shah: Jivan Te Rachna.

2 R e
For example, the linguistic and stylistic differences between Zafarnama and Chandi Dt Var.

f Similarities to Bibeksdr are numerous, including the same terminology such as “sudh satak® (verse 37)
budhivan' (verse 51), ‘pralabdh’ rather than prarabdh (verse 149), ‘pattal® (verse 253), ‘sarab biapak® (\'L‘l‘_\'g:
421), ‘sahasra barakh® (verse 539), combined with similar subject matter and metaphor for example the
ni'iture of ‘atam sukh’ (verse 84), repeated ‘siiraj’ and ‘dhup’ imagery, the same teaching on linguistic
differences (verse 338), ‘gyan’ pad’ (verse 628) and the world arising from the cgo. T

Jirsi.
This will be demonstrated in the commentary on Bibeksar.
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ated information given on a topic over a number o
ificantly, questions are corrected in some cages
tance for a specific misinterpretation of ,

metaphor used earlier in the dialogue. Such dewents rar811yLans;3 in medievy| |
texts composed using the prashanottri form as a llterar-y.tf)0 - f;it_)_’f t_he scholar |
Surain Singh Vilkhu places great emphasis on tbe credibility © al Lal Shand’s
opinion about the author because of his direct lineal connection anth }’:hal Adan
Shah. It is therefore safe to assume he is the intellectual author of Bibeksar.

Both tradition and scholarly opinion accredit the ph.ySiC.al t?xt to the pen of
Bhai Sehaj Ram'. It must not be forgotten that by this pc'nr.lt in hlStOI'y.Bhejﬁ Adan
Shah had instigated a wave of literary and scholarly activity am'ong his disciples, |
including the recollection and transcription of teachings accredltec.i to the earlier
Sevapanthi masters. Bhai Sehaj Ram was from the same geographlcal region, the
fellow gurbhai, and the lifetime companion of Bhai Adan Shah. One can safely
assume they shared a very similar written style. This provides us with a fairly
accurate date for the penning of the text. While the dialogue took place in 1748 it
was transcribed at some point between this same year and the end of the 1760s,
for while Bhai Adan Shah renounced his body in 1757 Bhai Sehaj Ram lived until
1770. |

In terms of the sources drawn upon for exemplification, the most frequent
within Bibeksir is the direct quotation of Gurbani. This is accompanied by general
references to Puranic narratives (Prahlad, Narsinha, and Vipaschit), the Bhagvad
Gitd, and specific references to saints from both the Bhakti (Mira Bai, Dhana
Bhagat and Dadia Dayal) and Sufi (Hazar Shah) traditions. He does not
incorporate this material for the sake of comparative study, as has recently been |
suggested by one author?. In keeping with the exegetical methods of the St |
Mandali the examples help elucidate key principles of Gurmat and adhyatam |
updesh. This is an approach shared by all traditional Sampradayas and is mirrored
particularly in the literature of the Nirmala and Udasi orders from the same era.

It is significant that the Yog Visistha is referred to as one of the source |
materials for the explication of Vedantic terminology. Exegesis of Vedanta during |

answer or from the accumul
prior answers. Perhaps most sigh
for misunderstandings, and in one Ins

l . s o
In recent conversations with this author both Sriman Mahant Kihan Singh Ji, the present Mahant of Tikd®> |

Bhai Jagtfi Sahib, and Dr. Gurmukh Singh, the leading academic on the Sevapanthi tradition, accept the! e ,
conversation was recorded by Bhat Sehaj Ram.

2 . . ,
Dr. Kirpal Singh, History of the Sikhs and their Religion: Volume One

|
|

A
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the 18" Century generally avoided the more intellectually demanding, highly
technical treatises of Advaita Siddhi, Naishkarmya Siddhi, Brahamsiitra Bhashya, or Sri
Gaudapadacharya's Karika'. Instead scripture containing varying degrees of
synthesis between Advaita Vedanta and Vaishnav saguna devotional practice
were adopted such as Adhayatam Ramayan, Prabodh Chandrodya Natak, the Bhagvad
Gita and here the Yog Vasistha 2. Evidence suggests that the influence of this latter
text existed much earlier within the Sikh tradition. An important insight is
provided by the author of the 17" Century text Dabistin-i-Mazahib who identifies
the ‘Nanak sect’ as the source of the Sukdev and Janak teaching he narrates in its
entirety, a passage he demonstrates to be a direct quotation from Yog Vasistha. The
text continued to be a source of inspiration well into the 20 Century. To this day,
it is not uncommon to hear the description of Yog Vasistha's seven bhiimika-s in the
discourse of Sants and Gyanis®. Sri Sant Ratan Mala records the sustained
popularity of the text amongst Sevapanthis. Indeed, a similar degree of conceptual
influence to Bibeksar is found in the Sidhant Katakhya written by Svami Sadanand
Sevapanthi composed in the mid 19* Century. His own gurdev, Bhai Ram Dyal J,
is also recorded to have studied and performed the exegesis of Yog Vasistha*.

' Of course there are notable exceptions such as Pandit Sada Singh’s Sanskrit commentary on the notoriously
difficult Advaita Siddhi by Sri Madhusiidan Sarasvati from 1767. Another example is the much lauded Moksh
Panth Prakash by Nirmal Svami Pandit Gulab Singh JT which remains the pinnacle of Nirmala scholarship in
the post-Khalsa era. It critically evaluates the numerous schools of Indian metaphysics from the stance of
Advaita Vedanta, quoting directly from shastras such as the Brahamsiitra-s and Upanishads. It encompasses a
wide range of thought, from the heterodox philosophies of the Jains and Buddhists through to the specific
Bhamati and Vivarana schools of Advaita Vedanta. Methodically through pirvpakshi sidhant analysis each
chapter (nivas) establishes in turn the nature of Tatpad, Tvampad, Akhandhartha, Jivanmukti and Videhmukti.
By the 19" Century Nirmalas had produced translations and commentaries on even rigorously philosophical
Sanskrit compositions.

* This is a common theme throughout the Sadhi Bhasha treatises on Vedanta studied by the Sikh
Sampradayas. Vichar Sdgar which explores Vedanta in great detail was composed by Pandit Nihchal Das, a
Dadtipanthi Sadhu. Saruktavali was composed by Kavi Hardyal JT whose relative had been honoured by Sri
Guri Amar Das Ji. Vichar Mala was composed by Sadhii Anath Das in 1668. Adhyatam Prakish was
authored by Kavi Sukhdev, a court poet of Sri Guri Gobind Singh J1 and identified as an early Nirmala by
Mahant Ganesha Singh. These scholar saints all belong to later nirguna Bhakti traditions and are united in
their aim to provide a linguistically accessible condensation of the philosophy of Vedanta,

} See the footnote to question sixty one for a description of these seven stages.

* The teachings of Bhai Ram Dyal Ji presented in Sr7 Sant Ratan Mala also contain characteristic elements of
the Yog Vasistha such as the seven bhiimikds, the emphasis on vasna, and a description of sankalap.
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Gurbilds Granth contains a particu]arly

. . : ~1e Cyi Bir Mrigesh
andit Sher Singh Nirmala’s St [ L i |
F)mdlt nt lg\‘tu{’\l reference to its later influence'. It describes the maryida in whiq,
important textus

isi he sangat by none other than Bips
e e ks tg‘“tCentufy Saiynt Baba Bir Singh H.a:;:
Bhag Singh Kurivale - ted Bhai Sahai Ram Sevapanthi ing,
was noted earlie? % 1 3 of Adanshahi Nirmalay. Anothe,
e . thuts tt’se szstaine cause it explains difficult concept
zsi:l(e and memorable narratives. Thus it aids t}_le e_xpositi(_m of key
Gurmat Sidhant such as Braham, Atma, Maya, advaitg,
n, kafvalya mukti, Parmatma, Brahamgyan. This is the

reason for the study of Vedanta?. Numerous and diverse hand-written
manuscripts in Gurmukhi script of the Sadhu Bhasha translation still exist,

demonstrating that its study has pervaded Sikh history>.

expositior
gurdev to the famous 1
the Nirmala who initi
der of one param

reason for th d popularity is be

through acce
concepts underpinning
turiyd, trehguna, qyan-agya

history of the Baba Bir Singh Naurangabad upsampraddya. This reference

! This very large granth charts the
ay of the first skandh:

is taken from the twenty ninth adh)

wéﬁﬁswﬁqﬁamﬁa%ﬁ?aaﬁaﬁwwmﬁ?mw I
the first two ghatikas of the day the exegesis of (Yog) Vasistha and other Vedantic granths

Repeatedly, during
and kirtan was performed.

According to the Nakshatra branch of Vedic astrology, the moon’s monthly cycle is broken into twenty eight
hafika units. A unit lasts for twenty four

divisions called nakshatras. Each division is made up of sixty g.
minutes. Two ghafikas form one muhirat, which can be considered either auspicious or inauspicious.
*‘Doghari’ is the colloquialism of dvi-ghafika. It is also noteworthy that Pandit Sher Singh also mentions the

study of the PaiichdashT at this dera.

? yedinta is a conjunctive term made up of Ved meaning ‘Veda' and Ant meaning ‘end’, referring to the
Upanishad compositions appended to cach of the four Vedas. Specifically it refers to any cohesive
philosophical system based upon the concepts found within the Upanishads, namely Maya, the non-duality of
Jiva and Braham, the nirguna and saguna forms of Braham, gyan, brahamgyan, avidya, et cetera.

Y n its original Sanskrit form there are two versions of this very large text, the greater and smaller editions.
The *smaller’ Laghii Yog Vasistha of 32,000 verses is broken into six speciﬁ’c subject headings or prakaranas.
Manuscripts in Gurmukhi from the 18" and 19" Centuries compiled various prakaranas translated into sadhi |
Bhashd, While some later granths quote dircetly from the text, such as Nara an.Har' Updesh by Pandit
Iardev Singh, others allude to it in form and content such as the Vaira Prﬁkc'z ‘ dpG 7 P);'akara" |
sections of Sant Harindm Singh’s Harinam Bilas. The composition remaiﬁs infl ot imlh ya']: there ha; |
been a decline in the study of Sanskrit since the Singh Sabha Movement. Its i Ifll Uentla. o even
relatively *mainstream’ figures such as the great 20™ Century saint, Sant A.tlars ;Iilnguhml:/cI:slt?i:l:nd e
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Stylistically Bibeksar is a prose prashnotiri meaning a question and answc.ar
dialogue between a gurit and chela. This style is found within nearly all Vedantic
scripture including the Upanishads, the Bhagvad Gita, and the Yog Vasistha itself.
Even in philosophical analysis, a variant form termed piravpakshi-sidhanti is used’.
It is ideally suited to the emphasis upon shabad praman (scriptural evidence) and
arthavad (illustration through analogy). Alike much of the Sevapanthi literature
from the 18th Century, Bibeksar contains Arabic and Farsi words such as manind,
lashkar, khanay, gulam, asbab, fakir, sahib along with both tatsam and tatbhava
Ganskrit terms such as jotshi, mukta, parmarth, vasna, drisht, sankalap, avastha,
drishtant. Beyond the specific terminology, the language is a mix of Lahindi,
Pathohari and Sadhii Bhasha dialects, as would be expected considering the
geographical location of the author. The reader will find within the Punjabi prose
punctuation marks combined with bracketed terms whenever sophisticated
analogies have been used. These additions date back to the first printed edition in
1953. A small number of errors in the text from the most recent (fifth) edition have

been corrected here.
Translation and Commentary

The translation has been kept as literal as possible without allowing the
meaning to become obscured. Non-gender specific pronouns have been translated
as ‘he’ assuming Bhal Adan Shah would have intended the same. It is worth
noting that unlike the Nirmalas and Udasis, there have not been female
Sevapanthis®. Considering the terseness of each answer certain sections have
required extensive commentary. The commentary serves only to reveal the
wisdom contained within - such are the traditions of the Nirmal Bhekh.

' This method is used to present the rival views (piiravpakshi) of various other philosophies. In turn each
position is analysed, beginning with the weakest working through to the one possessing greatest accuracy.
Finally this is also rejected in favour of the philosopher’s own view (sidhant). This approach has been used in

Pandit Gulab Singh’s Moksh Panth Prakash.

* The appended information in Sr7 Sant Ratan Mala on the present status of the bansavalis described by Lal
Chand Sevapanthi mentions only one female Sant named Mai Lachhmi. With no extra information, she
appears to have been the last historical member of the Shahadare bansavali, a short lived lineage preceded by
l?hiii Ishvar Das, Bhat Jai Singh and finally Bhai Adan Sahib. Assuming these individuals lived an average
!'fte Span, keeping in mind that Bhat Adan Sahib renounced his body in 1748, it would seem that she was
Initiated into the order around the turn of the 19™ Century.
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968 Wfzqra yrrell
One!, manifest and unmanifest, through the grace of the True Gury
wE g5 A9 fua il

Now Bibeksar is being written

Varmrgas (yra) (83)
Invocation (question) (answer)

gua%uaéa%rgﬁgqr&%qgﬁa I
f3nfy g57@ soar fE 9< AYHG 14l

Without form, sign or colour, the Lord is distinct from the three qualities
Says Nanak, only when that One is very pleased is all this understood?

&1 &M A Af39g Ster a8 fors |
Y AST URd nnd 9 YU 1121l

Salutations, Salutations to Sri Satigurii, protector and cherisher of the poor
You yourself bestow shelter, you yourself provide protection.

ol

HoH HI% 35 Ag a2 A3 yAs fao Ife |
J9 AaT 3 e Ales Has 3T AfE 131

Through the pleasure of the Saint, the cycle of birth and death comes to an end,
The unrivalled suffering is taken away and that state of living liberation is achieved.

AJaT ||

Hm@?ﬁqﬁaa—dﬁs'é‘wfma?ﬁ I
H && AAT He 891 fHerfe§ faur afg igiall

' “One’ conveys the indivisible, undifferentiated Braham, wholly unique and without a second.

2 §¢7 Gurii Arjan Dev JT, Sr7 Sukhmani Sahib, p.283
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Translation and Commentary 29

When the pleasure of the Guri is obtained through the prostration of the Sikh
Whichever doubts existed in his mind are removed immediately through the Gurii's
kindness.

2. The Evidence of a Seeker

) AU YET FATHT ET famr 9
2. # &5 yge aet fex fuz AaE AUz ol afy Aaer ardt?

Question 1. What is the evidence of a seeker?
2. That anyone without this evidence will remain unable to
awake from the dream for one instant?

EC) 9, Wmﬁ?@%m,mw%mmmﬁ‘
Jer |

2. YJgT IuTT I 3 IR fev, fem 3 faor J9 e &dt 9uer |

3. J93< GRTr I35 Ha, ¥ nfeat w 9, fARs Au9 few &It
sl

8. fAAG USgoH FOt @ 3, A iz wsHr afardt 8 9

U, UF FTEIEAS & mEten T |

€. 8 A€ oz Tmer & fosas It 3, B3E B guAgu &
A3 e9rs JT7 J |

0. €7 v9s I RS FEt © oa frier udt adt adier |

€. w9y feg 7 A9Y fenmud A JY, J |

€. W3 g7g9 uFog' fAHIs mI AT I 21l

Answer 1. The evidence of the form of a seeker is meditation, this will
not happen with continuous recitation of words.

2. That evidence keeps the seeker in the flavour of the Atma3,
beyond this that seeker enjoys no other tastes.

3. His duty is to break the attachment to the body et cetera, this
process of contemplation is described as ‘discriminative
intelligence’.

4. That seeker’s inner Atma is said to be that Parbraham,

But it is bound by countless desires.
6. Just as when the removal of the dirt of desire happens, one
sees manifest the purity of the essential nature.

o

Scanned by CamScanner



30 Vivek Pradipika

—_—

7. That is the darshan which can never be empty, even to g,
extent of the eye of a needle.

8. The meaning of this is that it is the all pervasive complete
form (Braham).

9. And the outer evidence is through remembrance and service,

Invocation

3=6fs Suvs nifsx g9 AT & AHJE ||

355 3 Uy Y3 575% € i 79 |

Repeatedly I offer salutations to the all powerful One by performing full body prostration
Says Nanak, with your hand O Lord protect my mind from wavering

Sr1 Gurt Arjan Dev Ji, Bavan Akhari p.256

H &5 UgHSH UTH Ud'<d &8 |
Hd% T96 HH Huar U9 Ug ufadfd HE ||

Sri Nanak, the supreme person®, supreme lord of all within all conditions
I make my salutations to both of your feet by placing my head to the ground

Kavi Santokh Singh, Sri Gur Nanak Prakdsh, Pirabaradh Adhyay 1

dfde 7 ffw guaft &8 99 @ 754 FEr e |
It FTAIE UTT U UE USH o A6 A AgareT I

39 & &1 AY A8 I IJ 3T Ha® 93 & T8t |

fer ue dam g5e3 T fou vReTA fa Jg ATTET |

Great Gobind Singh, master and ocean of compassion,

He removes the coldness of the heart, and is forever imparting pleasure
If one takes refuge in His lotus feet verily he crosses the ocean of existence
By uttering his name all desires are fulfilled,
no worries arise while remaining in the plane of worldly existence

! The term purushottam is an epithet for Vishnu and Krishpa and is used here to indicate Sr1 Gurd JT's status
as the Guriil Avatar.
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In this way I perform obeisance to those lotus feet,
for he has protected his own humble slave

Pandit Gulab Singh Ji, Moksh Panth Prakash, Mangalicharan

AT fAw g9 995 & HH TRfs TR |
qus Ue U & fsaues ggu yard |

I am a lowly slave at the feet of vidyagurii Sher Singh
I prostrate at the lotus feet of this manifest form of purity

Commentary

The teaching begins in the traditional manner. The author offers his
mangalacharan, the auspicious invocation, containing all three standard elements;
offering salutations (namaskdr), establishing the subject of the teaching
(vastiinirdesh) and seeking blessings (dshirvad). The opening question and answer
mirrors the four anubandhs, the preliminary questions about any given scriptural
teaching'. Firstly, the practices which qualify a ‘seeker’ (adhikar?) are identified,
then the subject of the teaching is given (vishey), the means by which to realise the
teaching are explained (sambandh) along with the goal to be realised (prayojan).

The author then defines the nature of meditation. It is a state which is opposed
to ‘the continual spoken recitation of words’, meaning that the aim of meditation

' These four are conveyed in all shastra. See for example salok 3 to 31 of Vedantasara. The fifth salok states:

5 ARG A ARIR AT

The anubandhs are named adhikari, vishey, sambandh and prayojan

Kavi Santokh Singh Ji describes these four in Rut 5 of Sr7 Gur Pratap Siiraj Granth:

wiftrlerst g 935 Aw feaw Hieeyd feaz 75 |
§U goH 50« 213 § feT AEy Al ufes |
oy fsfeafs uande yuf3 fedt yans aefa’ aums |
The adhikar is one who practices the four sadhanas. The vishya is to understand the unity of Jiva and Ishvar.

The sambandh is 1o know this perfect wisdom of Braham. Having removed suffering and obtained the supreme
bliss is the prayojan.
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is to quieten the endless chattering of the mind. This requires a process o
sustained introspection, dependent upon both sincerity and devotional Sentimen
Additionally, as the Brihaddranyak Upanishad teaches, the .Seeker should ay;g
meditating upon ‘too many words. The intended meaning here is that one
should restrict meditation to only a few terms that describe the essence of Truty |

Throughout this dialogue the cause of bondage is attributed either directly o
indirectly to vdsnd. A Sanskrit term, its root is ‘vas’ meaning ‘staying’, ‘embeddey
or ‘remaining’. Thus a vdsnd is a psychological impression (sanskar) within the
unconscious mind produced by a person’s past actions. It exists as a subliming|
memory or rather a latent tendency that is neither concerned with the past nor the
future consequences of its expression and fulfilment. When triggered it motivateg
many negative behaviours ranging from an instantaneous arousal of ange
through to the subtle but persistent hankering for any gratification it seeks. It i
worth noting that the Yog Visistha places great emphasis upon the role of vasna, It
distinguishes between two categories of vasna:

TG ST SRt T = |G a1 AT SFRAl 3g: T SPRISRERE |

Visna is said to be of two kinds: the impure vasnd is the cause of rebirth and the pure
vasnd is the destroyer of rebirth

Yog Viasistha, Bhardvdjprashan b

When the seeker cultivates ‘pure’ forms of this strong psychological
motivation, it purifies the mind. Then it becomes the means by which to obtain
mukti — the liberation from the cycle of birth and death. This purified motivation

I .
$ec salok IV.4.21 of the Brihadaranyak Upanishad, The teaching is reiterated in the Pasichdash of Svari
Vidyaranya (salok VII.107).

2 . .
The commentary on the original Upanishad cites the stat
describes the most suitable meditation to be upon the ‘s

(salok 8.3) also recommends uttering and meditating upo

ement in the Munpdak Upanishad in which if
yllable Om’ alone (salok ILii.5). The Bhagvad Git
n ‘0Om’, the ‘single syllable’ (eka aksharam).

3 This is due to the .close link between vdsna and sankalap, another crucial concept in the Yog Vasistha. It the
second chapter entitled vasndkshayaprakaranam of the Jivanmuktiviveka, Svami Vidvaranya has.wri“en in
great detail about shudh (pure) and ashudh (impure) vasna. ’ yarany
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nanifests as the mumukshutvd, the intense yearning for liberation'. Sri Guri Ji
vaides a fitting description of this pure desire:

Yz A6H HI& faerfa || orfa ufa& enrfa i

O Lord, release me from the cycle of birth and death for I have fallen defeated at your door
Sri Guru Arjan Dev Ji, Rag Bilaval p.837

Impure vasnds are differentiated by the quality (guna) they possess. With the
quality of ignorance (tamoguna) it is termed vishyavasnd and is concerned only
with sensory enjoyment at the level of the gross body. This is also termed
dehavasnd, the ‘latent impression concerned with the body’, due to the three types
of error it gives rise to which are i) to take the body to be the Self ii) to believe that
the body’s defects can be remedied and iii) the error of projecting good qualities
onto the body. All that is produced by this type of vdsna is concerned with the
body whether it is wealth, relationships, children, appearance, etc. Vasnas that
possess the quality of activity (rajoguna) take two major forms - lokavasna,
meaning concern for the opinions of the world, and shastravasna, the pursuit of
mundane knowledge?. Svami Vidyaranya characterises the sentiment of the first
form as ‘I will always behave in such a way that no one criticises me, but rather
that everyone praises me’3. Shastravasna is said to take three forms: attachment to
study, to scripture, and to the performance of ritual. Indeed this can be enlarged
to all forms of attachment to knowledge and learning. The imprinted vasnas
continue after the death of the gross physical body and influence the nature of
one’s next birth. Thus the culmination of the process of inner purification brings
about ‘vasndsamparityag’ meaning ‘to achieve the cessation of the manifestation of
vasnd’. This understanding of ‘desire’ must be distinguished from similar terms
that arise in Bibeksar such as sensuous enjoyment (bhog) and lust, the attempt to

'_There are in fact three kinds of mumukshutva, i) mand, the ‘inferior’, in which the individual only desires
liberation whenever he hears the Satiguri’s teaching ii) madhyam, the ‘middling’ desire, arises when he has a
fu'Stained detachment from the world of objects and has turned to the Gurd for instruction iii) fibar the
Tgorous’ desire for liberation and nothing else, exemplified by the ST Gurii JT's quoted statement above.

2
See also verses 104 to 122 of the fourth section of Pandit Gulab Singh Ji’s Moksh Panth Prakash for a

detaiyed exposition of the various forms of malin (impure) and shubh (good) vasna along with their
Subdivisiong,

3 = - .
Svami Vidyaranya, Jivanmuktiviveka, vasnakshayaprakaranam 43
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more and more of wha
pisna and categorise
forms of eshana, the

explained.

possess
consequence of
lokavasnd in the

has already been
Bhai Adan Shah describes through a met

on. The sdirt’ of desire is shown

aphor the effect of vasnd upon

to obscure the ‘mirror” of the mj,
|s our own tru€ self-illumined nature. The ming d
d with the ‘dirt’ of thoughts and desireg i
this same dirt. In contragt 1:

human conditi

which by cleaning it revea
r-like in the sensé that when fille

mirro

can only ever reflect upon itself. All that is seen is

purified mind naturally reflects the consciousness which illumines it — the ey
fication allows the mind (or rather the bu dhi) :‘;

pure Atma. The process of puri
manifest our true identity as nothing other than Atma. This teaching establigh,
es

that the spiritual quest does not culminate in a darshan or blessed vision of

object such as God in visible form. A proceeding metaphor describes a for o
darshan in which even an eye of a needle cannot be described as ‘empty’ TI'T (-)f
the ‘seeing’ that comprehends consciousness pervading everything. As t}'1e K:t;

Upanishad explains:
= =
HONUTATHE! HEATTCHT
The Atma is subtler than the most subtle and greater than the most great

Katha Upanishad, Lii.20

Hence the iri
unchanging Puig E::lor?sf -Splrltual practice is to reveal our own true natu
Mg , ciousness. A furth : e &
is bliss, described i rther characteristic of this iberati
Ras). in the answer to be knowledge of the ‘essence Sotfa :i OfShEe‘('zt;;“
e Self’ (Atmi

3. Public and Private Practice

o . i3 .
mwm@m,m% e o 37

Question
1. Whil
e one should remain in the co
mpany of Saints, one

should also r
) emain i :
qualities of each? N in solitude; what are the differences and
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——
g9 Q. mmﬁmﬁﬁmméaﬂwmaﬁ—éf%l
2. WU fE S m g & yuz 5t 92 |
3. H'S MuHs 36 598 & 9t 11 3
Answer 1. In the shade of the Sadh Sangat, the journey along the path to
Truth is travelled with ease and comfort.
2. At the same time, good qualities should be obtained in
solitude.
3. From both honour and dishonour one will not obtain
fearlessness.
Commentary

The literal meaning of Sadh Sangat is the company of Sadhiis, the
congregation of sincere seekers and knowers of God!. Keeping the company of
realised saints is a crucial component of Sikh practice. Gurbani is replete with
statements celebrating the epportunity it provides for spiritual progression and
eventual liberation:

AT & AT AET /IS 1| 7 $3fd AET BY T || ATY FaIf3 efa g3

The service of the Sadhus brings the state of sustained peace
If you wish to obtain eternal happiness,
then the Gurii’s teaching is to join the Sadh Sangat

Sr1 Gura Arjan Dev Ji, Rag Basant p. 1182

It is a long established practice to describe any collection of Sikhs in the
Presence of Sri Gurii Granth Sahib the ‘Sadh Sangat’. Indeed this is true, for all
have demonstrated varying degrees of adherence to the teachings of the Gura.
H0Wever, it goes without saying that not everyone who describes themselves as
Sikh is fully committed to transcending his or her own ego. Yet this is precisely

the reason for why such importance has been placed upon keeping the company
of the Saints:

———

|
Alternative titles exist such as Sat Sangat and Sant Mandali.
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oy =afE fawr ware AT Haif3 feg Ag & &2t |
a9 QURE »RE T TraHfy AT Aars FEET I

None from the four castes or six philosophical traditions can become q
Sadhu without the company of Sadhus
Charged by the Guri's teaching, the Gurmukh understands
the necessity for keeping Sadh Sangat

Bhai Gurdas Ji, Vir 15 verse

When Bhai Adan Shah talks of the Sadh Sangat he is referring to the combjp, 4
congregation of Saints and earnest seekers. For those who are totally committeq o
this inner search, a degree of vairagya or detachment naturally arises within them,
The spiritual endeavour takes priority over every other activity, something thy
countless life stories of Sadhas from throughout history attest to. This may
prompt a formal renunciation of one’s worldly attachments or it may not, fo,
there are models of both equally'. What type of Sadhtui constitutes the Sadh Sangat
and what can be gained from their company? The collected writings of Bhj
Gurdas J1 are among the most authoritative sources on Gurmat Sidhant - the
theological and metaphysical conclusions that form the doctrine established by Sri
Gurt Ji. He states in his Kabit Svaiyay:

H'&H A6H AaAd fHfs Arg A3 3913 58 7 goH Sea 9 |

In this human existence meet with the Sadh Sangat;
Sadh, Sant, Bhagat, and one possessing Bibek, to hear the description of Braham

Bhai Gurdas Ji, Svaiya 159

He explains that the Sadh Sangat is constituted by different types of Saint,
each distinguished by the manner in which he experiences Braham. Consequently
this produces differences in emphasis within each Sadh’s ‘Braham vichar — the |
contemplation upon and teaching about Braham. There is the Sadh engaged in |
mystical practice or sddhana and also the Sant who has achieved peace and purity

' Even Sri Sankaricharya himself accepted that Brahamgyan is obtainable by women, widows, grihasthis S}”"
as Raja Janak and ‘those in between ashrams’ (see Braham Siitra Bhashya 3.4.36-38). He also describé
different forms of renunciation whether the internal renunciation of the ego, the external vow of sannyds, &
the withdrawal from worldly attachments.
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i

grom performing this sadhana. There is the Bhagat who has experience of intense
devotion and surrender through bhajan, and also the Bibeki defined by his
discriminative meditative practice (bibek) which aims to remove the apparent
duality between Jiva and Parmatma. Each Saint possesses a particular form of
Braham vichdr. The verse of Bhai Gurdas Ji illustrates the breadth of practice within
the Sikh tradition. Both the path of knowledge and devotion are acknowledged.
S Guridi JU's teachings describe both forms of practice and their subsequent
experience. Bhal Adan Shah recognises the diversity of temperament among
seekers throughout his dialogue. Srimad Bhagvad Gita affirms these differing
‘approaches’ or prapadhyante:

3 7 Wi ITGRA AR WOTEIEH, | AN aniEeed WS O aE 1 g

According to the manner in which they approach Me, I favour them in that very manner,
O son of Partha, mankind follow My path in every way

Srimad Bhagvad Gitd, adhyay 4 salok 11

Bhai Adan Shah makes a distinction between what should be achieved within
private and public practice respectively. The ‘sat marg’ obtained through public
practice refers to the guidance and clarity about the nature of the spiritual ‘path of
truth’. When this understanding has become embedded within the seeker, the
‘good qualities’ (inner virtues) it describes must be cultivated in private practice.
This defines the relationship between the inner and outer aspects of the seeker’s
practice. It epitomises the threefold practice of sravan, manan and nididhyasan;
hearing knowledge, contemplating that knowledge and finally implementing it in
the form of a profound. meditation upon Braham. Sri Guri Ji has explained the
essence of this practice:

gfanr ¥fent His sz 3@ |

By listening, considering and meditating the state of knowledge arises!

——

" Here ‘man kita’ refers to nididhyasan in accordance with Nirmala and Sevapanthi commentaries on Sri
Japujt Sahib including the Faridkot Tikd, the Garab Ganjant Tika of Kavi Santokh Singh, the Bal Bodhani
Ta of Pandit Tara Singh, the Japu Paddrth Subodhani Tika of Sadhii Gurdit Singh, Mahant Ganesha Singh,
Pandit Tara Singh Narotam, and Sant Gyant Kirpal Singh. There are differences of opinion between the
Commentaries about the meaning of the word ‘bhau’, some favouring a translation as vritti meaning the
thoughts about Braham, others as ratgydn meaning the state of knowledge.
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Sri Guril Nanak Dev Ji, 571 Japuji Sahib, pauri 21
In St1 Sarabloh Granth it is written that:
W@”Wqﬁuﬁu‘c‘@ﬂﬂfﬂﬂﬂgug I
gFs WG T A6 HB fSTETe a3 3 |
on in the form of Nam

ow that the Lord is the weap ‘
from the inner fight

the practice of
able to cross over

The wise ones kn
with which to be released

Seeing, touching, holding through

sravan, manan and nidhyasan, one 15

Sri Sarabloh Granth, verse 3167

vidual, nourishing the sense of detachment
tions. Meditating upon the enormity of the
t has ever existed diminishes the
e. He becomes

This practice transforms the indi
from the consequences Of his own ac
Infinite and on the human condi

individual’s attachment to the even
unconcerned (‘fearless’) with notions of honour and dishonour because he knows

that everyday vanities are inconsequential. However, this does not mean that the
individual ceases to be engaged with the world. Rather it is to recognise the ‘
frivolousness of egotism in the face of the truths comprehended. In the language
of the Yog Visistha, the fearlessness described demonstrates the cessation of
lokvasnd. His sense of worth is no longer dependent upon the behaviour and
affirmations of others. Whether being slandered or praised, the mind remains
stable and unaffected. No longer is there a desire to respond.

tion as i
ts within everyday experienc

4. Strength and Knowledge in the Sadh Sangat

Y5 q. AT AAI3 &% ATTMEST famrs & 3, ¥ g% <t 3T

Question 1. Thesu ,
: pport obtained from the Sadh : d
of strength. adh Sangat is of knowledge an

839 9. AU A8 ¥ ¥ famms I
. M3 §F RS UR |
3. IS Yyt ¥ TIRs If9, T8 8 iz Aa suer 9!

9]
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g. 36 f38 fearat @ fanrar § myae Jer d |
. fER USE9 8% 3T AT A Erar a1 8 ||

1. The Sadh Sangat is the giver of knowledge.

Answer
2. And the strength is from Bhagvan.
3. Take darshan of accomplished (virtue-imbued) great souls, and
in this way your loving fondness grows.
4. Through this one becomes capable of renouncing his bad deeds
and flaws.
5. In this way, that strength is also due to the Sadh Sangat.
Commentary

A3 Hfdl AYE 39 76 56 AYT 3¢ ||

Says Nanak, the company of Saints provides the true support
for crossing over the ocean of existence

Sr1 Gura Arjan Dev J1, Gauri Ki Var p.318

Knowledge is bestowed upon the seeker in the company of the ‘Sadhs’. This is
the gyin or ‘knowledge’ that ultimately transcends all forms of intelligible
thought. The teaching of the Guriis upholds the Vedantic premise that the
ontological state of ‘unknowing’ termed avidya binds the individual to the illusion
of apparent suffering. Therefore the concept of ‘knowledge’ at its most profound
level signifies the absence of both ignorance and bondage. To remove avidyi is the

aim of the teaching'. Thus knowledge takes two forms as the Vichar Sagar
explains:

¥ feu as sufes?’ femr uSaH wiuSaH 1| WAES SO USSH 3 0iS FOH S |
53t JOH o Wi I S UdeH fea || Aas mifeform 7 o TR s yaw |

There are said to be two types of knowledge, one is proksh the other aproksh
Proksh is knowledge that ‘Braham is’, Aproksh is knowledge that ‘I am Braham’
Proksh destroys the idea that Braham does not exist

—————

1
. The term avidya means literally ‘without knowledge’. Rather than a mere absence of knowledge (ignorance),
1tis a positive ‘unknowing’ which both veils and projects.
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The second (aproksh) destroys the entire web of ignorance |

Vichar Sagar, fourth tarang pauri 102.103

A purely intellectual understanding of the Supreme Being constit-utes the firg
form termed ‘indirect knowledge’ or proksh gyan. Statements which enable 3
seeker to postulate ‘Braham is...” are indirect. In fact any kr.lowledge which can b
objectified by the intellect falls into this category. For the intellect to understand
an idea or a thing it must first create an objectified, intellectual representation of j;
such as a word (shabad). For this reason words are said to signify one of foy,
qualities; i) jati meaning a genus or generic attribute such as the word ‘cat i)
kriya, an action such as the word ‘shout’ iii) guna, a quality or attribute an example
of which is ‘she is clever’ and iv) a sambandh meaning a relationship with anothey
thing such as a person with money in the statement ‘he is wealthy’. What can be

said of Braham? Sri Gurii Nanak Dev Ji explains:

! The object signified by a word is referred to as the shakyatva. The meaning of a word is said to be of two
kinds. A word can have a direct meaning (vachya), which directly signifies an attribute of the object, for
example its genus in the word ‘cow’. A word can also indirectly signify or imply (Jakskand) the object. A
classic example of this is the sentence ‘the cowherd’s hamlet is in the Ganga’ (gangdydam ghoshah prativasti),
Clearly the hamlet cannot be in the river itself. The meaning of the word ‘Ganga’ is taken to indirectly signify
the river bank. The relationship between the word and its meaning is termed a vritti or ‘power’. Thus when the
literal meaning of a sentence is not acceptable it should be recognised that the words convey another meaning
connected to the direct meaning. When an invariable relationship is uncovered between the word and its
meaning, with the help of the vachya meaning, which was not directly conveyed, it is termed lakshana vritti.
This form of implied signification takes three forms; i) the first is jahat lakshanG meaning exclusive
signification. Here the implied meaning is exclusive from, yet related to, the direct meaning. In the example
above the reader is required to completely ignore the direct meaning of the word Ganga and instead must
recognise its implied meaning as river bank; ii) ajahat lakshana means inclusive signification and therefore
includes the direct meaning of the word. Thus the primary meaning is incorporated into the implied meaning.
For example the statement ‘a white shawl’ incorporates the direct meaning of the colour white while also
implying that it is the colour of the woollen material; iii) jahad-ajahal lakshana is when the implied
signification is reached through ignoring part of the direct meaning of the word and retaining part of the direct
meaning. The classic example is the statement “this is that Devdatta’. The word ‘this’ refers to Devdatta in his
present condition. The word ‘that’ refers to the same individual when recognised through reference to his past
condition. Therefore in this type of signification, part of the direct meaning of the words ‘this’ and “that’
(Devdatta himself) are maintained, while the other part referring to his temporal characteristics (where he is
and when) is rejected. This is also referred to as bhag-tyag lakshand. These considerations take on greatef
importance when determining the correct meaning of the mahavikya — statements establishing non-duality.
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nirfe &ty niste nisraf3 g7 g9 29 ¥ I

The origin of all, without physical characteristics, without origin, indestructible,
remaining singular throughout each of the four yugas

Sr1 Gura Nanak Dev Ji, Sri Japuji Sahib

Because nirguna Braham has no origin, no genus, no qualities and no
relationship with other objects, a word that signifies Braham can only ever
produce indirect knowledge. It cannot convey the essence of Braham. However, to
realise that ‘I am Braham’ is a direct knowledge achieved by transcending the
mundane intellect. Since this knowledge lies beyond all possible reasoning and
deliberation, that which is now known is truly ‘wondrous’":

MIIH JET HJT QU | YTSHT UTdgJdH &7 Y I

This description is wondrous and incomparable in the extreme
The very form of the Atma is Parbraham

Sri Gura Arjan Dev J1, Rag Gond p.868

The mind by its very nature is unable to deduce such a realisation. Only
through the purification of the mind can this knowledge be intuitively realised
within. This is termed in the Vichar Sagar the ‘direct realisation of self-knowledge’
or aprokshatma vigyan. Therefore this is referred to as direct knowledge and termed
aproksh gyan. It should be noted that the direct form of knowledge never
contradicts the indirect form, for indirect statements convey certain truths about
God. Both forms come into fruition through the blessing of the Gurit and the Sadh
Sangat. Indirect knowledge of the Self termed adhyatamvidyd is provided by
scriptural exegesis and the teachings of the wise. Through the guidance of the
Saints the seeker achieves the direct realisation of this knowledge?. Thus

\ -
l Similarly Syimad Bhagvad Gita in salok 2.29 states that mmfaa&ﬁl @ I meaning ‘Indeed

similarly someone else speaks of It as a wonder’. Thus Braham cannot be known directly through another

person, but only within oneself.

2 o i I
The adhikar section in the first chapter of Vichar Sagar by Pandit Nihchal Das explores in greater de.pth the
ractice of listening, meditating and

rClapO"ShiP between these forms of knowledge and their impact upon the p
realising,
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path, the practices and the ultimate goq|

collectively this knowledge describes the
It is stated in Gurban:

e 13 Ao wa ot s et 1| A9 TR Wi ST fAE 2oy ey |

Come beloved Saints and tell of the One of whom nothing c.an be said
Let us describe the Ineffable and how He can be obtained

Sri Gura Amar Das Ji, Anand Sahib, Paurig

Another less tangible form of knowledge can be. acquired th1:01.1gh the Saqy,
Sangat. Its consequence is twofold; a sense of insplra?tlon an'd conv1clt10n about the
validity of the teachings. Bhal Adan Shah has described this as tbe strength’ thy
drives forward the spiritual progression. The company of the saintly provokes iy
the seeker two initial responses; a profound sense of humility and a need for sels.
reflection. The Saint who is pure in both thought and action becomes the focus of
the seeker’s strong affection and ‘loving fondness’. The realised person becomes
the benchmark for the seeker, driving his spiritual progression. It has been sajg
since times ancient that the sign of a true Saint is the spontaneous desire he or she
produces in others to engage in meditative practice. This defining feature of the
Saint typifies the type of ‘strength’ that can be obtained by the seeker.

5. Omnipresence

YRS U UIgaH FIE fmnug G afy 39

Question 1. Why is Parbraham pervasive everywhere?

EES

WP

£
¥
g
, o &
g
ch

Scanned by CamScanner



Translation and Commentary 43

P
2. 3 AW &8 W yus mow men feu, faE gen Aew &
M niZATT Yare 37 |
t. »og fEu A AT ¥ nisg mmainisg oz Y |
€. ﬁ;@@%ﬁgwhmﬁwmwﬁvﬁaﬂ#
!
0. fra 1ga3T fenfe, @9 nrfeat & 85 et |
Q. AT HEH TS, TS o yafe I nret, 368 F I35 I afy
23T YA A |
R. nT &I 8 I I? A A R you T |
93. 33" fuaH € HS3 UfE A8 Hag J AR? 33t Quer st adt
AHTET !
98. famrat A3 3@ afe mer ga3r fonfe fey ferfaz I
. nd AIE fere 318 9 I5h § Aer wioarg vEser I 11 U |
Answer 1. This is beyond the knowledgeable one’s behavioural intellect.

2. Yet only through this intelligence (budhi) is that truthful all
pervasive form capable of being known.

3. Therefore looking outside for the objective sight of the
Omnipresent;

4. If it were to happen in this way, in the narrative of the
Narsingh form manifesting for the sake of Prahlad, if that all
pervading reality was to have been known then in the form of
Narsingh the pillar would have been the knower. But the
pillar remained as it was.

5. Thus within the pillar (support) is the strength to uphold the
ceiling.

6. But this is not knowledge.

7. A likeness is known in this way, that within each and

everyone exists that complete capability (to obtain
knowledge), wherever the sentiment of a devotee and thirst

accordingly manifests.
8. The meaning is this, That acts inside as the inner Self of all.

9. Other individuated life is known by one who (recognises) the

four castes as separate from one another,
10. Wherever difference is perceived, caste and other differences

arise.

Scanned by CamScanner



44 Vivek Pradipikia

——

11. United, humanity came into being and manifested caste, thyg
the entire oneness is known only due to sentient experience,
12. Oneness happens in the way that the whole is the singular

Purakh alone.
13. “Then (if) one obtains liberation, are all becoming liberated?”

Wisdom is not evident (in such a thought)!

14. The Knower is situated (in the state) such that the caste
perceived is life ever as oneness.

15. And (he) sees the whole life, each and every one, thus
recognised as (being) qualified (for knowledge).

Commentary

g fammit gov 7 &fo3 1 AIT Hifa 3R yz 3fa3 |
7 »A3 B wHs | A9Y Hig u3s & & 85 I

Braham is said to be completely pervasive, the Lord resides in all conditions
Insentience, without insentience, consciousness, without consciousness,
Within all completely, at no place is there a deficiency of this

Parchi Sri Bhat Adan Ji Ki, chaupai 420

The answer begins with a brief description of the twofold nature of the
intellect (budhi). As shall be explored later in greater depth this component of the
mind has the potential to facilitate the knowledge of truth, but only through a
process that brings about its own dissolution (manondsh). Therefore true
knowledge can only be realised through the budhi, as the second sentence of the
answer explains. While in our awakened state the function of the ‘behavioural
form of the intellect is to recognise and process the information derived from
external sensory experiences. Having been conditioned in this way, our instinct i
to turn toward external sensory experience, even in the search for all that i
eternal and truly meaningful. To illustrate this type of error Bhai Adan Shah
draws upon the famous narrative describing the manifestation of Vishnu a$
Narsinha gvatar. Usually the story is drawn upon to illustrate the protection Hari
provides for his most faithful devotees!, and possibly the way in whic

' An example in Sikh literature is Bhai Gurdas Ji's Var-s. Pauri 5 of Var 10 reads:
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. reousness (dharam) is upheld. There is also a more subtle dimension to the
ng

e conveying the all-pervading omnipresence of Parmatma. This

parra f the Lord is an essential teaching within Gurmat:

omnipresence °

aﬁmmwaﬂ%ﬁﬁvaﬁmaﬁwaﬁgﬁ;ﬁg"

Hari, You are both the inner and the outer, my Govinda
Hari, You reside omnipresent in all beings

Sri Gurit Ram Das Ji, Rag Gauri p.174

The Narsinha narrative runs as follows; a demonic King called
Hiranyakashipu believes himself to be the greatest of all living beings. As a result
of the intense penance (tapasya) he has performed Brahma has granted him
immunity from a death caused by either animal or human. Because Vishnu poses
the greatest possible threat to his rule he bans all forms of worship dedicated to
his arch enemy. Hiranyakashipu typifies the solipsistic ego, empowered by a
sense of total independence and intoxicated by its own delusions of grandeur'.
Despite all of this, the son of the demonic King named Prahlad remains a wise
and ardent devotee of Hari. This perceived insolence becomes abhorrent for
Hiranyakashipu, who responds by attempting to murder his own son. With each
attempt on his life, Prahlad is miraculously saved by Hari’s powers. The narrative
culminates with the summoning of Prahlad to the King's court. Hiranyakashipu
challe.nges and ridicules his son’s belief in an omnipresent (sarvatra) Hari,
g::stloning how the Lord can possibly pervade the animate and inanimate objects
lostu:ud fh:;m. Prahlad answers that ‘He was, He is and He will be’. :Ihe 'KitTg having
e also?'as ;nci .:md on t-he verge of killing his son, retorts. ‘Is He in thfs pillar before

oy thas ing '1t with his mace. Immediately there is a deafening roar'and
, the half-lion half-man avatar of Vishnu emerges from out of the plllal‘.

h\
Hnwauaar%maafﬁwgun@um 0 mﬁmm@ﬁgm@wﬁw@ I

*om a pij ]
. demol:, :’C;t; the One who s incomparable and without origin appeared in the form of Narsingh
| 8rasped and thrown down by the One who protects the Saints in each and every age

€ Pupg
L, anas explain that hij
Oral rectityde

) a :
hlm, " Ority among all

s strictness provoked fear among the devtas. His strictness was not informedt:y
- His motivation was purely tyrannical. He wished to estabhsh' hnmself. as the
beings and for others to demonstrate this at all times by offering oblations to
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bs and disembowels ;Zirzt’)n);akashipu, thus pmtecﬁng
: toring anaram:.

his devotees, ending den::l::l fl...;lre;:iil:; Clevgmess as represented l?y the b

Hari defe‘ats tfl\)e ‘fﬁ: from Brahma. All key eleme.nts of the ethlstical i,

Hiranyakashipu Odti-u the character of the demonic King - the self-.mflat.ed Senge
(ahamkar) are foun. in tance, the incessant desire for self-affirmation, the
of one’s‘ owr\f tlrt?;oindepéndence affirmed by cynicism a‘nd mate.rialism,'the
Presuﬂ;ptxonbgmeoout of cleverness and the arrogance that relfxf(?rcEes 1t. It mirroy,

For fmraur w4 3f0 3 e & 98 5719 |l

This terrifying creature gra

Even if one is producing countless clever thoughts, not one will assist you hereafter

Sri Japuji Sahib, pauri] |

The clash between the father and son typifies the conflict between the hearts
faith in the omnipresence of Hari and the ego’s conviction in a materialistic reality
deprived of divinity. Furthermore the narrative teaches us how not to approach
the search for Braham. If the intellect’s assumption were to be correct, that
knowledge of the highest reality can only be arrived at through external

perception, then logically speaking the pillar in this narrative should have |

immediately obtained the state of ‘knowing’ because Hari as Narsinha avatir
appeared from within it. The pillar objectively experienced the teaching that Hari
is within everything, Although

the pillar, representing the intellectual
unde‘rst.anding of omnipresence, is that which supports the ceiling, meaning the
convx?tlon in Parmatma, it has not obtained the state of gyan. Instead the
experience .of the pillar possesses a2 ‘likeness’ meaning a lower, indirect
understanding that Hari is within everything. Only when there is the "sentiment

St1 Gurii Nanak Dev Ji, Siri Rag p- &

1 - -
See Sri Bhagvat Purana verses 7811073 20

\ .
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Truth saliently understood is greater than all other forms of knowledge, but
reater still is the complete realisation of truth. The essence of the Narsinha
narrative is that Braham is the inner Self of all and can be unveiled within, rather
than being a ‘thing’ understood by the behavioural intellect. The distinction
petween these two forms of knowledge is explained in the Mundak Upanishad:

2 o IR 3 & T axEwld) Fgfea v YT = 1 ¢
T TG TG : ATHAQISHaag: RTe Fordt SATvl e oea) St |
3 G 991 TERCIRRTEER 1| 4 || SE R e HauREg S qeaiiae |
facd g wavTe GEEH agead aglia aRuzaiea i 1 g

There are two kinds of knowledge to be acquired — the higher and the lower.
According to tradition, this is what the knowers of the Vedas purport say. The lower
kind is comprised of the Rig Veda, Yajur Veda, Sam Veda, Athar Ved, knowledge of
pronunciation, the code of rituals, grammar, etymology, metre and astrology. Then
there is the higher knowledge through which the Imperishable is obtained. Through
the higher knowledge the wise percerve everywhere that which cannot be perceived or
grasped, that which is without scurce, without features, possessing neither eyes nor
ears, hands nor feet, that which is eternal, assuming multiple forms, all-pervasive,
extremely subtle, that which never diminishes, and which is the source of all.

Mundak Upanishad, 1.i.4-6

The higher knowledge (paravidya) cannot be grasped intellectually and cannot
be fully conveyed accurately through speech. Only through the guidance of the
Guril can one realise this knowledge. Sr1 Gurii Ji explains that this is the purport
of the Vedas:

et J 39 fag famrg & 3fE 1| =g goN aroe 8T famrR afE

O Brother, without the Guru the supreme knowledge is not obtained
Anyone can confirm this by asking Brahmd, Narad Muni and Ved Vyas'

———

1
Bec.auS.e Brahma is the revealer of the Vedas and Vyas, as his name indicates, ‘split’ them into four
:;’mpll"‘“ﬂﬂ& the subject of this second sentence is the Veda itself. ST Guri JT explains that the teaching of
¢ Vedas ‘confirms’ that the ‘higher knowledge’ of the Self can only manifest through the Gurd’s guidance.
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e

Sri Gura Nanak Dev Ji, Siri ag pso

For this reason Sri Gurii J1 has stated that:

A &t HfoHT 8T & 7fa |l

The glory of the Saints is not known by the Vedas
Sr1 Guril Arjan Dev Ji, 517 Sukhmani say,

The supreme knowledge of the Saints cannot be fully conveyed in intelligable
terms. However, the crucial difference is that the guidance they provide is drawn
only from direct knowledge:

F3 of mfs A<t At | 7 g&fa 7 Qufg nmdt

Listen to the true statements of the Saints
They only explain what they have directly experienced

Sri Gura Arjan Dev Ji, Rag Ramkali p.894

Bhai Adan Shah proceeds to explain that gyan is situated at the inner Self or
Atma'. Yet the mind turns its attention outward, perceiving an endless flow of
greater individuation, exemplified in the answer with the distinctions of caste.
Rather than rejecting the mind the author teaches that ‘sentient existence’ (human
consciousness) is the only means for realising that the whole is merely the one
singular Braham or ‘Purakh’. Immediately a potential misunderstanding is put in
check; to misconstrue the ‘unity of sentience’ to imply that your own liberation
culminates in everyone else’s liberation. The answer ends with a point that i
rooted in the principles of Gurmat Sidhant and encapsulated in the form of the
Khalsa. To discriminate between individuals by caste is a profound hindrance to
any form of spiritual or adhyatam progression. The statement is not necessarily
prompted by a concern for social equality but because discrimination indicates ar
elementary ignorance about all things adhyatamik, Bhai Adan Shah ends by

’_-—/

' The implicatlion of Bhal Adan Shah’s teaching here is that Brahamgyan cannot manifest through Pr atakh
darshan meaning the visible experience of God. MukfT or Brahamgyan is obtained through sarvikalap an
nirvikalap samadhi (see commentary on question forty).
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\ /
ly refuting the caste stipulations of other Indic s
ho 15 qualified for initiation into spirityal Practice,
sneness Of individuated life forms, it would be

i dividuals the capacity for realisation based upon
As i Gurd Gobind Singh Ji states:

—

explicit ampradayas regarding

Having established the
gl:ossly hypocritical to deny
objective, illusory distinctions,

HTSH St 713 A 88 ufiersy |
Recognise all mankind as belonging to one caste only

Akal Ustat, Kabit 2

6. The Nature of the World

S q. a1 2fiEe »ifex Jat feld 7 337 A9 f famrs nierer fog
2966 It J f3AeT I=ueH fomm 37
Question 1. In Yog Vasistha and other granths it is explained that in the

state of knowledge the world is removed. What is the
essential purport of this teaching?

839 a. ferer I3y fep gois & 837 &t |

2. AT © gu e A fomr 3 29 Ednf, =95 mmy TN,
IH, &M, Ju, fesfex g ARG ET qu T |

3. A feg RS feu e v 2 fenfas 95

8. Ug 4 ASA ¥ famer 3, ATt ARG T |

U, § qors neAEr feg yB der I I E

Answer 1. The intended meaning is not that the objective world and

universe is removed. .

2. It is the form of worldly existence that is known by the
individuated Self: the body, senses, varanashram dharam,
action, form of appearances, et cetera. This is the form of
that world of experience.

Atma i ' i 1d.
3. Thus all Jiva Atmas are situated in this wor
4. But the root of each and every Jiva Atma is the lust for more,
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this is that very world.
5. This dissolution happens within the state of knowledge.

Commentary

Bhai Dya Ram is uncertain about the nature of the dissolution (pralay)
described synonymously with the state of Brahamgyan in Vedantic scripture!,
Bhai Adan Shah clarifies that it is not that the objective universe physically
disappears before us. Instead it is the ‘world’ arising from false perception which
maintains our sense of individuation that disappears. This false world is the ego-
construct, the active misapprehension of reality referred to in Gurbani as ‘duality’
Our ego presupposes independence creating the base upon which our identity is
structured. Every new modification of the mind deriving from the indriyi-s
(sensory organs) maintains this sense of independence in one way or another. We
define ourselves through our varanashram dharam meaning our caste, our requisite
laws and duties, our life stage. We define ourselves through our actions, through
our likes and dislikes, and through our interaction with the world of name and
form. All these notions about our own identity sustain the incessant chatter of the
mind. Any psychological response to these mental modifications is a further
affirmation of how ‘I’ choose to respond based upon what ‘I know about myself'.

"In fact there are four forms of prarlay termed the nitya, prakrta, naimitika and atyantika; i) Nitya of
continual dissolution describes the Jiva’s daily cycle ending in deep dreamless sleep (swkhopati), in which
karam and vasna abide but the mind has been dissolved. This category extends also to the condition of death;
ii) Prakrta or natural dissolution (also known as ‘mahd pralay’) marks the end of Brahma'’s lifetime when all
that is within the universe merges back into prakrti (Maya), such that earth (prithvi) merges into water (ras)
watel.r into fire (zef), fire into air (vayu), air into ether (akash), ether into ego (ahankar), ego into Brahma and
that.mto Maya. iii) Naimitika or causal dissolution is caused by the ending of a day in the life of Brahma
(which lasts for 4,320,000 human years); iv) dtyantika is the type of dissolution described in the answer above
and occurs when Braham is realised. While the first three are caused by the cessation of past actions, the
fourth depends upon the knowledge of the Self. In the fourth section of the twelth skandh of Sr Bhagval
Purana Sukdev has discussed this topic. Dissolution is the reversal of the process of creation which moved
from the most subtle element (akash) to the most gross (prithvi). According to Rishi Vyas and others, creation

!aegan with the cosmic vibration (Om) within ether, from which all other elements arose. Om subdivides int?
fts three component sounds, ‘a’, ‘v’ and ‘m’. The subtlest, ‘a’, represents sattvaguna, ‘u’ is rajoguna and ‘m
1s the grossest, the famoguna. The degree of limitation directly correlates to éro;sness, thus tl"le subtlest
- For this reason akdsh, the most subtle and pervasive element, is used 5 ?

f Braham. Similarly the dissolution of the Jiva identity requires the reversal 0

any sddhana is to orient the limited consciousness of the Jiv®
away from the gross toward the subtle.
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Lise nsnared in this psychological world, This bond
The F‘;—\ole host of distinctions or ‘dualities’ which, at the J
of 2 Wt exist. For example, human perception is ground
do no n that which is conscious (chetan) and that which is
b,etwe:"his subdivides further into five primary distinct;
(,at.?(in g experience; i) the difference between Ishvar and
:Zween one Jiva and another Jiva iii) the difference between Jiva and Jad iv) the
Jifference between one fo.rm o.f Jad aer another v) the difference between Tshvar
nd Jad While other Indic philosophies uphold these distinctions to be real and
eternal, Gurmat Sidhant does not. It accepts only two metaphysical qualities —
Braham and Maya:

3 T HifenT gam ot St &9y as fufy I I

age is the recognition
ighest level of reality,
ed on the distinction
without consciousness
ons characterising the
Jiva ii) the difference

Braham has made Maya constituted by the three guna-s,
tell by which method can one be saved from it?

Sti Guril Arjan Dev Ji, Rig Asi p.404
BaH &at vy Gurfenr 1 efizar war fafifiy 1 |

You, the thoroughly unique One, produced the world
Duality, the sense of separate existence, arises from the three guna Mayi

Sri Gurt Amar Das Ji, Rag Majh p.113

Bhai Adan Shah explains that the root of this bondage is desire, the thirst to
continue experiencing the illusion of independence. As Yog Visistha explains:

TET: FHYATT: e THT R 1| ShoqaraamTS:
BRI e | A e Y SRERERE |

The suffering you experience is nothing other than your resolve to desire.
indeed caysed by oneself. The mind is reduced to the state of bondage by its own

net of imaginative resolves, just as the silk worm in the cocoon confines itself
\___h__

This is

I
Th :
ESe are termed the five differences or pafichbheda.
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by bonding itself with ease.

Yog Visistha, Bhavanavaibhavam 37.3g

Bhai Adan Shiah concludes by reiterating that when one reaches the state of
Knowledge (Brahamgyan) the personal form of the world is destr(.)yed.. The stance
that the world of appearances should be recognised as a relative illusion ig 5
constant theme throughout Sevapanthi literature'. The extent to which practica]
experience is to be considered an illusion is explained in greater detail later in the
dialogue?. For the time being it should be recognised that Bhat Adan Shah rejects
the pure subjectivism of certain traditional schools of thought. He distinguishes
between the knowledge of a thing and the thing itself, and between the differing
levels of reality arising from the dreaming and awakened states. Yet, this
perceived reality exists only as long as ignorance abides. Once ignorance has been
removed, only true reality remains’.

7. Faith and Knowledge

Yas a. ufos ferma I fx fomrs?

Question 1. Of faith and knowledge, which derives from which?

839 q. Z9AT Bu e I ¥ famis T AT 99 |
2. U9 fae@ g9mr winuF g ot Qurg & <dte Jer J |

3. M aw TS B wfer ualar I 1 2 |

'_This position is presented in all of Bhat Sehaj Ram’s writings, particularly his more adhydatamic text Pothi
Asavarian. It is also found in the later Sevapanthi writings of Bhat Lal Chand, Bhat Gopal Das, Svami
Sadanand and Bhai Sobha Ram. The Vedantic element continued to hold sway over the more learned 20"
Century Sevapanthis, including Pandit Nihchal Singh and Mahant Surjit Singh Sevapanth with the latter
publishing numerous steeks on Vedantic compositions in the Braj Bhisha dialect.

2 . .
See question sixty one.

3 P : , .
At this point only Braham is known, which daes not deny the validity of the vyaviharika reality meaning the

apparent phenomenal experience. In other words, understanding a past experience to have been a dream docs
not mean the dream did not exist.
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R \\

st 1. Faith is that which derives from knowledge.
An 2. But sometimes faith derived from your own mind can be a
source of liberation,
3. As the narratives of Mz Bal, Dhannj (Bhagat) and others
demonstrate.

A more refined definition is needed of the

type of ‘faith’ described in the
question. Bhai Dya Ram asks about ‘visaly’,

the colloquial rendering of the Sanskrit

relied upon.
Does the sense of reliance prompt the

pursuit of the knowledge of Braham, or
conversely, is it exposure to knowledge

that inspires the development of faith?
Bhal Adan Shah’s answer is the latter — fajth depends upon knowledge. Why so?

Because the cause of bondage is our notion of complete self-autonomy. Sustaining
this firmly rooted conviction: is the primary function of the ego. Rarely is an
individual born enlightened for the reason that liberation means the end of the
cycle of rebirth (samsira)!. Therefore faith can only arise when we acknowledge a
feeling of uncertainty about the nature of existence, Only then is it possible to
Place all reliance upon Parmatma. The profound awakening to our own
ontological predicament js caused by knowledge and accompanied by a sense of
separation and yearning. However Bhai Adan Shah also recognises that
Occasionally faith alone can develop into self-surrender and fervent devotion. The
€xamples of Mira Bai and Dhanna are drawn upon, both of whom attained mukti
through Profound, untutored love for the saguna form of Krishna Bhagvan. While
Dhannj the fifteenth century Ramanandi Saint has remained an important figure
Within the Sikp, tradition, partly due to the inclusion of his verses in the Bhagat

ant sections of SrT Gurii Granth Sahib, Mira Bai has not. The poetry of this
Réjasthani saint has inspired devotees for centuries and is still often sung in bhajan
fecitals acrogg Northern India. Despite being wedded into the royal family of

\

l ¥ " . -
Obkusly the exception here is the category of avatar who manifest rather than experience birth in the

rec nother exception is a category of Brahamgyant such as the puranic ﬁgu're of Sukde\(;. Hf ':
Orded to haye been in the enlightened condition even while in the womb, initially refusing to leave due to
ceforth he lived a life of complete renunciation (nivritti niratam).

“r of Maya, ey
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—

Mewar, she possessed an irrepressible, unshakable devc.)tifm to Sri KriShna
Inevitably her temperament brought her into considerable difficulties. But jj, the
Gopis of Vrindavan, not even strict social conventions can contain the deVOtee's
intoxicating desire for Hari. Her poems, full of ecstasy and pining for hey Lorg
‘Giridhar’, have immortalised Mira Bal as one of the greatest examples of Drem
bhakti for the saguna form of God. Enthralled by her Beloved’s physical beauty
this verse taken from her Padavali demonstrates how aesthetically evocatiye he;
poetry can be:

TR Y 355 N deww || Hoat yaf3 Aiedt gaf3 & 93 famms )
U9 AUTSR HIS Imf3 €9 ¥t v 11 v uifear dfe 32 Afs3 5us Aew 9 |
Higt yg A3s AuTTEl 3913 98% JUTS ||

Remain in my eyes, Nand Lal
Captivating form, dark handsome face, with eyes made large
A flute resides at your nectarous lip, a jewelled necklace around your neck
Majestic are your hips with small bells attached
Your anklets have such a beautiful sound
Giver of bliss to the Saints and loving to his devotees is Gopal, Mira's Lord

Mira Bai, Padavali

While Mira Bal expresses the desire for saguna darshan and union with her
Beloved, Bhai Adan Shih is describing the means to kaivalya mukti, the state of
indivisible nirguna consciousness!. The desire is for Brahamgyan, the self- |

! Each is describing a different form of mukiti. Scriptures describe four possible forms, as Sri Namdev I
explains on page 1105:

TTfg yarf3 979 A fifs & gm0 yg o mafs ufsE |

I have obtained the four forms of mukti and the four sidhs meeting my Husband Lord, the sanctuary of God

These four are the saguna forms of mukti i) salokya mukti in which the devotee gains a place in the hea_Ve“ly
realm of their ishtadey ii) sariipya mukti in which the devotee obtains heaven and the same bodily qualitics a:
God iii) samipya mukti leads not only to divine virtues but a god-like form iv) sayujya mukti is when there!

- i 3 i : ,[
unity through immersion into the deity although without losing one’s own identity. The Srimad s
Piirana explains in 3.29.13:

IR CaTEHcaAYd | 99 A ey Ry edad s |

P
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.o knowledge of the Self. Of the rel

ationship between the paths of gyan
pher Pandit Tara Singh Narotam has

ﬁmﬁﬁ?mwm%ﬁm%mmﬁ

Y IS 3 AR T UG mierdt a3 A e A s ) |
godt oM feud” U BT | U3 FuSs wam wesufe 0B o Aramer 93 7
W%%ﬁwﬁwm&?f&aﬁmﬂmﬁﬁmmﬁl
AT UgH o W ToTiedl B ORSE yufs R Y | fmet & 35 B gon X
7es o feer IR I 103 A9Y AfGS AUAST 5ot N ams ¥ Aes 3 1%
i HGAST BT TS o AHTS I 1837 Ry D |

The non-dual Atma perceived through the mental modification of nirvikalap
(samadhi) without being emotionally moved is called Braham Gyan. The fruit of
bhakti is to obtain the form of Bhagvat as Parmanand, the supreme bliss. The
fruit of Braham Gyan obtained along with the Parmanand is the removal of the
existential ignorance, the root of all suffering (unwanted things). Listening to
the granths describing the life, actions and majesty of Bhagvan are the means to
bhakti. The Mahavakyas imparting the wisdom describing the non-difference of
Jiva and Ishvar are the means to Braham Gyan. Any living being is qualified for
bhakti. The one upholding the four sadhanas is qualified for gyan. In this way
the fruit, the qualification, the means and the very nature of each is different,
and thus bhakti is not the form of Braham Gyan. However, there is complete
equivalence among both (bhakti and gyan) about the worthiness of performing
good deeds, tapasya, ritual sacrifices, et cetera, for instance performing ritual

————

A devotee does not accept the five muktis — salokya, sarshti, samipya, sariipya, ekatvam
even if they are offered to him

four. For Advaitavadts, none of these
ukti is recognised. This 1s
s strongly reject this

E‘“S Vaishnavs aspiring for the purest form of bhakti willingly reject all f
img"'-'a .f0m_18 is acceptable. Only the nirgupa form described as k.ar.valya ﬂ; -
arr!em“" mto the self-illumined, attributeless Braham. Not'SUTP"SmBlY b_ QRid:
Particylay form because of jts denial of an anthropomorphic experience of Bhagvan.
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s are equally worthwhile in (seeking) heaven and th,
desire for knowledge. The person with desire obtains heaven from the
performance of sacrifice, charity et cetera. For the one without desire, through

these (practices) the wish for knowledge of Braham arises. Therefore br?th gyan
and bhakti consider all good actions worthwhile. And, as a path to liberation

only gyan is similar. This much is distinctive.

sacrifice and other action

Sri Gurmat Nirnay Sagar, p.101

Pandit Tara Singh Narotam compares and contrasts both paths describing the
different forms of ultimate experience recognised by each. The path of bhay;
ultimately culminates with the supreme bliss of union with the personality of the
Lord (parmanand). For the path of gyan there is the "knowledge’ of non-duality
(brahamgyan). Indeed certain schools of Vaishnav thought modify the threefolq
nature of Braham as sat chit anand into a hierarchical model of experience!, To
know ‘sat’ is to have experienced the Lord as Brahman. To have become
immersed in the formless consciousness of ‘chit’ is to experience the Lord as
Parmatma. Thus ‘anand’ becomes the greatest possible experience, of the Lord’s
essential form, the dynamic personality of Bhagvan. In the teaching of the Guriisa
marriage is made between both of these paths. The ultimate knowledge remains
one of indivisible consciousness (brahamgyan), but the means of achieving it
include faith, surrender and devotional practice. Consequently Bhat Adan Shah at
times advises elements of bhakti practice for the purpose of achieving the ultimate
form of Braham as ‘knowledge’. Paraminand should not be confused with the
mere temporary form of bliss obtained upon entering a heavenly realm (svarg).
This supreme form of bliss is accessible to all within all locations for paramanand is
the essential nature of Braham. Thus emotionally engaged bhakti culminates in the
blissful non-dual state free of cognition.

The type of gyan Bhai Dya Ram refers to in his question is not the knowledge
of the Self. He is referring to the proksh gyan that is obtained from the Gurii. AS
f}fl:?it Té_ré_SingI; Ji lhas explained, proximate knowledge conveys the essence of

mahavakyas’. Literally the ‘great statements’, the mahavakyas are the four

f g : . . ;
“;hll? not hlerarcl.ucal, a Nirmala may advise meditation upon the nirguna as sat chit anand. Through th°
gurdev’s interpretation of the bij mantra ‘Ik Ongkar Satiguru Prasad’, a chela is in effect told to focus upor

Sa i : 3
! as existence, Gury as consciousness (the absence of ignorance) and Prasdd as the eternal bliss.
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a

ssions of non-duality presented in the principle Upanishads!. Proksh

perfect expre f stat ¢ g
o €O ntains tWo types o s_;a_ ement; aviantara which enables the seeker to
ﬁi derstand Braham and mahdvakya to establish the non-duality between Jiva

d Parmatma. In‘ Gurmat this knowledge and its exegesis is obtained
hat Bhai Gurdas J1 describes as the ‘Gurii darshana’, the philosophical
e Guri’s teachings. Pandit Gulab Singh Ji explains:

3Pt wfa 7 8BTS | WY 3fg Ao Gy |
a9 YATfe HG <9 T | FiT U9HSH B nige |

Atmé an
through W
school of th

The statement “Tat Tvam Ast’ brings liberation
It prompts the desire for moksh and fixes faith in the heart
Listen to this statement of knowledge through the Gurii’s blessing
Realise the non-difference of Jiva and Parmatma

Adhyatam Ramayan, 7.5.42

The avintara statements of Sri Gurd Ji such as ‘O mind, recognise your root to be
the form of illuminating consciousness’ enables the Jiva to understand its essential
form. Mahavikya statements such as “You, the Ever Situated are Formless® and “You
are God”* describe the unity of identity between Jiva and Parmeshvar. Thus when
Gurmat is explicated by individuals tutored in the subtlest nuances of its
terminology this proximate knowledge is revealed, provoking the highest form of
bhakti. Without this knowledge bhakti can easily mutate into a form out of line
with the teachings of the Gurii. Vice versa, if there is no bhakti there is no striving

for knowledge, as Sri Gurii J1 has explained:

———

ent Tat Tvam Ast (You are That)

1
Each arises in one of the four Vedas. The Samveda contains the statem )
he statement Prajfianand Braham

8lven in section 6.8.7 of the Chandogya Upanishad. The Rigveda contains t

2
SH G
" Gurl Amar Das Ji, Rag dsd p.440
3
SH Guris W=
url Nanak Dev Ji, SrT Japuji Sahib

4
81 Guris wis
“T Nanak Dev Ji, Rag Asa p.354
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g 35 75 37 FY fits i1 6 3o &t yz U

btain the [,
All listen to me for I speak the truth, those who possess love o ord
i
Sri Guru Gobind Singh Jj, Akil Usty
sa1fs fag fad Ay aifes |
A life without practicing bhakti is a life spent in vain
Sr1 Bhagat Kabir Ji, Rag Gaur; p.336

8. The Mode of Satigurii’s Assistance
YA® . A3IE & RofesT & gu fonr 97

Question 1. Inwhatmode is the Satiguri’s help?

= o) = = n . %l
o Z. ﬁéwm@,a@s@r%waﬁﬁ,famgﬁ?yﬁél
3. ﬁmﬁ%ﬁmﬁﬁwm,ﬁ@mmwiﬁ

WW@H@@U@%?MW% |
g, ﬁw»ﬁﬁ@wwa&,?g@ﬁmmmqﬁ?ﬁ
?ﬂT,fEﬁWﬁsﬂﬁa_@fnuérqfa’aaagmazi%am €l

Answer 1, When the mother gradually habituates the milk-
to solid food along with her breagt feeding. |
2. The mother applies something bitter to her breast, causing the
child to reject it ag it attempts to suckle,

hild is impatient for milk, but on turning back to
the nipple of the breast

+ if is attempted to be forced into his
mouth he malignly hates it,

If the mother does not perform weaning in this way, therf unﬂ:
the lifestage of g1 age that child’s Primary disposition will no
be changed:; likewise

the Saint or Satigurﬁ in his own way
dispels the natyra] disposition of hig shish.

suckling child

Scanned by CamScanner



Translation and Commentary

e

mentaf}’

Com

of
A
E

logy presented here is to this da
wroughout Punjab. When the mother feels he
thr

taking to solid food she applies somethine 1:
an‘?ﬁsg‘;;,der_ ilthough traumatic for the in faniu(r;i ;Dl:flg to l:}’1er nipple such a5
Bl;;d day for a psychotherapist), the child finds itself i t;eedlgngmvfiding .
gilemma of being unable to control his desire (for milk) yet recoilimonf1 riavle |
source of his pleasure (the breast). Yet if the mother does not cr gt rom the |
jilemma the child’s inability to exert self-contro] wil] remain unche ate s:iuch a
teaching is that the Guril’s assistance is designed to invoke the sarj:1 ge ..g'he
pehaviour within the disciple toward the source of bondage, his OWnreCO;u mgl
disposition. Such an action may well cause initial suffering ané hardship I;Zr tr:e
disciple, but there are no other means. This is understood by the Gurii, whose
entirely compassionate motivation is to remove the suffering of Oth(;rs, The
mother cannot make the child desist, only nurture the change. In the same way the

actual change in disposition can only arise within the disciple through his or her

own effort. The assistance of Sr1 Gurd Ji is to facilitate the seeker’s rec
that:

e Y a traditio '
. nal weaning practice

r child shoylg stop breast feeding

ognition

EVIRRS IR U 3 Tfg fusT wrfemr )
Achild, I have made the mistake of forgetting that You Hari are my mother and my father
Sr1 Gura Arjan Dev Ji, Siri Rag p.51

% Differences between Knowers

i U IS T w3, ug famt e St i3 s s fame niedt Y o

2. A THIT I fomr I9

Quest
N 1. The state of knowledge is singular, yet the knowers encounter

diverse thoughts and the perception of difference.
2. What is the reality of this?

8% R
1 STyusfeat fem ¥ |
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Difference is the natural characteristic.

Utilising the body, mind et cetera happens as that is said tobe |
the characteristic of being an individual, yet the state of |
knowledge is singular and unique. '
Itis of three parts;

First it is to renounce sensual enjoyment; second, to consider |
both happiness and sadness alike; and third to destroy desires ‘

V}\\lithin these there is no distinction or difference between
them {

This is the teaching of all great Saints, this conduct i ‘
somewhat the same, |
And for the seeker there are three parts also; J
Action, Mantra, Knowledge;

i when this idea emerges within |
one’s heart,

‘that even before I was not, and even afterward !
|

Translation ang Cammentary
61

\

will not be, in this quarre[;

have I begged for th?s err:'::::rillfal:ii::C meny da
9.  From tasting the flavour of this c

fulfilled.

10. And united with peaceful action,
11. Listening, studying, duty, service, cravin
Saints, this is the ‘action’ that happens.

12. And accordingly your heartfelt understanding is that Svami

supports you in order for you to do goodn
become a servant of God. i 2

13. This is the ‘mantra’ that happens.

14. Mantra is said to be symbol oriented meditation; that is the
identification of the things that are fruitful.

15. For the one who identifies Svami as a reality,

16. And knows himself within,

17. And knows what is within is the same.

18. Then that is the ‘knowledge’.

ys and lifetimes

ontemplation, one remains

g the darshan of

Commentary

This pertinent question seeks to determine whether the projection of diversity
is entirely oppossed to Brahamgyan. It has already been established that
Brahamgyan signals the removal of ignorance (avidyd) and the duality it projects.
Necessarily this requires the dissolution of the mind. If the removal of ignorance
ends the subjective world described in question six, how can it be that the
Brahamgyanis who are free of ignorance continue to perceive difference? Bhai
Adan Shah explains that to perceive diversity (vikshepa) is merely the natural
tendency of the gross awake state. The BrahamgyanI continues to distinguish
between the objects of experience but does so without attaching any importance to
them. He knows that at the root of all this apparent diversity lies one suprer.ne,
undifferentiated reality. Therefore he places no value upon the seeming
distinctions between objects and does not derive any false notions from them.

Bhai Dya Ram is asked to recognise less the individual and his ephemeral
Physical and psychological form, more the state of knowledge marked by three
characteristics; a) the renunciation of sensory enjoyments, b) a detac.:}'led
psychological temperament and c) the absence of visnd and its effects. .Rec.ogmhc;n
it g Brahamgyant should be based upon these three and less the individual’s
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ker obtains three complimentary teachings fro The second qualification, vazrﬁ‘g, mMeaning d Spassion, arise ;
ewise, the see first is to develop virtues Wwhig ¢ vivek. There cannot be a sustained absence of de 3s a consequence
0!

jdentity Lik racteristics. The sire w

5 5 =2

L R . Sy sy s ithout th "

one who PO tI'Iss:zzn;hcahamshtya, the four prehmu;zr)” pract;:es that 5 ecognising ﬂ:; f:lssilf";?hg:gi n‘;‘f}frmanent nature of desiraple Z]:Je':t(: r ;IT:St

~ he sddh . dy of Braham vidya®, py; 5 ion is the € pursuit of en; - This
Joosely mirror ‘, : e qualified for the study X Tforg,  gispassion = : . o' enjoyment, remgy;
aspirant must mane t:?te 1cso rnl‘ec;lssary to first cultivate steadiness and Purity iy traction (rag) and aversion (dvesh) to objects. Sri Gurg Ji explains: el e

it of brahamgyd : i Santokh Singh Ji: 3 5 ’

’ ::i\;lixl'[:e four practices have been explained by Kavi Santokh Singh Ji: 7 35 3 S 39 HTSE mg P "
: fes A 92 39 & srofs 5 7g faordt

Gl
fearn s S | e 9T A
f?uifggpgmma% | AN ST3He 0 |

The body you consider your own, your beautiful home and

Your spouse
None of these are yours, see, understand and contempla

Three are discrimination, dispassion, and the desire for liberation, the fourth is recogniseq te on this
to be sixfold as control over the mind and of the sense organs, withdrawal, patient

. S11 Guria T 3 - i,
endurance, conviction and sustained concentration, thus these four are to be maintaineq | eg Bahadar Rag Gauri p.220
The standard definition of vairdg is the renunciation of the enjoyment of one’s
fruits of action encountered in this world and the next. The one who has
renounced enjoyment considers these things to be tasteless, even poisonous, when

set against the supreme bliss of Atma:

Sri Gur Pratap Sitraj Granth, Rut 5, Sitkham Vichay

All four are prescribed in Gurmat Sidhant. The first, vivek, is the process of
discerning that which is permanent (sat) from that which is impermanent (asat). It

is a given that whenever there is change there must exist with it an unchanging R B p—— v,
substratum. Sri Guri Ji identifies this substratum to be Braham: = = <

@ W g aret Se R R | Ofriend, renounce the tasteless water of poison and drink the supreme nectar of Nam

My Lord you are fixed and permanent, all else merely comes and goes S Gt Ao Diew. iy Btz piaip

| Sti Gurii Arjan Dev Ji, Rag Marit p.1097 The third qualification is the khat sampati, the sixfold ‘perfections’. The first is
sam which is to restrain the ‘inner indriya’ meaning the mind. The mind is to be
The discernment between the transient and the eternal is achieved through the | subdued, ending the constant flow of thoughts:
process of enquiry (vichar), a term often used synonymously with vivek in
Gurbani: o d - g HE Afonr 3 mer 97 Ifg 573 I

fie faper @ v e o g o2 et

Just as the deer is deluded by its desire, thi
¢, this world has been made the same | - = je Ramkali
S 7 Das Ji, Rag Ramkali p.917
Recognise this in your heart through discriminative thought st B SR ’

O my mind, ever reside with Hari

. \ Dam . : :
St1Gurii Teg Bahadar Ji, Rag Devgandharip.536 | g0 @M 1s to restrain the ten external organs of perception and action. Each

ldbe drawn away from sensory objects by orienting them toward Parmatma:

! Bhat Adap Shih clarifies in answer 44 that these

‘
- 5 E i cal i H . H
dialogue explicit reference is ma de 10 the thrce ro Peaceful actions’ include sam, dam, etc’. Elsewhere In the

maining sadhang-s, ‘ 2 JAsT I s g gfg It 3t A & e I

|

PN
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X 5 ot af fis wieg & T I
émmag:;ﬁmwam%wé I

nerse yourself in many flavours but your thirst w.ill never be satigtgy
O my eyes, you are illumined by the light of Han,

do not perceive anything other than Hari
O my ears, you were created only to hear the truth

O tongue, you i

Uprati, the third ‘perfection’, is the withdrawal of the minfi and the sengeg
from the pursuit of sensory objects. Tt ends the desire for the objects encountereg
through perception, for the term literally means ‘to rest’. It can also be taken tq
mean the withdrawal from prescribed duties:

7 gfonr 7S dozr 1| dFTE ALY RO I
1 have forsaken all my duties', I serve the true lord of the world

Sri Gurai Arjan Dev Ji, Siri Rag p.73

other opposites. Neither sadness nor concern should arise within the seeker:
3uF 39 Hig T9R St 919 Tue AT
Even in fierce winds and torrential rain I go out to behold my Gurii

Sri Gurii Ram Das Ji, Rag Sihi p-757

Without conviction in the teaching the seeker, plagued by doubt, will lack the ‘

necessary determination to progress along the path. Shradha is this total conviction
in the truth of both the teaching and the Guri:

& Hfs I9 &t uaHifs I f38 715 w2 ofg yg s 0

One who has conviction in the Gurii’s teaching,

! 3 A .
The literal meaning of the term is wealth producing action.

Sri Gurii Amar Das Ji, Rig Ramkali .97

Titiksha is the patient endurance of comfort and discomfort, heat and cold and |

Translation ang Commentary

his mind becomes fixed op Lord Hari g
one

511 Gurq Arjan Dey Jj, Rag Gaurip.283

The sixth and last perfection is samadhan, the susta

. 4 on knowledge and virtue. Having fully restrajn,

hu:)ugh the earlier practices, it is now to be fully conce
thr

ined Concentration of tha
ed and refine

d the mi
ntrated upon i

) the teachin
of the Gurd: 4

yg ot 8FSf3 399 A3 M Il Avs S g

0 Saintly ones, O Friends, the mind becomes one pointed mind and hig

& : hly attentive by
reciting the teachings praising the Lord

! Sr1 Gurii Arjan Dev Ji, Sri Sukhmani Sahib p.295

The fourth qualification is mumukshutva, the intense yearning for liberation
(moksh) from the cycle of worldly existence by lifting the veil of ignorance:

g U HIT 3fE &T& U 8379 I

Says Nanak, please carry me across to the other side of this deep, dark pit of worldly
existence

511 Gurii Arjan Dev Ji, Rag Malar p.1273

Adan Shah, once steadfast, these practices produce

According to Bhal .
with sattvaguna. The seeker is

‘peaceful action’ meaning actions that are pervaded Lhgd
now qualified to receive and practice the mantra. The repetition.of Nam is a fo'rm
of upasan, meaning a symbol oriented meditation. The practice of r?edl_tatmg
upon the mantra nurtures total dedication and submission to.Parmah.'rTa. Th;
seeker is immersed in dasya bhav, the deep sentiment of servant-like t'lumxlxty _an_,
devction. Ultimately, direct knowledge manifests itself and th.e ‘reahty 0; ivz:u;rlT
i intuitively comprehended. The nature of this realisation is described by
Gurii Ji as;

Wua%@mﬁfsu;ﬁ%&aﬁaﬁ”’%ﬁfg”

ST nised
When the mind becomes pure your essential identity 15 TECO8

Scanned by CamScanner

——




1 66 Vivek Pradipiki Translation and Commentary 67

That one becomes Jroanmukta having obtained Hari Commentary

Sri Gurd Amar Das Ji, Rag Gaurip,1) | The question first asks about how a seeker can acquire the pleasure of the

_ rcomplete Satigurit’ meaning Parmatma. Secondly, considering that producing
10. The Pleasure of SaEiguru vice is characteristic of the human condition, when a person desists from it surely
this must lead to his own pleasure only. Where is the pleasure for the Satiguri in
g + o Gorg AfSIS U o YT fost T &t | this process? In other words, why does the liberating ‘affectionate glance’ fall
yes . Fj'”" A faé oy unifs 32 1 ypon an individual who has merely removed the negative element in his or her
:" :_d‘ 3?1'5”: 3'| own nature? The reply is terse and direct. That ‘glance’ is obtained by following
8. Eﬁar&slw 5t feg 3 & AEN 3 feo sfonmehor 2 fidsg wager 3 the instructions of the Satigurd, the gu_iding lfxfowledg.e giverf by the Gt.xrﬁ. Doing
. “EFEBH S ik ENTY | so, the human psyche (antahkaran) is purified of its desires and its mental
u. nid PEERATUS! ! . 7 i -y 3 ' s
: - fonmet T queT I, A mieg & § modifications (chittavritti). This is achieved through both private practice and the
il faaﬁi;aﬁ < LA s - sadh Sangat. As Sr1 Gurii Arjan Dev Ji states:
o gz ! |
p,ngggage,m%gﬁ@%mém" fomr? nigg feo 3 AR &6 YF AYFS I
forur fome 28 afg mi2 1
Says Nanak, in the Company of the Saints the Lord is pleased
Question 1. Without the pleasure of the complete Satigurd, individuated
beings do not become liberated. | Sri Guri Arjan Dev Ji, Sti Sukhmani Sahib p.271
2. Therefore, why should He acquire pleasure from this? . .
> Andl' - whichymeans? ! | Within the sr.zdhs:mg the strength to fulfil the order is obtained. A further
4. Ttis our natural tendency that we always practice badness. ;ff)fr:g:nentfofl th‘? prlactlce' is “T‘Phed by Bhéf‘ Adan Shah when he refers to the
5. And from tip to toe we remain ever in producing vices. Accordgin(; ti)\ra,lses whlnch is t}}e neces.sny of surrender and devotion.
6. And of the one who keeps some mark of goodness, he will i ]Tvga’ys’ ac:e ptleasure that. n.'notlvate.s this ‘glance’ of Parmatma is produced
become a drop within that ocean, a particle of that sun. bestowal of Pérm;::fe a]“d willing fulf11r1.1e.r1t of the order. In what form is the
7. What then is the happiness for the ocean upon which the drOP sach, gyan and anand ;é g cas e and how is it to be recognised? It is bestowed as
immerses, and for the sun in which this particle exists? Meaning | g urii Arjan Dev JI states:
this, why does that look of kindness come? ! 8 Byrs 32 yz sgg Ag nee gy feurfel |
. N : When the Lord 4 .
839 a. fst 15T nirfamr @ wig o ye uAel € 99 frefs 788 &t "4 the Master, is totally pleased, (He) reveals everything in the form of bliss

faol e e
tion, without Sri Gurii Arjan Dev Ji, Rig Gauri p.209
jnstructionl,

Answer 1. Without accepting and complying with the then praises will not

renouncing your own choosing and liking,
be accepted by that One.

The ‘ever thi .
‘ for absolute )l’)lisl;l g(;:: e;]e.d In the form of bliss’ is none other than Brahamgyan
Taham, The - veryth'u:l ') : ﬂ}e essence of the pure consciousness of nirguna
u“dt'rstanding of § that is revealed is a) the knowledge of the Self and i))

objectivi ity’
Jective reality’s real nature in which an apparent separation
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betw I i d bliss signifies the stage of hgy,

i n Jiva and Ishvar. This profm.m g s of hayy,
::::ed ﬁ:nn]\_ukﬁ, liberation while living. As SiT Guri Amar Djg N
beautifully explained:

wige sfenr At HiE Afsarg A ufen )
Afsarg 3 urfenr IR RSt Hfis 2o <o |

O my Mother, I have obtained the state of bliss from the Satigury
Spontaneously obtained within from the Satiguri,
great happiness has manifested in my mind

Sr1 Guriia Amar Das Ji, Anand Sahib pSy

11. Who is Wise?

i q. gfees famer &8 37

Question 1.  Whois said to possess wisdom?

839 a gﬁem@aﬁ&aﬁ?%,ﬁﬁwammﬁe:w%,

i gftes €9 adter 3, 7 Afs § A3 W2, nig wiAf3 § wig e
T A |

2. ForE3 uTEt &% 3 §is v sarg fos o fo S
(7T F92T 3T Yol HIF 1§ FFET g8 we wiet) 12l

i d knows
Answer 1. The one possessing wisdom is said to be the one whoise -
how to discriminate Jiva Atma and Parmatma, thfe ]V:eness -
is he who knows truth as truth and understands fa
non truth. 4
e an
2. Therefore what is the need to hold so muCh'lc;‘;hingS? _—
attachment in the heart for transitory m.aterlact Withon
one’s actions are right, the understanding :‘5 perfect.
deeds, it becomes more and more deficient.

! 8¢ Gurii Nanak Dev Ji, Sirf Rag p.25

Translation and Commentary

Commel‘ltary

four components of the mind-construct described in Gurmat and

g 0h' denotes ‘intelligence’. The term budhivin translated here as

Vedénta_/ bud‘ ldom’ could also be translated as the “intelligent one’. The function

. °Ssess.uTg :ivl:ermining information and decision making. For this reason the

bt em vivekbudhi meaning ‘discriminative intelligence’ uses budhi and

comp‘;;“:: rt:irnd. Thus the pinnacle of the functioning of budhi is vivek!. S Gura
rl;(i::anés Ji has explained:

foaw gftr Az ma1 Hia faaes faefs fiefs g W

The one possessing discriminative intelligence is pure within this world and
contemplation is the means of drinking the sublime essence

Sri Gurii Ram Dis Ji, Rag Kalyan p.1325

The answer presents the types of wisdom that can be obtained from
implementing discriminative intelligence. Vivek is the means by which one can
‘possess wisdom'. Similarly the Bhagvad Gitd states that:

%ﬁﬂﬁiﬁamwﬁuwﬁﬁamaﬁi%:mwmﬁaﬁn

.O son of Partha, that intelligence is born of sattva which understands action and
withdrawa, duty and what

is not duty, fear and fearlessness, and bondage and freedom

Srimad Bhaguvad Gits, adhyay 18 salok 30

is purified and residing in sattvaguna,
ouds fhg o c. MOde that illuminates, et against tam
e | € mind jn ignorance, Accord:

1S accompanieq by righteous

When the pygp;

Sattvagung i the vivek naturally arises.

ika the budhi in this
ness (dharam), wisdom (jiana), dispassion

1
Although gy,
X 1 Adap
mean}ng of thig o Shah does por use the term vivek

iy a n ts contont ) explicitly, he does use the related term ‘nirpa’. The
ut ¢ ext. a irna i in’ i
°PPosing ut g "b.ject, OF 10 remove n the Nyaya _darshana nirnd is to ‘ascertain’ a suitable
it Points of yie, any doubts about it. This
aVastaviye hodl

* the object in
“di

A is achieved through deliberating on two
.. ' Question. However, b
SCriminati

ere the author uses nirnd to indicate the
on of the permanent object from the impermanent’.
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(vainigya) and sovereignty (aishvarya). According to the commentary on thig Ve
by Svami Madhusidan Sarasvati the ‘withdrawal’ referred to is the Path
rénunciation. However, this term also conveys the essence of vivek — a with drawa:
from a particular internal or external event whenever the budhi correctly iderlh’ﬁeg
when and when not to act.

Bhat Adan Shah describes a further characteristic of ‘wisdom’ through hig
choice of quotation from Gurbani. To become ‘wise’ does not depend upon 4
individual's capacity for understanding. The determining factor is the degree o
perfection within his understanding. Once during a conversation with Brahmacaﬁ
Maheshvara Caitanya, a Sant living in Britain, he explained this teaching with
reference to the pursuit of learning. He explained that a person may Study
countless scriptures and commentaries for many years but ultimately achieve
little, while another may take just one line or even a single word and dedicate 3 ;ﬁ
entire lifetime practicing and mastering it. What transforms understanding inty
perfection is the extent to which this knowledge is implemented and self-conty]
exerted. That budhi cannot be considered ‘wise” until actions and desires have
been controlled and purified. In other words, vivek can only be applied practically
when there is enough self-control over one’s own motivations and actions. This

mirrors St Gurii Nanak Dev Ji’s sentiment in Sri Japujt Sahib:
fez = 3 FaIf3 & IfE I
Without possessing virtue there is no spiritual practice

Like the purpose of the preliminary requirements of the khat sampati, there
must be firmness in basic practice prior to the pursuit of knowledge?”.

! Verse twenty three of the Samkhya Karika states:
AT - ﬁ e~ N . . e n "

i o Q) afReRagd ARl 3
n (virdg) and sovereign

Budhi is ascertainment (will). Virtue (dharam), knowledge (jiianam), dispassion (Viras dominant.
(aishvarya) are its forms when sattva is d t, and the opposite when 1amas 15

is
| | i amana Maharishi: From hi
Occasionally there are exceptions to the rule such as the 20" Century Saint, Rama s %

own testimony this sage realised complete non-duality early in life without any prior pra

Translation and Commentary
71

12.The pistinction between Knowers and Seekers
e 2.

1. In the.eigth ashtapadi of Sukhmani Szhib there are count]
devotional descriptions given of the Brahamgyani o
2. It describes the signs of the :
ok gn complete knower and those of the
3. Why is this distinction made?

Question

. T8 afe adinit few miwe @ arfe w@dhyr 35

¥ W@gumm?%aiv%%wéfugﬁu?:;gﬁ
8ud3 RS A& 7B 515 S fmder Y |

U, IA, T &t IfFer |

yd fae@ g 7 o fivar fosors mir@er 3

8t fug 83 ot fire miwr & | i |

3= Tt fomrst & uw 3% |

;ﬁﬁiﬁe&'f&&%ﬁfﬁgﬁ%l

§Ud3 &% fen feog ¥ 7 A=t fogs

St o I Y |
ﬁiéﬁ‘»m%ma‘réw%&feﬂfeé‘rué?%
maﬁa?e"f%nrré}-‘ﬁ?%l |
i’:ﬁ;gpﬂﬂﬁ?ﬁﬁﬁgﬁﬂﬁgm%l

iy gseﬂaar,ﬁﬂsﬁa?zsf%nueééf&uw%
ff':;BU?Frs'meﬁsr_ BTy |

FST Uet foll 578 @R ‘gou fammed” g I &t
5 S SRET ‘g g frerfe 39 &4t |
_aaa??%m?w?mnamkanﬁgéi‘%lmn

T3PV Mmoxww

o
Q.

8.
W.
€.

Aniye,
As rivers th

at ru :
fo th n to the ocean become mixed together, prior

€ confluence o
Water appe f the ocean the form and essence of the

ar diffe .
ereafter, rent and their speed of flow seems distinct.

sl
owly but surely, water mixes with water,
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i Translation and Commenfmy 7
§ i 3
|

3. Theform and essencerio lo-nger re.mains alsting, with devotional sentiment that brings about the dj P
4 Buthoo somewherfe swellfng Spring watelj emerges. pandit Tara Singh Narotam the combination of bh:;ss?luhon “‘t‘o non-duality, For
5. Thereafter the swelling spring water also disappears, Gurmat from other mat-s or philosophies: kti and advaitgyad distinguishes
6. In the same manner is the state of the knower. ' :
7. Initially one becomes consistent in performing desireless arAse ;;3 g,;g( nﬁ{fzga;m? 5 33 1 & e s s
vice 1 FAST : B3| g 5
8. SI:;xt, with the contemplation of this service, the servant | FRARY 3 TIHT N W a*?mmg ﬁ Hm';?ag;aﬁﬁm bjUS X 55
attains the mark of dutiful action (being an agent of the | £gT U I3 3 | T mit s &S 333 Ty j:%aﬁw ?
g TS IO 3 n el o R o A 8 3 ey
9.  He renounces the deception (illusion). ; 7Y AR ey ot o G mﬁg ; I éaéj
10. After this he attains the consistent position of detachment, | 7t uSorfa fmﬂ'ﬂ = T A | o =3 %13 3 qﬂaa 5
11.  And comes to resemble a musical instrument. j = :
12. Then he understands that the musician and the musical | In Vaishnav-mat (the Vashistiduvaits of Riminuja) three realitie
instrument are the dual entities. acknowledged; consciousness (Jiva), insen bience (matter) sna Tpops ; ;'z;e
13. “But of what thing am I, if ] am an instrument?” then he upholding ‘anyabhakti’ — the devotion toward another — ik sy a,mli t;
crosses/aver 410 Hugposl on. | existing separately from Ishvar. Thus devotion in the Jorm of the sentiment of
14. This pure thing is to be obtained from non-duality. j_'riendship and other bhavs is explained to be S sl e
15.  Atall positions his name is all-knower (Brahamgyani) and | Ishvar as something different from oneself. And in Gurmat the twp gualites of
non-else,

Maya and Braham are recognised. Therefore as a result the Jiva and the Tshoar
form exist. Thus the bhakti involving the sentiment of friendship and other
sentiments is explained to be ‘ananyabhakti’ — devotion toward that which is

16. Just as the name of the water of the river in the confluence of
the ocean becomes only ‘ocean’.

Commentary

|

| ' As Sri Krishna Bhagvan explains in the Bhagvad Gita:
What is the difference between the seeker and the knower? To answer this

question the author describes the stages marking the transition from one to the S At A e e | et At a0
other. This process encapsulates the very essence of the Gurmat soteriology - a J
path which takes the Jiva from the condition of ignorance, to an awareness of | Thoseperson;,;:? havfetzo,o(t.h" 0?;:;/;# e
. 4. . . . %4 _ _ ~ ing o at (inmosi h
dualistic unity through symbOIIC_deVOtlonal upasz_ma,. to ahangrah upasana and | see Me everywhere (they surely become self-fulfilled)
finally to the state of advaita consciousness. Just as individual rivers flow toward | For them, who are engaged in constant meditation, I arrange for the acquisition

the confluence from which they originate, the mystical process begins with the
individuated Self engrossed in the illusion of self-dependence.
increasing awareness of Parmatma, the Jiva performs ‘seva’ meanin
desireless actions entirely dedicated to Bhagvan. This inner p
complemented by a profound awareness of dependent duali
spontaneous devotion. This is ananya bhakti — contemplation of

of what they lack and the preservation of what they have
Through an

g to perform | ookl B
urification 1§ | Vaislh:al,); the meaning of ananya depends upon the interpretation of the sr?mpmdaya. For examplj GMIYH

. | ; understand ananya to mean exclusive, inded or singular. Thus the is to
ty, prompting | cultivate complete devotion to a differentiated Krishna Bhagvan. In contrast Sri Madhusidan Sarasvati
God combined 4 léllterpregs nanya to mean ‘having no other object of vision’ meaning to perceive one Braham everywhere.
i ealy Pandit Tara Singh Narotam favours this latter advaita understanding.

Srimad Bhagvad Gua, 9.22

|
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non-different from oneself — hence false knowledge is said to be the view that ‘I
am different from Ishvar’ and in this way by removing falseness oneness arises.
this oneness has been explained by the Guris to be for

The cause of experiencing ;
the seeker :{ hold the enlightening sentiment that Parameshvar is the husband of

all. This is ananya bhakti.
Sri Gurmat Nirnay Sagar, p g¢

ises three forms of devotional sentiment (bhav) wig,
dasyabhav - servant-like devotion, sakhyabhay _
v — conjugal love. Gurbani is replete wig,
has explained on page 694 that:

Gurmat Sidhant recogn
which to relate to Bhagvan;
devoted friendship, and madhurabha
examples of each form'. Bhagat Ravidas

gz fis Faf3 5 38 3 1

Without cultivating the devotional sentiment, devotion to You cannot exist

the relationship based upop

Considering the nature of ananya bhakti
ssary form of devotion,

wmadhurabhio is considered the greatest and most nece

1 5 Gurii Ram Das Ji conveys dasyabhav in SrT Rehras Sahib:
3 a3 Afgwrg AsT AET I & 38 @ fet bt 71 S ofo At oB wreEt

O Creator, you are my true master. I will be what you want me to be
and I will receive only what you give to me.

Sri Gurdl Arjan Dev Ji describes sakhyabhav in Rag Sirhi, page 761:
s Az gz v |y HE I

and 1 am i ly proud

You are my only friend, you are my only relati
There are numerous examples of madhurabhav. On page 1164 Bhagat Namdev JT explains:
7 58t e oy 339 1 39 sfo 37 78 w98 fHarg 1
1 am a woman crazed with love and Rém is my spouse. 1 bedeck myself with loving care for Him.

A fourth type of devotional relationship as vatsalyabhav, meaning parental affection, does not find expression

in G}!rbini. However, history records that this form was expressed toward SrT Gobind Rai, whose alternativé
moniker as a child was Bald Pritam, the ‘Beloved in child form’. |

Translation and C
ommentary

Pming lover separated from her Husband Loy, 4.5 Gy seeker transforms into the

a.rgmm@ﬁma@ué"

One who cultivate, ; n elove
s the virtues of g amorous, Passionate femgj d
ale obtains the p
!

Sr1 Gurd N3
i Nanak Dev , Rag Tiang p.725

This passionate desire for union j :

does not seek selfish graﬁHCaﬁOn_ T:el::]il:i, lt"ll\e Zot:ldly form because the lover
Lord. The BeloYed resides everywhere, even Wit};ﬁ : intense desire to please her
focus our.devohon.al sentiment toward a materia] Te our Selv?s in veiled form. To
to limit Hl.S enormity and majesty. For this reason GPTESentatlon of Him would be
upon pathular devotional practices most sujteq to ]:"mat Places.special emphasis
nine traditlonal.ly acknowledged'. While the other ﬁ\rrmny “ bh_“kh from among the
various points in Gurbani, and all are complementar; i:;t:s afe d]escribed at

’ 1 is placed upon

the practice of sravan (listening), kirtan (singi
. ; f /
service), and simran (remembrance) of God;gmg of the Lord's glory), sev (selfless

m%aeg%aﬁmagaﬁﬁaaﬁmm@a@fegﬁm

aﬁﬁgmﬁ?jaﬁanaéﬁahﬂgfa@a%aﬁﬁafﬁau

I hear only Hari through devotional singing and contemplation
I do not remain without Hari for even a moment ’
Just as the swan cannot live without the lake
likewise the devotee cannot live without service to, Hari

St Gurd Ram Das Ji, Rag Asivari p.369

1
See fc ?
ootnote to question fifteen. Bhagat Kabir Ji also acknowledges the nine types on page 872:

a8 arfex of oz uErd I R gt 9H g oS I

1 accept
cept that street dancer as my gurii, who has adopted the ninefoid forms of bhakti to the Lord
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The practices heighten the seeker’s longing to end his present condition of
separation. For Bhai Adan Shah this condition is likened to being a musica]
instrument - a relationship of dependence upon the musician. The same metaphor
is invoked beautifully in the opening verses of Mevlana Jalalludin Rimi's
Masnavi, quoted here in an edited form":

Listen to the reed, hear its complaining! It is telling about separation (1)
Saying that ‘ever since I was severed from the reed field, men and women
have lamented in the presence of my shrill cries’ (2) But I want a heart
torn, torn from separation so that I may explain the pain of love-desire (3)
Anyone who has removed far from his source seeks a return to the time of
union (4) The reed is the companion of anyone who is severed from a
friend, its melodies tear our veils. (11) None who is ‘raw’ can understand
the state of the ‘ripe’, therefore this speech must be shortened so farewell!
(18) The Beloved is All and the lover merely a veil, the Beloved is living
and the lover merely a corpse. (30) Do you know why your mirror reveals
nothing? Because the rust is not separated from its face. (34) Oh my
friends, listen to this tale of truth, it is the very marrow of our outward
state. (35)

Mevlana Jalalludin Riimi, Ney Namih, Masnavi

Clearly this is far from being an emotionless awareness of separation. The
state of duality compels the seeker to intensify his desire to immerse himself into
the Oneness of Braham. For Riimi lamentation has the power to tear apart the veil
of the ego. Bhai Adan Shah concurs that awakening to the dualistic condition of
Jiva motivates the vichar required to achieve its own dissolution. The gyan or
realisation that there is only Braham is brought about through ahangrah upasand,
the meditation and contemplation upon one’s own true nature? Sri Gurii Nanak

of Rumi’s

! This famous verse also opens Masnavi Bhakha, the abbreviated tr by Bhai

Mangi Sevapanthi. The opening lines of this manuscript read:
e HAGS 3 f5m3 1 o 9t B @ oo aaEt 9 g feed A vy v Hhmrg aoH ¥ |

Now the poetry of the Mansavi begins. Listen to the flute, what is it saying?
It is describing the pain of separation.

re symbol-oriented practices such as japa and kirfan. These are practices

2 . = -
Generally speaking updsand
y speal n-manan-nididhydsana. The category of ahangrah upasan is entirely

which focus the mind prior to sraval

Translation and Commentary
77

pev Ji describes how this form of cong,
jiva identity: Plation removes the root ignorance of

5 & N o 98 S oo g vy
t I

Says Nanak, contemplatin

, g the teachi
Twas not, I am hing one understands thas

10t now and I wil] not be’

Sr1 Guri Nanak Dey I, Rag Maijh p.139

Here Sr1 Gurti Ji tells us to end superi .
by the mind, body and senses, onto t}fje ,et:ﬁ::;gt}tle l{a]se_ ‘T or 'S?elf’, constituted
the real self is not th.e mind, the body nor the se;\ses T:na. By this he means that
teaching one recognises that the true self cannot be .lim'rtough contemplating the
(kal) or material finitude (vastu) as the false self is EVidl e;{
inference (anuman) and analogical reasoning (uPrr.nin) bEntY
teaching of shabad. Indeed this contemplation in ahan :Zed
state of gydn are two separate things. The upasang can f:u :Sp
jgnorance. It cannot produce the realisation, only remove t};x
pack. Thus for Bhai Adan Shah the focus of vichar should bee
who is ‘instrument” like. This facilitates the realisation that th i
‘breath’ animating all activity. Here is the precursor to n(,n:e :h’_"sts on_l)' one
Gurit Ram Das J1 describes using the same phrase ‘janti jant’: uality which Snn

@ nrfls T2 38 Tuthr iy @ afy ym N 3rfeonr
Wﬁﬁﬁs%ﬁwmﬁﬁﬁfwﬁw '

vichar involves both
l_lporl the Satigurﬁ’s
asand and the actual
sist in the removal of
hindrances holding it
the identity of the one

different in the sense that it i £
at it roft itati i
o is prefound meditation on the Self. Sant Kavi Harbhajan Singh distinguish

Ve C: j asansi H
ferior (ka”is,;;“g::’":;e°fo"wp:-:a’ii‘; the highest (uttam), near highest (tar uttam), intermediate (madhyan),
bt such e Vishn rees st (tar icamsl_u). The most inferior meditation upon God is through a physicai
nédiation” Kanishy upﬁfm _efﬂed by a .shalagrdm. This is known as pratik updsand, literally the *symbolic
ity i g kgt a is ‘to m.ednate upon an objective form of Ishvar but without relinquishing the
Wrshippeq e fP ;ate identity. Whether the meditation is the pafichyatan pija in which Ishvar is
Wt cologea] forge i sl}‘:e old form f’f Vishnu, Shiva, Ganesh, Devi and Siirya or whether the meditation is
*IIISe of independence i n‘:i; asdtl.ne S.m.gular Vairat Hiranyagarbha, for as long as the worshipper holds to a
diﬁ:lh““’ﬂerise 4 by the recs enite'lry it is kanisht upasang. In contrast intermediate forms are much the same
Nt The highesy ¢ lerm; eg hlon that thf. worshipper and the objective deity being worshipped are no
ahangrah upasana. It is the meditation upon nirguna Braham,
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As the Beloved makes me walk so I walk as it pleases my Beloved Lord

The Beloved is the musician and the musical instrument,
servant Nanak vibrates from his vibration

Sri Gurii Ram Das Ji, Rag Sorath p.60g

Braham is both the musician and the musical instrument. There can be ng

other. The veil of ego has been lifted. This is the very “pure thing’ of Brahamgyan,

It is the untainted purity of non-duality, regardless of what apparent living
condition that consciousness abides in. Alike the river that has become the .ocean,
the name for what exists there can only be ‘ocean’. The metaphor used in thijg
verse is very old indeed. The Mundak Upanishad characterises the non-duality of

Jiva Atma and Parmatma in this way:

T T EAEHI: WERSE oSl e e |

Just as rivers flowing toward the sea become indistinguishable when reaching it, giving up
their name and form; likewise the illumined Self freed from name and form reaches the
self-illumined Purush that is the highest.

Mundak Upanishad, salok 3.2.7

Sri Gurii Arjan Dev Ji also uses this image to describe the highest state of

existence:

fifss 7 msfa veraT o I Afar 73t A3 figrar a1
Ayl ygs Yo @3 nirfu nufa Areha &
37 Afs AofT Ay @t 89 &g @uEm! |
iy qrusT nifu et nirfu my TS )
&5a g1 8 g faah fufes s Fefa ves |

As water blends with water, so light (consciousness) blends with light
Thus merged with the Creator, the Self is known within.
The state of consciousness and bliss is entered into, in which One alone is described
Both immanent and free, in self-descriptive state .
Says Nanak, false cognition, fear and the guna-s depart as water blends with water.

Sri Gura Arja

n Dev Ji, Rag Vadhans p.578

Translation and Commenlary
79

S ,Gurﬁ Ji has described this state as “gp; apay jani ich i

means ‘to knf)w the Self within’. The crucial termz\} “'z!/' e
that the mystical experience of Braham ig kno il i
be said of the state culminating in this realisati
meditative state, samdadhi, accompanied by sehgqj
a consciousness removed of menta] modificati

(anand). These three characteristics are not attrih
(abadhitva) essence of Braham. A distinction
characteristic (lakshana); the essential and the
tathastha lakshana differentiates that which is bei
thing, although that distinctive characteristic ma
as the actual thing itself. An example would be the roaring sound a fi

The sound is a characteristic of fire but cannot be considered its ess:nc: eBTatgm&

as sat chit dnand is an ‘essential’ or svaritpa lakshana R
na meaning a cha isti i
defines the very nature of that thing!. B racteristie which

'utes as such but the unnegatable
Is made between two types of
secondary. The ‘secondary’ or
ng identified from any another
Y not necessarily last for as long

13. Seeing Faults
Y q. Fﬁ?ﬂ@»f@mzﬁfaﬁ%,ﬁfém&nﬁnmiaa%ﬁam@a&
R, md & fooret, A G 3 fre ey
2. R &3 g afg ue9
Question 1. The individuated self is ever a fault seer; if from where

innumerable qualities exist there is only one vice, that
individual focuses only on that vice, and is hence fly like.
2. Thus how can one ever obtain any benefit?

S % ﬁﬂﬁnmvmé&?ﬁ?iﬁ»ﬂuﬁmmﬁéﬂ

1
Among o, P
me Ved: : . s
can, antins there remains a debate about whether any characteristic including a svariip lakshana

¢ used to 5 &
th forms of I:/Z‘;,Ve)’ l?raham § nature, that this can only be achieved through negation. A discussion about
ana is found on the seventh chapter of the Vedénta Paribhasha.
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Jerd
ﬁr@aﬁ&éfe’é}a@mw%l
fram vt oS e, yEe, 3 Y |
59 frort St Y | GAE 08t fem uEnl 35 A A &t |
52 ¢ Yises § el & |
3 wuR fizH fitsr 53 nieEr & SaTE |
5. fam fegd, urer »ig HEta3T |
(T a5 JET J B medE TEA I
YT UBHT ST WFTT PSS ’iF HEA I
178 e S 5T FTP ST Wiy Ui I
g ar 58 TEET &y TH BE 131)

Whosoever wants to purchase something is given a chance

to test the required commodity.

2. Ithappens in this way when anyone is with a shopkeeper.

3.  When you notice the thing you require you inspect, enquire
and purchase it,

4. Other types of things that are lying in his shop are not
glanced at.

5.  In this way make a search for the Beloved.

6.  Except the Beloved one is not to concentrate on anything

else.
7.  But where you are situated at present both loss ard filth

Mewwy

Answer 1.

exist there;

‘By associating with virtues and abandoning faults is to move
along the path.

Wearing silk clothes display yourself in the arena

Where ever the speaking of goodness occurs, there Amrit is being
stirred and drunk

Like a bottle of perfume, qualities when brought out cause the

perfume to pervade (and be enjoyed)”

! Sri Gurii Nanak Dev Ji, Rag Sahi p.766

Translation and Commentury

— s .
Commentary
What is meant by ‘ever seeing faults

taken to their extreme manifest in the e
in a display of innumerable virtues, Iy

2 1
xamt :efefs to thought processes that when
ple given ~ focusing upon the one vice

sigar). While the Saints and the devt;

Arjan Dev JU's darshan, for these tw‘:)tarségcil:‘t/}fg gz)ro: zere mOr}’\ent of 51 Guri
great fortune they had been given the sevi of erf 352_’ daﬂy OCCt.xrance. o
Harimandir Sahib. But obliviousness and arrogancg th:rr:t“::lg klf_ttm oo ST
for they became aggrieved about a lack of payme f fSata an~d e,
performances. Seizing upon what they felt to be an inju}:t?C: th iy ".‘USiCal
fate by insulting Sr1 Gur Arjan Dev Ji. R

We can all recognise this kind of behaviour j

To detract from the merits of others, to fir‘::iotli.cler; Z‘r,z:)}l,':dga{h?:/rix:ahx; re]at.iOHShiPS-
asﬁy'd. At root this is a defence of the individual’s €go, an attem ttzUS' 1ts teltmEd
against tl?e threat posed by one who is superior. Initially the Ir)neritfrc?feCt lt;df
pr(')voke intolerance and jealousy (irshya). To pacify this negative emotino }fr
strives to justify his own flawed nature. His attempt at detraction onl bolsteo " h'e
arrogance and false sense of righteousness. This is the very function o}f’ thee ::S- tls
rnm‘lmise any threat to the pride in one’s own identity. Like a fly, it is grawz
}nstu?ctively to the location of dirt'. Also like a fly the mind is c,lriven by an
msatllable desire for gratification through the pursuit of the flavours (ras)yand
emotional states (bhdv) produced by material pleasure.

o aflh::ﬁ}:zlw are we tf’ transcend this natural disposition? Bhai Adan Shah turns
iy 3'1 ctontrastmg exampl.e,: the. lover and her Beloved. She represents a
i o eVeu e tha.t all t.he Qmiciom n the world cannot affect it. Her intense
it Tt (:‘),/V p(;ssx.ble vice 1r.1to a virtue worth celebrating, inverting the mind’s
Beloved, Al Othar filth, CruCl_ally the lover reorients all her desires toward the
unappealing s gr n_ls and bhdv seem, as Bhil Adan Shah describes, vile and

. urd J1 has stated:

|
As shall be expjq:
xplai ;
ned later, the pursuit of “filth” is one of the three defining flaws or dosh of the mind.
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oy fis 3 & @A 5I86 A@ HoT I wis grre i Sfenr afs fogal Ster 1
ng sweet other than Hari

thi
Ths Egelstd ok o AT they have seen and discerned

All other tastes become tasteless, this

6ri Gurit Arjan Dev Ji, Rag Jaitsri p.70g
Therefore one must nurture intense devotion for Bhagvan. T'he.Belcl)‘ved f‘lone
should become the source of all satisfaction. When th'ls conviction as'ﬁrmly
taken root there can only be vivek or discriminative intelhgen$e.. Howe'ver, .1t mugt
be understood that real devotion can never exist with a specific goal in mind. Ag
St Gur J1 has explained:

of s X s e & Hiato fifis was fufs v R |

The seeker of the darshan of Hari does not ask for mukti,.
obtaining that darshan their minds become steadfast and satisfied

Sr1 Gurit Ram Das Ji, Rag Kalyan p.1324

This is the nature of the highest form of devotion, ananya bhakti. This subject |
has received great delineation among the various Vaishnav sampradayas. Srila |
Riip Gosvam, one of the famed six Gosvamis from the 16 Century, opens his
magnum opus the Bhakti Rasamrta Sindhit with a definition of the requisite form of
devotion. This uttama bhakti is defined as:

SRR AFTERIGE, | STHEdR FETgation WAy SarT I

The uninterrupted flow of service expressed through the assorted spiritual (
sentiments (bhavs), devoid of all other desires apart from wishing to bring happiness to
Sr1 Krishna, is called Uttama bhakti

Bhakti Rasamrta Sindhit, 1.1.11

The key idea in this statement mirrors the Sr7 Bhagvat Purana when it states
that ‘bhakti is produced only by bhakti’!. True devotion cannot be motivated by any \‘

! 9 Saan A1 | Sri Bhagvat Purana, 11.3.31

Translation and Commentary 83

desire other than devotion itself!. Uttama bhakti is distinguished further through

its two types of characteristic. Its svariip lakshana or intrinsic characteristic is the
activities favourable to Hari and is accordingly the natural essence (svaripna) of
phakti. In this case the tatastha lakshapa or secondary characteristics are identified
through negation because this form of bhakti is devoid of all desires?. With the
exception of great saints such as Mira Bai, bhakti is founded upon and nourished
by proksh gyan. While most Vaishnav bhakti traditions reject practices which are

oriented toward the realisation of Parmatm3 in gyan form, knowledge still plays a
vital role. Pandit Tara Singh Narotam explains:

33 fem nedhtd 33 393 & aore o s A
ﬁwmmaﬁﬁémmmqﬁumu

However regarding the cause for the duration (of the devotional love) of bhagats,
without gyan and vairagya (detachment) this devotion is not thoroughly complete,
therefore one should first obtain the perfect wisdom about Bhaguat

Srt Gurmat Nirnay Sagar, p.104

The teaching of Bhai Adan Shah inverts the emphasis in the above statement.
Brahamgyan requires an intermediary stage of bhakti during which the antahkaran

! From the outset Srila Rip Gosvami establishes the paths of gyan and karam to be entirely opposed to bhakt.
He considers both paths to be inferior to devotion because they are driven by desire. This can only produce
imperfect devotion (svartha-mukhya-rati). However, such opposition does not arise in Gurmat Sidhant
because both gyan and bhaker are entirely compatible and inherently desireless when they are married with the
concept of the ‘grace’ of Braham, As Bhat Adan Shih implies later in the dialogue, pursuing the happiness of
the Satigurii through the pursuit of liberation is by its very nature selfless devotional worship.

? The text then presents a complex hierarchical model of all possible forms and components of bhakti. The
author first describes the sixty-four ‘angs’ or components of bhajan. The bhav-s or emotional states are
Categorised under five headings, namely vyabhicharibhav meaning the internal transitory emotions,
sthéyibhav, the permanent or dominant emotions, anubhav being the visible markers of spiritual emotions,
satvik bhay being the emotions arising from purity and lastly vibhav, the cause or conditions in which such
erfmtional states arise. Twelve types of bhakif ras are described namely tranquillity (shant), servitude (dasya),
friendship (sakhya), parental affection (vatsalya), conjugal love (madhura), laughter (hasya), astonishment

(adhbuta), heroism (vira), compassion (karuna), anger (raudra), fear (bhayanka) and disgust (vibhatsa), again
each with subdivisions.
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: 's knowledge of truth cannot be
i i 3 esires. Instead, @ seeker’s .
e e ithout having first cultivated perfect devotion:

“thoroughly complete’ W
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O mind, my friend, have dcvot:_on for Hari
By doing so your consciousness will become pure

Sri Gurii Arjan Dev Ji, RAg Gauri p.2gg

14. The Order
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‘O Nanak, one realises the Hukam through the kindness of the Lord,
our Friend”. The success of the seeker is praised.

2. Acceptance is within the divine order ‘Accepting Hukam he is
acknowledged and then he obtains the mansion of the Lord’s

»

Question 1.

presence” ]
3. Therefore the order is obtained through the Guri’s words,
that is apparent. .
4. There is no reasoning by which to estimate the equivalence of
that.

! St7 Gurii Arjan Dev Ji, Rag Giijri p.523

2 S¢7 Gurii Nanak Dev Ji, Asa K7 Var p.471

Translation and Commentary 85

5. But formless, it comes through understanding.
In this way the cause of each person’s doubts is obtained.

An:'j thus that order appears when one is without strong
desires and wishes,

8. How to do this discernment?

*
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Answer 1. Through acceptance of the divine order great suffering is

endured, but such dishonour is praised.

2. And if honour and happiness are being acquired, if it is
understood that the causation for both is the same, then there
is little danger for the bhagat.

3. And if devotion arises due to faith, when it decreases,
dissatisfaction arises.

4. Thus the needed amount of faith is to be acceptably
acknowledged, but it needs to be preserved.

5. If the habit does not fall, this habit becomes comfortable for

the love-imbued one (bhagat).
Commentary

The relationship between free will, hukam (the order) and karam is discussed
later in the text. Two facets of the concept of hukam have been introduced in the
quotations from Gurbani selected above. Firstly that ‘acceptance’ of the order has
the potential to liberate one from the bondage of worldly existence. Secondly,
realisation of the order is obtained through the grace or ‘kindness’ of Bhagvan'.

' What is meant by grace? Repeatedly Sti Gurd Ji teaches us that the Lord is free of antipathy (nirvair) and
partiality. Thus it would be impossible to imagine Bhagvan withholding His kindness from anyone. It should
be recognised that the one who truly orients toward the Lord meets with His grace. Conversely, grace will not
be encountered by those who fail to recognise the very existence of grace.
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The teaching of the Guri causeg
greatness of the hukam is beyond mundane
merges as ‘formless understanding’
lligible form such as speech. By

Bhai Dya Ram adds to this his own conclusions.
awareness of the hukam. While the
comprehension, the consequence of grace €

h an inte
rather than an acceptance throug| ' j
understanding the hukam one immediately recognises the cause of one’s doubts,

meaning that it provides insight into the nature of human experience. This hukay,
only appears when one is free of strong desires and wishes. In his c?mmentary on
S Gurd Nanak Dev JT's statements in Sirf Rag Pandit Tara Singh Narotam

explains:
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Hukami is the order of God from which all is arisen and established. In
hukam all living things are created, all good and bad karam is done.
From the order of bondage all bodies are produced. From the order exists
the raft of salvation as the immersion in truth, the immersion into the
essential form of truth (Braham). The Gurd explains that Parmeshvar
selects for the Jivas which of these is to happen. Thus previous karam
cause Tshvar to act accordingly. These Jivas have no authority over

anyone or anything.

Tika Sirt Rag, p.254

Thus hukam defines the context into which a Jiva manifests. To understand
hukam is not only to understand the root of one’s existential predicament but also
the means by which to transcend it. Whether one understands the predicament to
be either the lila (divine play) of Bhagvan or the projection of falseness arising
from avidyd does not matter greatly. Fulfilling the Order meets with the ‘grace’ of
Parmeshvar regardless.

This prompts Bhai Dya Ram to ask about the form of discernment by which
His grace can be obtained? The answer first removes any illusions about the
consequence of accepting the hukam. Acceptance may well require great suffering
from which arises great praise. The annals of Sikh history record few who have

Translation and Commentary 87

suffered so greatly while fulfilling the order of the Gurii as Bhai Mani'. His
moving st‘or‘y illustrates the total conviction and self-surrender needed to fu{f.il the
Jukam. Ongl_nally a follower of the Sakhi Sarvar cult, Bhai Manj desired to become
a Sikh of Sri (.lurﬁ Arjan Dev Ji. After his initiation the Gurii began to make a
series of near impossible demands of him. Over the course of sorie years these
requests trlgg.e.red unimaginable hardship and suffering. Repeatedly he was
forced to sacrifice everything he possessed to fulfil the order, not only his house
and livelihood but also his honour and social standing. ’Each sacrifice was
rewarded with apparent snubs of disinterest by the Guri. Yet Bhal Manj never
once questioned his firm belief about the compassionate sentiment behind each
demand. On one occasion when collecting firewood for the Gurit's langar in
terrible weather he fell into a nearby well. The all-knowing Satigurii immediately
Proceeded from his court with the aim of testing his Sikh one final time. Despite
being drenched, exhausted and in a pitiful condition, the first concern of Bhai
Manj was the firewood he had collected which he was desperately trying to keep
dry. Upon reaching the well Gurii Maharaj directed an accompanying Sikh to
shout down to him taunting remarks about his cruel Gurii. From the depths of the
well came an immediate rebuttal of such preposterous comments! With tears
streaming down his face upon having darshan of his Beloved, Bhai Manj's resolute
conviction in the Gurit's order was rewarded with the pleasure of the Satigurd.
The series of tests had removed any attachment he had for his gross body, forcing
him to place its upkeep entirely in the hands of Parmatma. He had broken with
false knowledge and dedicated himself entirely to becoming selfless, all through
fulfilling the Gurd's order2

Alternatively, others when abiding by the hukam have met with honour and
happiness. A potential danger now presents itself, which is to assume these
favourable results were caused by one’s own efforts - ‘1 am honourable, I have
created my own happiness, how great I am’. Only a bhagat can avoid this danger
bX r'ecognising that the cause of both results is Parmeshvar alone. Raja Janak, the
m}f’tshi, is an ancient example of such enlightened detachment. Even while in
grihasthashram, the lifestage of a householder, and surrounded by great wealth, he
not only became Jivanmukta but also continued to be effective in his obligati;)ns

1
He obeyed th i
e order in the sense that the Gurii’s aim w T j
; ¢ as to force Bhai Manj to transcend hi i
desires and achieve a state of total devotion and selflessness Y E el

?
Nir i i
mal Updesh by Mahant Budha Singh contains a far more moving and eloquent rendition of this narrative.
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. Vars of Bhal Gurdas Jihe is identified as a mode]
. For this reason in the Va i

e onn fefs G2 1

remained indifferent to it

as aKing!
of detachment:
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Raja Janak was a great bhagat who amidst Maya

) Bhai Gurdas Ji, Var 10 pauri 5
of the order becomes the ‘habit’ of the

;mbued condition. The antagonising
dually fall away as this habit

the acceptance

tablished,
Ohes by tains the love-

bhagat and naturally main

thoughts prompted by self-serving desires gra
becomes second nature.
15. Katha and Kirtan
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The practice of exegesis and the singing of Kirtan which the

Question 1.
present holy people keep,
. What is the interest of that? B}
; Theabasic function of their work is said to concern the spiritual
state,
4. And this being of unfathomable thoughts. I
€39 q. fiE afg et e pHE IA T usgall
) 2 g o N B 38 I AT 5O | s
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|

he
3 Pl llels between !
! Description is given in both the Janamsakhi literature and sections of Qurbanl of ‘hehp::ir;et efficient rulef
Guri and Raja Janak, The references to Raja Janak as the rdjrishf, an enlightened, df"]"c 4 contains 8 s€Ctio in
date back to some of the earliest Indic scriptures. For example Brihadaranyak Upanisha:

which Raja Janak is given instruction about the supreme state of non-duality by his gurd-

|
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In the same way in which anyone obtains both taste and

flavour from food,

2.  Satisfaction and strength are gained by the extent to which it
is swallowed and digested,

3. As that reaches the belly. In the same manner katha-kirtan
instantly gives taste and flavour,

4. And proves beneficial if it reaches the core of the heart.

5. The fruits it produces are satisfaction and strength.

6.  This satisfaction is described as experiencing gross enjoyment
and honour, et cetera but without mental enjoyment.

7. This strength is said to be within the body, et cetera as the
capability for renunciation of the ego. Thus this is the
evidence of keeping this practice.

8.  So katha-kirtan is for the same purpose.

9.  For the food of the right path to reach the belly it can only be

obtained from the mouth.

Answer 1.

Commentary
WS B TS 58 DU IS T8 1| FET 1933 I are Ufs feg wfsE mrg i

Seeing the Satigurit one sings of His glorious qualities and the state of bliss,
happiness and pleasure is obtained
The sound of katha and kirtan, resonating with love, is performed for this purpose

Sri Guri Arjan Dev Ji, Rag Bilaval p.818

K Hf’w cary there be any benefit from collective practice when the state of
t"Ong is unfathomable to the behavioural intellect? For Bhal Adan Shah the
"o forms of collective practice mentioned should be recognised as kinds of food,
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something to be chosen, consumed and thor'oughly_dige?ste'd. Disco.u.rseé about the
nature of and path to Braham (katha) combme.d with smglr'\g glorifications of the
Lord (kirtan) act as nutrition — that which satisfies and sustal_ns.the seek_er. Thus ap
earlier teaching is reiterated here, that strength is found w1th1r’1 the Sadh Sangat,,
Both practices are not designed to make the state of knowledge ‘fathomable’. The
enrich the seeker enabling him to move along the path toward the ‘unfathomable’,
The supreme state (parampad) of pure consciousness is truly i.nexplicable, but
scriptural exegesis and religious discourse assist the seeker’s purification through
devotion and surrender.

Kirtan, meaning literally ‘the praise of the exalted’, posits a distinction
between the Jiva and the ishfadev (focus of devotion). Enumerated among the nine
forms of bhakti, this type of updsand (symbolic meditation) uses aesthetic elements
to modify our emotional condition (bhdv) into a state of intense devotion'. Again,
spiritual progression is dependent upon the seeker’s own volition, his purushkar,
for only he or she can cultivate a preference for this food over other flavours.
What can be said of the ‘taste’” and ‘flavour’ of kirtan and katha? The ras or ‘taste’
they contain is not like any ordinary enjoyment. According to the traditional texts
on poetics? ras is not only something that can be relished but also something that
produces a sense of heart-felt joy and wonder. Unlike the material ras, this atamik
ras can only arise in a heart that is free of tamoguna (ignorance) and rajoguna
(activity or passion). The cause of desiring ras (the svad) is termed a vibhav which
takes two forms; i) the dlamban being the dependent object that prompts the ras,
for example the lover, and ii) the udipan being a stimulus of ras such as the lover's
aesthetic attributes. The ensuing response to the cause is termed the anubhdv. It
may take the form of tears, shivers, loving glances. A further component in this
experience is the sanchari bhiv being the transitory emotional state it produces
such as joy or sorrow. A bhiv is a feeling, that which is felt in the heart and that
which is distinct from thought. In a heart abiding in sattvaguna, the root cause of

" In Srimad Bhagvat Purdna, section 7.5.23-24, the other eight practices are given as sravan (hearinlg).
simaran (remembering), padasevan (serving God’s lotus feet), arachan (worship), bandan (offering
salutations), dasyabhdv (serving God), sakhyabhav (developing friendship) and &tamanivedfn (.sum?ndcr_mgf
entirely to God). The nine are divided further into sixty four components in the Bhakti Rasamrita St oa
Srila Rip Gosvami. In his preface to SrT Gurmat Nirnay Sagar, Pandit Gurdip Singh Kesq pn;v:desof
selection of quotations from Sri Gurii Granth Sahib directing the Sikh to perform each ?f “Te /':/I11 o ,om;s{ari
devotion. Pandit Hardev Singh JI provides a more detailed exploration of the nine forms in his Nardyan
Updesh, using both shastra and Gurban.

thers.
* See works such as Sahitya Darpan, Nitya Shastra, and Alamkar Kausthibh amallE?

Translation and Commenl‘ury
e W
the desire for the “taste’ of kirtan an
mood, the sthayi bhav. In fact it is this domi

: om i ifi

i End el B lnar_xt mood that is modified by vibhav,

ermanent and determines which ras i
mood is of servitude they will not relish the r j

as of conjugal | i

& th(? .sanTe degre?. T_'herefore kirtan enables the devoleeg to (e’:eew'lth s oved
identification or sadhdaran with the poetry’s protagonist. This Ilfﬁnlf:me ot
penetrates the core of the heart, envel : o T

. oping the devotee in t bl i

it sustains and _str_engthens the practice of the seeker. The %r::eflijth:;tl; o e

much that katha-kirtan shakes the individual at the core of his being, wl:‘ei:\n h;W
er that

connection is emotional thus devotional or intellectual and thus adhyatami

stronger the connection is, the greater the likelihood of obtainin. anya S
fruit from it. That fruit may lead to greater detachment from : osy Pe‘;“a““-‘nt
enjoyments (satisfaction). This ‘satisfaction’, meaning e o

' - dispassion, does not

proxy require the renunciation of mundane experience. Rather, it is to becori:\y
‘ s e

detached from the psychological consequences of these experiences. The frujt may

also take_the foT'm of greater faith, determination and control (strength). Bhai
Adal). Shah attrl_butes this ‘strength’ to the ‘body, et cetera’ referrixg1 t tha l
capacity of the sikham sarir, the subtle psychological ‘body’, to renouncegth: y
Ihet an;wert :nds w1g\ a word play on the term ‘mouth’, Building upon the eafhgf::
metaphor, the mouth is the means by which food en

F . ters the stomach.
the Sadh Sangat, the location in which katha-kirtan is enunciated. L

16. The Independence of God
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ge;rﬁmw%ﬁuaﬂmﬁﬁnaﬁuér%fewmfaw

Questio i i
n 1. Thereisa teaching that the Universal Master is unrestrained,
what is the meaning of this? '
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y. fsoandt &8 e mu ufentt yissr |
§.  (For SR BE FaT FesT 93) 1961

The pure consciousness of the Universal Master is all-
pervasive.

2. Meaning this, that all tasks are accomplished through the
pleasure of all living organisms.

Whether with-desire or without-desire, either is for the
purpose of obtaining the required fruit of happiness from that
pleasure.

4. The wish of the desiring one obtains happiness.

The desireless one obtains the pleasure of the bliss of the self,
6. ‘Asyou sow so shall you reap, such is the field of karam’

Answer 1

9)

@

Commentary

The word “unrestrained’ is used to convey the omnipotence of Bhagvéan. How
is it so? Bhagvan is pure consciousness (chetanstd). This consciousness performs all
actions in the pursuit of happiness. In essence each Jiva is a conditioned form of
that same consciousness, meaning that Braham is the foundation (adhisthan) upon
which all experience arises. Furthermore, all Jivas instinctively aim to minimise
suffering and maximise happiness. The six orthodox schools of thought agree on
this principle that suffering is an essential characteristic of the human condition
and that the knowledge of reality as it actually is brings an end to this pain. In the
terms of adhydtam, the pursuit of gyan is driven by the search for the supreme bliss
of Parmatma. Accordingly Sri Kabir Ji differentiates between the proximate
(sensory) and the ultimate (4nand) forms of pleasure:

&S AY 28 USH By Urer |
Renouncing mundane pleasure she obtains the supreme pleasure

Sri Kabir Ji, Bavan Akhri p.341

1§17 Gurii Arjan Dev Ji, Bara Mahd p.134

Translation and Commentary 93

The pursuit of pleasure takes two forms. The first termed sehkami describes a
seeker who possesses a definite desire. According to scripture temporary and
imperfect happiness can be obtained in a heavenly realm (svarga) through the

erformance of stipulated actions such as fulfilling one’s dharamic duty, ritual
sacrifice, etc'. These virtuous deeds ensure that the Jiva transmigrates after death
to a favourable loka or realm, usually that of the devotee’s ishtadev. There it abides
until the fruit of prior actions have been exhausted, upon which it is reborn on
earth. Thus even in svarga the Jiva remains bound to the law of cause and effect
(karam). St1 Gurd Ji explains:

fEgydt Hfg AUT HaT™ || goHust fsaas adt 9aer 1l
freydt & 3fear o 1 3 giF Wi fasfi fassr o

Death is certain in the realm of Indra; Brahma’s realm will not remain permanently
Shiva’s realm will also end; the three guna Maya must be destroyed and ended

Sti Gurii Arjan Dev Ji, Rag Gauri p.237

All of this is in contrast to the second type of seeker, termed nehkimi, who has
removed psychological desires. Absence of desire pre-empts the dissolution of the
Jiva identity termed ultimate liberation or kaivalya mukti. The ‘desireless one’
obtains the supreme happiness, the blissful knowledge of one’s own essence, the
Atmi Sukh. Muni Valmiki explains the quality of the desireless devotee to
Bhagvan Sri Ram Chandra in the Sri Ramcharitmanas:

e 7 AN FaE Fg TFE T TeA g | T PR arg 77 | TR et Ng

He who wants nothing at any moment and bears natural affinity to You
Incessantly dwell in his mind, for that is Your own home

Sri Ramcharitmanas, Ayodhya Kand, dohra 131

Rather than the selfish desire of the ignorant one, the ‘desireless one’
recognises the need to remove suffering through the knowledge of Braham?2

Y . s
Since Advaitvadis consider all other forms of mukti other than complete oneness to be temporary, obtaining
varga is categorised as salokya mukti.

? . . . .
For this reason a seeker in Vedanta is sometimes referred to as a mumukshu meaning one desirous of release.
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Indeed only the knower can be described as truly desireless. The Ashtavakr,

Samhita explains that his consciousness is free of desire:

Sl AR FAANSET TESTAT | TGEAT Wieed 7 7R A0 |

Naturally of a vacant mind (shunyachit) and doing what comes of itself,
The wise one unlike an ordinary person is not affected by honour or dishonour (18.24)

17. Sight, Seer, and Seen
foudt 71 =38t 3 A fewt 3ot fod Qoo fom amalt v
3. @ 373 T8 BoeE Ha 367

URa Q.

o
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The sight, the seer, the capable of being seen; the knowledge,
the knower and the capable of being known; the meditator,
meditation and the capable of being meditated upon.

2 This is described as a ‘triad’, thus within these three which
one is residually placed,

And which is capable of removing duality?

Question
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Translation and Commentary

95
Answer 1 This is of two manners;
2 For the gross state it is to rem i
ove the sight and th
3. And the seer remains, 8 e
4 Sight i's explained to be the examination of the senses.
5 What is seen is explained to be the gross material thin S
(objects). &
6 The seer is explained to be the indivi A
ividuated Self a
7. The second answer; =0 )
8 In the subtle state it is to remove the sight and the seer,
9 And the seen remains. '
10.  The seer is explained to be the individuated Self (Jiva Atma),
11. Ashappens in the dreaming state, it is the seer that is a person
in the dream state.
12.  The second is the sight which is (arising from) the senses and
inner organ (mind).
13. Both are false.
14.  And the experience of the seen ‘Purakh, only that thing
remains.
Commentary

This is a most crucial question because it demands of the answer a definition
of our ontological reality. All Indic philosophical systems have sought to establish
the true nature of two postulates — the tvampad and the tatpad — meaning the
nature of ‘You’, the individual termed the Jiva Atma, and the nature of ‘That’, the
Supreme Being termed Parmatma'. Each school of thought presents its particular
understanding of each. The divergences between them are in part due to
differences of opinion on epistemology, the issue of what should be considered
means of obtaining valid knowledge (praman). For Gurmat Sidhant our present
con_dition is characterised by recognising the tvampad to be Jiva and the tatpad to
be Ishvarz. The key features of Ishvar are presented in the mal mantra. It contains

| v : .
The question about what the two words (pad) Tat and Tvam signify stems from the analysis of the ‘great

Slﬂl;mem' of non-duality (mahavakya) contained in the Chandogya Upanishad, ‘Tat Tvam Asi’ meaning ‘You
are That’,

3 . -
Fo.r example Kavi Santokh Singh J’s commentary on pauri 16 of Sri Japuji Sahib in his Garab Ganjani
Tia explains:
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those which are essential (svariip lakshana) ang
are ‘secondary’ (tatastha lakshapa) meaning characteristics which make
but are not necessarily its permanent attributes. The svariy
r's essential characteristics as satinam  (truth-existence
essence), akal murat (eternal form), ajini (unborn), afﬁd saibhang  (self.
illuminating)'. Distinctive secondary characteristics are descnbc'ed as kartd purakj,
(creative agent), nirbhau (without fear) and nirvair (without enmity). But what can

hant the real essence of the fvampad is the

be said of the toampad? In Gurmat Sid
Self, the Atma. Then what is Atma? In his magnum opus, the Moksh Panth Prakash,
Pandit Gulab Singh Ji summarises the conclusions drawn about tvampad by the

various Indic philosophical systems:
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the two types of characterisation;

those that
something distinctive
lakshana defines Ishva
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(tattvamasi). In this way ‘you' (ii) denotes the

sitated’ (sada salamat) indicate the ‘tatpad’. The word
atpad and tvampad have

This verse ¢ the great

‘rvampad’. The words ‘ever
‘nirankar” (formless) indicates the ‘is’ (real identity). Thus the 1
logical concordance.

Garab Ganjani Tika, p.94

While the direct meaning (vachyarth) of the word ‘ti’ is the Jiva, the implied meaning (lakshanarth) is
Braham. Thus the etemal form of Ishvar is nirguna Braham and the real identity of Jiva is ‘that’ same thing.
The Naishkarmya Siddhi discusses the reasoning which produces the correct interpretation of this statement.
The two components of the statement possess a grammatical relation (samanadhikaranya) due to which we
can see that the ‘tvam’ is unaffected by pain and pleasure, pure and eternal because of its relation to ‘tat’ and,
vice versa, Braham in its relation with ‘tvam’ is removed of its apparent hidden, inaccessible qualities-
Grammatical relation in such a statement as this demonstrates that the focus of the sentence is purely on¢
object, just as the words *blue’ and ‘lotus’ are describing the same object. The statement is the partial indirect
form of signification termed bhag-tyag lakshana for as we have seen, its correct interpretation requires a part

of the direct meaning to be rejected and part of it retained.
I There exists a great diversity of opinion among commentators on the specific meaning of each concept in the

Miil Mantra.
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One speaks of the body being the Atma, another s
One says recognise ft as the life force, anotherssl
The ‘Vijiian’ holds the Atma to be the intellect anothe; I
Bhat has explained it to be both co’nscious zrzrsrzeaks OfIShUFV g lement
the Nyayika has sung that it is completel n: 0"'50”5'00145:
Out of arrogance, many different deliberatiois h:;obnscmus
atomic, medium, massive they explain -
These and many more different explanations have pe,
t}zese foolish people do not contemplate the V:: ok
When (Atma) is combined with avidya it performs all Zu:t'
Unto one’s self ever detached without dharam s
Sat-chit-anand is the very nature of Atma, and is singular says the Vedanti

ngs that the Atma is the indiryds
ays know Atma to be the mind

given,

Moksh Panth Prakash, First Nivds, verses 57-59

The first statement in this verse presents the view held by the materialists, the
Charvak tradition. In epistemological terms they rely solely upon direct sen’so
evidence or pratyaksh praman'. For this reason they deny the existence of anythinr;
immortal and maintain that the Self is nothing more than the physical body. The
second view is found among another school of materialists. Since the senses seem
distinct from the gross body they reason that the Self must be constituted entirely
by these senses or indriyd-s2. Scriptures such as the Brihaddranyak Upanishad are
drfawn upon to support this position which contains descriptions of consciousness
being located within the ‘quarrelling senses’. The third statement epitomises the

|
The si 5 . . ’
e six pramap-s or sources of evidence are discussed in question 34.

2

Ph:gs;:ligf] :0 dthe Vichar ;f?gar Tika, there are six major schools of nastiks. This term describes 2

Chirvak i) D‘m ition that originates within Indic culture but rejects the authorir?' of t.he Yedas. Thf:se' are i)

Tokciss alsolinmbal’ or Ja'l'n,_ a.nd the four Buddhist schools namely iii) Vanbhﬁsnka-xv) Sau_rramlka v)

older seriptures named the Vijiianivad and vi) Madhyamika also named Shunyavad. Pafichdashi and other
ame many more contemporary traditions that were termed *nastika’.
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a school. They reject the view that the senseg
at which pervades and animates the body, the
onger in the body it becomes insentient,
<s of the individual modifies into the three states of beip

o acleep oOr in dreamless sleep, the pran remains unchanged. They alsq
awake, asicep Upanishads in a way that implies the superiority of the vity]
tain Upa 1 A further school of thought represented by the fourth
e mind is the Atma. Their argument is that the pran doeg
g objects of experience while the mind does.

The fifth statement explicitly names the Vijﬁe'?na Buddhists, also .known as the
Yogachira schodl. In this philosophy the Self is held to be a series of merely
momentary states of the intellect. This intellect is the basis of the mind which

4 1d. For the mind to be able to understand

perience the gross wor
hold to some sense of ‘I-consciousness’ termed

oinana. This alone is the Self. This I-consciousness’ is appearing and disappearing
every moment. Therefore they conclude that the Self is transitory or kshanikam,
The transient nature of Atma is also the position taken by the Madhyamika
Buddhists. This transient consciousness is likened to the flashes of lightening
within storm clouds. Both schools deny any permanent ‘existence’ or satya aspect
of Atma.

The sixth statement represents the position taken by Kapila’s Samkhya
system, the oldest of the darshana-s, and the Yog system of Patafijali. While they
maintain that Atma or ‘purush’ is both eternal and pure intelligence, it is only an
“ansk’ or element within a greater picture. It is set against another eternal reality,
the prakrti meaning insentient primary material>. The purush, which is a
multiplicity of individuated beings, is the necessary witness to prakrti. By
upholding the existence of two contrasting eternal realities, one a multiplicity
(purush), the other entirely unitary (prakrti), it means that this philosophy is
categorised as ‘dualistic’. Later the Yog darshana modified this system. Patarijali
embraces the categories already established but adds to them one more element,
‘Ishvar, to better explain the nature of prakrti. Ishvar is considered to be a distinct

thinking of the Hirm]yaga.rb‘h
constitute the Self. Instead it 1s th

life force. When the prav isnol

pran ot
While the consciousne:

interpret cer
sheath or préumay.:kush
statement argues that th ki
not have the capacity for enjoyin

enables us to exX
gross objective experience it must

1 gisiie -
Brihadaranyak Upanishad, 6.1. See question 60 for an explanation of the kosh-s.

iu“?: Samklzgha darshana presents the sarkaryavad theory of causality which states that every effect pre-exists
o f_causc. us creation can be explained without falling into infinite regress by reasoning that it traces back
a first root evolvent or primal matter, termed Miil Prakpti or Pradhan.

Translation
and Commentary 99

;zilé;):,hz;t:;s;zr;eei(;:i;; r}:fl:lsh that lren_\ains untouched by ignorance. The
! i to the ‘Bhat’ school of the great philosopher of
the Mimamsa darshana, Kumarila Bhatta. Here Atma is considered t bP both
conscious (cletan) and insentient (jad). In deep sleep it becomes insenti:ntz totta
awakening it becomes conscious, just as the glow of the fire-fly in the eveu ing
flashes on and off. It does not state that the Atma is transient alikemtr}]\i
aforementioned Buddhists. Instead it remains fixed and constant when it is in
either the insentient or conscious condition. The Nyaya darshana and the
prabhakar school of_ Mimémsa are jointly referred to in the eighth statement
Essentially here the Atma is considered unconscious (jad). The Atma is said to be;
cognisable only through contact with the mind. This then prompts qualities such
as consciousness, virtue, vice, happiness, misery, etc. They consider the Atma to
be the blissful sheath — the anandmayakosh — but that it remains unperceivable
without adrishta, the ‘unseen’ force arising from previous action.

The verse continues with three terms denoting three philosophies — atomic,
medium and massive. The Antarla-s maintain that the Atma is atomic in size.
They base this upon statements in the Upanishads describing it to be ‘finer than a
thousandth of a hair’!. Jains or Digambar-s hold that the Atma is of medium size,
occupying the space from our head to our toes. Others draw upon the Vedas to
support the view that the Atma is of a colossal size. Yet none have adequately
recognised the teaching of the Vedas. None of these philosophies concur with
either Gurmat Sidhant or Vedanta. The nature of Atma is ‘sachidanand’ the
compound word meaning existence as opposed to transience, consciousness as
opposed to insentience and bliss as opposed to imperfection?. When the
consciousness of Atma appears to be afflicted by avidya then it appears to be the
creator and enjoyer of actions. But the truth is that Atma is satya meaning that it
remains disconnected (vicchantar) from this ignorance. The Atma does not possess
any of the qualities which maintain the ‘l-am-ness’ (ahankar) of the Jiva. A subject

' For example Brihadaranyak Upanishad, IV.ii.3

2 Maksh Panth Prakash continues into a detailed critical examination of the major systems of thought. Svami
Vidyaranya under the pseudonym of Madhavachirya has provided a similarly masterful evaluation of these
systems from the Vedanta perspective in the Sarv Darshana Samgraha. Further differences of opinion about
the nature of Atma exist between different schools of Vedanta. A tradition such as Madhavacharya’s
Dvaitadvaita upholds the eteral distinction of Jiva and Ishvar. Moksh remains a reality that the Jiva must
obtain to escape bondage but, unlike Advaitavad, it never puts into question the eternally real and distinct

nature of ‘Tshvar’.
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at ahankar cannot be an attribute of Atmjz
e objectively experienced. Nor is the Atm;
h and rebirth, sustained by the judgeq
ram). Thus the true nature of both

tself, meaning th
if it were it would never b'
ensnared in sasira, the cyclcls of l?lrt -
(dlmmm) consequences of one’s actions
toampad and tatpad is one and the same.
The great scriptural sta
Situated are Formless’ convey the H
termed the akhandarth, the sigmflcatxon ' o
define this Pandit Gulab Singh first establishes what it is not:

o g get & I AfE | A S FH T e I
gﬁmuamfamsaa [ 53@8%%@3’%63"

cannot objectify :

because

tements such as ‘You are That' and ‘You (and) the Epey
the true identity between “You’ and ‘That’. This jg
of non-relational, indivisible identity. To

That statement is 1ot describing substance and attribute,

in the sense of a description of a blue lotus
id, cannot enable a symbol oriented meditation on another,

That statement, it is sai
no forn of Lord Hari arises from that

v figss ArfeRA QR JET | 33 FrfeAs ud &t o |
mmmmﬁ | wds wiaE I T

Then how is it without likeness?
From this arises no likeness with anything else
This statement is not similar to ‘Kumar is Agni’
This (statement) conveys non-relational indivisibility

Moksh Panth Prakash, Third N ivis, verse 123 and 130

The reference to the ‘blue lotus’ is an example of a statement in which one can

establish a subject (the lotus) and its predicate (blueness), a relationship termed
visheshan-visheshya sambandh. Yet a statement describing the akhandarth such as
‘You are That' is free of any relation between subject and predicate. He then
ate relation (sr?mzimidhikamn) between

analyses the form of grammatical coordin
esent

the words within the statement!. The akhandarth statement does not pr

establishes the akhandartt

I =
According to the Naishkarmya Siddhi of Sureshvaracharya the mahavakya
isheshanvisheshya ™

through three types of relationship between its constituent words — samaj adhikaran,

lakshyalakshana sambandh;

S ———

’ Translation and Commentary v

v). It does
pOSSESSOl’
ense of

coordinate relation in term i
not c_‘lcscx_'ibe a relation Si:f i:fns\:’“ii al;: ait:]ri:aute (gur,mgu;inil;:n
(upddrino;.md_l/nhlffiv). Nor does it convey a Coordisn::;n i:ltatiz: in the s
/Kumar 1s Agni’. Neither can it present a coordinate relation in which there is
reference to _the action (kriyi) and that which acts (kriydvat) term ed
kriyﬁkrtyavatblmv. Thus the statement conveying akhandarth is one in which the
essential nature of the two beings referred to, ‘You’ ‘a.nd the ‘Ever Situated’, is
identical, non-relational and indivisible. As Sri ’Gurﬁ Nanak Dev J1 states:

PrSH T Y 3 i o Uk e der Y

Atmi is Parmatma Parmatn is Abnd, obtain Hari by comtemplating the Shabad

Sri Gurii Nanak Dev Ji, Rag Marit p.1030

How does this relate to the triad (triputi) described in Bhai Dya Ram'’s
The triad is the ontological basis upon which the individuated Self (Jiva
riences the world. In the triad the seer assumes the ‘I'. The seen or
something distinct that will always remain
seer connects with the seen is

question?
Atma) expe
percept is assumed to be the ‘not I,
different from the seer. The means by which the
through the process of seeing or perception. Arising from the triad is the
condition of duality because triadic experience projects the existence of three
distinct realities; the Jiva (independent living beings), Ishvar (a separate God) and
Jagat (an insentient world)!. Yet each component of the triad is the one,
immutable, pure consciousness (chetan) limited in some manner Ot other by
ignorance. In the case of direct perception the external objects that are ‘seen’ are
termed vishya chetan meaning consciousness limited as an object. The knowledge
of the object that results from perception is consciousness limited as a mental

AR T RRIRRAT | e SRS, I

here i ; .
(There is) the relation be;ween {he words having grammatical co-relation, the relation in which the two
words qualify each other and the relation of indirect indication

Naishkarmya Siddhi, 3.3
! ‘ 5 i . 2 : .
The ‘knower® is said to exist with the creation of the vigyanmaya &osh or intellect sheath, and the *known’

exists with the creation of the manomaya kosh or mind This sta
M sheath. Th ment i i
the Parichdashi by Svami Vidyaranya. is statement is found in verse XL11.15 of
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_///,/_\
e eosod praman chetan which itself arises in consciousness limiled

madification termed } _ 3
. [ the ‘seer’ termed pramatra chetan. .

the mind :’i:n shh provides two answers to the question because the nay,
Wr‘i};:\;ntéé}wends upon which ’bod)"’the JIva.is ’de]“.tllf)'l;"g with. The firsy
answ;r applies to the context of ’g.ross percep.hondw.neﬂt he sec0.nd answye,
applies to ‘subtle’ inner perception. Direct percep.)tlon urmg ;e €Xperience of the
cross body is the examination of extema.l ob]?ct.s rout.e through the Senseg
[in.friv.i-s) to the mind (antalikaray). Perception within the inner subtle body i the
\\'itn(;ssing of internal mental modifcations alone. In order to perceive, the
reflected consciousness first extends through the senses toward the object
removing the ignorance covering it. This is termed the wvritti or menty]
modification and the process can be likened to a candle in a darkened room
illuminating an object by removing the darkness in which it is enshrouded?. Once
it has illumined and thus revealed the percept the mind assumes the form of the
object. Thus the antalikaran encounters a mental modification through a
‘connection’ between the seer and the seen. The consciousness which constitutes
the ‘seer” in both forms of perception is termed the chidabhds.

The chidabhas is the reflected consciousness of Atma in the intellect (sattvik
budhi). This intellect illumines the mind (antalikaray). The mind of its own nature is
not Atma but generated by Mayd-prakrti in the mode of impure sattvaguna. Thus
without the chidabhds the mind would cease to exist, since only Atma truly exists.
Hence this reflection in the intellect defines the Jiva condition. The chidibhds in
association with the ego understands itself to be the ‘doer’, the ‘seer’, the
“knower’, vet it is merely a reflection of the unaffected, witnessing (sakshi),
substratum (adhisthan) termed kiitasth. Sri Sarabloh Granth, attributed to Sri Gurd

Gobind Singh i, explicitly refers to this reflection when describing the nature of
Braham without attributes, the nirguna:

ﬁéﬁf‘:’aguﬁr:hfaummqggum I
B3 Yam UquH v 1 foeram fisgare maara 1

— e
! Because the antahkaran arises from sat
and luminosity, In fact the direct perc
consciousness extends toward the object
termed the vritti vyapti, Then in the
This connection produces the knowl
this stage is termed phaf vyapli.

re 0[

fvaguna its function also possesses the same qualities of transparency
eption of external objects occurs in two stages. In the first SIZ‘E.‘3
» envelops it, and causes the mind to assume the object’s form. This IS
second stage the mind illumines and reveals the form within the mind
edge of the object, considered the fruit of the process of perception. Thus
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Salutations to the untainted form of consciousness;
the formless Lord of indestructible nature )
The self illuminated, the supreme_abode, the supreme Atma; -
ted consciousness (chidabhas), without qualities, and c.‘omp ete' ma
e reat consciousness, of subtle and completely pervasive form;
e immersed in His own incredible beauty .
ithin subtle and gross forms; yet not even a Eglimpse oftf a be. ascertained
i Completely unperceivable, indescribable and limitless;
the untainted Master, of unified mfture P—
Inaccessible through words, mind and intellect; only. (accessible) wh“"' remove!
adjuncts in nirvikalap (samadhi) and thus sublime
Sri Sarabloh Granth, verses 1966 fo 1968
; ; —
Sri Sarabloh Granth explains that the chidﬂbha‘s. is mex:lyh: ni?p;:;nio;;t:ois
(bhds) on the pure, unaffected consciousness (Chld). c')fl ‘rz?s Con.stimmd ks
termed kiitasth due to its unchanging nature. Thu? c)nlcliabtmz:1 o ah, This
superimposition of both subjective eg_o_ and 1r:it; fescz o CaUSEd.by -
superimposition of identity is termed tadatmaya aanyas-.
Vichar Sagar defines the Jiva as:

< s A
Wi T s N 355 nro || wifmes @ A H ows 3

T] ] Q
j i by impu (4 sattvagur}

h uperim itior f 1 iousness onto 18 llola"C.e Chﬂllﬂcte)‘lsed ;l 11p Pi

his is t wf()ll ldt'l“()n Ofthe Ilvﬂ 'thlCh enjoys the YESM“S of its actions

Vichar Sagar, fifth tarang, dohd 155

& hedvad of the
i 5bhasvad over avac
" As shall be explained later, this demonstrates that Sri Gurd Ji accepted the 4

Bhimati school and the pratibimbvid of the Vivaran school.

i identity.
"This is also termed the radatmaya sambandh, the relation of identity.
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a supcrimposition? The reﬂection.of et‘her'in a pot of
o demonstrate how Jiva identity is projecteq
< of the Atma. When space is reflected in a pot o
S ater’s surface. The actual space within the
pace is the kittasth'. The Jiva obtains the
mutual superimposition termed any.onyn adhyas, 1,
is mutual in the sens¢ that the qualities of kiitasth including existence,

<ness and bliss are reflected in the Jiva and, vice versa, the experiences of
snes . ; A A
N re mutually reflected onto its witnessing (saksln)

's obliviousness about his true identity and fo,
this reason it is termed the ‘root unknowing’ or "”71. avf'dyﬁ. The Jiva assumes itself
to be the locus of consciousness (ahankar, the subjective ego) arfd ObJ'eCt'f'es the
om the senses in the antalikarai. The relationship between
has been described by Sri Gurdl Amar Das Ji through the

nse is there

In what sc!
alOS)' used t

water is the classic an
onto the pure
water, the chidabh
pot is covered by t
appearance of kitasth through

consciousne:
is is likened to the w.
he reflection. This S|

conscio
Jiva such as pain and pleasure a

substratum. This causes the Jiva

experiences arising fr
chidabhas and kitasth
famous metaphor of two birds in a tree:

553 3999 £ &% T UHg »fa | w3 3 & SAdt &7 ug et 3
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O Ninak, two birds are perched in one fruit-bearing tree
One bird is seen to neither come nor go
It witnesses the enjoyment of many flavours and pleasures via the senses
while residing ever liberated
Says Nanak, obtaining the fruit of being steeped in the blissful essence of Hari is the sign
of having performed truthful action

Sri Gurii Amar Das Ji, Bihagray Ki Vir p.550

The tree represents the condition of Jiva Atma. The two birds in the tree
represent kiltasth and chidibhds. The bird of chidabhds usually flutters restlessly,
flying here and there, enjoying the flavours around it. This produces the two
“fruit’ of pain and pleasure. The bird of kitasth witnesses the other bird’s

! The *gkash’

o::‘:n:!’;";" ;::;lljs_:y preserrned in the Pafichdashf helps to distinguish Braham, Ktasth, Jiva and Ishvar from

vy 0;1] . “l: :nd shvar arc‘mercl'y reflected forms of Braham and Kitasth respectively. The lan‘Cf

Hhe waies s:; fa)c/ by °: eror ’}01_‘h_° space’ (consciousness) appears to be limited. The reflection of space It

thata = 13 “mcdja’ﬂka.:h and defines the Jiva’s nature as chidabhds. The space-consciousness
ppears to be limited by the pot is termed ghatakash and represents the kiifasth.

. 4

Translation and C
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e,(periences indifferently. In this teaching Sri Guri Ji is describing th ideal i

condition. The chidabhas has ceased to ‘come and go’ for it has ren%;une ld e
seeking. It now possesses one-mindedness and is forever immersed incteh Pl’;]easm’e
of Hari’l. What can be said of the bird of witnessing consciousnes ; 3V70Ur
Gyan Prabodh St1 Guri Gobind Singh Ji describes this Atma as ;o(tsl:zkihl)' .

(ajam‘lm) and eternal (nitya): nborn

Gl gaH nirfa wr3nr I | frrg wifiz 3 mifiers
‘ H
g 3% 391 && JH T | ﬁar{aﬁqmmu'

Atma is Braham, and is indestructible, illuminating, imperceptible and desireless
It is without separated condition, unaffected by illusion
it does not act and is not affected by time ’
It is compassionate to all whether friend or foe

Gyan Prabodh, verse 128

The meaning of this is that Atma does not ever undergo any ontological
change as a result of the imposition of Jiva identity. It remains non-different from
Braham. It is without any ‘action’ meaning that it does not experience cause and
effect or ‘time’ and space. If there is no separation of Atma from Braham, and if
they are of one and the same nature, this means that the subjective experience of
separation is not real, only apparent. How so? Gurbani explains:

T3 AN 73 A8 7 werg Sovr 1
One light pervades all just as the moon reflects in pots of water

Sri Guru Arjan Dev Ji, Rag Marii p.1099

1 .
This famous metaphor originates in the opening salok of the third khand of the Mundak Upanishad:

& G S ST S e ORGSR | qae: s g dal s I

Two birds that are ever related are perched in the same tree.
One eats fruits of different flavours and the other witnesses without eating.
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1 illuminating ’lighl' of pure consciousness pervades the
e 1 the same way the moon appears to be countlesg
ht' reflected in the pot (Jiva) itself projects
rther objects around it. Thus the objects encountered by
Jf-revealed. Without that reflection of illuminatin
1d no longer appear to be animated!. The
4 similar analogy of a lamp placed in a dancing hall in which
ais oss is the light illuminating the master of the house
nse objects), the musicians (sense organs) and the
r (the intellect). The witnessing light of consciousness illumines
octs of experience by removing the darkness covering

er obje .
als from the Jiva the true nature of experience, of which Sy

One undividcd, : i
4 "
merous indi\-xdua] beings e
i » i rater. This
when reflected in POt < W g
ard, {luminating fu
in fact s¢
objects wou

ts of

outw
the Jiva are
CONSCiousness in
Parchdashi presents i
the witnessing consciousn o
 the numerous guests (se

sentient

(mind)
energetic dance
the inner and out
them. Yet aoidyd conce
Guri JThas taught that:

You are the temple, You are the devotion, You are the worshipper, You are the deity
Sri Gurii Arjan Dev Ji, Rag Bilaval p.803

can one focus the intellect toward the ‘flavour of Hari’? According to
Bhai Adan Shah the first stage is to end one’s conviction about the validity of the
‘seeing’ and the ‘seen’. One must forsake being fascinated by the material objects
perceived through the senses. There after what remains is the ‘seer’, the reflected
consciousness of the Jiva Atma. In the second stage having oriented the locus of
consciousness to the subtle body, one must now facilitate the dissolution of the
‘seer’ and the ‘seeing’. In this condition the seer is the chidabhas and the seeing is

How

" In fact this quotation from Gurbinf is taken by a number of commentators to demonstrate acceptance of the
Bimb-Pratibimbvad position of the Vivaran school of Advaita. Braham as consciousness (bimb) takes on the
reQw@ form of the Jiva (pratibimb). Extending the analogy presented above, ripples within the jar of water,
which distort the reflected (consciousness) of the sun, can be likened to the myriad of changes experienced by
the Jiva. The particular analogy of the moon’s reflection in water representing consciousness in Maya
originates in salok 12 of the Amritbindu Upanishad:

@@ﬁm@@m:lw@%ﬂgﬁm"

- £ O"E Being, the pure Atm, is present in all beings.
ne, ;
4 itis seen as many just as the moon when reflected in water.
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Caused'by tlje nntal_‘lkurm,writ.‘i. Both are removed wh i

by HiE dseen —.the l”umlnatin& Pure consciousness ant}:he _mln_d S brerpaneed

reflected consciousness (‘the ‘seer’) on Braham, the ‘seein e A@a, By focusing the

the ;'Jcrcept. I.3ut, 'unh_ke mundane perception, r. f’;(wm Sykinds Raings

consClOl.J?ness xllum'matmg the object, the min(; A B than the reflected

unconditioned consciousness of Braham. This can be lliie:::(:]ve: by the pure,
0 the moment when

the light of a candle is overpowered and j
t a im i i
sun. Bhai Gurdas Ji has explained in his Kabit .IST:z_rysae_: I Sy e

ferte ufo 2ar = Mfa etz fem et am e g o

The sight is seen, seen is the sight thys is the (triad)

through the meditation obtained from the Gur O e e

i, the Unseen is seen
Bhai Gurdas Ji, Svaiya 45

He uses the triad of ‘seeing, seer a ’ ;
Therefore ignorance is to hold a inse of c:iaisrf:;al:zuff:enza;}"; e COndiﬁ'on.
and object in perceptual experience. The triad produces tlhlf}’ (})f the subject
characterised by subject object divisions (khand). This is ,emo‘(,) udg ;s et e
‘meditation’ given by the Gurd. Only this will facilitate the exe t g Cue
adaras, the Unseen that lies outside of the triad. Inner contem latio}mn;hm:.e Bk s
the Unseen requires the removal of the sense of object?ve 2( y‘.m) .
characterises the individuated condition of the Jiva Atma. The sznjzef hg}?' th?t
given in Sr1 Guri Gobind Singh JI's Gyan Prabodh composition: B

nifeAe w3 s 3 1| AT Aeg v 3

(You are in the) non-seeing inner meditation; the eternal honour ofall

Gyan Prabodh, Naraj Chand 13

abofte; t::;t}s’ealzor:tt. thef’l’ you posit t9 enablc? independent perception is certainty
the meditationpgivefg rim Goc-i. This .con}uction gradually diminishes through
inner, non-seeiag Lt tK t ‘e Guru,lculm'matmg in the knowledge of oneness - the
vkl Sﬂmﬁdhzgwhe g Unseen’. This state free of subject and object is the

rein no sense of distinction remains. As Vedantsara explains:
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One without a second;

108

the total immersion in Braham, the

lirvikalap samadhi is
. assumed the form of the knower, knowledge and known

ental state which has
e (object) is obliterated

Vedantsara, salok 197

Here one has immersed into the akhandakarvritti, the undivided .rk?ahsation of
the Self, removed of the objectifying triad. Having removed the 1dent.1f1ca tion }Nlth
', the notion of the seer, consciousness immerses into the non-relational, unitary

truth. Sri Gura Ji explains:

STt et faafin fammr o g g2 faget f3m fom wis @mm o

The unbaked pot shall certainly be destroyed
Whoever is removed of the triad dwells within his own home

Sri Gurii Arjan Dev Ji, Rag Asi p.374

The Jiva identity is ‘unbaked’ because it possesses neither permanence nor
reality. Just as the water contained within a ‘pot’ is considered distinct from the
ocean, similarly the limiting adjuncts (upadhi) such as the ego identity impose the
notion of independence and agency onto the pure consciousness of Atma. Only
when the “triad’ of seer, seeing and seen falls away in nirvikalap samadhi does he
reside within ‘his own home’ meaning his own essential nature.

18. Inner-knowing

YRS a.

J A3 Af3ge vizemd gt 3 |

fa8 a9 astir |

3. #3E yae fHfenr 52 3t Banrs nieer I, T AT GReT AR,
ATSAS ¥ fows el 5t ga w2, 7 nivar wiae 39 feg nifenr 3 |

8. 73 7 ygare fufinr a1 32, fom ugar Byt @ fav few gmrer IATY

The Saint and Satigurii are described as knowers of our inner

o

Question 1.

Translation and Commentary 109

condition.

2. Why do they know this?

3. If any seeker comes into contact with them, then a measure
emerges, and the seeker obtains the true practice, it also strikes
the heart of the Satiguri that he came with such an intention.

4. And if (one does not) come into contact with a realised soul, in
which manner will it be realised in his heart?

59 A fi€ a9 ou gow a8 W att |
i 2. "MIFHABUIFY |
3, %@aaﬁnﬁma?‘naﬁa%,m@nﬁé@mfa@aaﬁél
8. fA8 &9 mus felt 7 g veram 35, Az 3 = @ mimwe fog 39
u. A faE 8m »is3 feg adt A T a9t 1 ac i
Answer 1. As the sunlight is not far away from the Sun,
2. And (yet at the same time) it is also far from the Sun.
3. In the same manner everything is in His knowledge, nothing
lies outside of His knowledge.
4. Just as whatever the material things that occur within the
dreams, all are in the sensation of the Seer.
5. If anything that does not exist in His sensation, so that is non-
existent.
Commentary

An essential characteristic of both the Saint and the Satiguri is the ability to
recognise the seeker’s inner condition and adapt the ‘care’, meaning the teaching
and practice, accordingly. History records that the Satigurii never prescribed a
‘one size fits all’ approach. Bhal Kanaiya J1 was given the seva of Sr1 Guri Teg
Bahadar Ji's stables. Other Sikhs were directed to learn martial arts, others to
Study traditional philosophy. Thus ‘inner-knowing’ is not only knowledge of the
seeker’s present condition. It is also knowledge of his or her inner potential. A
$adhii once described to me his own experience of this type of insight. Once while
"ear his gurdi, both engaged in preparing the evening meal, he was silfzntly
Mulling over in his head how he could have better dealt with a troubling incident
“_““ had recently taken place in the Ashram. His gurii spontaneously turned to

'M and told him to drop such pointless thoughts. She then explained the most
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i i i i . Such is the inne,
D of dea ing w ith sim lar situations In the future
i vay .lllg rith sim1 tu
app ropnate way

f ised Saint.
mowi ature of the realised Sain - N
kno;:\.mtg "Chriﬁcaﬁon is needed about the nature of the Satigurii. The Satigurg
1rst a Cld

imi fshvar within Gurmat Sidhant. He is the personification of
has a similar status to e, ghe inneeknower, i xaft acrossithe presy
et-em.al i E};e s;;:;r:;cejnsz‘;ﬁ;um ,was an avatdr, the perfect manifestation of
i eXIS‘tenci wrra(ive dating from the Singh Sabha era argues that the
ghag\:;'é‘_a s S?storted prior Sikh tradition while under t.he influence of tfleir
S:rr:.;}l)\'rit Jearning. They are charged with adopti-ng the mm?se;;f, :Eethl’uéamf
narratives and wrongly attributing the metaphys.,lcal st.atus. o ;Ilvl't e u.ru
as a consequence. In actual fact this understanding exists in a fltﬁralg m_aterlal
dating back to even the earliest writings ab_out the na_tu.re o he uru The
Janamsakhis, the Bhat compositions in Sri Gura Granth .Sf'ihlb and' the writings of
Bhat Gurdas Ji are the earliest examples of the Sikh tradition .makmg sense of-th.e
Gurii as an historical event. Consistently the status aCCfedlted to the Gun{ is
above that of the enlightened Sant. Whether directly or indirectly through allusion
to the narratives of earlier avatirs, the Gurl is considered the dynamic

Translation and Commentary 111

manifestation of Bhagvan in the form of the avatar'. The attempt to encapsulate in
prose literature all the philosophical, metaphysical, ontological and
epi~c>temologica1 dimensions of the Guri’s doctrine only began in the post-Khalsa
era. The continuation of the avatarvad tradition is found throughout the large
pody of literature produced by the theologians of Nirmala, Sevapanthi and Udasi
schools?

Mercifully Bhagvan came into this world in the bliss inducing form of the
Gura Avatar. We cannot move one inch along the path toward truth without first
taking the shelter of the Satiguri’s lotus feet. Without his guidance we are lost
upon the ocean of worldly existence. Only with the Satigu_rﬁ’s blessings can we
achieve inner purity. This is the reason for Gurii bhagti, Ishvar bhagti and the
service of the Saints. The category of avatar enables Gurmat Sidhant to distinguish

! The Vars of Bhai Gurdas J1 contain a number of important statements, including:
Af3q9 oo 28 I ushAg Afe
Satigurii Nanak Dev is that very Parmeshvar
afar afar Af3ae a9 neavt
In each age the Satigurii will take avatar
The Bhat compositions in ST Gurii Granth Sahib Ji include statements such as this:

A39fa 3 wisE =fo6 afs aes e 1 33 3 WfsE o uE qo e I
enmyfs fars yarfa dF faasw St 1| BafT a8 Ig w3 Zasa A &6 1l
SfEafa Yoz aoa ag vidE wiHg SOTTES | it 319 I nifees nies nife yaty genES I

In Satyuga, you were pleased deceiving Raja Bali as Bavan
In Tretayuga, you were called Ram of the Raghuv dynasty
In Dvapuryuga you were Krishna, the killer of Mur demon and Kans
You gave Ugrasain the kingdom (of Mathura) and gave the devotees fearlessness
In Kaliyuga, you are known as Nanak Gurit, (Gurii) Angad, (Gurii) Amar (Das)
The rule of the Gurii is without change and permanent as ordered by the Primal Lord

ST Kal JT Bhat, Svaiyay p. 1390

2 . -y .
There is great diversity within this body of literature in both the sophistication of language, whether Punjabi,
"lndi, Braj Bhasha or Sanskrit, and its content, ranging from introductory texts through to erudite treatises

Amed at traditional Sanskrit scholars. The aim was to present Gurmat in forms appropriate for specific
Audieng,
es,
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. .
two sources of adhvatamic knowledge. Descended from ‘above’ is the
between two s S &

fosted, all knowing, all compassionate Satigurﬁ. whg mveas the. tin.\elesS
mamrs_ste ,a t suitable form for the present age (kali yug). Fo‘r the rethsahon of
truth in the nimt :;‘r- s assisted by the congregation of realised Saints. Thege
t11i§ truth the Sojq;d };erf;.\‘i b Ci“g; have ascended from ‘below’ in the sense that
enhghlten'edfc};i“u‘cmd jgnorance and ever abide in knowledge of Braham,
f:ﬁi\;(,t:;}\\eme t?vo sourc\e5 share similarities,. they are n(l)l.Oefdthttlel:tafz‘veh;;atus.
Chandra Svami Udasin, a modern day Saint, has ?XP ain e it does not the
knowledge of Braham marks the end of bondage and 1gnoranc > it l.bo end
the distix;ction between Bhagvan and Jiva. Thus the.Sam_t .remamz 1frf1 a liberateq
condition within the limited form of a Jiva. The _53“8““1 15 o‘f acl e‘;ent O.rdelr,
possessing the majesty, perfection and power (kala-s) of the divine manifestation';

s arieT e O AT Hig uSefaug | fsSarfg nirarg Af3 791 ¥sTE afewg

You are Narayan, the possessor of all powers, having become active in the world
You are the (Satigurit) form of Nirankar, your light illumines this worldly realm

Sri Kirat Ji Bhat, Svaiyay p.1395

" There are six types of avatdr. The first is the *partial’ or amsa avatar. In this form only an aspect of the deity
manifests. The first five avatérs of Vishnu are considered to belong to this category, along with historical
kings such as Raja Janak. The second type is named avesha, a form in which the Lord takes His ‘entrance’
after the birth of the Jiva and only for a particular amount of time. An example is Parashram, who was not
bomn an avatar, but became one when Vishnu decided to use him to destroy the kings perpetuating adharan.
With time Parashram became arrogant, prompting Bhagvan to withdraw from him and later directly humbling
him through the form of Sri Ram Chandra. The third category is the kala avatar, a person within whom 2
power of divine origin manifests. This is a type of amsa or partial category but with a lesser presence of the
deity comparatively. Examples include Narad Muni and Vyas Rishi. The fourth category is the ‘continual’ of
nitya avatar. Within every age Bhagvan sends such manifestations as Saints and Mahatmds to propagate
dharam. The fifth is the *purposeful’ or nimif avatar who is short lived. Having completed the task at hand,
Bhagvan disappears, as can be seen in the case of Narsinha. The sixth category of avarar is the most perfect
form, the piran hari avatar, meaning the complete manifestation. Historically this category has been taken by
Sri Ram Chandra, Sti Krishna and Sri Guri Mahiraj. From the moment of birth to the moment of def"h
Bhagvan is fully manifest. The piran avarar is said to possess five qualities; i) shakti meaning the possession
of various divine powers i) vyaksi meaning a personhood, a physical human form iii) prajiia being wisdom
and intellect iv) kartav, performing great feats and v) ayii being able to keep death at bay.

Translation and Commentary 113

The numerous praises of the Bhats leave no doubt about the Satj
the avatar of Bhagvan!. Bibeksir upholds this distinction between the Satigurii as
the source of wisdom and the Saint as the means by which to realise it
Occasionally, such as in this answer, it adopts the conjoined phrase ’San;
Gatiguri’. The nature of each is described by Bhat Sehaj Ram Sevapanthi:

ﬁma‘rgfsaaﬁramﬁuaaé’rmﬁﬁa‘rqﬁu
a3 e A3 862 11 HSs foer waifs adt ue

guri being

By listening to the Saint’s teaching and exegesis, that person’s life will become fruitful
The door to liberation is made by the Saint, without the Saints no liberation is obtained

qra@l@gﬁﬁséaf@fwuqrgnagnaga_@wfemu
853 ¥o3 Aes fmreg 1 s uag fem fomes mareg |

He who has made firm the understanding of the wisdom of the Gura,
if asked explains the Gurit to be the Shabad and the Shabad the Gurii
Contemplate the shabad standing, sitting, sleeping
In all the eightfold divisions of each day adopt this constant meditation

Parchi Bhat Adan Shah Ki, chaupai 18 and 22

How is the Saint and Satiguril’s inner-knowing possible? The immediate,
intuitive knowledge of a person’s inner condition is termed aproksh anubhava. It is
a characteristic of Ishvar, the unified saguna form of Braham, the controller of
Maya, the inner witness. Through His hukam and His kudrat the objective world

! According to tradition the seventeen Bhats were in fact the human manifestation of Brahma and the four
Vedas. On one occasion all the devta-s had assembled in Brahamlok, the heavenly realm of Brahma. When
Vishgu arrived the gods felt intensely humbled and offered due respect. Only Brahma failed to acknowledge
the Lord’s greatness on account of his own pride and arrogance. His deliberate act of defiance was an offence
(apradh) requiring due punishment. For this he was to take birth in the realm of men during the era of
Kaliyug. Since Brahma is inseperable from the Vedas, each scripture was ordered to subdivide into four and
also take human birth. The Lord explained to them that birth at this time will provide them with another
opportunity to praise, eulogise and pay homage to Purushottam in the form of the Guri Avatar. Only by
associating with Sr Gurii Arjan Dev JT could they end their state of ignorance. The sixteen subdivisions of the
Vedas along with Brahma then took birth into a lineage of Brahmans. Mathura, Jilap, Bal and Haribans Bhat
Wwere incarnated subdivisions of the Sam Veda. Kalya, Jal, Nal and Kalashar Bhat arose from the Rig Veda.
Talya, Salya, Jalya and Bhalya Bhat were from the Yajur Veda and Dasru, Kirati, Giand and Sadrang Ifl.ha%
from the Athar Veda. Brahma took birth as Bhikha Bhat. See Faridkot Tika and Sri Gur Pratap Siraj
Prakésh, adhyay 48 of ras 3.
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1 i f avatar. The first is the ‘partial’ or amsa avatar. In this form only an aspcc.t of‘:.hc d?il);

There are six types of aval i f Vishnu are considered to belong to this catcgory, along wnlthl |stonca‘
marifests, The (jr_s! ﬁ":vm:hmrse:ond type is named avesha, a form in which lh(? Lord tak_cs His ‘entrance
kings suchA as Raja Jarlak. dc sl for a particular amount of time. An example .IS Parashram, .who \;;'as not
oot )l; Vishnu decided to use him to destroy the kings pcrpct\lmnng adharam.
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power of divine origin manifests. This is a type of amsa or—pﬂrt.la _C"frhg fgurth @
deity comparatively. Examples include Narad Muni and Vy-as Rls.hl. c Swints and Mahatmas to propagate
nitya avatar. Within every age Bhagvan sends such mamfestauon.s as Saint oleted the task at hand,
dharam. The fifth is the ‘purposeful’ or nimit avatar who is short 'llved_ Having Cf vslﬁr is the most perfect
Bhagvan disappears, as can be seen in the case of Narsinha. The sn'uh c.alegol‘i'o thegor)’ has been taken by
form, the piiran hari avatar, meaning the complete manifestation. Historically t ‘_S b to the moment of death
Sri Ram Chandra, Sri Krishna and Sri Gurii Maharaj. From the momgpt o‘f bm. .0 carii the posSCSSion
Bhagvan is fully manifest. The pitran avatar is said to possess five qualities; i) .rhal\’_'. .m rajia being wisdom
of various divine powers ii) vyaksi meaning a personhood, a physical human form iii) p
and intellect iv) kartav, performing great feats and v) ayii being able to keep death at bay.
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By listening to the Saint’s teaching and exegesis, that person’s life will become fruitful
The door to liberation is made by the Saint, liberation is obtained
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He who has made firm the understanding of the wisdom of the Gurii,
if asked explains the Guri to be the Shabad and the Shabad the Guri
Contemplate the shabad standing,

sitting, sleeping
In all the eightfold divisions of each day ado,
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Parchi Bhat Adan Shah Ki, chaupai 18 and 22

How is the Saint and Satigurii’s inner-
intuitive knowledge of a person’s inner cond
a characteristic of Ishvar,

knowing possible? The immediate,
ition is termed aproksh anubhava. It is
the unified saguna form of Braham, the controller of
Maya, the inner witness. Through His hukam and His kudrat the objective world

! According to tradition the seventeen Bhats wer
Vedas. On one occasion all the devrd-
Vishnu arrived the gods felt intensely
the Lord’s greatness on account of his
(apradh) requiring due punishment.

Kaliyug. Since Brahma is inseperable
also take human birth, The Lord exp
Opportunity to praise, culogise and p:
associating with St7 Gurii

€ in fact the human manifestation of Brahma and the four
s had assembled in Brahamlok, the heavenly realm of Brahma. When
humbled and offered due respect. Only Brahma failed to acknowledge
own pride and arrogance. His deliberate act of defiance was an offence
For this he was to take birth in the realm of men during the era of
from the Vedas, each scripture was ordered to subdivide into four and
lained to them that birth at this time will provide them with another
ay homage to Purushottam in the form of the Gurii Avatar. Only by
Arjan Dev JT could they end their state of ignorance. The sixteen subdivisions of the
Vedas along with Brahma then took birth into a lineage of Brahmans. Mathura, Jalap, Bal and Hanbfms Bhat
Were incarnated subdivisions of the Sam Veda. Kalya, Jal, Nal and Kalashar Bhat arose from the Rig Veda.
Talya, Salya, Jalya and Bhalya Bhat were from the Yajur Veda and Dasru, Kirati, Giand and Sadra_ng B_ha!I
from the Athar Veda, Brahma took birth as Bhikha Bhat. See Faridkof Tika and Sri Gur Pratip Siraj
Prakash, adhyay 48 of ras 3.
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exists. Everything that is created is of His nature hence Tshvar is the witness to the
inner machinations of each person’s budhi. The Satigurt as avatar shared this
capacity for aproksh anubhava. Sunlight appears to be distinct from the sun, yet j;
remains within the latter’s gaze and is of the same nature. Likewise Ishvar i
distinct from the Jiva yet it is the witness to his thoughts within the budhi. In thjg
wav Ishvar monitors the actions of each Jiva and responds by rewarding him wity
the'appropriate fruit. The first metaphor in the answer establishes th.e relationship
between these two. The second metaphor explains how such a relationship existg,
When a person is dreaming her consciousness is engaged in b.oth projec.ting the
content of the dream and also experiencing it. The witnessing consciousness
perceives everything that is projected, for no other projection can e_xi.st without
her willing it. Similarly when consciousness is associated with May_a it becomes
Ishvar projecting the material reality and the Jivas experiencing it wl_ule projecting |
onto it further. Yet the adhisthan, the substratum of both Jiva and Ishvar, is one,
the pure illuminating consciousness of Braham. As Gurii Maharaj explains:

wTSH HIg IH I I ni3Y Sisfi 39 deTT I

Atma is in Parmatmd, Parmatma is in Atma,
this is realised by contemplating the Gurit’s teaching

Sr1 Guri Nanak Dev Ji, Rag Bhairo p.1156

This answers Bhai Dya Ram’s question about what can be gained without
meeting the Sant or Satigura'. His concern for those who are unable to meet such
individuals is unfounded because, as Bhai Adan Shah explains, no matter where
the Jiva is, the inner-knower remains a witness to the sentiment of the seeker’s

heart.

19. The Location of God

YHS q. et faa Ager ferg & mumrs e Y
2. FETIRS R |

"It is possible that this issue would have been particularly pertinent among Sikhs at the time of this dialoguc

only decades after the tradition of a Satigurii in human form had come to an end.

Translation and Commep tary

3. 3 AeR foig & Ffmirg
Nl &t
8. feul ¥ fem 5w fpuyr o T
Quesﬁon 1. For some the location a d ob;i
2. For others they kee thnt object .of God has manifested.
3. ik il afions anc]P()bjeectrue aspiration,
A manif
4. What is the difference between tf\ii’
gse 1 T IR, feremy § a9 :
2 WEE ey C Y
3. WASSTUEy USEI fad Y |
8. 37 HIAT 8RS AT qy first frgre
u. A3 ALY feorug 3 | RS
€. 1 A9E feamer 3 |
2. FSH I, AIE "RAE QR & o=t fi at T Bt
A 46" F99 & Bt Fer | e
€. FEIRFRt AT A Y q
Answer 1. There is no difference - it is for this
reason that i i
Gurit’s name is God. netin reality the
2. The Gurii’s name in essence is not in the form of a person
3. Butif someone enquires the whereabouts of God, .
4. Then His location will be nowhere except in the form of a
Saint.
5. That Thing is all pervasive,
6.  And is the All Seer.
7. Nothing lies outside of Him, within all states and all times,
meaning that there lies nothing outside of His knowledge.
8. All that is not at all outside of His own knowledge.
COmmenlary

Vishah g
@t 1s the colloquial rendering of the Sanskrit term vishaya meaning the

O%ject, Thy o &

Particy 5y 108 h'ow 18 1t possible that one person accredits Parmatma with a

MNothep doesc ahon’_ Whether it be in the form of a Saint, a Satigurii, an avatdr, while
not (i.e. satchitanand nirguna Braham)? Bhai Adan Shah does not see
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20. The Cause of Maya

01 0)

Question

g9

Answer

Commentary

Why has the ‘subtle’, meaning the pure ¢

created a gross, objecti
(Jivas) and insentient matter

figmers fag afa Bur?

hy has it produced that which has

a’agunang?r,faﬂﬁ

God is a subtle thing, W
become gross?

q, Sare3 Af3 Aamu 3 |
2, (»rrum"zrufa"rﬂaﬁf%') 1201l

God is the resolution of truth.
‘He himself is True, and all that has been established is True'

—

onsciousness of Braham, apparently

ve reality constituted by the bodies of sentient beings
(the universe and its content)'? Firstly it should be

! Both the Yog Vasisfha and Sri Gurd Nanak Dev Ji advise the s
form of enquiry. Sr7 Japuji Sahib denies the possibility of truly understanding His natur

ecker to avoid becoming preoccupied by this
¢ through our limited

functional intellects. The same sentiment is found in Yog Vasistha:

SRR = TR T Fiseg AR | g o Eeeieaw aseg faerem !

‘From where was this ignorance produced?" let there be no such investigation R

am!

‘How shall I destroy this ignorance?’ let this be your investigation

Yog Vasistha, Dama:llnmnklurﬁnam 1

:I'mnslalion an
d Con,
imentary HZ

recalled lhﬂll this Bross objective reality is different to the * ’ Droj
hilnom;;;‘:‘ C’;PenencC by the Jiva Atma described in ansewwor.]d projected ento
ma e; ; inc .lon.between two forms of creation (srishti); (her - The Athior ks
terme Jiva srishti and the creation by God term d' 2 9Cre?txo‘n by the Jiva
answers revcﬂ_l that this creation of God does ‘ lslizvar srishti. Successive
struth” as God itself. Neither is it an absolute -y .not contain the same degree of

To explain the cause of Ishvar srishti Bhai Aj;?.néhah -

of the Yog Vasistha. He uses the concept of Sﬂﬁkafap o Chams to -the terminology
aspect ?f Braham_. The term is contextualised through racienise the dynamic
from 5_” .Sl‘k!fma;”. Sahib'. As has been explained in thtg? Ya P";_féphrased guotation
all-defmm'g lmZTgmative resolve’. This resolve binds cor?g i i San.k"l“P is the
individuation, its pain and pleasure, and colours f;lousn.ess .to its sense of
experiences. Yog Vasistha maintains that the world of ex ,e obJeche forms it
this resolve®. Thus to end the desire (vdsna) that sustains }:}fnence exl.sts because of
dissolution of the world as we experience it. Sankalg ie:esol\fe 1s.to'cause the
desire itself is rooted in imagination. For Bhai Adan S| }féhst hlmaglnahve because
explains not only the cause of creation but a.lsé s ve e concept of sankalap
manifestation exists because of the ‘true resolve’ of Bha vary . nTa:'r?- The gross
that can be traced back to the earliest Upanishads Bgothnt'h is 1§ a teaching
Taittiriya Upanishads attribute the manifestation of‘dual't . Chandogy'a nd
Bhagvant, articulated by the well-known statement of ekohlu};n :Zh:z;d):esu,i of
-‘Iam

! The original quotation occurs on page 285 of Sri Gurii Granth Sahib:
nify A3 A3 ot o
He is True and what he has established is True

2 be th f ‘certain
The word sankalap i 0
lap is also used in the con i
% ; k text of t! i i
I l o . he functional mind to describe the sense of ‘c i ty’

bl
Bhat Adan Shah d
oes not accept the vi - ]
Jourself have projected it': pt the view of the Yog Vasistha that ‘the manifestation occurs because you

MR ST, STt a3 &: | ¥y < g TR o

Soon he becomes Dflhep: ‘hatever he imagines resolutely, he is only that.
ature of that, brought under the control of mental impressions (vasna)
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: in Sr1 h .
l ¢ many’!. This great statement is quoted in Sri Sarabloh Grang, in
One, nm_ul hecom iy
the original Sanskrit:

é&a’mfﬁ{aaﬂfumgaﬂgagwfafumfzﬁu

Thus the thought arose that ‘T am One, may I.becom.et;;:z;;y
ﬂ;at dcsircI:'ss thought brought the world into ex1s

Sri Sarabloh Granth, verse 4289

f the term ‘Bhagvant’ in the answer indi.cates that ‘tj};e sankglaP doe.s

The uSe'O ‘, from nirguna Braham. Bhagvant is repeatedly used in th;g
not arise dlrf-‘c}\} r(:he saguna Ishvar form of Braham. Tl.ie conf:ept O.f saflkﬂla
dialogue to reter tciwre d f\ax'nic quality of saguna Braham 1nc11:1d1ng His wlll' and
encapsulafes the ai ",kt‘zla;’ of Ishvar has intrinsic ‘truth’, meam.ng that _lhe C}l\’ine
imw;k”o::::fo::ee ;Zything other than truth. The Supreme Self is described in the
Ef;l:;gya Upanishad in the following terms:

TR STUTERRY ST Heqaeghed ATHEICHT a1

Having the appearance of the mind, the pran of the body, of illum'inating form,
of true resolve, of ether like nature, performer of all actions

Chandogya Upanishad, 111.14.

Here a unique quality of Parmatma is His ‘true resolve’ (satya sankalap), to be
contrasted with a Jiva's capacity for forming resolves that may _w_ell_bev later
refuted. This description mirrors the sentiment of Guri Maharaj in Asd Ki Var that

a ‘truth’ underpins the nature of the objective world of experience willed by
Parmatma.

ippip i itis gi as
! Although the phrase is preceded by ‘ekoham’, in section ILvi.] of the Taittiriya Upanishad it is given |

i Wﬂﬁaﬁ meaning ‘to become many, to become born’. See also Chandogya Upanishad V1.ii.3.

Translation and Camnmnmry 119
21. Lack of Conviction

Wmfe@%mﬁw%
g foms &t yier |

famer aras famr 39

c w0

—

Question The Saint and Sat;

gurli are totally com assionate.
According to the ;

q

But conviction ab

uestion he receives exactly the right answer.
seeker).

out this answer is not yet obtained (by the

What is the reason for this lack of conviction?

frm e ol st At 3 !

I3 32\ s § o e |
mm%s’r@amfsaﬁgfénfagﬁﬁfaﬁi-gn
meﬁ@ﬁﬂe@nw@m@m 2401

Of the state wherein the seeker has not entered,
He is incapable of knowing the secret of that state.

When he attempts to understand, that understandin
remain certain.

[ (VRS I

=

Answer

g does not

4. Onhaving entered that state there will be total certainty.

Commentary

Bhai Dya Ram has observed that when the Saint or Satigurli explains the
absolute reality concerning any issue brought forth by a seeker, the latter does not

necessarily gain certainty and conviction from this. Conviction here means twe
things; a) to recognise the inherent truth within the given teaching and b) thf
motivation to act upon its implications. Bhai Adan Shah explains that the se.eker i
not yet capable of recognising absolute reality. He is incapable of knowing th

secret hidden behind that point of entrance. As Shams al-Din Muhumad Tabriz
states in the Magalat-i-Shams:

‘Ttell secrets, I do not utter words...I can say my secret to one in whom I do not see
himself but see in him myself
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< only obtained when the seeker recognises that his u"‘dlers’t““din

Certainty 18 € 4 certain. Total certainty occurs when he or she is capable of
aiseif d‘.\‘s,n-ot mrlm:“;wte of reality. What does this mean? The s'eeker has not yg,
admisﬁmn into ;“; thi‘nking is distorted. His mind is caught .up in an endless fig,,, |
recognised that 1'k lap — the quibbling of the mind described by the Gurg as | i
of s.ruzk.nla;’r and vi aR}CJam (truth) is inaccessible through mundane thoughy | 92. Shabad Gurii
.\\-a\-enng (doln'fz-is b fayults, blemishes and the influence c_)f the three Materjy|
char.j:c.tensed anlre cgnviction about the truth of the Gurd's ans.wer happen; Y |
quhahh;Se- g:::s(;w'ay from a conviction in his own sense of certainty! The Yog yHe
when

The potential for doubt (sanshya) and the loss of conviction (ashmdhd) persist
for as long as the wavering mind exists. Total certainty can only be achieved when
there is the dissolution of the mind, signalling entry into the Supreme ‘state’ of
t\'uth'

ini A 9 Arfon fom five § ufenr .
Vasistha describes four types of conviction ranging from one steeped in ignorange S i 03 m%a?: s fE(@‘ FII?
asistha de : . ) . 3 T
through to others that are rooted in the highest truth: 3. wEEfeo ) a; al Hee
: T Sitch 8. H95 Inf 3§ & vt e it e |
> : BICIRGIEIT G S i
g faTa: Sl JETET e | AEHER T "

. STAHE g9
I 3 e GO TSR ag: |
2 P TR S g | it ad | Question  An anecdote:
o aes > | TAISYETTCH! GANaTEHE: | |
=y R Riera et Sod |ar,

AN o

\ 1. ASikh of Gurii Sahib asked him ‘wh
2 ; 3 7 i
T | 318 3 STCAd AR &0
I FerdsTE Herd TeH

y does such a thing
happen?’
. 2. He said, “The Guri knows it very well
- -~ A NN ~ : . aﬂl'!] a-a%;a I\ Ty
LeLERERRINE forerd) Ateied | T S Kl =l 3. The meaning of the statement is that He is the inner knower.
p 5 Gﬁ?«’ﬂ'vb'ﬁ?ﬂf%ﬂ= | 4. It was stated that why not explicitly explain it,
LETIM 5. For then we will be able to understand?
Conviction is said to be in four manners to a contemplating p.crson. 1 ) o .

‘I am an entity from my head to my toes and was brought into existence by my l 839 A FJI S T ?-,Tﬂ‘ fder, 7 iF IGT | )
mother and father’. Such is one conviction. Ram! This leads to bondage due to false | 2. A8 W mEe wiwr Y 38 o afor 3 (a9 ww 1 &9 39
observation. ‘I am finer than the point of a hair, beyond all thoughts’. This second (Fo3 Bl ol o) ol e TWoE Ea T |
conviction exists for the liberation of the virtuous. ‘I am the inner soul of the 3. noEfeog g §- UIgoH &8 o9 It @ fes afowr D ol TR
things constituting the web of the world. Everything is me only, the imperishable’. feat 25 AS gt J9 I3 T/ 3, 85t 2 mew & fomrdt s |
Thus this third conviction is only for liberation, O best among Raghus (Ram)! ‘1 8. fA8 a9 o759 I T@x TN |
am this entire world and always like the void sky’. This fourth conviction is only \

u, fegfenr a1 22

for the accomplishment of liberation. The first of these is said to be ever the cause of \
Answer 1.

bondage by means of desire (trishna). But in the others the pure desires (shudh

The Guri himself did not describe himself as a Guri by
trishna) culminate in the state of ‘Jivanmukti’.

saying ‘lam a Gurd'.

Yog Vasistha, Janakopakhyanam 4549
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it i i thiS ay’
Wherever is the shaly ﬂd, I come, there it 1s SpOkE]l n w
! W S SNha o ,
—\\ < Nanak, mv actions are (ontcmphblc I, Nﬂﬂ.{lk.the ['0 v,
‘Savs Nanak, n 1 wl
I uts 5 rth these wo ld:*ﬂl COHfL’"IPIH“O" 2 — hence it is said at
s jorin a 1 th

(]

he Gurl is wise. i N
3 E[‘th meaning of this is that the Guri put the“ntahme )
arbrahm to his speech in order for all to call those words
P‘"‘_’ d thus, as a result those are the signs of the shabag.
1, an , @ A : ! s
]Cx;xtzim there is Thakur (master) Ram, Balak (child) Ram

Firaya (returns) Ram.

w

Commentary

. . te — why did the Gurq, the nnlarjﬁmi,

The q}Jesﬁon is cor'1ta1::;i xhtiehinli;i?v cxplici}t,ly? I thier wwords, b
not explain what hc; }\:.asown true nature? Because the ultimate aim of the Gurj
the Gura r\og mvea] Isnto the path of truth through their own self-effort, The
was to bring PQ(;IP iezching becomes the ishtadev (focus of devotion) rather thyy
SERLD, mearIg e ality of,SrT Gura Ji. For this reason ‘he put the name of
th_e tcmPOr'al pérSf;;nT Just as Parmatma’s name is attached to each individual
P"‘::r:;::a:r:;m:fm;n',’ in the same way the Gurii exists wherever the shabad is
;:cncd»‘. This is the essence of Shabad Gurii.

23. A Veil between Sun and Sunlight

YRS .

T i {3 fe9 uew af &dt |

7 ues a9t 3t Aftmrs 38 &t 3aTe
Question 1. There is no veil between the sun and the sunlight. o
2. Ifthere is not a veil there, then why is it not apparently visible?

833 q.

UTH ndag 3 |

" Sri Gurii Nanak Dev Ji, So Purakh p.12
* St Gurii Nanak Dev I, Sri. Japuji Sahib p.4

i ince the majority
’ The sumame analogy would have been particularly pertinent for Sevapanthis at the t:’m:; :Il:;:?
of initiates had been given the sumame ‘Ram’, including ten of Bhat Adan Shah’s recorde '

Translation and Commentary 123
MISTT T T migvs |

H?feauzs@%a?ﬂfwvaeaﬁ I
fmmﬁ:wm”'rew [

f%anw%%u@%,ﬁe?%wﬂw [
ﬁmﬂwaﬁfﬁéé’rfeaeﬁgﬁm I
uafn@‘aaawﬂe*ﬁ?r%,ufa»ﬁgﬁﬁffmﬁl
ﬁfen”‘rs'gfuarﬁ?%gﬁfaﬁu&?jﬁ{ﬁ%ﬁn 23

That veil is ego,

Ego is said to be pride in the body.
Whenever this veil s lifted then thi
seen.

This ‘seeing’ desires no direction.
Who looks within oneself, there behold this very union.
This unity is not like someo
But s as if an unripe fruit j
Thus this sort of ripeness
ripened.

i i & @ WD

Answer 1.

s (Atma) is manifest to be

ne meeting with someone else,
oins the ripened one.
occurs when joining the one already

® N oo

Commentary

The ego as a veil is a common metaphor in Gurbant:
i3fe nEy & Tret shoor fefy uzer TR U )
That unseen Lord deep within cannot be seen due to the veil of the ego
Sri Gurit Arjan Dev Ji, Rag Gauri p.205

Within the Jiva is the Lord as the invisible, ‘unseen’ form of At-mz'x. Why then
the use of the term veil? Because it conveys precisely the nature of ignorance; that
when we turn our attention inward to understand our own real.idenhty, rather
than seeing what is truly within, we are instead blinded by the inner and outer
form of the body. This is the veil, o )

The questior): recognises that so far it has been taught that Iiva Atma (svf.u:l:];h;z
and Parmatma (sun) are in essence one and the same »vxth?ut a}:\_y tr(:nh? o
Separation. Why then is there a need for the process of revealing this ?
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/m |
A o appare.nt? The erso:; nl:jttizdo;:et}r:a:tiasprl;og Ot;: ;;F:‘?nlng‘ fruit is ngef‘- When an unripe fruit i
there is no veil lwct\\‘bi\cn‘ l,\Ltlnt there is a veil which is the ego. Howcv'er since th, e e oot t{:el i me;,n?en? ?Ccordmgly' . o
answer begins by amrml’“f‘.,‘“,rnl‘cc, which of itself is unreal, the veil C'a_"mot be P Staphor o i .gnp?ne l—ndl\i]duatEd . =
o 'Ih: Secondly, although in the present. condition is ignofﬂnce i nptn ;1 its brue_l entity a5 ‘f\tma. To become Situated within the
considered to be : rcal::‘;ni’l;nlighl one must not forget that, alike the Stream, ’ o g b s T s
relevant to talk of sun and ¢

-va Atmi is in essence nothing but Parmatmjt, Sy there is nothing other than the Tipened’ form, o
l " « b

- > ocean . e now there is none
immersing into the oce . ] differenc , but ¢

Gurii Gobind Singh Ji explains:

e » 8 ing awareness of the Atmj through
R:a’m; éguagqm J ’ﬁ: ;NH e fi TG ” samadht Occrs .Whe‘n the 'mmd. 1s‘ remo-ved of its blemishes, Ripening can only
e ge = " ” begin when the llasion. of 'de"“fymg with the body is relinquished. As Sy Guri
. 5 5 % Ji states:
ter from which it emerges,
i ] between a wave and the wa
There is no d’fj;ccr;:;?“c]iva Braham and Parmatma to be the same 3 3 e . - ”
T , : )
ham is indeed ]izlm and Jiva is indeed Pirbraham, just as the drop is the ocean and ons 2 aTad Sfenr
19
e the ocean is the drop

nak, for the one who meets with the Guri no veil obscures their body

Sri Sarabloh Granth, 330 Sr1 Guri Arjan Dev Ji, Rag Marii p.1099

The ‘veil’ and ‘body’ in this Statement are clearly métaphorica]. The
FRRE B CRTSGEEE under discussion is the sikham sariy constitut

firat w3 Stfs uHrsy AfE I inner *

When the inner ‘veil’ of ignorance is lifted, alone the Atma is left revealed. This
can only happen through the guidance of 5 Sati

‘body’

Those who realise the Atma are Parmatma
B . Darkness between Two Lights
SriGurii Nanak Dev Ji, Rig Asa p421 T 8

If the essence of Atma and Parmatma is absolutely identical, ‘duality’ cannot

yAs U AURS e ndae Y |

be an actual separation between the individual Self and the Supreme Self, 2. I TS »IIT T wifims 37 stz S Y, T i e
Separation is purely mil avidya - the superimposition (chidﬁ_bhds) of separate ED) YR U 33 T 5, o o S e g |
identity onto the untouched, witnessing substratum (kittasth) of Atma. 3. U9 a5 ugsy 3 EFﬁ A3 T B |

In what sense is the veil of separation lifted to make ‘visible’ this union? 8. i il Wiasrg 3 |
Rather than looking beyond a veil in the objective sense, something that would U 6 Y 2 it e fog nif 58 79 9
require a subject, a space to orient perception toward, and an object that is to be } == =
seen, this experience has no direction in which to look. There is no actual object | Question 1.

If the ego contains the veil, »
And the cause of ego is ignorance, then it is a great marvel that
both sun and sunlight are the forms of illumination, distinct

| from each other, yet remaining both singular and distinct.
l s°.° the commentary scction of question twenty seven jn which St7 Gurii Arjan Dev Ji explicitly describes | But without the manifesting light, the existence of the other is
the immersion of the sunlight into the sun to characterise the state of turiya.

with which to meet and have

revealed to you. In this sense it is not an experience
at all. This is made explicit i

n the answer with the reference to meeting another
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no more.
And there exists the darkness

e li ides why
Being light on both sides why

of ignorance. .
is it that ignorance exists in

R of

between?

wores t fomors 518 a0 55 T 5 |

7 Fet feg i 2 15 3 |

nre S 3, W F ST |

2 figms 7o & Qufimr 3 1

s QU usEr J 11 28

1 be understood through worldly wisdom.

led within vegetables.
that seed is also its death.

& & MA 0

Ignorance ca .
Just as seeds are vel
That seed is its origin,
Just as algae originates through water,
But that water is veiled (by the algae).

Answer

G W

Commentary

Bhai Dva Ram describes the astonishing predicament we find ourselves in,
blinded b)"ignorance to the fact that we exist between two sources of lle{aling
illumination. The Jiva exists as a superimposition onto the consciousness of Atmgj,
Ishvar is consciousness at the aggregate level which illumines and pervades our
experience. Both are the ‘same yet distinct’” meaning that, while the essence of
both is Braham, a distinction exists in the individuated condition of the Jiva
between the tvampad and tatpad. Parmatma is the source just as the fire is the
source out of which the ember arises. This sense of duality exists only for as long
as the spark considers itself separated from the fire. Situated between these two
sources of illuminating knowledge is the mind projecting falseness and concealing
truth through the influence of avidya. When ignorance ceases and that light is
immersed into, only that continues to exist. As the Yog Visistha states either ‘1
alone exist’ referring to Atma, or alternatively ‘I do not exist’ referring to the non-
existence of the Jiva identity:

W%Wﬁ%ﬁlmmniﬁﬁﬂmﬁﬁaﬁﬁﬂamﬂl

‘I alone am everywhere, or, I am not here even a little’

Translation and Commen!ary
127

To hold a view such as this is true, another manner does not gy
not exist

Yog Vasistha, Addlkopakhyinam

The natural analogies presented in the ans
the illuminating form of pure consciousness j
subtle Atma situated within (the seed) is the s

anifest (the vegetable). Yet it is veileq i

f;he second metaphor likens the Atr:e'i’ t:)e ]s:)eucr(:er,]dslerya:or\:/na:t " P'Oducf?d~
consciousness. This has become obscured by algae, symbolisin thzrs repr’esenhng
Jiva identity. Sri Sankaracharya uses the same analogy a ngumbe:l P‘;":“Posed
describe the nature of pralay, the dissolution into the Self!. Algae x(-)o 0 e
surface of water, veiling that which sustains jt. With the disintegritior?ofv:h:zl;:z

its real source is revealed. Sri Gurg Nanak Dev Ji adopts the same i
sibal to convey the dissolution of the body: d VAR And fexm

afenr &t 32t frers |

wer. convey the manner in which
s veiled. In the firs¢ Mmetaphor the
ource out of which the gross bodies

The body will fall apart alike algae on the water’s surface

Sr1 Gurii Nanak Dev Ji, Rag Ramkalt p.933

25. The Preference for Dreaming

YT FT HE YT MUET w3 & T 4
a5 3 BUBT 3BT FHI Y HIT I 9
Question ‘When we see our Lord with the love of the heart;

Dreaming is preferable to awakeness as we
teside in the company of God?
(What is the teaching in this?)

e A BuM A fergs ot wdts 9, 3, Are 39t AsTes TH3 frdt

! Vivekchurﬁmam‘adopks this metaphor to describe the state of non-duality in saloks 152 and 325. Italso
appears in his Upadeshasahasri.

*$11 Gurd Arjan Dev Ji, Rag Bilaval p.816
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eret R J |
2. G GwW
3. wmw‘r@%g\%% |
o w@aer o AR TARY L
u nau%nw»@w?r,awnmﬁuau I
Answer 1. The subtle body is far more delicate than the gross body, anq o
swe A s T 1R
’ make this understanding clearer dreaming is given as an
indication of this. .
2. But that awakened state is higher.
3 And the dreaming state is below the awakel?ed state.
4 But the cause of these is said to be sukhopati (dreamless sleep
state). ' -
5. That essential nature is all pervading, that Absolute is not
affected by ignorance.
Commentary

Bhai Dva Ram’s insightful question is this; if the stated quotation jg
interpreted 'in such a way as to infer the states of ignorance‘ (éreaming) and
knowledge (awakeness) then here exists an apparent contradiction with what
Bhai Adan Shah has been teaching thus far. It would have to be concluded that
the Guﬁ’x feels existence within the illusion is preferable to liberation because
separation provides the opportunity for sustained bhakti. Indeed many of the
Vaishnav bhakti orders reject the idea of kaivalya mukti for this very reason.
However, this interpretation is not the teaching of Sri Guru Ji. In Sr1 Guri Granth
Sahib Sri Gurii Teg Bahadar Ji has taught explicitly that:

58 Hg 5T &9 71 BUB B 713 1l s B o 39 adt araa afaB aurfes |

Why do you take such false pride in yourself? Understand that the world is just a dream
None of this is yours, utters Nanak

Sri Gurii Teg Bahadar Ji, salok 41 p.1428

Similarly Sri Gurdi Nanak Dev Ji contrasts mukti with the state of ‘sleeping’:

»
|
|
?
f

Translation and Commen tary

@

mﬁmwﬁéllw@ﬁﬁ?ﬁﬁ%u

[n the state of bliss, union brings Joy; the Gurmukh
. stays ever qpake wi
ithout sleepin
g

Sri Gura Nanak Dev Ji, sidn Gosht p. 944

Bhai Adan Shah responds with the corr -

in the question; the states of dreaming and
jarger ontological states of ignorance and e

ect interpretation of the shabad quoted
Willkefulness are not metaphors?or tli
r-uhghtenment. They characterise ty] e:
ming indicates that the chiddbhdspis
e body is constituted by the mind or
only the modifications of the mind are
mind is examining

antalikaran thus when one js dreaming
expefienced' It is not the case that the
through the senses, something which
with the gross physical body. Howev,
reality than the dreaming state since

the objects perceived
occurs when consciousness is associating

er, the normal awakened state is closer to

we all awaken with the thoy ht ‘1
‘ : was onl
dreaming before’. Yet the cause of both states is the dreamless sliep conditi(z:\‘y

Therefore he means that dreaming in its capacity to identify with the subtl bod
(sikham sarir) is higher and theoretically closer to Braham than idenﬁﬁcatioe i }}1/
the gross body (sthitla sarir) in which attention is focused upon the activitvr:);vtl}:
sense organs. Therefore that non-different devotion or ananya bhakti can onl arisi
when we reorie_nt our attention away from the sensory world to the intemﬁl seat
of Svami, the Atma. That consciousness is all pervading and is not touched by
ignorance. To interpret ‘dreaming’ as a preference for the state of duality is
incorrect because Svami cannot be known while ignorance abides. As Vichar Mala
granth states:

YA € AU S o Be &g TR | 0 g0 w7 ooy 5 9 |

Ignorance is the sleep in which one dreams of somewhere there being comfort
and elsewhere fear
Knowledge is obtained when awaking and understanding that
only unreal things were previously seen

Vichar Mala, Fifth Bisram, dohra 5

| . . - . 3
This shall be explained later in answer to question sixty.
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26. How to recognise a Saint

Wﬁsmﬁfaﬂﬁ:’uﬁumﬁw

Which sign is there with which to recognise a holy person?

yis 9
Question 1.

mﬂsﬁaﬁmiﬁﬁﬂmﬁﬁleﬁwﬁwﬁ,m,

= ; »rdafsaﬁmfﬁé}na@meﬁ,nﬁmfﬁﬁmm
ufe AT | o
s fo forEs foge € g WETS &It AT |
o a9t fea <95 A B €936 49T |
u, I NG | -
¢ g fuas firs udmif GRG A3 FEH 11 2€ I
Answer 1. Inreality thatnature recognises that nature only; no means is
employed. ]
2. The meaning is this; understanding the purity of the knower,
the seeker in understanding it obtains purity.
3. Noouter sign helps in recognising it.
4. However, firstly pure words, secondly pure dealings and
behaviour also help recognition.
5. Thirdly, detachment.
6. Wherever these signs are observed it is known that he is most
certainly a Saint.
Commentary

The timeless question, how to recognise a true Saint? The answer reiterates the
Guri’s statement in Sri Sukhmani Sahib:

gom famrdt o fufs a8 aurd 1| goH fomrat ot aif3 gan faprrdt 718 1

Who can describe the greatness of the Brahamgyani?
Only the Brahamgyini knows the state of the Brahamgyant

Sri Gurii Arjan Dev Ji, Rag Gauri p273

Translation and Commentary
131

The seeker is unable to directly recognise whether P
knowledge of Braham. However this state can be rec
numbe' of secondary characteristics. The true Saint

t as the philosopher’s stone is said to tr, i i
:asnsfonn the worthless into something hiagrlllsi'or:;l:z?; ::; 810 ldf 2 Sairft =
records that Sri Gura Har Krishan Ji miraculously transformegdog):'s: His“’f)'
manual worker of low intelligence, into an accomp;lished scholar of " R'am‘ ;
Gitd, bringing humility to the arrogant Brahman Pandit La] Ch; od’the 3.’71.‘5.'?'--7{
a]thol’gh less dramatic, transformation is possible th-x"ou0h assod:ntir; . _Sfm‘]af-
Gaints. When a.seeker recognises the inner purity of the reglised Saint hi : lt'hl o
5 burning desire to experience truth. Despite the lack of “outer si ‘:‘ehOPS
recognise’ the Saint’s inner condition, the three behaviours de<cnc"g:5ed ?n :}:
zr:;;‘; ;;es :;?dt:ansfonnahve qualities, and indicate the state of Brahamgyan. Sr

ﬁgwméﬁ%ﬁﬂ%%ﬁ%wfgu

nother has acquired
ognised indirectly through a
Possesses one important trajt.

Just as iron transmutes when coming into contact with the philosopher’s stone,
the individual becomes ‘gold’ when coming into contact with the Sangat

Sri Gurii Ram Das Ji, Rag Gauri p.303

27. How to perceive the Oneness of Vedanta

yms q. feef3 fer Ao 8 v fome yas <9et 3, A o€ aw 39

Question 1. InVedanta a complete explanation is given that all is one

perceiving Self. How is it so?

nda3T fame ‘afsne’ |

g3 fome ‘HoW’ 9 |

‘RIEE fame €31 Y |

AIET I3 (TH) idar3T & 7T ot nig (o) fer S A et
221

S

— . i
Obviously the action serves to demonstrate the inferiority of proximate knowledge and the superiority of the
knowledge obtained through the Satigurd’s instruction.
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iving diversity is described as the ‘smallest’.
£ )

Answer 1. DPerca IEHRES A
2 Perceiving all as united is ‘medium’.
2 B :
3. ‘Allknowing’ perception is the highest.
4 Theallknowing perception is to know the aggregate and the
individual unit.
Commentary

¢ who knows truth? What is the position of
his phenomeno]ogical issue'? It Should' be recognised that
answer are concerned with ‘drishta’ which in thjg
er is not describing the metaphysical reality
hile in the state of Jivanmukti. For the
ifferentiated Oneness can be
apparent

What is perceived by the on
Gurmat Sidhant on tI
both the question and the
perception. The answ
t is perceived W
ha only a state of und
sankalap removes  the

context means
of Braham, rather wha
drishtsrishtoad of the Yog Visist
accepted. Ending the self-manifested e
phenomenological experience, for it was only fanciful imagination. Rejecting this

view, Bhai Adan Shah accepts that in the state of Jivanmukti the apparent
but it is understood to be nothing other than the reflection of
y of sentient and insentient individuated forms. Keep in
mind that the author has described the conviction in an actual diversity of entities
as an illusory ‘projection" Furthermore Sri Gura Teg Bahadar J1 has described the
subjective perception of diversity as nothing more than a fleeting ‘dream’. At the
same time such statements attribute a degree of objective reality to the illusion.
Thus the saroagya or ‘all knowing’ perception in the Jivanmukti condition is to
perceive One alone pervading the apparent multiplicity of forms?. This is
epitomised in Sr1 Guri Nanak Dev J's statement in Sohild in Rag Dhanasri:

ma%m%aﬁ%ﬁra@mwﬁm%&éﬁu
muefamm%auea?u%mzea?ufeemﬂa’fu

diversity remains,
Braham in a multiplicit

Countless are your eyes yet you have no eye, countless your forms yet you have none
Countless your pure feet yet you have none, without a nose,
yet with countless noses this is your fascinating nature

It is phenomenological in the sense that it describes the content of the highest state of perception while
within the Jivanmukti condition.

2 == -
tha! Adan Shah uses the term sarbag, a colloguial form of sarvagya or sarvjna in Sanskrit meaning ‘all
nowing’.

ranslation and Commcnlary
133

The Jiva perceives diversity both in the gross external
al w

¢ subtle inner world of the mind. The triad of seer et orld of experience and
, seeing

?nd seen produces the
tion. Yet at the highest
oth the subtle and the
al experience of the

th
sense of egocentric objectivity within both forms of perc
; e

evel of pe_n:cephon only one quality is seen to perfade g
ross. Bhal Gurdas Ji describes the phenomenologi

ﬁvanmukta in this way: ogic

M S8 48 &t midd Wl e waf3 ait ot ot a3 |

He who krzgltvs' H.w root 0[ the subtle and gross to be only One (Braham), as th
and the individual unit, is a Jivanmukta to whom salutations are Oﬁ;r‘;ns‘l re;a(gtg;elgm
eate: Y

Bhai Gurdas Ji, Kabit 22

In this way the Brahamgyani perceives only Braham at all times and
everywhere:

gan faafe i@ 78 & 7% gor a1 73t A3 T8 Fuas dhor
wﬁ@gﬁﬂé@é@tmnwmm}%fwg%ﬁu

Sunlight merges with the sun, water merges with water
The light merges with light and completeness is obtained
(Then) Braham is seen, Braham is heard, only One is described
Cause of the expansive Atma, nothing is known other than the Lord

St1 Gura Arjan Dev Ji, Rag Bilaval p.846

The Brahamgyani knows the one truth underpinning all phenomenal
experience. It is said of Sant Sham Singh Sevapanthi, the legendary nishkami ragi,
that no matter who he happened to meet he addressed that person as ‘God'. It is
said that this was far more than a mere humble gesture. His greeting was
testimony to what he perceived at all times. It is with this understanding that the
Sevapanthis recognised all life forms as Braham.

Sri Madhusiidan Sarasvati! provides in the opening sec
Dipiki commentary on Srimad Bhagvad Gitd a condensed summary

tion of his Giigharth
of the Gitd's

+ famous works include the Advaita Siddhi

I
The renowned 16" Century exponent of Advaita Vedanta, his mos i
d saguna bhakti for Krishna

;nd Bhagvadabhaktirasayan. He is accredited with abridging Advaita Vedanta an
hagvan,

.
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Vhen explaining the nature of the ﬁvanmukta

after tattoa-jiian or knowledge of truth:

teaching about the mystical path. V

he describes the condition

Srerghre 'QRﬂ%:WImem@:“WH
i in @mm|@mﬁgﬁmiﬁ 3cy,

of devotion” is to be imagined.

i cti no ‘result o

In the state of Jroanmukti 1o ‘rest : . !
fcvoid of hate, ct cetera is natural to them, so is devotion (bhajan) to H,.,
0! 4

Hari that, though free from bondage, the sages,
taneous devotion to Vishnu™

Just as being ¢
“Such is the greatness of
who delight only in the Self, render spon

of Braham has removed avidyd but for as long as prérab,
m saguna Ishvar®. Thus the natural behavigy,

d desireless devotion to Parmatma. Sry Gurg

The knowledge
Leram remains the Jiva is distinct fro
of the Jivanmukta is spontaneous an
J1 concurs:

W 79 5% 5@ waofs e I I e |
57 a5 feg ffr & Y@t e Haf3 sae |

Abardoning both pride in the body and delusion he sings of Gobind’s glorious qualities
Says Nanak, a living being who acts in this manner is said to be Jivanmukta

Sri Gurii Teg Bahadar Ji, Rag Bildval p.831

! Verse 38 is the grear statement from section 1.7.10 of the Srimad Bhagvat Purana, demonstrating Sri
Madhnsiidan Serasvaf's stance on the interrelation between gyan and bhakti. An illustration of the condition
described in this verse is the example of Sukdev, who despite having attained turiyavastha continued to abide
1 aranyabhatzi for Bhagvan.

* For s long 2s there is prarabdh karam there remains the appearance of difference. The fifty third salok in
e sixth cheprer of the Pasichdashi explains:

FrraraAvs fa Aea: | e @ g areasatEe |

Eoth the mutual superimposition and the concealment of the Self are destroyed with the removal of avidya.
Vikshepa however abides until prarabdh karam has been extinguished.

Im e Svzamutks having achieved knowledge of Braham no longer associates with the mind and body nor
@2 flse diffrence it projects. The identification with both mind and body produced by munal
szmpsition bas been destroyed. The Jivanmutka knows there to be only Braham.

Translation and Commentary 135

The Jivanmukta can only ‘sing’ of Braham’s glory to express the sense of
astonishment (vismad) described by Sri Guri Nanak Dey Ji in Rag As3. Once ;h 0
is knowledge of the Oneness of consciousness, its enormity js reco 'C'r;
everywhere both directly and indirectly in ecstatic wonder. Althoy ghmst;
Fvanmukta rema.ins in a constant state of equipoise, never surprised g e
Percepmal experience, there abides in him a sense of wonder at h y any
substratum manifests everything through Maya. While on the face of it :_W the
hold apparent similarities to the visishtadvaita of St1 Ramanujach; B
sinconceivable difference without difference’ or achintyabhedd;hed Yi'a and the
Gosvami', having already established that Jiva Atma and Parmétmac;res '::; J;v;

n

the same, this truth is of acute non-difference and ; :
(conceivable). necessarily chintya

28. Renouncing the Natural Disposition

yAs Q. meﬁg?m
5 ¢ 8 e S8 I35 FHTT Y |

Question 1. The action of renouncin
difficult.

2. How is it maintained?

g our natural mentality appears very

fie ¥ mBuz el fonmar ot metet |

™S S v fe g2 At Y firgws |

5% 78 48 et &% & i e merem =y ey |
U BT YfeS &, v nigre g mreet & pa Ot 3 e Y |
"3 QTR 3 Bon o Ft wm vandR Y |

7 fon & mo3 ol werd gom Ay |

" AITEST AYSS Raew s & Y |

frFG Y wiee o9 1w B8, 3 o mam 3 |

9 fest w3 9, femet edta adt |

F WA AEaT o |

iy feg 7 Fofest & Ao 83w |

ML MmE© W o

0 .0
0 O

l ;
In particular, see the explanation of jivshakti and achintyabhedabheda in chapters twenty nine to forty nine
of the Tattvasadarbha section of his text the Satsandarbha.
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Eré Fre & RgE &3 I 2x |

o »ms impossible to renounce,
J_\'i“s du rng ll'lfﬂl\Cy seen P .

qo. waH TSR

Just as pl

Answer L ot during adolescence it is renounced effortlessly. .

> I\k:]‘ : m;c way as the puriﬁcation of the heart continues, sg

3. n the & ay d A

i ity i d.

+ iovous reality is obtaine . '
;hti ]:‘}ikthc renunciation of the naturally dlspOSEd'me\tallty
. dtﬂ:k absence of attachment et cetera is easy to instigate,

and the abs . .

5 The real strength for the endeavour is obtained from the

D_ i~
teaching. ] .

6 \:‘ith <ugch strength as this one finds he cannot remain relaxeq,

7. In the~course of time Bhagvant becomes the total assistance in

/.
all respects. .

s.  For the one who has attained the path by supreme kindness,
the process of realisation becomes easy. .

9. The work is only to this extent, no more i$ required beyond
this.

10. By knowing it to be false, it is renounced.

11. Meaning that the infatuation with the body, et cetera, is cast
off.

12.  And he dwells in the knowledge of that object of truth.

Commentary

Choosing a child’s behaviour as an analogy is a rebuttal of Bhai Dya Ram’s
view that renouncing the natural disposition appears difficult. It only appears
difficult to one who is still ensnared by it, just like a child who still desires to play.
Yet with the onset of maturity the youth finds no pleasure in the game. When
there is no pleasure, there is no compulsion to play. In other words, any object or
activity can be renounced easily as soon as the motivating desire held by the
individual is removed. This is clarified in the third sentence in which Bhai Adan
Shah attributes renunciation to the purity of the heart (desires). When the
antahkaran has been purified one immediately understands the reality of the ‘svid’
or enjoyment previously hankered for. In ancient times there was once a learned
mumukshiz named Kach. He was the son of Brihaspati the devagurii, the teacher of
the gods. Despite having reached an advanced stage in his sadhana, Muni Kach

Translation and Commentary 137

pad yet to achieve the ultimate goal of self-
for guidance on how to obtain this know
schieve ‘complete renunciation’. Kach
ossessions and entered the jungle to live in austerity, Yet after ei

still plagued by' men.tal anguish. He met with hig fat);wr to d::::\lzg}r.ltt}{:ifa:: “;as
i failure. Again Brihaspati’s answer was to adopt ‘complete renunciation” 12 0}:
resPO"dEd to his advice by pushing his renunciation further, relin uishi ‘f »

shelter and even his clothing. But no matter how much he tried heqstill o 'OOd/
unenlightened. His father then explained to him that ‘complete renunci;f'ma’":d
pot concern the gross physical body but only the ‘subtle body’, meanin th]on i l:
within this subtle body resides the sense of ‘I-ness’ (ahamk’dr) and %he eclml'n :
which sustain our suffering. Therefore the highest form of rénunciation (tya ;silsrfs
pecome detached from both the ego identity and its desires’. Sri Guri i tiach .
this by presenting ahamkir and sadhana as entirely oppositional: N

T8 &2 571 ey 3 wfe 5 2nfy fom o |

realisation. He approached his father
‘]edge. Brihaspati advised his son to
immediately renounced a] of his

Ahamkar is opposed to the Name of the Lord, the two cannot reside in the same place

Sr1 Gurii Amar Das I1, Rag Vadhans p.560

The question of Bhai Dya Riam asks about how renunciation can be
maintained?. The term “strength’ used in the answer signifies that which maintains
control over the natural mentality. This ‘strength’ is obtained from two
complementary sources - the teaching of Sri Gurd Ji and Bhagvant. They provide
strength in two ways as forms of practical support and as sources of inspiration.
The teaching of the Gurii as a practical support is essential for two reasons. Firstly
it sustains the process of vivek, affirming the falseness of the natural mentality.
Secondly it turns the seeker’s attention away from mundane enjoyment and
instead to the pursuit of truth and virtue. Understanding the teaching one cannot
‘relax’, meaning that one cannot settle with renunciation alone. The seeker is
compelled to root out the cause of attachment. Eventually Bhagvant becomes the
complete assistance in every sphere through devotional sentiment and

1 . . .
This teaching is from the nirvan prakaran section of the Laghu Yog Vasistha.

! i 1 1, I3
lndcc-d t_h's Wwas a pertinent topic for Bhal Dya Ram who had experienced considerable indecision about the
fenunciation of his own family life,
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—
(2
o

1o Sadha becomes dependent upon g

ant. Maintaining the practice requires little or no effort, Tust
L childishness of the games he used to play, S
ything other than the knowledge of

—
relinquishing the gross body to Juekantt. T

one other than Bhagv

Q08 o
as the matured youth recognises the f
too the seeker recognises the falseness ot ar

smaining naturally inditferent. .
B et : ach distinguish a subtype of the highest form, of

3mi Vidyaranya describes four forms of renunciatio,
‘ ctinction i en formal (ved;

in the Jianmuktiviocka. First a distinction 1S made. behvc? al (vedik) ang
in the Jit ; atter category including women and thog,

: ik jation, the 1 o i
informal (laukik) renunciati e four varieties: 1) kuffcaky x

elongi 1l askrams. In formal sanmyas e ¥
bt}:‘_’“}:i‘ﬂ‘:g ;(;':dahﬁ re:i‘dm in a hut ii) bahiidaka when the Sadha moves from place t,
whic S S

sved abode, then iii) hans and finally iv) paramh.rms. The last two

ut a fixe by what they achieve — hans sannydsis are those whe,
-ove Videhmukti (mukti }n brahamlok upon death of the body) while paramhapsg
achieve hieve Tivanmukti. He then describes two forms of paramhans; the
e nciation for knowledge’ and vidvatsannyas meaning
‘renunciation of the knower'. The first form of rerTunCiation is caused by a desire
to obtain the state of gyan described in the teachings of .th? Vedas.. This form js
also accessible to informal sannyasis. The second renunciation begurls when that
knowledge has been realised and the supreme state has been attained. It is an
effortless renunciation prompted by the knowledge of one’s true ontological
nature as being nothing other than ‘Bhagvant’. This topic has been explained in
detail by Nirmal Svami Pandit Gulab Singh Ji in the fourth section of Moksh Panth

Prakash:

The teaching and Bhagvant e

sannv@s or renunciation. Sv

place witho
are differentiated purely

sannyasis
vividisdsannyas meaning ‘Tenu

101

e Hid 337876 | @H 90 B IR U5 |
ueHIR ufs Tu yard | fefefer nig fegs fogama i

The true knowledge is realised by the Hans when in Brahamlok
The Paramhans takes two forms, determinable as vividisha and vidvat

Moksh Panth Prakdsh, Fourth Nivas, verse 101

1 G 5 s g m
Again it is noteworthy that the term ‘Bhagvant’ is used to designate the sagupa Parmatma, of who
personal qualities and will are accredited.

Translation and Commcntnry
139

29. The Projection of Difference

(W&a)%@@@aﬁﬁ»ﬁféﬁ;“
3. E&azxéfa?(m%%a)»éew@fa@aawé?

o

estion 1. Adistinction is ercei .
Q e perceived between consciousness and non-
clousness (matter) for as long as the appearance of
duahty is perceived. ©

2. I : e e i . . .

: Vtvl:i;nams r.esxdmg,. (Inn.tted) in distinctive existence,

— not rl.d of this (diverse separateness), how then is non-
different existence obtained?
g9 ki ;Tgé? "RAE 7 fe farer migs 3 |

3. 2. e = e V. =. .

B maﬁ\aﬁq@amaﬁw(»@m)m
feonm o fom wizr 3 |

=1 %%(wma)m%\awﬁwm?m@mwal

8. fams 7R Tt wings fors o g |

u. 0 faE Ay fed femfes i 2

Answer 1. Inthe dreaming state a unity occurs in which the seen and
seer are non-distinct.

2. While in the dreaming state no understanding arises that
this unity is happening (false superimposition), and certainty
about the projected illusion exists.

3. Likewise for this (diverse separateness), awakening enlightens
one with the knowledge that there was non-different
existence.

4. This knowledge upon awakening explains that the objective
perception was non-existent.

5. And you are now situated within your own essential nature.

Commentary

The sense of separateness exists within all rea-]ms of the Jiva Atma’s
Experience. At the adhibhautika physical level the Jiva Atma experiences the khat
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life including growth and death!. At the
sses the powers of perception and the
sichar). 1t encounters different states of con.sciOUSnesS’
and satisfaction and different emotional stateg
are ultimately unreal or anatma. At the adhyitgy,
Jevel there is only Atma, that which is eternal, indestructible, untouched ang

nanged by the Jiva's experience. Due to either the conditioning by or reflectigp,
i a's e ) ; L e
e the three states of consciousness arise?. Perceiving a distinctiop,

vikir, the six modifications of
- y a posse
pi\‘d\o]oqical Jevel the Jiva Atma po

ability for self-inquiry (€
. and suffering, desire

enjoyment :
(bhav). Yet all of these expericnces

in ignorance,

-
! See question 49

anations of Advaitavad; Pratibimbvad, Avachedvad, Ajativad ang
cdvad were formalised in the post-Sankara cra by the Vivaran ang
the nature of and relationship between Tshvar (God),
rally the theory of reflection, pertains to the
Jiva and Jagat exist as a reflection (pratibimb) of the origina|
siidan Sarasvati provides the analogy of a face looking into 5
doubtedly only onc, but the mirror (Maya) creates the illusion

I There are four major prakriyas ot expl
Abhasvad. Both Pratibimbvad and Avach '
Bhamati schools respectively. Each attempts to t:l:irlfy thein
Jiva (individuated self) and Jagat (world). Pratibimbvad, lite
scholar Prakashamman. It postulates that the
prototype (bimb) which is Braham. Sri Madhu
mirror. Although two appear to exist there is un
of two. Sri Bhagat Kabir Ji explains:

18 yfsfig fim a8 et I Bewr 3 faaar |

As the reflection (pratibimb) of the original (bimb) blends into the water when the pitcher (Maya) breaks

Sri Bhagat Kabir Ji, Rag Asa p.475

Avachedvad is the ‘limitation theory’ in which Braham becomes apparently constrained duc to limiting
adjuncts or upadhi-s. It is represented by the pot and ether analogy in which the ether both within and outside
of the pot is shown to be identical (thus likewise the essence of both Jiva and Tshvar). It is the pot itsclf, rather
than the ether within it, that causes the limitation of space enabling one to refer to the distinct cther within a
pot. The same analogy is used in Gurbant in a slightly different manner:

37 93 Gea ufe »rfs 37 67 95 fere 1
Just as when a pitcher is filled with water, the water within appears distinct
Sri Gurd Arjan Dev J1, Rag Sarang p- 1203

Once confined to the pitcher, which is the limiting adjunct or upadhi, the particular amount of water is now
dl.surict. Itis talked about in its own terms rather than being considered non-different from the unlimited watef
v{lthui the well from which it was drawn. Thus through countless upddhis exist countless Jivas. The Ajativid
view is that there cannot be any creation at all, It was first presented by Gaudapada in his Karika. Whatever
appears to be created is purely an illusion. Only non-duality exists, everything else is without separate
existence. In a sense it is closer to drishysrishtvad denying the validity of one’s objective experience.

Translation and Commentary 141

petween conscious beings and insentient matter defines the hen

experience within the waking and dreaming states of consciousness l}:er (”"”e“al
diversity of distinct entities sustains the Jiva’s identification with ttie a;m:;]ing .
eg0 identity. The apparent diversity cannot cease, not even for a seco ;m ;'or
there s identification with the ego. Then how is it possible for a Jiva t ; },1'W "
state of non-difference? e

Bhai Adan Shah draws upon the analogy of a person dreaming. In a d

the mind projects images and events prompted by various vdsnd-sg.'nqea _::am
encounters pain, suffering and emotional experiences. He is surrouinded :l nd
interacting with objects from beginning to end. Oblivious to his ow. y:—ri:d
condition, the dreamer does not realise that he himself is the source r:)f the
separateness he is experiencing. Only when the dreamer awakens can hz
understand that the earlier objective experiences were not real. By its very nature
this new ‘knowledge’ demonstrates that he is no longer dreaming. Now:y he feels
that he is sit‘uated_within his own true identity. How does this relate to the
condition of Jiva Atma and the perception of separateness? The Jiva's very
existence is rooted in what is termed ‘adhyas’. This is the ‘false superimposition”
illustrated by the dreamer analogy. It is the process of misperception through
superimposition. This corresponds with ‘adhydropa’ meaning the act of incorrectly
jmagining one thing to be another'. In the second line of the answer Bhai Adari
Shah introduces another fundamentally important term, ‘vikhepta’ or ’vﬂcshepﬁ; m
Sanskrit. Its literal meaning is ‘projection’. This is one of the two powers of avidya.
The classic analogy demonstrating its effect is that of a man walking in twilight

number of commentators cite the following shabad, of which this is an extract, by Bhagat Kabir Ji to be an
example of this position:

87 & 3 g Sfenr BfEs Meu e 1
The son of the sterile woman is going to get married under the shade of a golden canopy

Sri Bhagat Kabir Ji, Rag Asa p.477

The shabad is replete with impossible, contradictory metaphors. The purport is that absolute truth lies at the
.revcrsal of all apparent creation. The scholar Sureshvara provides the fourth explati sers] BB
involving the superimposition (adyds) of Jiva identity onto the consciousness of Atma. The second section of
Pandit Gulab Singh Ji's Moksh Panth Prakash deals with each school of thought. This is further elaborated
Upon over pages 222 to 227 of Pandit Tara Singh Narotam's Svayamprabha Vivaran Tika, his commentary on
the aforementioned text.

|
See Veddntasara, salok 32

Scanned by CamScanner



Vivek Pradipik

i mispercciving a piece of rope to be a snake, experiencing the sensation of fear
and mispe hE cing ! : .
s a consequence. This projects the separateness and diversity described in the
question. Svami Vidyaranya explains:

ST YT il | R EeaReaE R @ R )

While covered by avidya, the kittasth has the subtle and gross bodies superimposed ont, it
This is called ::iksh(‘pa and is just like the superimposition of silver onto mother of pear|

Paiichdashi, adhyay 6 salok 33

The error of misperceiving mother of pearl for silver first involve.s concealin
the qualities of mother of pear] which make it identifiable, such as its bl.ue hue,
Then superimposed onto that which is concealed is the false qua]lty of silver, In
the same way the blissful nature of kitasth is concealed al]owfmg the false
superimposition of the chidibhds. The resulting anonya adhyds .or mutua]
superimposition of characteristics between chidibhis and the kiitasth gives rise to
the association of ego. The cause of the ego’s identification with the reflected
consciousness, body and witness is said to be threefold:

Wmﬁmﬁmﬁm:lmmaﬁmaﬁmmu

The identification of the ego with the reflection of consciousness, the body, and the witness
is of three kinds; natural, born of karam, and born of ignorance

Drig Drishya Vivek, salok 7

There is a natural identification (sahajam taddtmaya) between the notion of ‘I
and the reflected consciousness of chidabhds. It manifests with the thought that
‘This I know’. Similar]y, there then follows the statement ‘I am the doer of
actions’. This is the €go’s identification with the body due to past actions
(karamjam tadatmayaq). The ego’s identification with the witnessing consciousness is
born of ignorance (bhrantijanyam tadatmaya), the root ignorance or mal avidyd
which causes the chidabhds to arise from kiitasth. Therefore a Jiva’s experience of

diverse separateness is caused by vikshepta and rooted in false superimposition.
Only the knowledge of

illusion caused by avidya:

Translation and Commentary 143

IR Sisfe B g o9 a9 famrs et |
mm%wﬁ%ﬁéaya’tw“

Know the outer and the inner to be One alone,

this knowledge is tay, ht by the Gurg
Says Nanak, without possessin o

g knowledge of the Self
the moss of false cognition is not remoyed

Sr1 Gurii Teg Bahadar I\, Rig Dhandsri p.684

Despite Braham pervading all that js * :
cannot perceive this truth for as long as the superi o A
purdna explains:

Wmﬁa“ﬁ@%hﬁﬁ@mumﬂéﬁﬂﬁaaaﬁqﬁﬁsmmu

1 prostrate to That which the organs of action fail to reach, that the mind, intellect and
senses fail to comprehend and which pervades both the inner and outer like ether

Srt Bhagvat Purdna, skandh 6, adhyay 16, salok 23

Superimposed upon the illuminatin
apparent states of experience; the gross awake state (jagrati), the dreaming state
(svapna) and the dreamless sleep sta

te (sasupati or sukhopati). These are
transcended with the ‘awakening’ described in the third sentence of the answer.

This is the fourth state of consciousness named turiyd in which the chidabhds is
transcended. Knowledge therefore indicates the absence of avidyd and reveals the

true nature of Maya. In turiyd all that now exists is one reality, Braham. Sri Gurd Ji
has stated that:

g consciousness of Atma are three

T3H St uarsy ey @ Aarf3 feg fsrsrar 3 1
To realise Atmna is to realise Parmatma, one obtains liberation in the company of the Gurii
Sri Gurit Nanak Dev Ji, Sirt Rag p.1030

30. The Nature of Knowledge and Ignorance

YHe q. Ay fefonr & for
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Question 1. Whatis the essential nature of know].edge?‘
2 When knowledge manifests through intelligence (budhi),
3. Thatoneis described as intelligent.
4. Why is there praise of the intelligent?
5. Why is there condemnation?
6. Whatis this distinction?
833 q. oo wicfoor JO TAS S A T |
) 2. g nFs feew AE mEn Y
3. T3 FeE, feTwr O9E »RIE T IS |
6. fooar fefimae afegnme Aemy |
U, g Fes Ha3 7 I veH ey T893 95 |
¢€. 7 feu AR wie fore ot nigTe Fa1S € 993 T6 |
>. 3% FAa uTeE o fefHaE afemme A 1 30 1
Answer 1. Knowledge and ignorance of each thing is distinct.
2. But pure knowledge is to know of the Self.
3. Within each and all, the cause of their knowledge is
concealment.
4. Through obliviousness to this (ignorance), happiness is known.
5. And that Jivanmukta is separate from the rule of mankind.
6. Thus in worldly existence employing the absence of the world
produces conviction,
7. Then through obliviousness to worldly material things,
happiness is known.
Commentary

What is the nature of the knowledge which is contingent upon the intellect?
Bhat Dya Ram notes that knowledge which manifests through budhi is condemned
by some and praised by others. Does this mean that there are two forms of

Translation and Commcnmry

knowledge, or are these statements differi
of this knowledge?

Avidyd or agyan is the functioning of Maya at th

HTTR o &ty sy i AR WD 3f 5 3

. 'O .Lord, what can be said of this illusion
Within it things are not what they are thought to be
Bhagat Ravidas Jj, Rag Sorath p.657

Thus avidya is not merely the absence of knowledge. It is a positive entity!
actively veiling truth. In the answer its nature is typified by one of the two shakti—sl
of Maya, the power of dvaran meaning to conceal. The effect of concealment is to
veil the Jiva from knowing its real identity. Thus the reflection of consciousness in
this active ignorance is one of the defining components of the Jiva’s condition:

32 fosr1 Fgu wifams 3 9 fisftoor 7g 375
Ignorance about your own true identity causes an awareness of what is false

Vichar Sagar, fourth tarang, verse 52

' While both the Advaita and Nyaya systems agree that ignorance can be removed through the manifestation
of knowledge, for the Nyaya darshana ignorance is merely the absence of knowledge. Ignorance is purely the
iegation (abhav) of something. The Advaitavad concept of ignorance rejects this on the grounds that
ignorance is bhavrip, a positive entity. This does not indicate that ignorance is as real as Braham, but it
Mustrates the manner in which this definition of ignorance contrasts with the Nyaya definition. It should be
recognised that while avidyd is said to be a positive entity, it is not atrributed with real ontological being.
Instead it is said to be neither real nor unreal (anirvachaniya). Because ignorance is beginningless (anddi) it is
Uncreated and without an origin ontologically speaking.

Scanned by CamScanner



Vivek Pradipika
146

Avidva then projects onto the ()})jccli\vc cxs\t;lri:l:lit‘ Olf) I;Aﬁ}"ﬁ' Thi? an b,
demonsimlt‘\‘l through the Qmmplc ofa \\-onmn: ule 1}(‘3r ;) yls const.lt.uted b
Tehvar's Mava-praket, the pcoplc around her project onto her urther qualities such
15114\:; ;]‘:.:['w‘ii}eter' daughter’ This is considered to be a second level of Creatigy,
as‘t , ‘sister, .

How then can avidya be removed? Only through the direct knowledge of one’g
0 3 Y

true identity:
gﬁfammwﬁﬂ@ﬁg?ﬁ"rwfsm | vi3fg Tag o witg arerfenr |
od through the Gurti is the collyrium that brings truth to one’s sight

The knowledge obtain '
* hin destroys the darkness of ignorance

This illumination wit

Sri Guri Amar Das Ji, Rag Mijh p.1p4

This teaching of Sr1 Gurii Amar Das Ji is mirrored by Bhal AdaAn' Shah in hjg
answer. The ‘pure knowledge’ does not take the form (?f an addition of more
profound, intelligible information. It is the direct realisation of' tr}lth which
removes ignorance, revealing its very falseness. The absence of avidya manifests
the profound bliss of the Atma. It firmly establishes an unchanging
‘obliviousness’ toward the machinations of ignorance. The one who knows this jg
the Jivanmukta, he who has achieved liberation from the cycle of birth and death
while living. The practical implications of this teaching are then explained. The
seeker must end his subjective world described earlier as caste, attachments,
desires, et cetera. He must become oblivious to these forms of worldly knowledge.
In other words, the Jiva should cease projecting his subjective world onto his
objective experience, as described earlier in question six.

31. Knowledge describes Ignorance

YRS A wifamis & ugSSt 7 fomis ST IRt Y
2. Afa€agd?
Question 1. That knowledge describes the conviction in ignorance.

2. How is this done?

EES]

20

m’f'aWTﬁf?gf‘Egua?s |
2 fafeifoomgiemt |
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Ignorance is of two forms;

One is to know of many other things,
The second is to believe stron
Thus the form of ignorance is
knowledge.

5. Andif someone becomes the witness
account of knowledge,

Answer

LRl S

gly about your own value
only understood on account of

of ignorance, he will be on

Commentary

The previous answer has established that agyan and gyan a
opposed categories. As Bhai Gurdas Ji explains: gy are mutually

The truth arising from Gurmat makes the indiscriminate discriminate
The truth arising from Gurmat makes the desiring one desireless
The truth arising from Gurmat makes the one veiled in agyin Brahamgyini
The truth arising from Gurmat situates one in the bliss of Braham
As a result of the truth arising from Gurmat one achieves Jivanmukti
As a result of the truth arising from Gurmat one obtains the immovable abode

Bhai Gurdas Ji, Kabit 25

The knowledge of truth caused by the teaching of the Gurii removes ignorance.
Just as one either has a desire or has not, either possesses discriminative insight or
does not, Bhat Gurdas Ji explains that either one exists clouded in agyan or one has
knowledge of Braham. There is no midway point between these two oppositional
categories.

In the question of Bhai Dya Ram, ‘this’ in the second sentence refexts to thf
Iiva’s misplaced conviction that the condition of ignorance is indeed reality. Bhal
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o Shal answers with a description of the two aspects of agyan, the veilin

Adav \co. Adhyatam Prakash composed fifty years prior to Bibeksar in 1698 by Sy
Inorancae. LA » v Cisl w deceriloc -

Curit Gobind Singh J's court poet Kavi Sukhdev describes these two powers o
urt Go e

ipnorance:

W & R Aes ¥ e niess I 935 JU FHTEA TUW »iSTETs |

Miva has two powers, projection and concealment
These are drn‘ivi‘n\‘ the pure consciousness form concealed by the antahkaray
& kS

Adhyatam Prakash, dohyz 54

Mava and avidyd are one and the same, differing only b)f wh.ich ]civel of
consciousness they affect. For the individuated Jiva Atma this Maya g
encountered as agvan. While Bhai Adan Shah has described the consequrxer}ce of
ignorance, the ego identity and the sense of sepa’ranon, the root of each is ?varan
(concealment) and vikshepd (projection) respectively. Th.e knowlz'edge of ‘other
things’ is the inherent characteristic of the subject-object triad described eafller. Its
root cause is the vikshepd or projection of a diversity that does not exist. The
concealment of one’s real identity as Atma is sustained by the antalkaran, despite
its existence being contingent upon that which it conceals. The mind takes
recourse to a sense of pride in one’s own false subjective identity. Concealment
functions in two ways, through asatavapad meaning the conviction in the non-
existence of something that does exist (e.g. the existence of Braham), and
abhanapad meaning the awareness of a lack of knowledge about something (e.g. ‘I
do not know about this’). Avaran gives rise to five types of false cognition termed
bhram. They are; i) bhed bhram, the error of remaining ignorant about the
knowledge of Atma sustained by the false perception of the fivefold distinction’
ii) kartritva bhram, the error of thinking that one possesses the capacity of agency
iii) sang bhiram, the error of thinking that ‘I am this body that has been born and
will die” iv) vikdr bhram, the error of seeing the world as an evolute of Braham and
v) satyatva bhram, the error of allowing the intellect to think that the world is real
and Braham is something separate from it. Sri Guri Ji explains that gvaran in the
form of bhram conceals our real nature just as one is covered by a ‘veil’;

ﬂzﬁwrﬁmgym%fefgmgﬁuéwfﬂ I

I . .
These are explained in the commentary on question six.

Translation and Commentary 149

Wien agyan resides within, one is far from the truth,

veiled by false cognition and
suffering

Sri Gurii Ram Das Ji, Siri Rag p.40

Thus bliram is synonymous with agyan and bondage:
39H 1Y fadg &7 yg 39 I337

O Lord, when anyone is fascinated by falseness and error You are far away from them
but when You are near You are obtained by them

Sri Gurii Arjan Dev Ji, Rag Siihi p.780

32. Theory of Error

Yis Q.

Question 1.

Hen nisg gedt afde a5 & fao

Maya has been described as ‘unspeakable’’. In what way?

839 . eI TTE R TR adt ¥
2. Ao dueas @y
3. & fes &, fev feme3 9 S8t nie firsa famst & fose s
a2
Answer 1.

It has been described as being ‘unspeakable’ for the purpose of
teaching;

2. That it neither resembles the night,

Nor does it resemble the day, yet every illusion is its illustration

that due to the lust of the deer it becomes within the striking
range of the hunter.

"The tadbhava term ™&3 HOAT is derived from the Sanskrit wﬁa%:ﬁum
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Commentary

s ol of thought presents a theory of ‘errop

Ea.ch darshana o.;.::?;?:.:;? ks;;‘ﬁ(:i-vddl‘ The theory attempts to explain hoy,
meaning false mgm lerrors occur in everyday experience. Identifying whg,
and .why cognitiv rec eption also establishes each school’s particular epistemolc)gy.
constitutes false pjsuafl)ly presented through a standard, commonly accepteq
Arguments are rception such as mistaking piece of rope to be a snake in the
exérflple of mispe gach theory aims to distinguish what is ‘real’ (sat) from why
twilight O,f e\fenmg Advaita position states that an adhyds or superimposition of
is'unrlea] (asat). ee ust oceur to enable this misperception. It enlarge_s the
'sm?ke ox;to th(::ri:r(:positior\ to all perceptual experiences .of the. .]Tva Atma,
i SbUP tive Ex erience (oyavihirika) is the same superimposition onto the
Everyday o :;ct : tham. When pure consciousness appears limited to the
::isggt;?dis:ribuﬁve (vyashti) level of a Jiva this S.u!:erimp051lt\140_n -is te"“_eq
avidyd, while at the aggregate level (samashti) of Ishvar '1t 1s. terfned ay.a, Gur'b.am
adopts the same theory and metaphor to convey the distributive superimposition

of avidya:

Faf wit et gor fooes five wfa @R

In the darkness (of avidya) I mistook the rope for the snake, )
but that has gone and I dwell in the eternal home (of Brahamgyan)

Sri Bhagat Kabir Ji, Rag Gaurl p.332

Anirvachaniyakhyati, colloquially termed anarbachani, is this Advaita. the.ory odf
false cognition. The ontological nature of the object within false percept.lon is sal
to be indeterminable. This is for the simple fact that the illusory superlmposxtlo‘n
cannot be considered to exist, since it arises out of asat or non-truth. Equall)f it
cannot be considered non-existent because it evidently arises in su’bjeclh‘/e
perception. Therefore it is explained to be ‘indescribable’ or ‘unspeakable”. Since

- chyati of the
! The major competing theories of error are the Anyathakhydti of Nyaya and Valscsl!w, the Afh)ﬂ;;’;ﬁ” of
Prabhakar school of Mimamsa and Samkhya, the Asatkhyati of the Madhyamika BUddhlS'[S, the Atma
the Vijiianavad, the Sarkhyati of the Visistadvaita, Abhinavanythakhyati of the Dvaitadvaita.

? This theory is also discussed at length in sections fifty to fifty five in the fourth tarang of Vichar Sagar.

Translation and Commentury
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the Jiva can only exist in the condition
describes the nature of its objective experie chantyakhyit also

gh has written;

W ewfigag
Avidya is indescribable and it creates the
: whole ¢ illusi
Meeting with it consciousness b ? ey sy

ecomes antahkarap,
the burden of Sensory enjoyments qnd pain .

nce. Pandit Gulab Sip
nifsefew wifamis & 9 A AErg | o3 59 wizgags fims

Moksh Panth Prakash, Second Nivis, verse 495
Bhat Adan Shah provides a masterfy] ex
the impossibility of either a) affirming Maya’s existence — neither is it actual
darkness nor an actual absence of darkness, or b) denying it - the evidence gf ':s
existence demonstrated by various analogies such as the lust of the deer tl:at
causes its death at the hands of the hunter, He appeals to the knowledge arisin
from direct perception (pratyaksh praman) to demonstrate that avidyd is a posiﬁvg
entity. Scripture also compels the Jiva to recognise this illusion:

OT6R I3 A3 7Y ffemr 18 muar Jamet

Planation of this theory. He conveys

Says Nanak, just like a dream during the night, know this world to be entirely false

Sti Gurii Teg Bahadar Ji, Rig Sarang p. 1231

Just as a person believes the illusory objects he projects in a dream to be real,
the Jiva is similarly projecting false attributes onto the negatable creation of

Ishvar. This is the perception of mithya meaning that which is ‘false’. Vichar Sagar
explains:

foae et us w3 11 e fipefe e v 373
TRAB A IAE T N || FIe oS Qs I3t Y
RS AH'S 85 1 A15Y | 31 R3A3T 3 HI3 Hiag |l

When something is produced without a source of production,
it is false (mithya) alike all that which is created in a dream
Devoig of even a trace of time and space, when the world of experience is produced then
understand it to be false as a dream is false, devoid of even a trace of reality

Vichar Sagar, Sixth Tarang
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One definition of ‘mithya’ presented in Sri Mad_husﬁdan Sarasvati’s Aduaiy,
iddhi is falseness as the locus of the absenc.:e of being and the absence ?f non.
St‘{ 1t falseness as the ‘indescribable’ (anirvachanyatha). The two qualitieg of
:222 é\-n danon-being can indeed pervade.the same thing but only when differen,
levels of existence are acknowledged. Using the slnake e.md .the rope. analogy, th,
illusion of perceiving the rope to be a snfike is attnb.utu.\g an 111usory‘ t_ruth
(pratibhdsik) to something that possesses falsity at the objective Level (vyavtlmr,'k)‘
Thus mithyd, the objective falseness, can only be removed by the knC’Wl@dge of
Braham (parmarthika).

33, Ishvar and Purakh

yHs A U i BT 3t afdR I fImer qu fomr 97

Question 1.  Itis also explained that ‘Purakh’ is Ishvar, what is His form?

g9

T09 e I feures T soner I |
) e mirud SR S o g, v s o o |
fr feednit 293 &t fres Ofe ofte mefs |
&t 95 H3T gon AU Y |
3 s EE U Y |
1 o< fear W3 999 fosamss e fag  faar 3
"I RIS EI AR QU U |
A 8 U3 ¥ ug nifes verge o s9er Y |
AU 3T & 35 |
foma fozrag & mge 50t Ser 1 33
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o

Answer

—

To seek Ishvar outside is to think and wander like Vipaschit.
See in the self the end of the gross awake state (jagrati) and the
origin of the dreaming state (svapna).

Wherever the (ten) sense-organs and thoughts become inactive
and remain so;

That is the sign only of Braham Rip.

That dreaming state is the Ishvar Riip.

That is only due to desire alone, seeing all things effortlessly.
And the dreaming state is of an individuated Self as a human

K

&

N oo
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and other material things.
8. From the dreams of animals and other materia] ¢
erial thin i
9.  Theyare only the imaginative resolve, i
10.  That (one) is not capable of Preventing these.
Commentary

The term Purakh denoteg saguna Braham alsq termed Ishvar When Braham j
described as ‘Niranjan’ or ‘Nirankar these adjectives cor;vey the " 'am .
component — that which is inherently ‘neti neti’ thus cannot be affirmed _’:’i":“
doing so highlight the absence of attributes (nirvishesh) and positive ua;;ti ?,
Other adjectives convey attributes (savishesh) and sagunq characteristicis y
such as ‘Purakh’, ‘Svamt’ and ‘Karty’. Bot

hs , terms
5 1 aints agree that this saguna Braham is
Ishvar as it is understood by Advaitavad. This distinction is also foung within
shastra?. According to the Vedantgsarg, Ishvar is “all controlling’ (sarvniyant), ‘the
universal Lord’ (sarveshvar), 4

‘omniscient (sarvj7ian) and the ‘cause of the world’

! The description of nirguna Braham in th

i e first section of the opening verse of the SriJap Sahib is a perfect
example of this;

Who can explain Your complete name, the wise ones have named You only through Your actions

The first half of this verse establishes the nature of nirguna Braham while the second half describes the form
of saguna Braham as Parameshvar.

*In the uttarkand section of the Sri Padam Py

Purush’. In salok 23 of adhydy 7 in skandh
Bhagvan as:

irana it is stated explicitly that ‘Bhagvan’ is synonymous with
1 of the Srimad Bhagvat Purdna Atjan describes Sri Krishpa

T g9 TR S 1 )

You are the Primal Being (ddyah Purush), the evident Controller (sakshat Ishvar)
beyond material creation (prakyte)
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(jagatkar). Of its own nature, Braham does not undergo change (jianaripay,
nishkriyam) including cause and effect or time and space. Saguna Braham is the
most complete manifestation outside of its own inherent nirguna nature,

The question concemns the form of Purakh rather than His nature. Bhai Adan
Shah illustrates the futility of searching for Ishvar within external objectiye
experience by drawing upon the narrative of Vipaschit taken from the niryg,
prakaran section of the Yog Visistha. Raja Vipaschit was a great devotee of Agn'i
and performed on a daily basis extensive sacrifices to the deity as prescribed by
the Vedas. On one occasion Tatam, the capital city of his kingdom, had beep
surrounded on all four sides by his enemies. He decided to instigate a yagya, 5
sacrificial ritual, to Agni. At the appointed moment during the sacrifice he
decapitated himself and offered his own head to the deity. Immediately from,
within the fire emerged four identical Vipaschits. Turning to the four directiong
the kings and their army engaged and defeated the enemy forces. Soon they felt 5
sense of invincibility and agreed to pursue digvijay, the aim of gaining univers,]
rule by conquering all the different realms. They made a joint supplication to Agnj
expressing their desire to see the entirety of the physical universe. Agni acceded
to their request and granted them this boon. Each king then undertook his own
journey of discovery. After many years of adventure one king had remained true
to his conviction, destroying his enemies and returned to rule over the Kingdom.
Another meditated upon the moon and gained entry to the moon’s heavenly
realm. The third traversed the entire creation, even reaching the Lokalok
mountain range beyond which there lies only dark ether'. Yet despite this he
continued to wander lost in his own ignorance. The fourth Vipaschit crossed the
seven oceans and met with Vishnu, who instructed him in the knowledge of the
Self. He fell into the profound state of samddhi and ultimately achieved moksh. The
narrative conveys a number of important teachings, one of which is to illustrate
the pointless search for truth in the external world of experience. The Vipaschit
who continued to wander in transmigration failed to recognise both the
substratum of the universe (Braham) and the role played by his ignorance in

! For the Purdna-s the gigantic Lokilok (literally ‘world other world’) mountain is at the very edge of the
visible, physical realm. Beyond it extends invisible, void-like ether. Kavi Sukhdev draws upon the mountain
to illustrate the enormity and all pervasive nature of Braham in his Adhyatam Prakasl:

oM T N 3 IHEE W RS B FAH OF & WS Baed B T

Within this ether are the seven realms and seven worlds, within this ether is the Lokalok mountain

e L T g
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Projecting infinite difference. The seat of truth lies withj X
of the gross awake state: within, not in the outer world

73 fog wa Mg amafy art | MG B A el st

Everything is within this *house’, not outside
Wandering searching outside leads ope astray

51 Guri Arjan Dey Ti, Rag Mdjh p.102

The ‘outer search’ referred to i i
search for ‘everything meaming 1; :ost tl].luvsltn the search for God alone. It
distractedness by searching for meaning .
the search for Ishvar is in%emal. If thegs:ilihi;gg:;s?daev: ]_‘E St:te i
then what emerges is the very form of Braham, not in thel;1 : H: aran _cease.d
ihe sense of turiyd ense of sukhopati but in

Bl.lt what can be said of t.he ‘drez_aming state of Ishvar'? It has already been
explained that when Braham is associated with Maya it is termed Ishvar. This i
the reflection of unconditioned consciousness in the accumulative pure snr.!va unl:
within Maya-prakrti. The Pasichdashi uses the analogy of ‘the ether within a cliu;:l’
(meghakash) to convey the nature of Ishvar. While Braham is represented by
unlimited, expansive ether termed mahakash, the reflection of this same ether in
the aggregate of water particles in a cloud can be likened to Ishvar’. The cloud
itself is Maya-prakrti, the water particles are the subtle impressions (vritti-s) of each
budhi and the collective reflection of ether that it creates is Ishvar. Thus Vichar
Sagar defines this as:

is the
g to appease our hankering and

o3 o v et wiftie™s g3 | Aw 28H AH SR B niseondt 1a3 Il

The relected consciousness arising from the substratum associating with Maya
Like the ether present in clouds, it is the Internal Knower and free

Vichar Sagar, fourth tarang, verse 89

' Later texts such as Pafichdashi and Vichar Sagar describe Ishvar as a unified reflection of pure Braham
rather than an aggregate arising from the Jivas.
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Thus Tshvar is that which pervades everything like the thread in a piece of
loth. He is located within the budhi of all and is therefore the innerknower of all
antarjami). He controls all the external activities, monitors all inner conditions and
s therefore omnipotent. The creation of the objective universe arises from His

This infinite diversity and distinction constituting the colossal universe js
fshvar. Since this colossal form is divine in nature, it is considered valid by some
for worship. However, this is categorised as the most elemental worship or kanisht

- updsand. Pandit Ishar Singh Kashivale hag explained the statys of saguna Braham
will. This manifestation is said to occur in stages'. When Ishvar exists in the deep | in Virat form in Gurmat Sidhant: 1
sleep state (sukhopati) the universe exists in its embryonic form as a latent | . .
impl:ession ((vdsam’i]). \)Nhile in this condition Ishvar wills the creation just as 5 eH ga.@ 7t 28 it 79 e mfow W & '3 & fegrg T R
dream arises in the person who is asleep. In the condition of dreaming sleep AR fa unre ’;TF;;\ A Y ydtfemar @t WS Y| e e
(svapna) Ishvar imagines the subtle form of the manifestation and‘ is termed f;a@‘%sgﬁﬂﬂﬁ HaHUTH wUstas m\m 353 FF::‘} 3" |
Hiranyagarbha. He is the subtle body at the aggregate level, and creation remaing ol § Bumst & w9 A RIE QUT A1 Mit nrsidt = o
faint and indistinct as a creative thought (bhivand). Finally upon entering the Eg 3‘\6’3" K35 fer MR gggf—:r u ﬁ"d’?’@( FgUaT e .
awakened state (jagrati), Ishvar becomes the gross macrocosmic body termeq mli[t( U’SB(T STHRA Y= YA PR am{ W AP O fe frfrag 5
Viraf. The creation is now clear and distinct and all gross forms are seen. Sri Gurg fﬂa T Hl:r‘gm-r yey HGE ¥ A od ?‘u"’ﬂ?ir Hrarg waram =7
Ji describes this as: 3 fordt 3 mﬂm@maﬁ’ﬁﬁﬂmﬁk@za}
s % 13 Burer 5@ dEeE I 17 feR yar & oo 7 afs wae ot
fsaars odtnr AaTs odter wifsk Iadter {95 195 f9 faa adm Wéwmg%ﬁ&mﬁ%aﬁwauwm% g

Nirguna Hari has assumed the saguna form of countless diverse and distinct bodies By contemplating the teachings of the tenth Gurii and Sri Gura
one understands that the worship of stones is ins
that v

Granth Sahib |1
ignificant since it is worship of
ohich is hidden. Devotion to the Virat saguna form is said to be the

symbolic meditation upon the colossal unhidden form of Braham. Why, because
in this way one is performing updsands to all that is above, below and in

Sri Gurii Arjan Dev JT, Rag Sithi p.746

Sri Gurli Gobind Singh Ji has written:

T vt 98 QuT® | €9 A1 ald fos fer |

between in the eightfold directions including the sun, moon, stars and galaxy,

Y gfg 9 g8t &< | nnufg CURSGES E oyl this shakti form of the Virat form brings direct knowledge to the inner mind

) ) which is termed mukti, thus this is direct knowledge of Braham, and one is

The powerful and weak were created with the distinction between high and low ‘ removed of the five (tattvas). The original complete pure Braham only remains.
Mighty Kal (Ishvar) assuming bodies manifested himself in different forms

Thus about this updsand Sri Gurit Ji has written “The sky is the ceremonial
tray, the sun and moon become the lamps’ thus this manner is the real form of
511 Gurli Gobind Singh Ji, Chaubls Avatar Virat updsand. A manner of consideration which denies the existence of Ishvar

as Purakh is the false philosophy of those not possessing wisdom concerning the
nature of reality.

i i ies; ich describe an immediate creation (yugapal | )
! The Upanishads gcne.ra‘\lly fall into two ca&;gones. Ihose' wl}Lch e Sr1 Curmat Bigoq 5
srishii) and those describing a process of creation (karam srishfi).
? The constituent pants of the *body” are said to include; svarg, the heavenly realm, as its h.cnd; the sun n;llt: 5y Fﬂ Ty t us fou3 ¥ AgE fegre M HT TS A3y ﬁrgua‘
moon for its eyes; vegetation for its hair; Brahma, Vishni and Rudra as IIIS hc-zlﬂ'. the air elfzmcnt [ . ( A & B’ e
respiration (pran); ether (Gkash) for its body; water in the form ofoccans_ns'ns uring; fire to which qcvoxccs | :3813 OIS H 8% J=U€ é!ua fE’H’ J85 Fn-ﬁ?s' WAH'S
make offerings for its mouth; and carth and land for its feet. Changes in its three states of consciousnes!
determine the pralay or cosmic dissolution,
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1

Faw S fefs miet RO¥ UT9E gOH & & AU T 1) 1S JOH
forg G AR AU I |

j i by Sri Gurii Ji a considered representation is
sacred scripture written by ered r 4
gr-wnb3 ”w;; saguna Virdt Braham in the form of Mahakal.. The s.ky. is 'th.e
; iai tf , the sun and moon become the lamps’ from flus description it is
mre’;t:’:hat tZZ 'earth the sky, sun, moon and all others objects are‘ the )‘jorm (?f
:utgmm The Mahdlédl form of Braham is just like the form given in this
raham.
statement.

Sri Gurmat Digvijay, p.155

3 i ithin ti d space both at level of the

G signifies all that exists within time an '
The S;:::glgrn;;:e and the microcosmic individual thh. the mantra Oaflkér,
macro saguna Ishvar'. Being the controller of Mﬁyd-pmkr.tx, no.t only does He
ggnify Ereafioﬁ but also its dissolution (pralay). Sr1 Gurd Gobind Singh J1 explaing:

M2 339 ﬁfz@tmalwﬁwa‘raa"am%wﬁsﬁ’rawhju
%ﬁmﬁ;aafignggzwﬁfe | 37 d 3 Qufe A 33t B Ao

Just as countless waves are created on the ocean, the waves will merge back into the water
In the same way the conscious (chetan) and non-conscious (jad) is the manifest Virdt form
of Braham, all that is created from this will all be merged back into Braham

Akal Ustat, Bhujang Prayat Chand 87

! This is conveyed by the letters (akhar) constituting Oankar which are divided into *four quarters’ (Omkaran
padsho) according to the Manditkya Upanishad. This syllable 3 or 1 in Gurmukhi script is composed of
three letters (& + %+ ). 1, termed akar, is the sound ‘2’ which signifies consciousness associated with Mayd
when situated in the awakened state, thus Vairat Ishvar, @, the sound ‘o’ (okar), signifies Hiranyagarbha
Ishvar. The bindi " termed makar having the sound ‘am’ or ‘an’ signifies Ishvar in the dreamless sleep state.

m of
Nirgunpa Braham is accordingly signified as the unwritten (amatra) fourth quarter. Thus the actual for
gross manifestation occurs when Ishvar takes the form of Oankar. Bhai Gurdas Ji states in Var 39:

@i warg aifs 3 are U 33 Qurrenr 1

The form of Oankar manifested the thyee guna-s and the five tattva-s

Translation and Commentary 159

Hence Sr1 Gurii Gobind Singh Ji describes His form as
‘great time” and “great death’. That which is unaffected by time js also unaffected
by death. The title used by the Gura encapsulates the relatively false nature of
creation, since Braham is eternal and ever unaffected by Maya. A distinction is
also made between the respective spheres of ‘creation’ pertaining to Ishyar and
the Jiva. Whereas the desire to become many culminating with the manifestation
of colossal creation is Ishvar srishti (the creation of Ishvar), the Jiva’s endless false
Projection onto the same creation which arises as a consequence is termeq Jiva
srishti (the creation of Jiva). Thus creation can be likened to the Spider not only
creating the web but also producing the material from which it is fashioned.
Ishvar is both the upadan karan, meaning the ‘material’

or ‘proximate’ cause, and
also the nimit karan, meaning ‘efficient’ or ‘Instrumental’ cause!. It js therefore the

Mahakal meaning both

“"I&Eﬂfmmw:ﬁ@aﬁqhmmm
- R T O @ e |

He who lives on the earth but is also within it, wh

0 is unknown to the earth itself yet
whose body is the earth, who controls the earth from within, He is the Inner Ruler,
who is your own indestructible Self (Atma)

Brihadéaranyak Upanishad, I1. vii, 3

Braham, while remaining changeless,
pervasive, manifested as the diverse, colossal form of the macrocosm (brahmand).
At the same time Braham pervades each microcosm (pind) as the individual self.
Therefore despite the apparent diversity of forms, both the Jiva and Parmeshvar
share a common identity. The term ‘Soham’ perfectly encapsulates this truth. ‘So’
means ‘He’ or ‘That’ referring to Parmatma and ‘ham’ means ‘i’ or ‘I am’

untouched by time and space, is all

" This is a little more complicated than it seems. At the highest level of existence Braham is unrelated to either
€ause or effect since creation itself is dependent upon Maya. See question 62.
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referring to the Jiva. The relationship between brahmand and pind, Parmatma anqg
Jiva, is described as:

ﬁsqmisﬁisqmqw&arfz@afmﬁfuﬁ@ﬁﬁﬁwm‘f%u

Within the body that which is pervading the cosmos pervades the individual as the
individual life force while also taking the condition of the master of life force,.through the
union of the Gurii and Sikh' the essence of ‘'That I am’ is immersed into

Bhai Gurdas Ji, Kabit 47
34. How to Convey the Inconveivable

s q.  niEH AEs & AEs B uS @ fen J |
Ffagaad | L §

3. 73R g ot 3t & Sfenr BEPA?

To describe the knowledge of Atma is beyond the mind’s
capacity.

2. Thus why is it so? ‘ ’

3. Ifthisis the case then surely there can be no ‘knower"?

B

Question 1.

wires g, e ¥ nag fist foz st e At |

faEf e AR (viftmadt) FEET 3 A foe Bun a3 g
3 Y, R Frares fiew BT QU § TT9RT Y |

H niFes Faras e 3 1

fom feBoaz sfr S AT SB UI I |

"I IRF gua &8 FUadier I |

A wrzH gu 3 fel TR afonr 3 7 vt § fat w2 &
Bt ArEeT 0 38 0l

o

™o ow

Answer 1. Something cannot be known without being dependent upon
gross intelligence (mind) and indriyd-s (senses).
2. Why, because with the appearance of the gross awake state the

understanding of something especially subtle is desirable in the

! This is the *union’ of the Guri’s teaching and the Sikh’s consciousness.

Translation and Commentary 161

awakened state’s form of intelligence,

3.  Thus the gross awake state is false,

This is beyond the knowledge of the behavioural intellect

5. And the intellect of the knower of the supreme Truth is ;
‘Bodh’ or perfect knowledge. remed

6.  For this reason it is described as the Atmg Rup, so the Atm3 is
known by Atmi and none else,

b

Commentary

The question of Bhal Dyi Ram is
contradiction. If the mind cannot compre
anyone be said to be its knower? There
something can only be known through th
s) two points must be recognised. First
described in the question in which ¢
intelligible teaching given to a seeker

prompted by what appears to be a
hend the knowledge of Atm3, how can
fore when Bhai Adan Shih states that
e intellect (budhi) and the senses (indriya-
ly that he is responding to the context
he ‘knowledge’ being discussed is the
- the indirect knowledge termed proksh
gyin. Secondly, that he is considering only the states of consciousness in which
both the antalikaran and indriyd-s are active, thus the awake and dreaming states
and not the dreamless sleep state. The reason a clarification is to be made is to
avoid confusing this ‘knowledge’ with the pure knowledge that manifests in the
experience of turiyd, which does not rely on either antahkaran or indriyd. Hence he
has used the Punjabi verb ‘jan’ here denoting everyday knowledge and
understanding rather than ‘gyan’, the higher knowledge.

Which source of knowledge is considered to be free from error? In other
words, by which means can true knowledge be inferred? Epistemology is a
fundamental concern for all schools of Indic philosophy and as a topic of
traditional philosophical enquiry it dates back thousands of years. Clearly,
establishing the means of valid knowledge is essential for any model of
metaphysics. The correct inference of knowledge is termed praman meaning proof
orevidence. Note that, as Bhai Adan Shah has stated, the issue of intelligible proof
is only applicable to the context of the individual self in which objective cognition
flows endlessly in the awake and dreaming states. This being the case, the topic is
analysed with reference to the familiar ‘triputi’ of proof (pramin), giver of proof
(pramant) and that which is provable (pramaya). .

Without going into the complexity of the conclusions reached by eaﬂ.‘er
schools, Vedanta acknowledges six sources of evidence, namely direct perception
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] upman), non-apprehension (anupalabdhj),

(pmtyab‘h?, infeNnCEd(;’:::::“;;'z’t :Z:,arlt:g::zgti,)’ and)verbal testimony or that wh'ich is

presumption |lnferre aksh is knowledge arrived at through the direct perce}?hon of

heard (Shab{fd) ) P ety ontact with the senses. The process of direct perception hag

objects coming mtlo.:led in the commentary to question se‘venteen. I-j‘ratyaksh is

:he?i‘:zi] 'bneteont:r):)pf:rms non-relational (nirvikalap) and relational (sarvikalap). The
ivi 1 Z

. : f a thing, removed of jtg
; i ssential being (satya) O b ;
former is the percegtl}c:ir;eot;:hlea;er is the perception of the object along with jis

relational qualities, of obtaining valiq

: ns
characteristics. Anuman is_the use ;)fdlnfex'(ir:lf‘e:n?;)adr:;:nds =
knowledge. The infefe;tz:;lon]:;?n"\i,t:ncg: The classic demonstration of this is the
knowledge of an {nvafx::m behind a hill. The fire causing the sn.10¥<e is the thing tq
Sig}.lt ghsmake rls"c‘lgsddlu a), the hill is the subject in which it 1§ mferrgd (termeq
be inferred (terme: e t41 e’reaSOn (hetu) for needing to infer thfs knowl.edge.l The
paksh?, a-nd the smo ]ierever there is smoke there is fire 15 the invariable
association tha; “; dpti). Upman is the use of analogy, meaning to gain val.id
concomltanc; (t eh Zoljn p.arable similarity. The classic example ho?re is of a city
knowledge t routgu es into the forest not knowing what a gayal is (gavaya). He
dweller who ver;. 1tnforms him that it ‘looks like a cow’. Later he sees an animal
asks a forester w . He draws upon the knowledge of a cow and the forester's
he does not recogfflse-one to the other to correctly identify the gayal. Anupalabdhi
statement, cohmPar}ngis another means of valid knowledge. It enables the direct
or non-flp]:’l'ef ens“:;ence of a thing. Arthapatti or presumption is a particularly
Percephozlrze ::s aof valid knowledge in Advaitavad. The Vedanta Paribhsha of
Dlmhi(r)::éj makes a distinction between two fo:jm:,; the }E)rfsil:;mg;csg P;;’:P;t:jo:z

. tion prompted by wha '
:::;01; ::E:s ?)rxl\da t\f;fali:)elseu:vn:en corl:r)ubiner; with shabad praman for it allows the

apatti. T i that
! It is important to recognise the difference between anuman and arlhapam.‘ Tn'»: N)::Z:x sic:gc: if:;jcdgc
they cannot be considered two separate means of knowledg_c b.ecause arllff,a.nbtma ca{cgory 8 e
from an object’s invariable concomitance (termed the vyapti), t.hus }:na d:’g ;{ et ek
(inference). Take the phrase ‘Devdatta is fat but he does not f:at during t e” t},' .ss oo him 10 nfer
fat? For the Nyayika the invariable concomitance that eating is the cause of fa ?e ,Pis o ety calidis
Devdatta must be eating during the night. In other words he argues that‘ arthapatti e i hotprand
cause from an effect. Veddnta Paribhasha explains the need for arl{mpaln to .be con51kc e ot .
by returning to the Devdatta example. The sentence remains inexphgable until we ma! ; e arthdpalls
Devdatta is eating during the night. While anuman reaches a conclusion l_hrough direc O e resumption
an assumption drawn from an established fact. Thus the literal meaning of the ter
(@patti) drawn from a thing (arth)’.

Translation and Commentary

163

seeker to fully comprehend the implications of 1
of this would be to deduce through Presumption
*The delusion arising from the three guna-s of Maya ha
this pain is ultimately false, otherwise the knowl
to destroy it. Shabad praman is valid knowledge
meaning of words heard. Apart from this Jast
error. The word shabad does not mean hearing in

evealed statements, An example
that when S Guril Ji states that
s come, who can explain this pain?’
edge of Atma would not be able
gained from comprehending the
category, all others are prone to

: ; : ity as ‘unauthored scripture’,
Considering that it has an alaukiks or ‘transcendental’ origin, shabad praman is

inherently free from error. If someone obtains defective knowledge from listening
to it the error is caused by the interpretation of the scripture, not the scripture
itself. The Tarka Samgraha, a text summarising the teachings of the Nyaya and
Vaiesika systems', acknowledges the unquestionable authority of shabad pramin:

K
Elceaitnis s SRR I
The Vedic statements being the pronouncements of Ishvar are all authoritative

Tarka Samgraha, section 6 verse 4

Being revealed by ‘Ishvar’ makes scripture an unquestionable source of
indirect knowledge?. This status is only accorded to the srufi category of scripture,
meaning that which is ‘heard’ or revealed, rather than the simrti, meaning that
which is ‘remembered’ generally denoting the Purinas. The early Vedantic

"In fact these two systems only developed pratyaksh, anuman and upman adding a fourth anulfhav meaning
erroncous apprehension. Purva Mimamsa which preceded Vedanta presented all six forms, yvh:ch were then
modified in light of the Advaita position. The Tark Samgraha continues to be.a text sﬂ:ldled by !*l.lrmalas.
Even recently the Arth Bhav Pradipika by Sant Mukhtiar Singh Sarang uses this Sanskrit composition as a
basis for the delineation of the khat praman, the six forms of valid knowledge.

? There are differing interpretations of what is meant by apaurushya. The Purva Mimam.sa position on !1::
‘unauthored’ nature of the Vedas rests upon the argument that the Vedas are eternal. Advaita Veda;lt’{ on y
other hand accredits the Vedas with a point of origin. The crux of the issue comes dm:vn to fhe rel altlo:l: : s
between Tshvar as a creative reality and the Vedas arising from Him. Vedanta functions QIffcr:: )t'.mi! -
tPproach and resolves the problem by recognising Ishvar, sagima Braham, the one who mediates

actions (karam phal), as the source of the Vedas.
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(pratyaksh), inference {anuman), analogy (upman), non-apprehension (nnupalabdhi)
presumption inferred from facts (arthapatti) and verbal testimony or that which, is,
heard (shabad)'. Pratyaksh is knowledge arrived at through the direct perception of
objects coming into contact with the senses. The process of direct perception has
already been explained in the commentary to question seventeen. Pratyaks), is
divided into two forms, non-relational (nirvikalap) and relational (sarvikalap). The
former is the perception of the essential being (satya) of a thing, removed of its
relational qualities, while the latter is the perception of the object along with iy
characteristics. Anumdn is the use of inference as a means of obtaining valiq
knowledge. The inferential knowledge (anumiti) depends upon the prior
knowledge of an invariable concomitance. The classic demonstration of this is the
sight of smoke rising from behind a hill. The fire causing the smoke is the thing to
be inferred (termed sadhya), the hill is the subject in which it is inferred (termeq
paksh), and the smoke is the reason (hetu) for needing to infer this knowledge. The
association that wherever there is smoke there is fire is the invariable
concomitance (the vyapti). Upman is the use of analogy, meaning to gain valiq
knowledge through comparable similarity. The classic example here is of a city
dweller who ventures into the forest not knowing what a gayal is (gavaya). He
asks a forester who informs him that it ‘looks like a cow’. Later he sees an anima]
he does not recognise. He draws upon the knowledge of a cow and the forester’s
statement, comparing one to the other to correctly identify the gayal. Anupalabdhi
or non-apprehension is another means of valid knowledge. It enables the direct
perception of an absence of a thing. Arthapatti or presumption is a particularly
important means of valid knowledge in Advaitavad. The Vedanta Paribhasha of
Dharamr3j makes a distinction between two forms; the presumption prompted by
what is seen and the presumption prompted by what is heard. The second
category takes on a vital role when combined with shabad praman for it allows the

! It is important to recognise the difference between anuman and arthapatti. The Nyaya school argues that
they cannot be considered two separate means of knowledge because arthapatti merely infers knowledge
from an object’s invariable concomitance (termed the wyapti), thus making it a category of amuman
(inference). Take the phrase ‘Devdatta is fat but he does not eat during the day’. How has Devdat!a' become
fat? For the Nyayika the invariable concomitance that eating is the cause of fatness prompts him to mfer_ that
Devdatta must be eating during the night. In other words he argues that arthdpatti is to mcrel)t establlsh_ﬂ
cause from an effect. Vedanta Paribhasha explains the need for arthapatti to be considered a distinct ,{Jra";’l:
by returning to the Devdatta example. The sentence remains inexplicable until we make the presumr"im'l l‘?s
Devdatta is eating during the night. While anuman reaches a conclusion through direct inference, arlhﬂpﬂ”fo“
an assumption drawn from an established fact. Thus the literal meaning of the term is ‘the presump!!
(apatti) drawn from a thing (arth)’.

B e

Translation and Commenlary

to it the error is caused by the interpretati
itself. The Tarka Samgraha, a text summa

: rising th i -
Vaidesika systems!, acknowledges the unq § fhe teachings of the Nyaya and

uestionable authority of shabad praman:
N

Al i’ail?ﬁalmdﬁa ST )
The Vedic statements being the pronouncements of Ishvar are all authoritatie

Tarka Samgraha, section 6 verse 4

Being revealed by ‘Ishvar’ makes scripture an unquestionable source of
indirect knowledge?. This status is only accorded to the srufi category of scripture,
meaning that which is ‘heard’ or revealed, rather than the simrti, meaning that
which is ‘remembered’ generally denoting the Purinas. The early Vedantic

"In fact these two systems only developed pratyaksh, anuman and upmdn adding a fourth anubhav meaning
erroneous apprehension. Purva Mimamsa which preceded Vedanta presented all six forms, which were then
modified in light of the Advaita position. The Tark Samgraha continues to be a text studied by Nirmalas.
Even recently the Arth Bhav Pradipika by Sant Mukhtiar Singh Sarang uses this Sanskrit composition as a
basis for the delineation of the khat praman, the six forms of valid knowledge.

* There are differing interpretations of what is meant by apaurushya. The Purva Mimamsa position on the
‘unauthored” nature of the Vedas rests upon the argument that the Vedas are eternal. Advaita V:dinm_ on ﬂ_lc
other hand accredits the Vedas with a point of origin. The crux of the issue comes down to the rclatxogsﬁlp
between Tshvar as a creative reality and the Vedas arising from Him. Vedanta functions d.ifferemly in its
approach and resolves the problem by recognising Tshvar, saguna Braham, the one who mediates e SRR
actions (karam phal), as the source of the Vedas.
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scripture the Braham Sitra-s composed by Badarayan goes further. With regard tq
the knowledge of Braham only scripture has authority as proof:

ATl

The scriptures (alone) are the means of right knowledge

Since Braham is an absolute reality rather than a mere subject of study, the
role of reasoning and other praman-s are accepted. They are not to be
implemented independently but in a corroborative process with scripture through
such practices as sravai, manan and nididhydsan. In light of these considerations jt
is unsurprising that Bhai Gurdas J1 refers to a ‘Gurii darshana’ and that Nirmals,
Udasi and Sevapanthi literature occasionally refer to Gurbani as ‘Gurii shastra’ or
‘Gura Ved’, for it evidently belongs to this same category of revealed truth!,
Although only recently published, the Ukat Bilis granth composed by Pandit
Mangal Singh Ji in 1851 contains a very terse overview of the epistemological,
ontological and metaphysical position of Gurmat Sidhant. On the issue of proof
Gurmat is said to favour two means; the evidence arising from shabad praman
(Gurbani) and arth praman (presumption prompted by the shabad). Therefore
correct knowledge is that which is heard and then meditated upon?. For Advaita
Vedanta the Vedas, particularly the Upanishads, constitute shabad pramap, while

for Gurmat it is the Guri updesh:

»"rﬁﬁavﬁggewéfmm&fawﬁu

The ambrosial speech describes truth meditating upon which one obtains knowledge

Sri Gurid Angad Dev Ji, Sarang Ki Var p1243

the characteristics of correct scripture; upakram
abhyas the repetition of 2
dented aspect of teaching,
h exemplification

) Indeed Gurban contains all six criteria of the shatvidhlinga,
and upasamhara the method of beginning and ending the explanation of a topic,
teaching applied to different contexts, apiirvia meaning an extraordinary or unprece:
phal being the description of the fruit of the teaching, arthavad meaning 2 teaching througl
and upapatti or the use of logic and reasoning to support the teaching.

2 The categories of shabad and arth also refer to the Mimamsa concept of bhdvand meaning activities
conducive to the realisation of something. For an action to be achieved it must first be incited verbally
(shabad bhévand). Then it is objectively acted upon and realised (artha bhavand). These signify the
articulated creative urge and objective creative urge.

Translation and Commentary
165

Bhai Gurdas Ji explains:

I QUEA 3 79 AU ¥B Ruw mafy
Y H913 HOE3 W5 7y
mmmmwmmmﬁmm%%n

o

Admission is through the Guri U 7
pdesh which ioi ;
by contemplating the shabad the mind b: e i o)

' . COINEs unconscious (tul.l ya,
1
FI om fhe Sl gh CU'"PaSsronﬂfe glance ﬂ”t ‘easures are ob ain )
test g res ar 4 Ed, when one has beCOIﬂB

i . i
immersed in the Gurit's knowledge the state of Jrvanmukti occurs

Bhat Gurdas [i, Kabit 57

While the mind draws upon all si i

form, it alone cannot arrive};t truesrnl:vi?::;gtz L!}fec:'uknowleldg? Fikthg r.mmdane
through hearing and contemplating the knowledge revl;ac;:ctiol;)gl;a: é‘:‘:l_t)’- O“:l)’
mind facilitate gyin. Bhal Adan Shah defines the limits of what Zan be corllv:andt .
the seeker by explaining that higher experiential knowledge is be on)c,le tlto
capacity of the intellect (budhi). When the intellect transforms itself into simeth' :
capable of facilitating the pure knowledge of Atma it is in fact bringing about"i]tg
own destruction (manondsh). Thus the term ‘bodh’ used in the last part of the
answer is not the continuation of the budhi but the purified consciousness that
exists in the state of Jivanmukta'. Why does the functional budhi no longer exist?
Because in that state antalikaranvritti no longer arise and simply fade like the ﬂam;e
of a lamp that has run out of oil. The pure consciousness that engulfs the budhi is
thus deserving of the term ‘bodh’ meaning perfect wisdom. Bhai Adan Shah
clarifies that the ‘bodh’ he is referring to is the Atma itself, for only Atma can
know Atma. As the Upanishad states:

g3 & Y qeusi w3 70 AR ARG W |

One who knows that Supreme Braham indeed becomes Braham
And in his lineage there is not one who is born without knowledge of Braham

Mundak Upnnislmd, 3.ii.9

di Sankaracharya’s dtma Bodh text. In it he likens this

1
The description of this state as *bodh’ dates back to A
in Adhydtam Prakash in salok 121.

state to being immersed in the ocean of bodh (salok 42). This is also stated
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35. Crossing the Ocean of Existence

Answer

.

qo.

a.

s g & g e i @gfen 3 € 5@ 37
Why has this been described as facilitating the crossing over of
y

the worldy ocean?

eaingsm,a?ﬁuizf%rl :

m%ﬁ@,ﬁm§maﬁ,wm
g |
At aEAg |

5 &t 2 | §
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€ T AaI3 USB [REGES) ‘
wig ¥ feg yreaH 5 U2, 351 faprs TTRS U35 B9 T A
émﬁsaw%awmafmr%l\ §
%&%ﬁﬁw,m(uaa@)feﬂaﬁé?mwa%naun

This is a metaphor for that gross awake state, which becomes
crossed over. .

An exposition of the thoughts and actions relating to the gross
awake state as a characteristic of a scripture;

Such a scripture is a false scripture.

The essential nature of the orator of that scripture becomes
unmannerly. . .
And that which enquires about the non-existence of t-hiifs
awake state, that is the Satigurti and that is a tru(? scriptt ar;d
Whether in Sanskrit, whether in Hindi, whether in Fa;Sél,l
whether that orator is a Brahman or (dog-eater) Chanda'.

. ition, that
Regardless of which caste, which ashram, which condition

Translation and Commentary 167

Satigurii is undoubtedly the form of God.

8. By receiving that wisdom from the Satiguri, and Crossing over

from the pride in body and €go, the ocean of existence becomes
crossed over and one js saved.

9. The dissolution of that world
(dissolving on the surface of t
10. And if this higher action (dis:
effort, dispassion and other
sake of knowledge, and the
the sake of destroying desir
11. In upholding these
that greater aspira

has happened just as moss

he pool).

solution) was not obtained, then
sadhanas were maintained for the

Path of karam was maintained for
es.

practices there is dignity in the mind, until
ton arises.

Commentary

The teaching is that the ‘ocean of worldly existence’, a phrase used frequently
in Gurbani and earlier scriptures!, is purely a metaphor for the gross awake state.
To ‘cross over’ the ocean is to end the identification with the body and ego.
Usually the use of this metaphor follows with an explanation of how to ‘reach the
other bank’ — the achievement of liberation. Bhal Adan Shih modifies the
metaphor to convey the reality of ‘crossing over’. Rather than the dualism implied
by reaching the ‘other bank', crossing over requires the active dissolution of your
personal ocean of worldly existence,

One quintessential aspect of the Gurmat doctrine makes its appearance further
into the answer - that the hierarchical structure of the varanashram dharam has no
bearing upon who is qualified (adhikari) for liberation (moksh). There has always
been an apparent contradiction that although the purport of the Upanishadic
doctrine seems to undermine the traditional varandshram dharan — with the former
insisting that the projection of difference is the cause of bondage - generally the
traditions that arose cut of Vedanta enforced the stipulation that only the dvaijati

1 in 51 Gurd ahi
The term bhay sdgar which has the same meaning is used a number of times in Sri Gurii Granth Sahib (for
txample see pages

220 and 403). Also sce dohra 119 of the utfarkand section of Sri Rﬁmcharirmﬁnfzs by
qosvimi Tulsidas Ji, §7 Bhagvat Purdna uses this phrase in Sanskrit and the interchangeable phrase ‘bhav
Sindhu in section 4,23.39, which is also used in Sri Gurii Granth Sahib on pages 508, 873 and 1298.
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prerequisite qualification for the study of ?mhanmidyml
for this tradition is intelligible, that the aspirant must be
well versed in Sanskrit, in practice it denies a .major section of humanity ?cce?s_ to
revealed knowledge. This mindset a]so_limlts the' scope for a more intuitive
knowledge of Oneness. Mirroring Sri Guril Ji's teaching, the autl'-lor s'tates that one
who knows the reality of Parmatma and who teache§ theit Wth}T 15.bf%y0nd the

ass awake state is the very form of Braham, the Satigurii. That 1ndnvu§ua] may
i of Brahman caste, that individual may be Al outcaste Chandal®. Bot,
designations are meaningless in this context. Sri Gurii JT has stated:

Fe A QuRH 99 9@ I8 AT
mfggéu%ﬁaﬁzmwkmmwu

or “twice born” had the
Although the justification

Kshatriya, Brahman, Siidra, Vaishya, all four castes are equal with regard to the te.zaching
God resides in each and every one, O Nanak in Kalyug one is saved by becoming
Gurmukh and reciting the Name

Sri Gurii Arjan Dev JI, Rag Sihi p.748

vt grovg A 8n BuR findfa €373 | fufs FrfsB yg niusT aad f3AfT 398 1

Kshatriya, Brahman, Sadra, Vaishya and Chandal are all saved through
remembrance of the Lord
Ninak wishes to be the dust of the feet of those who know the Lord

Sri Gurit Arjan Dev Ji, Rag Gaurt p.300

! “Twice bom’ refers to those who have undergone the upanayana sanskar, the Vedic initiztion rite in which
the sacred thread is bestowed. This is only possible for Vaishya, Kshatriya and Brahman castes. Wearing the
sacred thread (janeo or yagyapavita) marks initiation into the first dshram of celibacy and study
(brahamachdrya). The refusal of Sr7 Gurii Nanak Dev Ji to undertake this sanskdr at the age of nine illustrates
the relative value placed upon upholding the varanashram model of dharam.

ZIn the past they were considered the very lowest rung in the social hierarchy. Because of their tradition of
hunting and eating animals considered unclean, they are also referred to as supach or svapach meaning ‘dog
eater’. Bhagat Ravidas Ji has said of Valmiki in Rag Kedara on page 1124:

B B3 w3 A3 3 fan o 33 11

The enemy of dogs, outcaste from all others, he fixed his love on Krishna (and became liberated)

Translation and Commentary 169

These statements are in marked contrast to traditional stipulations about who
can be a gurdev. In the Vedic tradition only a Brahman was considered qualified to
pecome an intiating guri in matters of spirituality!. Shudras, women and
outcastes were exempt from initiation. A sense of caution existed even among the
more liberal Vaishnav traditions. For example the Hari Bhakti Vilas, a code of
conduct written for the Gaudiya sampradaya, categorically outlaws the initiation
of a disciple of higher caste to that of the gurg, regardless of what caste the gurl
pelongs to, on the grounds that the prevailing dharamic laws forbid it>. Sant
Gampiiran Singh explains the reasoning behind this kind of stipulation in his text
Gurmat Sidhant Byora®. The Sikh Guriis considered all sentient beings capable of
pecoming perfect. It is taught that all should be recognised as one (‘979 =95 & 25
gg’). Because the system of varandshram dharam sustains a false sense of identity,
the teaching of the Gurit declares its redundancy when pursuing Brahamgyan.
svami Sadanand Sevapanthi reasons:

nis R SR T3 75 1 A S 5t foRd A8 Hre o
373 T9THH Ja9 Il fanrfer a9 He T Sera

Knowing the body to be the physical sheath,
you should no longer take avowed pride in it
Thus varandshram is egotism - renounce it and turn to inner contemplation

Gyan Sudharasa, chaupai 50

This ‘inner contemplation” should culminate with the knowledge described
here in the Vichar Mala:

' Some argue that varap was originally a product of virtue rather than parentage. There are indeed examples
of Puranic personalities changing their varan later in life as a result of their actions. In the Mahabharat the
sage Vasistha allows Visvamitra, a Kshatriya, to become a Brahman through virtue of his leaming.
Visvamitra went on to become an initiating guril himself.

*Sce saloks 51 1o 53 of the first Bilds.

* Sant Sampiiran Singh, Gurmat Sidhant Byord, page 50. He reasons that just as the social status of a wife is
determined by the caste of her husband, similarly the Gurii determines the devoted Sikh's position on caste.
By taking complete refuge in the Gurii and recognising only one supreme, formless ishfadev, the Sikh
necessarily breaks away from the jarf system. The Guril’s casteless ‘ajari” stance breaks away from the Hindu
tradition of appropriating an ishfadev that is complementary to one’s particular caste.
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Wma%zag@gfnymaw | Y35 nirSH Ba I Bfd We BE HU mny |
Without dshram or varay, neither deva nor human,
Neither guri nor sikh, without righteousness or sin
Complete Atma, of a singular nature, no lesser or greater,
neither with nor without any quantity

Vichar Mala, Seventh Bisram, dohry 5

The above stanza describes turiyd, the realisation of Atma, in which all theg,

forms of differenc :
longer recognising the distinc
intellect. The behaviour of this

tions driven by the conceptual language of the
person appears normal and functional but Withip
they are eternally pure and completely unattached. For this reafc;n th,e Jivanmuks,
is described as ativarandshramin, literally ‘the one beyond varandshram’.

Bhai Adan Shah also rejects the elitist notion that the knowl.edge of truth g
only be expressed through one particular language. As the tea;hmfg Of.the Munga
Upanishad quoted earlier explained, the know'/]edge to be sought a te.r 1S not of the
mundane kind but a direct (aproksh) realisation (anubhuti). To describe and tea
about the experience of the ‘gross awake state’, the worldly knOWI?dse and the
gross objects of perception, is false for it only pro}ongs .the ]iv(:a 5. ignorance,
Articulating the relative falseness of objective experience is not limited to any

e.
langl:l;a,-gthe disciple possessing inner purity the teach‘ing of the S:jltigurﬁ prompts
the atyantika ‘dissolution’. For those of lesser spiritual mat_unty the wisdom
inspires and nurtures the sidhana-s that lead to the state of gyan. It also prompts
the seeker to perform desireless actions resulting in the absence of vasnd. Srimad

Bhagvad Gitd explains:
T s SIS FHA: | a2 T Hiead GHER: TR

This man becomes bound by actions other than those actions meant for the supreme Lord
Without being attached, O son of Kunti, you should perform action for Him'

" In this salok the word yajria signifies Bhagvan. Thus ygjAdrtha is interpreted to mean ‘performed f°'h'h:
Lord’. Rather than mere ‘sacrifice’ in the sense of stipulated Vedic ritual, the actions being refered to ;’_
include all those in accordance with dharam. This interpretation follows the commentaries of both St
Madhusiidan Sarasvati and Srila Baldev Vidyabhiishan.

e cease to exist. Henceforth the individual is a Jivanmukt,, no |

Translation and Commenlary
171

Srimad Bhagvad Gitg, adhyay 3 salok 9

Actions dedicated to Bhagvan are action,
Ending the attachment to the result of his ac
aumber of further qualities. Gurbani des
parmatma results from actions motivated by

$ unprompted by any selfish desire,
hfms enables the seeker to cultivate a
cribes how the ‘marriage’ (viah) to
truth and purity:

fr3 s g Ay el oy 3 g w2 et

That work of yours Yyou control, more work does not happen
The Gurinukh understands that this work is of truth,
contentient, compassion and righteousness

Sr1 Gurit Nanak Dev JI, Rag Asi p. 351

When all of these virtues are imbued within the individual the “dignity of
mind’ described in the answer manifests. That mind controls the incessant flow of
selfish motivations, replacing them with a sense of humble, compassionate
selflessness. This Saint-like conduct enables the seeker to become detached from
worldly experience just as the lotus remains within yet untouched by the water
surrounding it. Actions and qualities opposed to these virtues only sustain the
‘indignity’ of suffering in bondage.

36. The Nature of Jiva Atma

YA A, Hrenr I3 7, w3 ye gew A |
faret fore a9 va ug Gufipr 3t Har U8R Y
3. 7 HA & fore fedl 913 fa@aw fenfiss adt?

L

Question 1. That Maya is like the night, and ‘Purakh’ is like the sun.
2 With the sun’s look upon Maya the son-mind is created, buta
doubt arises.
3. At the sight of the sun how could night have stabilised?
839 q. fome3 o fa nigr seter ¥ |
2. A3 nid R BT
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Answer 1

10.
11.
12.

13.

Commentary

B}.léi Dya Ram explains that the chidabhds is the product of the ‘enli
consciousness of Braham interacting with the ‘darkening’ power O

Vivek Pradipika

e a3ty 336 & t fed FET W YT T |
f2 goois fed A &= |

. IWAt HEY |

g SHA HF R e |

IHA o fag ned |

Wﬁmwmmmwmﬁfgmﬁ 3¢

Only one aspect of the {llustration is to be taken.

All aspects are not to be
Neither that sun is simil
this night.

The essence of Maya is of the three qualities.

One is sattvaguna which brings about the illumination of the

taken.
ar to this sun nor that night is similar to

four antahkaran.
The second is rajoguna which brings about the manifestation of

the sense-organs.
The third is tamoguna which brings about the production of the
gross body.

These three only mani

consciousness.
Just as within the universe, sattvaguna produced the devtas.

The predominance of rajas produced mankind.
Both rajas and tamas produced animals, et cetera.
Tamas produced plants and trees, et cetera.
Therefore as only ideas have entitled, the illumined
consciousness will go and manifest all as that.

|

fest through the illumination of reflected

ghtening’
¢ Mayd |

Translation and Commentary
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Deriving his conclusion from his direct percepti :

can co-exist with blazing sunlight. Reb:ki:;p;}?; g)'l;g;:‘;mh’es a!sks how dfxrkn@:ss
author wams_ him against relying upon metaphors dra mter:rebahon, the
experience. Bhal Adan Shah corrects the error through a det. v;n; om WW
how the world of experience has manifested itself! Thial e EXPla‘nahc'm of
accordance with Sri Guri Nanak Dev Ji's t eading; s s explanation is in

feg g FaHT f&g M T | fegHs de 33 3770 1

This mind may prompt actions, this mind may perform righteous deeds
(Yet) it is born of the five elements.

Sri Gurii Nanak Dev Ji Rag Asi p.415

sii Guril Ji upholds the traditional explanation of how the particular form of
Jiva Atma emerges from the gross elements. The mind or antahkaran is said :)
arise from the sattvagunic aggregate of the five elements (bhﬁ-ts) lsandit K ?
Harbhajan Singh J1 explains this process thus: R

3 o fZaE 9U 3 3R I aen g3 S I I IR
m%ﬁgﬁ?%@%%llwéw'mmﬁ?émém;?hag
ﬁm%n;m»h%mﬁ;aééngaz»?n%mu?eﬁaﬁﬁ
wm%ﬁﬁ@uﬁ%wméaﬁwnﬁ%mfé@@ﬁﬁn
=G & O g A 3 TR vt X T g R 3 ue e A 9 ge e Y
Gure et & o @ WA 3 g fem i A d9 oo R GuR
wg e 5 & Bd AZ g A 3 g0 aas Bl 3 1 7 figh ST mw
limsn%ru W5 g0 93 nidad | ot He gfr et a9 1 fer S R
9 oo fBvw Joaa fieu e 87 € U9 YT |l fes AT gRg &
Ay & g AT A9 T I )

1

lemeo';‘:;;l’}jf’f i;i“;,e question doe.s ra_ise a nzlevam issue. concerning the Jiva condition. F{.ﬂther than atlthe

The answery'a ﬂ: .sf var, are the avidyd a"f‘ kz.z(a_vlh consciousness of the Jiva totally oppositional categories?

et :15 that J1 the|presence of on:: sxgm.ﬁcs the c?mple‘te absel}c_e of the other, how do. w{c manage fo

consciouse cep cam .SleCP ( A '. pati)? For in ) this cox:ndmon no an!alllt.aranvrml-s .occur in

of i ss yet avidyd «?om}nates. This is because consciousness is the unaffected witness to the ignorance
idyd. Only the reasoning itself about the nature of self and avidya are truly opposed.
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_s (sattva, rajo, tamo), so the elements
As Maya is of H'F {og,"t}?{ )gi:,i,e ;ut’;‘:'ei ‘(gm,m-s. The sattvaguna pnrf of e_ther
(bhiats) a‘ISO ﬁmcho'ce that produces ears. The sattvaguna pzfrt of air (vayi)
(akdsh)‘ is the St;”" the sattvaguna part of fire (agni) determines the eyes, the
deleruines the :Of’z:mter (jal) determines the tongue, the satt.vagftr{n part of earth
sau.vag_"l;” 1p mnines the nose. In this manner the five gyan Ridrey .as OPURIANS of
(prithot) deter uced, and the rajoguna part of akash determines the speech
knowledge are o . ar; of iy determines the hands, the rajoguna part of agni
organ. ?I'hc rz}?ogu:1 tZe rajoguna part of jal determines the genitals, th.e ra;:oguu::
detcnmnes:; e'J:Zt;rmines the'anus, in this manner the five karam indriyds or
M afi;tt:czilion are produced. And when the sattvaguna parts of the five
erilrzt:nts meet, the antalikaran or inner organ is determf'ned.. Thuz ::}e’ :ﬂuse oj.‘
mental modifications prompting the experience of duality k'S O(f x T antl?ers,
man (mind), budhi (intellect), chit (conscwusness‘) and ahankar (ego). Sometimes
these are said to be two as man and budhi. In }‘Ius lfmnner there are ﬁve' sensory
organs, five organs of action, both mind and xntellzge'nce and. the five life fOrces
(pran). The collection of these seventeen components is described as the sitkham

sarir or subtle body.

Tattva Prabodh, p.7-8

The antahkaran is subdivided into four components. This is also the model
taught by Sri Guri Nanak Dev JTin Sri Japuji Sahib:

38 w=imr mafs i3 His gfa

Here is forged chit, ahankar, man, budhi

One interpretation of this statement is that surti indicates consciousness or
chit. Mati derives from the Sanskrit term mamtav or mamtia meaning the pride or
arrogance which arises as a consequence of the self-engrossed ‘I’ (ahankir). These
are combined with man and budhi.

In Bhai Adan Shah's answer he explains the process by which reflected
consciousness interacting with the three guna-s of Maya produce the three
components of the Jiva’s body. The component manifested depends upon the
inherent quality of the gupa. Sattvaguna is the mode of purity and luminosit?’/
rajoguna is the mode of activity and energy and tamoguna is the mode of inertia
and darkness. In the fourteenth chapter of the Srimad Bhaguad Gitd it is explai"ed

Translation and Commentary 175

that the guna-s arise from prakrti - Maya in the form of insentient material creation
_ and bind the Jiva to the body. This prakrti should be understood in the way
padarayan has described it in the Braham Sitra-s - as a modification, along with
the accompanying category of purush, of the single reality that is Parmatma. Thus

prﬂkfti is not a real and necessary substance, as the dualistic Samkhya philosophy
maintains. StT Gurl Ji describes purush and prakrti as contingent creative
processes, rather than two eternal and distinct substances:

e @i fsfs ar 1 7 ofss ya w1 7 |
37 3 913 30 famarar | Y9y yfgfs 7g gy fgrer i

Initially Ongkar was uttered and from this sound the whole world exists
From this the world expanded through the dual aspect of purakh and prakrti

Sri Gurii Gobind Singh Ji, Chaubis Avatir pauri 30

Bhagat Kabir J1 also describes Maya-prakrti:
I IT 3H IE A3 IS FI 2T It 18wl |
Rajoguna, tamoguna and satoguna, these constitute your total Maya

Bhagat Kabir Ji, Rig Kedara p.1123

Considering that the antalikaran, its sensory faculties and the objects it
experiences are all the product of Maya, for consciousness to transcend the mind
in the state of turiya is to also transcend both time and space. To go beyond the
three guna-s, becoming what is termed ‘gunatitya’, indicates the end of the cycle of
birth and death as the Bhagvad Gita explains:

TR St SERTRAR,| SrATegSIg AR SHamEge |

Having transcended these three guna-s, which are the origin of the body,
the embodied one, becoming free from birth, death, old age and sorrow, attains immortality

Srimad Bhagvad Gitd, adhydy 14 salok 20

Thus the components of the Jiva described in the answer which arise from the
three qualities of Maya only exist when they are illumined by the reflected
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tma. To demonstrate this point further the author describeg

oss at the level of shvar, who is the aggregate of reflecteq
the same process ame three guna-s define the differing realms of creatio,
sa;gm,m Braham. Its cause is explained using the
desire in the form of an imaginative resolve or
asciousness. In other words the apparen;
te and distributive levels exists due to the

consciousness of the A

consciousness. The s
within the colossal Virat svarip of
terminology of the Yog Visistha -
sankalap manifested within reflected cor
experiential world arising at the aggrega
imaginative resolve.

37.Maya as Desire

uRs q  ufd e ot fm3 yy fRfe 6&3’1‘ I _
’ 2. ﬁnﬁ;-nfeaamya@uﬁwma’rm@uﬁmnmm
widt F 7ar3 < 83U & nidl »rdt?
Question 1.  First Maya came into existence on which Purakh placed His
sight.

2. By thatsight, son-mind was created, and the mind created the
world of experience. Is it that thing which came forward for the
creation of the world?

€39 q. Hlemraguferd |
2. nafereua I 30|
Answer 1. The form of Maya is desire
2. And seeing is the ‘Purakh’.
Commentary

. Bhai Dya Ram's question postulates three things; Maya the ‘illusion’, Purakh
(Ishvar) ‘seeing’ or imagining, and the mind-son (iva) arising from the two,
which projects a further world of experience. At the samashti level, consciousness
associated with Maya as Ishvar wills the manifestation of creation. At the vyashti
level,.consciousness affected by ignorance as the Jiva imposes its own worldly
experience (saimsdrd) upon the manifestation. Bhai Adan Shah responds by simply
decon'structing all of this to its root cause — the desires arising in reflected
consclousness associated with Maya. The desire of Purakh in the dream state

Translation and Commen tary
177

prOduces creation. The vasnd-s of the Jiva are the r

5 .
Samhitd has said: ot of its bOndage_ Ashtavakrq

m@w#{aafﬁﬁamua?w?rmfwﬁmwmucu

. Vﬁsr.uisb alone are the world, therefore renounce them all
he renunciation of desire (. vasnatyag) is the renunciation of the world
thus now yoy may live anywhere

Thf 1’rlr}11p.)11c:1lflon is that Ma)’é is not something that has been created
separate “thing’ from Braham in the dualist sense of a God as Creator with N?'S ;
. : i -
as its autonomous process of creation, Maya neither truly exists nor does it tr?x);a
y

not exist.
38. To be Rid of Pain
yis . O USIY X vy e § Ay ofy
€ 3 B |
2. foeds fa® @ Tew?
Question 1. The in_dividuated person is surrounded by many kinds of
sufferings.
2. How is he to get rid of them?
839 A YW 59 3% 3
g q Waﬁnymﬁw%waga%w%nfamm
ﬁﬁ'ﬁ?a@ W W S 3, AAU 3, feu 3, 2ol fres” |
2. fenem%ﬂnnqauﬁm?aﬂ,aném%@mil
3. AE gfa § nees wrfew 95 |
8. "MIBHETTTITY |
U "ISInT IS 3R neE Y |
£, wﬁw@rﬁwmﬁ%?wﬁ,ﬁ%nﬁamwma’f
3, N fedsa e 3t 32 | o
2. Mo sestawrvtay
T nmﬁmﬂﬁéﬁwmaﬂwm%@w@m
YIU3 3R I | o

€. feR T3 fang A, sy e 3w
Q0. BY, &dl, MUNTE nifag |
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7 st 85t o § »u 51 IS AUTE I |
:j- fvﬁw%'w-aﬁmifeuéawu =N

<

If the pain has been obtained from losing wealth, et cetera, then
Answer - he rtwcntion of suffering is obtained by contemplating ang
t“hlpido.rim; ‘that (wealth) is a cheat, that is a snake, that s
considering - ‘tha B

i equently leave it'.
oison, consequently . .
?‘hus the tendency towards possessing wealth is due to

; i 3 gratification.
indulgence in sensuous gra ; ' . _
}I["he ei’me thing put the veil (delusion) on intelligence (budhl)_
And both mind and body have become entan{;led
And the fear of a thief and a king is ever certau.\.‘

If the pain is caused by disease, et cetera, then it is to be.

understood that this body is the very form of pain, and is

continually the enemy of happiness. .

Upon detaching from such an enemy a place of happiness

occurs. . . -

8. Thus that place is without dissatisfaction and many pains anq
pleasures occur by indifferent behaviour.

9.  For this reason these are known as worldly pains.

10.  These are hunger, poverty, dishonour, et cetera.

"~

~1

11.  Thus the seeker continues along with all those pains which are
being borne by him.
12. That is why seekers are detached from the worldly pains.
Commentary

One of the principles which unite all sch,
the admission that human existence is s
each school has developed its own dis
the natural human condition to be on
suffering!. This is termed bandhan mea

ools of Indic philosophical thought is
ynonymous with suffering, Consequently

tinctive soteriology. Gurmat also considers

e in which the Jiva is ensnared in a state of
ning bondage:

| o ;

Although suﬂ‘_cnng is fncvnable, 1t would be incorrect to deny the existence of happiness. All philosophical
scho?ls rccogmse the impermanent psychological state of mundane happiness (sukh),
happiness ultimately contributes to the eventual suffering experienced through attachmen;

even if this same
Gita distinguishes between tamas happiness such ag sleep and lethargy,

t. Srimad Bhagvad
rajas happiness in the various forms

Translation and Commen tary 179

quaﬁémgeﬁmﬂaﬁmmmaw%mu

The teaching of the Guri ends the bondage caused by threefold Maya,

thus the teaching causes liberation

often cited; birﬂ.l (janam), death (maran orming actions and
experiencing theﬂnr consequences (kamm), doubt (snnshya), conviction that one is
not Atma (jivabhav), the desire for more (kamna), the ‘knots’ or desires of the heart
(;,irdaygf”"tl’f)' ignorance (avidya) and the body form (sarir) itself'. Sri Gura Ji
exp]ains:

) the cycle of perfq

émmﬁwﬁm%néuzgga?ﬁw»@ﬁ%n
éuaawma@a"mnu é'uaygaag){%a’tmu

This cycle of life and death i bondag
Sons, daughters and ;
as does the ego iden

¢, along with one’s mother and father
vives constitute bondage,
tity, karam and dharam

Sri Gurii Nanak Dey T\, Rag Asap.416
The Jivanmuktiviveka sub-divides bonda
‘moderate’. The different modifications of

the mind (vritti) caused by tamoguna,
such as anger and arrogance, are the forms of strong bondage. The modifications

na, such as the perception of duality

ge into the Categories of ‘strong’ and

of the mind made by rajoguna and sattvagu
are moderate bondage.

of sensuality and sarrvik happiness derived from upasanda, dharam,

etc. Distinct from all three is the supreme
and eternal bliss of the Atma,

, 11.3.40, Pandit Gurdip Singh Kesri's i
y andit Hardev Singh Ji, §7 Narayan Hari Updesh, P-47. In the latter text the following
Satement from Sr7 Japu Jr Sahip is said to imply the nine forms of bondage: &%" der fefyy A wfs o8 Ry
I
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ring? The author divides the causes of Pain
h a form of contemplation is described to enable the

ach a g - " 5 ,

ac he first category is pain in the subtle body (th,

use *

- erumental cause is sensual enjoyment. The f()stcgttcr(\tjleelsl) lwof(?ld.
mind), its instrume? ‘i identifies strongly with the gross o ¥ coming
One is that the mmt Lnd is to experience a sustained sense of fear, whethe,
‘entangled’) and the ET(.S‘oL]Sl\: In the case of the lattt.?r, whenever a persop,
consciously ot lfnCOlL\Cly . ,O-f material objects there exists, by proxy, a fear of
s himsc.lt th.c ?\\ ne e stolen by a thief or they may be t?ken by a King,
His objects may :des in all humanity, from the king right through ¢,
e ed by contemplating the very nature of wealty

f f suffe
How is one to become free of suf
Q S

.« Eor 6
into two categorces. For

removal of the pamn. Beca

conside!
material loss.
In fact fear of material lo:
;of This pain is to be remov the s
e thief. This pain 15 LB ol e ¥
tﬂ- } the sentiment that ‘it is a cheat, itisa snake, it }s poi ments one
o e here is gross physical pain such as disease or a e shoulg
S ) '

When tthe:ethe Ev:;ross body is the very form of pain. Identifying with the

‘o tha poi .
STTN ) body binds us from being able to expenenc-e the tmeihaPPlness
sensations of the body es our sense of identification with pain, j,

Self. While detachment remov . e i i
cci’i:;ot end the cause of worldly pains. Sri Gurit Nanak Dev JT has stated:

a3 T FZ AAT I
Says Nanak, the whole of worldly existence is suffering

Sri Gurit Nanak Dev Ji, Rag Asa p.954

Detachment also causes pain and pleasure whether in the form of hunger,
poverty, dishonour, et cetera. The seeker continues to encour}ter all of these,
which‘are pains caused by mere existence. However, by remaining detac.hed the
seeker does not place any importance on these experiences. Detachment is not to
be confused with the renunciation of action. It is the desire for and attachment to
the fruit obtained from the performance of action that is renounced. In this way

the essence of fydg has been defined.

39. Location of Atmi

yAs 9. fEd e W I wWwEEw I |
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g, "ens fox 3, Brer w3, 2, fajs g

1. Atsome places it is said that Atm3 is located at the
the far’.

2. Atother places it is said that it is the ‘nearest

What is the difference in this?

That thing is one but its places are two,

Question ‘furthest of

of the near’.

Lol =l

this is a contradiction.

59 T TB TI AR Iy |

g fode 3uE T3 foae a3rfed a5 |
ﬁ@aaw@aa%fewmfaaéaa‘f&é‘w@ﬁem
feg g8793 1 3¢ ) )
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Far looking people are knowing it as far
And near looking people are asking of it as though near.

3. Itisasif four camels facing from all four directions are being fed
in one basket.

4. Thisis a riddle.

Answer

i

Commentary
And this shall remain a riddle! Needless to say that it is an issue of perspective.

40. The Bliss of Atma

YA A Nr3H RY T QY famr 37

Question 1. What is the form of the happiness of the Self?

ESS . n3H BY AfR nEE qu I |
2. fAe A8 ER felt fimma n ferfI yus 323
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1. Thebliss of the Self takes the form of spiritual ecstasy.
5. Itisas if affection and stability are obtained.
3. Thus in such a way gross ties, possessions, landed property,
caste, ashram, identity cease to exist.
4. Meaning this, that all such things seem bitter.
5. Justaswhen the rising of the sun occurs, darkness begins to
disappear.
6. Justas the light of the sun increases, in the same way
destruction of darkness increases.
7. Thus non-self happiness is always useless, evidently it is
momentary.
8. Non-self happiness is of two kinds.
9. (1) Sensuous enjoyment and (2) pride (ego) et cetera.
10.  Thus within sensuous enjoyments are placed three defects.
11.  One defect is discontent. .
12.  Whosoever has experienced enjoyment for one thousand times,

. 3 5 t
if a moment occurs when enjoyments are not received, at tha

Translation and Commentary
183

moment discontentment arises.
13. Until the last enjoyment, some i
, contentment is i
such enjoyment not obtained from
14. The second defect is that they are ever enchanted by the
enjoyment of material things which are impermanent

15. People fall in love with the shadow ofatr i
ee, and when it D
they feel regret in their mindsn P e
16.  Thirdly something is described as being needed because the
have become dependent upon it. ’
17.  As great addicts of opium are excessively dependent on the

drug, they are tolerant to the sting of a scorpion.
18.  And (2) pride, et cetera, is also unstable.
19.  That pride is dependent upon the world.
20.  And the worldly intelligence ever continues, ever corrupted.
21.  The contentment from the Atma is contrary to all of this and
ever stable.
Be alert.
Whichever mentality one adopts toward an object, seldom does
one become different from that thing.

22.
23.

Commentary

‘Atma Sukh’ is a phrase often used in Gurbani. It is also referred to obliquely
through phrases such as sehaj sukh, maha sukh, param sukh and sachd sukh.
Frequently the nature of this pleasure is taught by placing it in contrast with

mundane pleasure:

A8 A€ T nAST HaHTH g5 & IfE 1| ;id A Jf9 Aretifa Refe 3fe my fe o

(But) with happiness comes suffering, this s not understood by the self-willed individual

' Sri Gurii Arjan Dev Ji, Rag Gauri p.268

*The cultivation and use of opium was once common across India. During the 19™ Century it became one of
the most lucrative forms of export for the burgeoning East India Company. Only at the beginning of the 20®
Century with increasing political pressure at home did the British Government move to outlaw its
consumption in India. The reference in the dialogue is to one curious feature of serious addiction - an
immunity to poison so great that even the sting of scorpion has little effect.
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Those who understand pain and pleasure to be equal,
they find the bliss of being pierced by the shabad

Sri Guru Nanak Dev Ji, Siri Rag p.57

t Sri Gurii Granth Sahib we find that the attachment to 'T.'u“d_ﬂne
S es bondage while the expericnc"e of supreme b]xss. (atmg
¢ of the Self. Bliss (@nand) is sl;ndkto l;e of three kinds
. N experiencing objects of gross perception,
m:sh}{dnand bcinr?i rt\he :’}Lssb}l)i:(s)d:vfiihb);risss from Ei;ntellectual kno‘fV]‘Edge, and
vzd}/armfxd 71“;:1 blgiss of Braham!. Therefore Bhal Dya Ram'’s question concemng
ia}r:lu;ﬂﬁ't;;d ofebliss the Atma Sukh. What is the nature of that state of bliss? Sy
is las 3

Gurii Nanak Dev Ji states in Sidh Gosht:
319 St wafs faerat o U@ W wir3H B Tt Il €U I

Throughou
happiness (sukh) indicat
sukh) indicates knowledg

Contemplating the Gurit’s teaching qucnc.hcs the fire
Drinking the undrinkable they obtain the bliss of the Self

Through the contemplation of the Satiguri’s teaching the ’fire: of de'sire and
hankering subsides, bringing about contentmer?t. Then ‘drinking th'e
undrinkable’, experiencing that which cannot be expene‘nced (the agnm.n.goc%mr) is
synonymous with the experience of Atma Sukh. An 1mportant' clz?nflcatlon is
p;roxdcied by the choice of terminology in this stanza. The word _’dnr_\kmg’ conve)fs
the pleasurable and tangible nature of the experience of Atma. Indeed this
‘drinking’ is the tasting of the ras of the Atma. The famous statement of the
Taittirtya Upanishad declares:

T A GFA | W A 8 | T AT SeAIs sA) WA |
That which is known as Braham is verily the ras, obtaining this ras one becomes blissful

Taittiriya Upanishad, 1l.viil

! Parichdashi, X1.11.11. The last form of bliss is alternatively termed nijanand (bliss within one self) and
atmanand (bliss of atma).

ranslation and Commentary 185
g

Who is it that is performing the tasting? Accordin
sarasvat, there is no object of experience (vishraya)
experiencc (ashraya). When the mind is free of mo
pecome subtle, such bliss naturally arises'. Bhaj Adan Shih qualifies that this
skl or happiness is in the “form of bliss’. This s the inherent nature of Atma
which, as Gurbani explains, is threefold as existence-
(Sa{chilmmnd)z. The state of bliss signals the necessary
antalikaray’s three defects; filth, projection and concealme
stated earlier, the incessant desire to construct a false sen
quenched. In other words,

g to Sri Madhusiidan
and thus no subject having the
difications (chittavrittiy and has

consciousness-bliss
‘falling away’ of the
nt. As Sri Guri Ji has
se of self has now been
there is only indifference toward the “flavour of
transitory pleasures. To remove desire is to tackle the root of the human

condition. Bhal Adan Shah explains that this bliss signals the end of various
aspects of our own Jiva identity including gross ties, caste, status, et cetera. The
mundane forms of happiness and knowledge of supreme bliss cannot co-exist as
the analogy of sunlight and darkness demonstrates. Svami Sadanand Sevapanthi
has said of the supreme essence (param ras) of Atma:

mgﬁmwéwgu»maamaaéﬁgugumﬁwnéa
UIHTEE HJU nieAET 33t J 2 90 802 N adt wresr @ A 5 o 1 mE ot
nerEr I3 I 3 039 99 muE winadt ndews feeam &t ST Y 1 A
fquet g & grfimi 38 uaH 97 T3 J 1| AIF wiRRET W FoU F TR Y 1 38
37 & At »faATat B 2y 5 adt 3T | )

When through this excellent method one knows one's essential form to be Atma then
no longer is happiness or pain encountered. He has achieved the state in which there
is the form of supreme bliss (paramanand), the flavour of which cannot be described
through speech. When this state happens in this way, all that appears within and
without one self is the mass of bliss and limitless consciousness. When the delusion
arising from the triad of seer, seeing and seen has disappeared then there is the
supreme essence. In all states there is only the essential form of Atma. Then he no

" This is not the same as the experience of bliss arising from the absence of vrirti in deep dreamless sleep
(sukhopati). Although the latter is the experience of the inherent bliss of Braham, it is within the state of
absolute ignorance (agyan), and occurs with the Jiva located in the anandmaya kosh or bliss sheath.

? ST Gurd Gobind Singh Ji describes Braham in Sr7 Jap Sahib as sach-chid-anand (FET ROT&E A3 YA
[\ FeHA 7= 1)

1. This description originates in the Taittiriya Upanishad as saty:
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longer encounters notions of being the knower or the ignorant, happiness oy
suffering, or anything clse.

Sidhant Knmkhyn, P11

How does the state of Atma Sukh arise? The bliss emerges in the meditatjy,
absorption termed samadhi. Pandit Mangal Singh describes three f_orms; shabaday,
samadhi, darshanang samadhi and nilkalapang samadhi thus respectively the sound
or spoken form, discriminate form and the non-discriminate f(.)rrT\. The slmlmda,,g
samadhi can be interpreted in two ways. The first is that it is the profoung
meditation upon Braham while consciously perceiving that ‘There is only
Braham'. Because there is a perception of words and a sense of objectification, thjs
is a sub-category of the sarvikalap form termed shabadanuvidh (literally ‘worq
perception’). This type of samadhi can arise in certain stages of meditating upon
the divine ndm. The second interpretation is that it refers to the samadhi in which
the mystical ‘unstruck sound’, the anahad shabad, is heard. Gurbant is replete with
references to this experience:

FOR @1eT Hfg nirAE arftnr 1| 713 AU niarae Tffm o

I have seated myself in meditative posture in the cave of bliss
Situated in the illuminating consciousness of God, the unstruck sound has been played

Sri Guril Arjan Dev Ji, Rig Asd p.370

According to yogic systems the body contains a highly sophisticated network
of nerves. All are rooted into what is called the muladhara at the base of the spine.
Although ten nerves are singled out for their particular importance, three are said
to be instrumental to mystical experience; the sukhmana, ida and pingald. The
sukhmana is the most important, moving from the base of the spine (mulidhara)
through to the brain (sahasrana). Because of this it is also named the braham nadi.
Crucially it is linked to the process of distributing the vital energies of pran and
apan. Ida and pingald are next in importance and they flow on either side of the
sukhmand. Each of these nerves is said to connect to a nostril. They are respectively
named chandra nadi and surya nadi. This triad (trikuti) of nerves meet at the point
between the eyes and the nose termed the dgya chakra. Although involved in
controlling the flow of energy within the body, a clakra is also linked to the degreé
of subtlety and refinement of one’s consciousness. Thus each chakra represents 2

ranslation and Commen tary
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stage of mystical development. The agya chakrg contains the
door’, opening which the yogi experiences Braham, Bhagat

i gt I 39 fugmg 1 v oy f3aret
H3Y 3T fodvs a3 ) T3 Tt G oo f
3T f5dms DEhor S
The Ida, Pingala and Sukhmana,
At the conﬂuerfce where the three meet, my mind bathes at that place
O Saints, the Immaculate One, Ram, abides there

Rare is the one who 8oes to the Gurit to understand this
There (in the dasam dvara) exists the Immaculate, omnipresent Lord

dasam dvira, the ‘tenth
Beni Ji explains;

these three abide in one place

Bhagat Beni Ji, Rig Ramkali p-974

The anahad nad, the unstruck sound, is experienced in this deep state of

smmadhi. Sound or speech, bani or vik, is categorised into five types. Mitriki is the
basic components of language such as vowels and consonants. Vaikhari is actual
enunciated speech using the mouth. Madhyama is the intermediate point between
words in thought form and actual speech, sometimes described to be located in
the throat. Pashyanti is speech in the form of thought. It is articulated by the mind
in such a way as to be objectified by consciousness. Pari bani, the highest form of
speech, is entirely unarticulated, not even at the level of thought. It exists
immersed in consciousness as a creative will. It is shakti, the immanent power of
consciousness. For this reason it is also termed shabad braham and pranava. This
para bant is Om, the primordial sound from which everything manifests'. This can
be experienced in shabadang samadhi. Here Braham is realised through the form of
sound, as has been described by both Gurbani and the Upanishad. The darshanang
samadhi or sarvikalap form is not necessarily having ‘darshan’ or a visual
experience of God. It is a state in which the distinction between the knower, the
known and knowing abides. Bhai Gurdas Ji’s svaiya on this subject quoted earlier

- . o . 5 . - th
" These four categories of speech originate in Bhatrihari’s Vakyapadya dating from some time prior 0 the‘ 7.
Century, He directly expounds upon the vaikhari, madhyama and pashyant forms, with an implicit
description of the fourth category, pard bani, in references to ‘pure being' (satnva matra) and the
‘unconditioned consciousness”.

Scanned by CamScanner



188 Vivek Pradipiki

third form, the nihkalapang samadhi in which no awarenesg of

favours the " -
great Nirmala scholar and authoy of

Jistinction exists'. Mahant Dyal Singh, the
the Guin Blimiki text, states:
foy fgadt 3t o foRr | et 2o & et fom

ST A I 5 I | TAST S U & S
fed e Tt nide | UTR YIS UHTEE I

This (state) is not cven perceived by the inner eye
Further occurrence of the triad is crased
The (triad of) knower, knowledge and known does not remain
The meditator, meditation and meditated upon is not found
This (state) is bliss and only bliss
Acquired is complete suprenie bliss (Paramanand)

Gyan Bhitmikg, ».19%

When the kalapang (vikalap), the mental superimposition of the triad, falls
away the supreme bliss arises. This is the point of the mind’s dissolution. The bliss
element of Atma is unknowingly encountered in the sukhopati state but in samadhi
this consciousness is free of ignorance and wholly aware of its own blissfy]
nature. This type of samddhi takes two forms; advaitabhavnirip anq
advaitivasthanrip. The first is the mental perception (bhdvnd) of non-duality while
the second is being actually situated in non-dual Braham. With practice the first
which is dependent upon a thought (vritti) of Braham, moves into the second
when this thought falls away. It is this latter form which is described as truly
nirvikalap samadhi. However, prior to the onset of this the meditator is typically
faced with four obstacles (vighan). Only by eliminating these four can samidhi
occur. As the Vichar Sagar Tika explains:

fssfeaastu mmdt feg 579 fews 32 o5 |
80 fod a5 TmI afu3 o | W 2 fediry 2 qurfe o gAmgre |

Nirvikalap samadhi is prone to meeting with four obstacles which should be avoided.
These are; 1. Mental inactivity 2. Mental distraction 3. Disruptive passions
4. Tasting of enjoyment

| z
See commentary section of question 17,

|
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Vichdr Sagar, seventy, chapter

Laya or mental inactivity refers to the drowsiness or s|
cimilar to sukhopati in that there is an absence of ;zntnhz eep thaF {nay arise, [t is
dominan?e of tamoguna, but it s removed of th'e ”;!l"l activity due to the
characterises the dreamless sleep state. Overeating’ indi rlss component that
disrupted sleep can produce laya. Gaudapédéchér},a emgf: l?n, o.vere.xertion and
necessity for alertness in sidhang, He advises the pract,'cp a{Sls.es in his Kdriki the
the mind’ (chit sambodhan) whenever laya occurs ;ho eeraly icessioy
distractedr?ess or vikshepa. The remedy for this is to en;ure fh second ?bstacle is
ofdissolufxon th.e mind should be removed from al| external abt.UP unn]' the point
to kef:’p c.inst,ractlon at bay and the mind focused upon Bra}?a }ec.ts_ This struggle
‘pacification” by GaudaPédéchérya. Disruptive passions (kakh'; e sam_or
type of obstacle and are subdivided into two categories; i) the Z::e:;th: th“’:

¢ , focuse

enjoymen‘t’.'This can arise from the positive absence of misery or distracti
example, it is normal after having carried heavy bags for a significant pohe
time to then enjoy the pleasure of being able to finally put them dow a?hount o
should be careful not to be enticed into enjoying the absence of distn. ti o omd
suffering that sadhana and eventually samidhi may offer. This ha inesrsa " Z’" a“:
‘tasting enjoyment’ and Vedantic texts often warn the seeker to aszid indlzl ei;me'
the experience of bliss that arises in samddhi. Nirvikalap samadhi is cha racter?sedgl;n
th(.e absence of inner modifications. For there to follow an awareness of ‘tastiny
en}oyr.nent’ indicates the re-emergence of the mind filled with the impression gf
the bliss that exists when vritti-s are entirely restrained. In this sense mfﬁ svad i N
obstacle to nirvikalap samadhi. s

.Similarly, Bhat Adan Shah’s answer proceeds with an exposition of the
various subcategories of pride and sensual enjoyment. While the different forms
of St.fnsuous enjoyment need no clarification, it should be noted that pride is
consu’iered harmful because it derives and depends upon the transitory world of
.exp'enence. Thereforg by its very nature it reinforces the false sense of
individuation as Jiva Atma.
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41. The Essential Nature of Parmatma

s o, o @ fo g for 32

<shon 1. What i Parmatma's own CSSCllhal nature’
S
Q‘JCS. o7
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L oz@yieal

1 Parmatma’s essential nature is knowledge.

Answer 5 If the analogy is given of being the ‘Creator of the world’, thep
~ Jlso That One is the originator and preserver, et cetera, of the
world.
Commentary

What is Parmatma’s own essential form? It is knowledge. What is .m(iant by
knowledge? By knowledge is meant the absolute truth, the_sat-chnt-anandl,
Parmitmi is self-illumined pure consciousness (chetanya)l. Accordmg,lzy the. Braham
Siatra describes the nature of Atma with one word'— knowlle.dge. LIt 15' .to be
obtained only through the exercise of the budhi. The mner‘ punflcat'lon facilitated
bv the budhi’ and its contemplation on the Guril’s teaching culminates in self-
flumined pure consciousness. For this very reason sat-chit-anand is translated as
existence, consciousness and bliss. This is the essence of the Self and thus the
essence of supreme truth. Sri Gurii Arjan Dev Ji has stated:

35 a9es A fag &a 1| v gft derfa faga o

! This defines the essence of Parmatma. Saf refers to that which remains the same in all three modes of time
(past, present and future). Therefore, it is that which is beyond the process of being created, sustained and
destroyed ie. the unaffected and changeless. Chit meaning chaitanya is the nature of awareness or kno‘wledgt.
a knowledge that does not change and a knowledge that is perfect when combined with sa. It is consciousness
since it witnesses the change, and is therefore defined as the awareness component. Anand is the consequence
of not associating with the gross and subtle bodies, and the changes that arise within them. It arises from the
awareness of completeness (piranatva).

*Z5A 9T U Brakam Sitra, 23,18

and Comment,
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Cause of causes, the Oneness of all things
You are known through the discerning contemplation of the budhi

Sri Gurii Afjan Dev T, Rag Gauri p. 236

The second sentence of Bhai Adan Shih’s answer establishes that the
description of attributes such as ‘srishta karts’ should be recognised as ‘upma’
meaning an analogy. While immersed in the objective reality encountered by the
Jiva Atma, Parmatma’s nature may be qualified with the tatastha lakshana or
secondary characteristic of ‘Creator’. However, Sri Gurg Teg Bahadar Ji ha§ said
of this reality we perceive:

mmmgﬁ%ﬂfﬁs%@%}ﬁ?na&rmfagaraﬁfﬁéa@'aﬁaﬁzu

My friend, this world is entirely false, know this well
Says Nanak it is only as permanent as a wall of sand

Sri Gurii Teg Bahadar Ji, Svaiyd p.1429

The interpretation of ‘kartd’ as an ‘upmd’ raises an important point about the
terminology within Gurbani. The Guris belong to the category of avatar or
manifestation of Parmatma known as Piran Hari Avatir - the complete saguna
manifestation of Hari'. By implication this means that the status of the Guri is no
different from Ishvar, all knowing and unafflicted by illusion. Therefore the
ontological perspective often taken in the writings of the Guriis is not their own,
but a description of the condition of the Jiva Atma to whom the teaching is
addressed. Gurbani is didactic, articulating the state of separation o as to convey
the means by which to obtain non-duality. Taking the example of the Mal Mantra
in which Parmatma is qualified as ‘Kartd Purakl, this should be recognised as a
saguna attribute relative to this position of independence. Within the Gyan Prabodh
composition of Sri Guria Gobind Singh Ji he describes Braham as:

AT &g U AHE AT niey fags mifks a3 1
S nifSsTH USH yTH 37 FITH il TS 0

' Nirmala texts describing the Guril as avatar include Pandit Tara Singh Narotam’s Sr Gurmat Nirpay Sagar,
Pandit Gulab Singh's Moksh Panth Prakash, Pandit Sadha Gurdit Singh’s Sri Gurmat Sidhantsar among
many others.
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un, a well, an ocean,

Variably in the form of a stree
of a boundless condition,

¢ magnificence,
iestructible, supreme illumination,
(creator of the) uncreated creation

nfirzmmprvhmsibl
non dual, in
splendorous quantity,
Gyan Prabodh, Tribhangi Chang 2

atence of this verse emphasis is placed upon the various formsg all

aggregate (ocean) or distributive (a stream). A modifieq
form of the Upanishadic ‘ocean’ metaphor noted earlier is used to convey thj
truth. The term “‘Advaita’ is then introduced to qualify the underlying non'duality
illuminating these apparently distinct forms. At the end Of.the stanza it explicily
describes Braham as the ‘(creator of the) uncreated creation’. The phrase ‘g
kritang’ cannot be reversed to read ‘uncreated creator’ since it is a compoung

adjective describing the outcome 0 : k
been a noun (creator) it would have had the suffix ‘ta’, thus ‘kartd’. Thjs

e is put into context by the previous sentence and is thys
parent divergent forms. Thus Parmatma creates tht
l. Writing over a century later, Sant Mohar Singh

In the first se!
being Braham, whether

compound adjectiv
clearly talking about the ap
which is not absolutely rea
Nirmala uses the same phrase to characterise Maya in his Vedantic treatise, Bliran

Torrh Granth:

foz wifgs M & 718 | AJT 3¢ IOBUS IS |
A3 3 35 wiusT vy | 0T Ifanft & S9&T A |

When you know of the uncreated creation,
(you) are pleased by the perception of d ifference arising from your imaginary belief
All that you see is your own doing,
and (you) remain unwilling to perform meditation

The question now becomes how does ‘uncreated creation’ manifest? The
answer lies in the earlier sentence of the Gyan Prabodh quotation with the
‘supreme illumination’. The manifested creation including all that is sentien
insentient is purely the reflection of that illuminating consciousness in
is one quality of Braham that distinguishes its uniqueness from the mundaré
termed alokikatrip apiiravtd, Only in this way is it possible to exp
Brahamgyani, the knower of Braham, is said by Sri Gurit Arjan Dev Ji t
identity with Ishvar, the “creator of creation’:

f an implied Creator. If ‘kritang’ were to haye |

phrase |
t and

Maya. This |

lain why the |
o sharé |

Translation and Commcntary
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f

The knowe; 0, Blﬂhﬂlﬂ 15 the Creator o Creation
f /

The kll()wfl 0 Bmham llUE’S efé”’la”y and never d!ES

Sri Gurd Ar
urd Arjan Dev Ji, §r; Sukhmani Sahib p.273

42. Resolve’s Remedy

yAs q,

Question 1.

=

Answer 1.

T oo

farer urg fanr 9 ) T 2 4583 feg vm it 3 |

The resolve remains definite to
and pleasure.
What is the remedy for this?

continue striving to obtain pain

8u Hvr, ne zam Y |
UdtsTs A At ¥ A, B, wa fare 5 By |
f%?ﬁmwﬁ,mwﬁ;l

3t sa . o .
HIS™ IfJR T® 1 82 ||’ w’%&gmmwwt‘

The remedy is enquiry and conviction.

The Bhagat is not required to take into account the pain and
pleasure of the body.

All pains and pleasures are in the control of God and they are
not in the body’s control.

If He wills it, the sick and weak are carried by hands, on
shoulders, on cots, palanquins duly covered with quilts and
under bedding made of silk.

If He wills it, the healthy and strong are chained in prison, and
deprived of water and bread.
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Commentary

We are ensnared in an absurd predicament — the greater our resolve to Obtain
(transitory) pleasure, the greater the certainty of experiencing pain, Apt
mehphox;s abound in Pandit Gulab Singh’s description of this:

dftss W R W N Us $35 3 foR s werE
fga st fufts S yzr 89 88 &3 f3 wrf da2)

Su & &5 wda w3 wig a1 fal B9 fadar s

o 5 isw Hig 55 89 33 & T4 56 5 el

Vaultures seize dead flesh in their mouths, but in d.oing so are at.fnckcd by other
oultures desiring the same, thus they rcccr'uc c.uls to tllF'Ir' heads

The black bee looks from a branch to the lotus with its beautiful fragrance,

the desire causes it to be locked within t.he.ﬂowe.r .
The moth is transfixed by the beauty of the light and anmlnla@ itself in the flame,

the bird greedily desires food only to be ensna@d in a cage

Tell me, in this cycle of existence who does not ex,f:ertence suffering from

responding to the heart’s avarice?

Bhavrasamrit, svaiyi 3

The instinctive behaviour of each animal is the cause of its own suffering. Sri
Gurii Nanak Dev Ji observes the same contradiction in the continual self-

deception of the human:

& st ufganinr If3 fean et &5 1

Tens of thousands of cheatings and deceptions day and night he performs

Sri Gurii Nanak Dev Ji, Asi Ki Vir p471

How to end this vicious circle? Firstly through ‘enquiry” or vic-lmr, the lll;'ii\‘,’i
which Pandit Gulab Singh has described above. Vichar should ultl.matzly l’Cmﬂh’
the manifestation of sensory desires. Once vichar has establlshfzh ?ncerity-
‘conviction’ or bharosd is needed to ensure this truth is acted up(?n 'Wlt i:tervencs
Initially the seeker’s firm resolve, produced by enquiry and conviction,

ranslation and Commentary
195

whenever a desire wishes to be gratified. With
second nature.

What kind of resolve ends the pursuit of tran
the level of gross experience he recognises that
in terms of pain and pleasure is beyond My own control’
pleasure is caused to reside in the body by Parmatma, not o .
does not undermine the role played by prarabdh kaya: v
actions which are presently bearing fruit)
capacity for self-willed effort). These contin
However, neither have any influence ove
words, when it comes to the issue of the fre
it must first be recognised that prior and
are caused by our own karam from a previ
scope for purushkar meaning self-willed
previous points the given outcome of the
the will of Parmatma.

Practice self-contro| becomes one’s

Sitory pleasures? ¢ is this, that at

what is received from my actions

Ultimately pain or
the body itself, This
(the consequence of prior
ortance of puryshkay: (the
ue to each play their respective r
T the outcome of an action. In other
edom and autonomy of the individual
future events arisin
ous birth, Secondly, each event provides
effort. Thirdly, by combining the two
individual’s response is determined by

or the lmp

oles.

g in our experience

43. Bhagvan’s Consciousness

s A 33 el TS afonr 3 niews yfy |
2. ¥ Ao febl dige g v, famer nraw fag 5 39

Question 1. In the Bhagvad Giti, Bhagvan (Krishna) explains to Arjan:
2. ‘Keep in mind that the consciousness of Ishvar dwells in all’,
what is the meaning of this?

€39 q.

»3g AR fagse ue urfenr 3, f3Rer nmur ug & G5 aifenr 3 |

' Sri Guril Arjan Dev Ji in Rag Mdjh, p.134 explains:
For @i A &8 A9 AR ET I
As you sow so you shall reap, this is the field of karam

? 17 Gurii Nanak Dev Ji in Rag Asd, p.474 cxplains:
e TEE nruEr i J &g AR I

Accomplish your own tasks with your own hands
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2. wf‘ﬂﬂ?‘a‘ﬁﬁ%?uem?w@w@gaaw?rl
5 3SR O AT &9, it ArE &9 I 83
A or 1 The meaning is this; for the one who has attained the non-
Answ . £ ) . .
" different state his ‘me and you’ (duality) has vanished.
9 And for the one who has yet to obtain the non-different state,
nothing happens to him,
3. But he renders service to all by considering them Svam.
Commentary
Although this type of statement of Sri Krishna Bhagvan appears a number of
times within the Srimad Bhagvad Gitd, the following quotation epitomises it:

3 i e i a9 < A R | FeaTE A SO & T R A v
Onte who sees Me everywhere, and sees all things in Me —
1 do not become an object of indirect experience to him,
and he too does not become an object of indirect experience to Me

Srimad Bhagvad Gita, adhyay 6 salok 30

In accordance with the Srimad Bhagvad Gitd, Bhai Adan Shah describes two
plausible interpretations of this statement. One is applicable to the secker of
Bhagvan, whether through gyan or bhakti, and the other is applicable to the devotee
as a servant. For the former the teaching indicates the essence of the absolute
reality. For the latter it describes the most suitable sentiment with which to act
without yet engaging in practices culminating in gyan. For the one actively
seeking Brahamgyan the teaching conveys the nature of Bhagvan as the adhisthan,
the foundational consciousness out of which everything arises. Through practice
the teaching becomes a source of direct knowledge. For the devotee as a servant the
teaching brings about no ontological change. He remains the Jiva Atma and
entirely devoted to Bhagvan. The teaching provides him with indirect knowledge
of Bhagvan’s presence everywhere within everything. This inspires both good
actions and compassionate behaviour. It should be noted that these twoO
interpretations of the teaching are not exclusive from one another. Indeed the
essence of the Sevapanthi tradition is an active combination of both approaches -

and Commen tary
197

compassionate service toward all life forms in harmo

o pursuit of fattuz gyin. The next anewer e]aborny with and inspired by the

a
i tes upon the nature of the

4. Concerning the Servants

5 Q. ﬁnﬁ?@?wﬁ'mﬂaﬁﬁﬁﬁfyﬁw
2. it e weAm, mmit 3 fxQ g a2 |

Question 1. For the one who did not obtain that non-different state, each
and everything appears different and diverse. '

2. According to his own i
: perception, how does h
sentiment of Svami? “understand he

g3 A At IR T nrgE feg I, 7 R memdt @ uarsar 5
w@n%maa,ﬁmwaﬁ,ﬁ@fé%

2. Ao3 Y Tws i | )

3. R f3re 33uew feg 3, 7 2fos A wiRes 3 fan
a5 s TE Y | 0 S

8. FIE YT Y B 3% ArE=T Y |

U. BY yAa3T BRET mi3 8RR Aagdnt &, muE By usHs3r o oy
Ty | )

€. f3% pomit @ A5dU 32 59, AY i &a16 37 foom miFaR D -
5 & 35 J1 19 & N9 Fram 38 3 G799 557 3717 1 Afs A 35 3
A & RS FITT 5F 35 3 1T BT i )

2. ni@ wiftmirsy 378 Ffg THiA, 3 e Avmdt U T |

?wﬁawﬁaﬁfzﬁmﬁ,ﬁmmmma%

€. i J9H SIR3 1Y &9, FET /e Of% |

Q0. g{;mﬁ:mﬂ?ﬁeaaémﬁagm@waa%ﬁérm

[

9q. + FIR3 & feAe o@s & gRT A J |

R. AT HFT IS BT I |

93. nig §r®3T uBH 37 fEg |

qg. # a2 USAt 3t feg ugAt |

qu. 7 32 SHEt T GH S9HT, 3t TH3 MUE SIAT

a
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Answer

Vivek Pradipika

qé. fon @ Bt |

Q2. Q) -s¥ud, auII I |
qc. 5 Mo d, 7 B IR

qe. na sy & ysd dfes |
:,O_ﬁja)mfgmm‘ﬁ?al

29 ﬁ&gwh@aﬁa&%%ﬁ,ﬁ%ﬁammﬁmﬁm

c >m€5:5’r'»faaﬁfﬁ |
z;iggmwwﬁamaﬁﬁﬁﬁéﬁﬁ’ﬂweﬁea% |
R &t nruE niaE JfE |
ii ;ésmaaﬁﬁfefa@?mamafeﬁwwfgngﬁggal
2€. SIS It i HS TR | §
Jéo. it s @ G gy e 3 3 1
ov. o2 39 ¥ 9 ufenr FEeT |
52, 3 faudtz famrs, nifamis 8 Qufimr 3 1
0. FuE 3, TS R At TR Y |
39, nd PIUET W AU 59E 63t U AIE |
32. Emet fia fog &t |
33. fer 98 &f9 nigeH QUTAET, WETTAT, FUT &3 B, UTH niRet widy
YIS JET |
3g. TH3 Y3 I UT, A3 THT U THS |
3u. et BAEt nigew, BuHS, MITET T |
3¢, 7 wmuE vy B8R T 89 AE UdH I, A Uy AES K T |
3. frefe 8A € AR W3, I BaHG HIZ T 1l 88 |

1. The meaning of Svami’s sentiment is this; the pleasure of those

beloveds (Saints) is accordingly your Svami’s pleasure, thus he
knows the pleasure of God just as when the barber pulls out the
pips of dried dates when with the marriage procession.

2. The barber is assigned to this for the purpose of the bridegroom.
3. Thus the essential meaning is this; for this purpose the gross

devoted service of mankind is performed with love.

In all manners he becomes knowing of goodness.

When this pleasure is with both himself and the kindred ones, he
comes to know of more pleasure.

In the same manner the kindred of Svami performs devotion, then
what astonishment there is for the devotionally attached peloveds:

11.

12.
13.
14.
15.

16.
17.
18.
19.
20.
21.

22.
23.

24.
25,

26.
27.

All are within You alone, O my King; none at all are beyond You. All

living things are Yours (and) You belong to all, O my King. All shall
merge and be absorbed in You.!

And if it is seen to be the adhyatam (knowledge of the self)
devotion, then the servant is the form of Svami

Within Sri Gurii Granth Sahib Ji it is expressed that all actions are
to be dedicated to Bhagvant.

Fruitful are the actions that are performed in dedication to God.

. Contemplating this from the adhydtam perspective, the meaning is

that you yourself become fruitful.
What kind of person needs this sort of (dedicated) action to
Bhagvant?
If there is great filth then this is needed.
And if purity is obtainable then this is needed.
Whatever he needs to he will obtain.
Whoever is able to perform some endeavour for goodness then
it will be achieved to his own benefit.
These will come of these actions (he will be benefited by this).
Whosoever he is, he is neither in bondage nor liberation.
That one is not filthy, that one is pure.
And such action is of two forms;
One is gross bathing, et cetera.
Why such actions have come into existence is because they are
to be dedicated to God.
All have their own value.
The second (are) the practices of Sam, Dam, et cetera, and
sattvaguna action, which are yielding purity within the heart
This has its own value.
Why is this not value for Bhagvant? The reality is that Bhagvant
is within you.
This is said by both Bhagvant and the Saint.
That essential nature (Braham) has become covered by the veil
of ignorance.

"Sti Gurii Ram Das Ji, Rdg Dhandsri p.670
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28.  For one thing, one knows something else,

29.  Whatever the contradictory knowledge that exists is the Prodyq
of ignorance.

30. Justas in the dreaming state one is confident of being awake
and in control.

31.  And beyond your own dreaming state as a man is the aw“kenqd
‘Purakh’.

32. There is nothing different from Him.

33.

The devotion of the sleeping man performing prayer, worship

remembrance is acknowledged before the true ‘Purakly ’

34. This s for the purpose of obtaining His “feet’, which is to obtaiy
the condition of being awake (Knowledge).

35. The One to whom prayer, worship and remembrance is
performed,

36. Who is within yourself as the awakened Purakh state, that
Purakh manifests as the Saint.

37. Except listening to the instruction of him only, more is only a

estimate.

Commentary

Continuing from the previous question, how are those who are veiled }
ignorance to understand the sentiment of Bhagvan’s earlier statement? First they
should seek the assistance of the Saint. One can obtain the pleasure of God (muktj
through the pleasure of the Saint. As Gurbani states:

H3% @ gfsad A8 1| Ass & Afa o g5 a8
H3 yAe foofed Afg o 1| A3 mafe Tzt vz
TH T3 3 fawg & fenml 1 79 yATE niua yg A |

I am devoted to the Saints
In the company of the Saints the qualities of Ram are sung
Through the pleasure of the Saints all transgressions are removed
In the shelter of the Saints one becomes blessed with great fortune
By reciting Ram’s name obstacles no longer exist
Through the pleasure of the Gurit your Beloved Lord is known

Sri Guril Arjan Dev Ji, Rag Gond p-869

ranslation and Commentary 1

Here St1 Gurd Ji teaches that the pleasure of both the Saints
are integral to the achievement of mukti. The barber analogy given in the i
establishes two further points; i) the exact role the Saint Plays in the u"~er
petween Jiva and Braham, and ii) how the seeker can recognise the pleasy 101;
gyami. Traditionally in rural Punjab marriages were often arranged Ufrou "eu:,
Jocal Muslim barber. Because their profession took them to other local g}? )
they had access to impartial information about potentially compatible ]'11'1 ages
The dried dates referred to were eaten during the Procession of the :nalan-ces.
party- Thus the barber’s pip, signifying his happiness, is a sign that the man?age
has been successfully arranged. Therefore the Saint is not the giver of m k?ige
the one whose efforts ensure the marriage between Bhagvin and the u I:, 1.1t
successful. Thus what pleases the Saint inevitably please seeker is

. . s Bhagvan. A 1d3
Gosvami has explained, the Saints live to arrange this marx’iage,gv s Tulsidas

and the Satigury

eia fza wftan FiR e | R &3 ¥ 7 )

The Saints, trees, rivers, mountains and earth exist for the benefit of others

Sri Ramcharitminas, Uttar Kand 124
Similarly Sr1 Kabir J1 explains:

9 A o efe 38 29 Ag fed g TH § T3 13 J A3 AU &7

Says Kabir, it is best to serve tyo — God and the Saint
While God is the giver of mukti, the Saint causes one to utter the Nam

Sri Kabir i, Salok p.1373

How can one gain the pleasure of Bhagvan? The previous answer explained
that for the seeker who is not yet able to undertake adhyitamic practice he should
understand the sentiment of Bhagvan to be a directive to serve all selflessly with
love. He should recognise all life as the Beloved appearing in different forms. The
teaching that one should dedicate all actions to Parmeshvar is attributed to the
Guris!. Indeed Sri Guri Arjan Dev Ji states:

"This teaching is given in the Srimad Bhagvad Gitd in which Sti Krishna Bhagvan defines desireless actions
as those performed in dedication to Him.

Scanned by CamScanner



L
Vivek Pradipikad
202

Ay s G RS I 9N UIH »igu@ A W I

. sdttals clore W PR hserv
[ dedicate all to lim, meditation, f“lshlfly, religions ((swu.mccs
1 dedicate all to him, good actions, righteousness, worship

Sri Gurti Arjan Dev Ji, Rig Asq .39

r the fruit obtained from these dedicated actions, they now POsses,
erforming such actions in this way does not cause any
os it cause liberation. Instead it causes complete inney
purity. This is called naishkam karam - dcsire.less actlo:lcsr;inkétr;lli)dzi;fclz;:d to t'he
Lord including uttering the name of Lord (jﬂlpll), aus l)_’ l, / ".) : Service
(scod), giving in charity (dan), and dev'otlonal V\(/ior;_up (li:,}:m . 'cnds the
pcrformdnce of actions motivated by desnc,_tcrmc lr;l.r;ydﬂ o . o Is allso to
desist from performing actions which are cou}sudercd for | en,_ m pratished,
karam. This is combined with the symbol oriented wo_r_ShlP (“P”S’Z”“) of Bhagvap
which removes sin (pap) and earns merit (P””W): B]j‘“ Adap S_l_]ah rOCOmme‘nds
this practice for the one who is blackened with 'fx!th. for naishkam karam purifieg
the antalikaray of its blemishes such as impure vdsnd, vice, et cetera.

In what sense does the performance of such actions return to one’s ‘owy
benefit’? In Gudhdrth Dipika Sri Madhusiidan Sarasvati Ji has explained how botp,
naishkam karam and bhakti marry with Advaitavad'. Actions which are motivateq
by absolute devotion are entirely dedicated to Bhagvan, who is ‘the controller of
A%ﬁya‘, the antarjami, the giver of all fruits, the personification of eternal Bliss, who
assumes the forms of avatar for the sake of the devotees, the supreme teacher’. Whatever is
dedicated to that bimb (source) has its effect upon the pratibimb (reflection). Like a
person beautifying their face (the image) in a mirror, whatever is applied to the
image equally beautifies the reflection.

Bhai Adan Shih makes a distinction between two categories of actions
performed with devotion and without desire. The first category contains external
actions that are to be dedicated to Parmatma, including stipulated dharamic action
such as ishnan, giving charity, prayer, et cetera. The second category requires the
internalisation of outer sentiment, taking on the adhydtam ‘actions’ of the sadhana
chatushtya and sattvagunic practice. The aim is to achieve ‘purity of the hear

Whateve

oo ),

complete goodness. I
further bondage, nor do

! See the commentary on the 14" salok of the 7" chapter. Sri Madhusidan Sarasvati was the foremost
proponent of the Pratibimbvad school of Advaita during the medieval era.

nslation and Commentary

203

mcﬂﬂi"g the chittashudhi or purity of the antahkaray.
the budhi is most receptive to divine knowledge. The
stnlcmcms of non-duality removes the illusion i
Gobind Singh Ji has stated in the section of Sj §
cirtues of the Khalsa:

aﬂzr@ufmﬁawm,aﬁ?ﬁmm 3
Wwﬁmwmmg@%"

Through the Gita and the mahavikya statements in the Upanishads
the Bhagat and Gyani reside in the thoughts of God
The Khalsa obtaining the state of purified consciousness!
has become the great essential form of Nirankar

When it has become purified,
direct knowledge of the great
nstantaneously. As Sr Gura
arabloh Granth describing the

Sri Sarabloh Granth, Khalsa Mehima

The purified condition of Khils can take the form of either the bhagat or the
gyﬁm‘. Both are engaged in contemplating the ‘mahavakyas’, the great statements
conveying the non-relational, unitary identity between Jiva and Braham. For the
gydm’ these statements prompt the dissolution of the Jiva identity. For the bhagat
these statements describe the aim of ananya bhakti. Both forms of practice are
accepted in Gurmat Sidhant: )

RIS QU 3 fez gart, 3f3 yrufs safs sams 3
ﬁwqm@mm@sm,ﬁmmmén
mﬁmmas@?w,&%anﬁé@mmu
FaIT3 1731 HT3aT if3 TIaH, s Fafs foad 3ot thifs 1

Firm devotion arises from saguna upasang,
by performing it one obtains the greatest form of devotion
One becomes a firm knower of gyin through nirguna upisand,
by performing it one obtains the greatest form of knowledge
The means by which one obtains union as gydn is the greatest,
this gyan is difficult for one to obtain
The path of union through bhakti is (also) difficult,
rare indeed is one who obtains wisdom without ananya bhakti

Sri Sarabloh Granth, verse 2929

([ - ; . .
Chittashudhi is conveyed in the above quotation explicitly with the term *asu’ meaning ‘chitta’.
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Nirguna or ahangrah updsand is meditation upon f:o?m]ess Braharr.l througltl the

practice of sravap-manan-nididhydsan. Saguna updsand is the symbc':)hc worship of
Braham attributed with saguna qualities such as the Compassionate and the
Beloved through the nine types of blakti practice. As Bhai Adan Shah e:xplains, the
Lord acknowledges the worship, prayer, and devotion of the seeker in whatever
form it arises. He implores the seeker to recognise Bhagvant within, to understang
that he or she is ‘nothing different from Him’. How can this gain the pleasure of
Svami? Because the direct realisation of His sentiment is the very essence of His
worship, remembrance and devotion. Bhai Adan Shih accommodates the
differences of temperament into his answer. For the seeker not yet capable of
adhyatamic practice he advises the path of karam, serving all humanity with selfless
love (seva). With time this seeker may develop the higher aspiration for
Brahamgyan. If his temperament is purely devotional he should obtain the
pleasure of Svami through bhakti practice. By doing so he treads the path of the
bhakta, ultimately experiencing the Beloved in the ecstatic union with the supreme
bliss form of Braham (paraminand). This kind of realisation is expressed
beautifully in the verse of Sri Gurii Ram Dis Ji quoted in the answer. But if his
temperament means that he desires the knowledge of the Self (adhyatam) he must
follow practices that culminate in the state of nirvikalap samadhi wherein nothing
other than Svami exists. Both are recognised as effective and complementary by
the author’. As the Vichar Sigar explains:

ﬁmﬁﬁja;rzmﬁ?ﬁﬂaﬁémahm&w I

FIE QU g 5fa 3 3 afa fsmamt sam sfirand i
i forant oM g afa 3 3 afadt 53 e mam |
 Aa™ SaHg 5T 32 3 A w9 arg Mg I

If one is unable to perform impersonal meditation,
he should fix his mind on the personal form of Ishvar
If one is unable to perform personal worship,
he should perform desireless actions devoted to Ram

" Considering the nature of the ananya bhakti taught by Sri Gurd Ji and the necessity for an element ‘l):
devotional sentiment in the path of nirgupa upasana, the difference between these two approﬂ‘?hes s
relatively minor. Ananya bhakti may ultimately culminate in the supreme, unbroken thought of Bh_agV ]
(Bhagvanakarvritti) in sarvikalap samédhi. Henceforth his sthayibhav is the supreme bliss of pal‘amanar:’ '
Centainly it would be incorrect to consider these forms of practice to be as divergent ag Vaishpav sag"*
bhakti and Advaita Vedanta.

Translation and Commen tary 205

If one is unable to perform desireless actions,
he should perform only good actions with desire

Ifhe cannot perform these actions then he must die over and over again

Vichar Sagar, sixth tarang, verse 169

45. The Flood of Maya

Y

Question

AnSwer

Q.

1.

mMavVvme ©c w0

IS S TF HIT yEs 3 fiTm Qurfe a9 fsergs 329

The flood of ignorance is incredibly powerful, what is the
solution for preventing it?

%ﬁh@ﬁ?maﬁgwéﬁi%@fé@w&@ﬂém% I
N B TR Y |

e niE wiREEs 331 fol 3% ge St prEer Y |

s foses Adts & g9 a4t gt |

fast fadsg

fE R v wgot s amatond |
(F?ar&?#ﬁ@?aw#?sv&?g) I8y |

difficult to acquire,
And being difficult to obta
Everyone recognises thig
gross elements,

But apprehension of the body d
To be without it re, Y does not end.

quires conti : .
natural mentality; inual practice and destroying the

in makes it rare.
difference within life and within the
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6. Adopting good actions, those without desire. These actions syjg
the bhagat. . -
7. Knowing that Truth is located at the Atm3, the consciousness
manifests .
8. And that one is encircled in bliss. .
9. By giving happiness, one obtains happiness from it.
10. Even if the other is not aware of this.
11. Then also from this, one is arrived at a benefit.
12. The result of your desire also results in His happiness,
13. Likewise by giving pain to others its result will also be your own
pain
14. *As you sow so shall you reap, such is the field of karam’t
Commentary

The phrase ‘incredibly powerful Maya’ originates in Gurbani:

UG YSIH HT HE MRS it uges wrfenr |
75 I X 7Y & Ug AT 98 qwTrhenr |

The five elements undergoing twenty five fold subdivision,
attachment, pride, jealousy, all constitute this immensely powerful Maya
The poor person does 1ot have the strength to conquer it,
what should be done O Raghu Rai?

Sri Bhagat Kabir Ji, Rag Bhairo p.1161

The phrase emphasises the enormity of Maya's nature; that which e“gzg:
everything with great force at all times. As Bhagat Kabir Ji explains ab?ve, the e
gross elements in twenty five subdivisions referred to in Ve.danta 2!5':t o
pafichikaran give rise to the mind, its qualities and every possible ;Slp’ilood'
objective human experience. All of this emerges from within the power
of illusion. Bhai Gurdas Ji explains:

tteag USif afs mig g fifs oo st

" St Gurii Arjan Dev Ji, Rag Majhp.133

Translation and Commen tary 207

The twenty five fold subdivision of the five elements
in which each guna meets with friend’ and ‘foe’ creates this body!

Bhai Gurdas Ji, Var 1 pauri 2

Thus Maya is the root of creation or prakrti. The gross elements (bhuit-s) arise
out of the subtle, rudimentary elements (tanmatra-s). The five gross elements
(mahabhat-s) are namely ether (akish), air (vaya), fire (agni), water (jal) and earth
(prithvi). These constitute the fundamental components of all gross matter
(prakrti). Therefore the five elements are the material cause (upadan karan) for the
manifest diversity of the physical universe. Each individual element undergoes a
process of paiichikaran meaning fivefold subdivision. This enables the subtle
elements to modify into the form of five gross el
the subtle tanmatra element first dividing in half.
four sections, each an eighth of the element o
merged with an eighth of each of the other fo
having undergone parichikaran is constituted by
eigth of vyd, agni, jal, and prithvi. This genera
variety of physical forms. Differences between
amounts of each element within,

Vedanta holds that creation moves from the subtle to the gross. Maya
Produces akash, which produces vayi, which produces agni, producing jal, and
finally Producing prithvi which is the grossest of the elements. Since Maya has the
Nature of three qualities (sattvaguna, rajoguna and tamoguna), and since the
Material cause lies within creation itself, the five elements are modified by these
three qualities, However, when the three qualities are unmanifest there is
equilibrium between them. Creation begins when they are no longer in balance

i ready been explained, each individua
Subtle Jevel (tanmatra) in the mode of sattvaguna manifests one
of perception (gyanindriyi-s). The aggregate (samash
all five elements gives rise to the components of the antalkaran. Likewise the
Organs of action (karamindriya-s) arise from each individual element in the mode
of tajoguna. From the rajoguna aggregate of all five elements arj

"in-s). Prap is the life force or energy flow throu.
Pran, apan, saman, udan, and vyan. Each controls 3 P

ements. The process begins with
One half is then subdivided into
verall. The half portion is then
ur elements. For example, akash
one half dkdsh combined with one
tes enough diversity to create the
materials are due to the varying

1 element at the
of the five organs
#) of sattvaguna arising out of

se the five vital ajrs
ghout the body. The five are
articular form of energy flow,

1 .
In the case of the fire element (agni), the wind element (vayit) which fu
While the water el Ual) which extinguishes it would be considered

els it would be considered its *friend®
ts ‘foe’,
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ing i ion, hunger and thirst. Apan is baseq
e ‘:Zr;;x:::i:s‘2}1§£::L?:;txcmt§on. Saman is situatec% in the
oy 1’;5 c‘l estion of food. Udan is based in the .throat causing the
navel and helps t _e ‘liluding exhalation. Vyan controls the life force e?cross the
oty P”’f’-‘ lvil‘lxat has arisen in sattvaguna and rajoguna constitutes the
WhOIele::dc);mI;Iann:; of the sitkham sarir or subtle body. Vichar Sagar summarises
seven
this as:

i
= g Quarfety |
fmfzaan»me’ﬁrfeaafeﬁ?eaajmr 8
?ﬁmﬁn@saﬁ@a&zﬁmm@mmgml }
mmmanﬁsmﬁewmwmwm@wﬁaal

B B 33 AT vl IS Efow 99 sen fEfew 99 v S serfed

Prior to the Jiva, dependent on his actions, ’
Ishvar desired to create a world for him to enjoy ,
Ether, air, fire, water and earth are created, 3
sound, taste, touch, visual form and smell sing of qualities
The proportion of the mode of purity Produces good.-fess,
the proportion of the mode of activity produces pran .
Each element in the mode of purity creates an organ of perception,
the mode of activity creates the organs of action.

Vichar Sagar, fifth tarang, 165

The five elements in the mode of tamoguna having ux_\derg_o‘nrerh Zt:;ﬁlrk::;l;
constitute the gross elements including the gross body or sth‘uld sar:l; .and e o8
relationship between the microcosmic individual body (pm:un e e Lt
macrocosmic universal body (brahmind) is that the former is par

moisture (sefd/ O

jarayuj or jeraj), the egg (andaj), ¢
! There are four types of sthiil sarir — born of the womb (jardyuj or jeraj) les ar

) and soil (utbhuj). Humans and mammals are born of the womb. Anim: i til
I imals such as birds and rep
: s : Csﬂﬂ . e fI oismre. Vclgclation such as trees and crecpers
: i i born of m .
of egg. Insects such as lice and mosqunoes- are e
are born of soil. Sri Gurd Gobind Singh J1 states in the Chaupai Sahib

il
iz ¥ e it | G v g I

womb, moistur ountless are created by the Lord
isture and soil, in this way ¢ tl
orn by egg, womb,
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Both are part of the same thing_ since both are underpinned by the Self. Gurbani
explains:
7 503 Rt R F R A I

That which underpins the universe also underpins the body, seeking this one shall Sfind it

Sri Bhagat Pipa Ji, Rag Dhandsri p.695

How can one remove this ‘flood of Maya’? Bh
practical advice. Firstly ‘continual
should not be overpowered b
Yogasitra-s anything that dist
engaged in practice

al Adan Shah presents fourfold
practice’ is required meaning that one’s upasana
y either rajogupa or tamoguna. According to the
Tacts or presents an obstacle for the mind while
is termed a chittavikshepa meaing literally ‘scattered
n total;

thoughts), bhrantidarshana (incorrect views),

onto what has been achieved), and anavasthitavini
The first two are rooted in the gross body,

the next arises at the level of the intellect an
adhyatam level,

allegorically as the army of ignorance or abibek with whom the righteous must
fight and defeat!. Secondly, the processes of the ego should be deconstructed
thTOUgh contemplation, Thirdly, one should perform naishkam karam, desireless
and virtuous actions. Fourthly, one’s attention should be turned inward to focus
UPon the source of truth itself, the Atma. A final point to recognise is that this

I They are ¢

escribed in verses 164 onwa;
allegoricy)

rds of Rudravatar either directly or indirectly in the form of
Wwarriors, For example:

&azfaqae»mﬁsy&ﬁﬁxauaaazau

O King, this impressive splendour is due to ‘dlas’ (laziness) who wishes to fight you at this time

Sri Dasam Granth Sihib, Rudra Avatar, 179
Examples include garab (mistaken pride), ko)

(anger), vair (fear),
Teach of trust), and mad (intoxication),

dlasyq (laziness), vishvasghat (betrayal,
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effort is motivated by desire (mansd) and happiness (sukh), but onlyv in thejr
purified forms as the desire to know Braham (rmokh iccha)' and to experience Hjg
nature as pure bliss (paramanand).

46. Nourishments of the Body

yrs q. A3 A4lg <t fa=at foa uges 37

Question 1. Which one of the countless nourishments for the body is

acceptable?

€39

R fan wg ot S &

8= queE Tt ¥

7 =R & nig w M ¥ Shoor R

8R & arardt, nig fogardt &t wet |

w9 fagre Areer I

THTS THI T Y |

" JAEE (WIE) HSHE T |

7 i Fdte @t Yiea @ frem oY, aors Syt Y |
T st S Frer & urEhy o 8€

AV me © WAL

Answer

—

Just as anyone beholds the fagade of a house; o
By doing this it is possible to recognise whether it is being
cared for and preserved,
To protect it from becoming decrepit due to rain water.
If it has had no plastering and painting, o
Then it can be deduced that that house is not being lived in-
It is required for the purpose of livif\g,f 1

requirement is meaningful.
?:;ii\::ai‘x:‘:i:eyter:ple of the body means to obtain knowledge:
This is to be found by serving the Saints.

b

O N NU W

+ wion in desifing
more a total conviction in des

. -
. ng, but erleﬂ“
! The emphasis in mokh iccha is not so much the desire for something, rifice the mundane exp!

ivi illi truly sac
the absence of everything else. Very few indmcl'uals are‘V:llllng to truly
they enjoy to pursue something that is apparently immaterial.
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Commentary

Of which ‘body’ and which ‘nourishment’
answer relates to both the sikham (subtle) an
denoting the outer condition of the house (
attitude of the house-owner (subtle body). B
behaviour one is able to recognise whether
and preserve the house from becoming dec
in worldly existence for the elements such
it may become something else, no long

metaphor describes the pursuit of illusory desires and attachments in both sarirs,

Here emphasis is placed upon what it means to “live’ (gujran) set against ‘not
living’. Later on in answer eighty two this teaching
to abide by the will of Parmatma is considered a ‘co
The Satigurii has explained that life exists as an op
love’, Failing to recognise and act upon this is simpl

is Bhai Dya Ram referring to? The
d sthil (gross) bodies. The ‘fagade’
gross body) is dependent upon the
y observing the house owner’s gross
that individual feels the need to care
repit. Of course it is perfectly natural
as rain to distort that form, Eventually
er serving its original function. This

portunity to ‘play the game of
y not living:

fedar v 3y fez 53 HisGR T b3 nnud gt & s

Just hearing of separation causes suffering, not seeing the Beloved is indeed death
Separated from the Beloved one cannot find solace

SriGurii Arjan Dev Ji, Mari Ki Vir p-1100
§11 Gura Jy compels us to recognise the opportunity provided by this body:
firs Faritm s ot st 1 firdames e 2 o I

Meet with the Lord, the time is now
Since you have found this body (as a human) at long last

Sr1 Gurii Arjan Dev Ji, Rag Gaurip.176
Z:Ei:etfore in.Gurmat Sidhant only one
aints, 0 acquire ’knowledge’ of Parmatm
st becous a twofold. answer has been give
While o me truly alive, Nourished by the

€ gross body is to be nourished thr

purusharth, aim of life, is admitted
a. This is found through serving the
n for the dual bodies. The subtle mind
knowledge given by the Sadh Sangat,
ough the selfless service of the Saints.
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47. Prayer
yis Q. ¥ »EeE aed Y ROl I SaR3 R |
B 2. R faed e yees afoer 3 1
3. fau€ rumes afor Y |
g, fomer 3% foor 37
Question 1. To perform prayer is to request from God,
2. Thus to what extent is that request said to be acceptable?
3. Towhatextent is it said to be unacceptable?
4. Whatis the difference between them?
SE5) 9. YOI a1 BHS T8 J, 1T AT 99T WSS T, HaR T8, I
Ech gl .
2. S WEHETET TR3, ¥ F9HT ¥ % AfvE o 93 &4t quer |
821l
Answer 1. The suitable request is for the gift of good service and to ease
the difficulties that may be on the mind and body.
2. For the one in whichever life stage has not the strength to suffer
the fruit of his previous actions.
Commentary

. i : t

‘What is an appropriate request to make in prayer is a question thtao
presupposes the dual nature of the Self and Parmatma. Such duality is knOIW“ ;
be an illusion by both contributers to this dialogue. Thus the queStlor:eal
applicable only to the context of the seeker rather than to the know.er.. Tl?ehl i
intention of the question is not about prayer as such, but about what it is n% ik
desire. Because the devotee is making a request, it concerns a desire that on yuesl
Lord can fulfil. The first statement in the answer advises the seeker tofrig\so
protection not out of any concern for the body but because more extreme :;in
suffering such as disease (vyadhi) make it difficult to ref:mam stable wilow 5
necessary practices. Conversely, the seeker must not for a second a

. : i Bhagvan’ to become an excuse for
sentiment of ‘relying entirely upon Bhagv P : have

; of apathy and resignation. This can

prevalence of tamoguna, meaning a sense

the
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an equally detrimental effect upon these ‘necessary practices’. Only through self-
effort can the spiritual strength exist to endure the fruits of karam.

48. Meditative Practice

i)

Question

Answer

o

meE cu

33 fome ar Guem A3 ms iR 3fs |

; w%ﬁmzaa%ﬁs@ﬁawkmwﬁumfaﬁf@z

oz &t nieer?

Saintly persons are explaining the philosophy of inner-looking.
But while performing inner-looking nothing is seen except
uncertainty and ignorance.

. i =8o3de &a, 30umd few wat @ s M

el

7 3u femfe st wldhn |
ﬂéaﬁa@waﬁaﬁ»ﬁn%fagéu?ﬁ?ew% I
o8 35t ¥ mm ToT forre 39 Haer 3 I

%ﬁsﬁwﬁmﬁﬁ»ﬁawwgmﬁvau
8T |

Just as rich men construct underground cellars in their homes,
If any person comes from outsid

e, his eyes experience an illusion
in response to the outer light, as the cellar is invisible remaining
in the dark.

Thus he does not see the form of that cellar.
After stopping and waiting, it is then
all things.

It is even possible to read and write letters.

Like this, gradually by concentrating the mind both the Atma
and Parmatma are manifested,

possible to see and identify
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Commentary

ntial practices according to Gurmat Sidhant,

Both vichar and dhyan are essed 2 D ent o Gyin. Pralodh by 5t ey

Take for example the earlier quote
Gobind Singh J:

wifgre wig forms 3 1 AR AIE HB 3 I
(You reside in the) non-looking inner meditation, the eternal honour of all

The “You’ being Braham is found in the ’n.or.x-looking’ innejr r'neditation_, m
other words within the state of non-duality ansmg.throx.ngh m:’vxkalap sa.madhx;
This knowledge produces constant equipoise, the sthltapra]tm or st:eadfy wxsdorTx
praised in Srimad Bhagvad Gita. This is the supreme fc.er of .honour referred to in
the verse, for in this condition one no longer recognises pa‘am (1r pleasure, honour
or dishonour. Through his own example the Sa.tlguru, has rep-ea_tedly
demonstrated the greatness of stable minded, ‘steady w-lsdom 4 then Datu, th.e
jealous son of Sri Gurii Angad Dev Jj, kicked Sri Gun_x Afmar Das N _from his
throne the Gurii responded in a manner that mirrored Sri Vishnu Bhagvar: b_efore
him!. With no consideration of the unimaginable disrespect sh(?wn by Dati, th;
Satigurii immediately reached for and massaged the young man’s foot,'concgen:l:;1 -l
only with the pain his body may have inadvertently caused hfm. ‘\_!a N
Madhusiidan Sarasvati explains that the consciousness of the s.tlurapra].na i
desireless because of the absence of mental modifications? Since praise (al?hmmtlh !
and hate (dvesh) arise out of tamoguna, the stable-minded one- recogm'ses st
delusion of both. No notions of honour and dishonour eXISt. Yv1thm Cof
individual. He is unconcerned with evaluating the objects arising (:;;(ﬁlli).
experience in terms of what is favourable (anukila) and unfavourable (pra

K of finding O
' isit
gu Rishi vist
4. Finding hir®
the sligh‘fs
cerned W
fy Visht¥

! In the tenth skandh of Sr7 Bhagvat Purdna it describes how Bhrigu Rishi was ;;:‘t\ tth!:;
which Lord among the trimiirti (Brahma, Vishpu and Mahesh) was the S'?‘“‘-‘SL bcnlhc Lor
Vaikunth, the realm of Sri Vishpu Bhagvan, he was greeted with apparcr}t dlSrcSP(!;I‘ o{ Without
reclining with Lakshmi he gave Vishnu a kick to the chest, sending h!m 101“";, ‘;00; only con
glimpse of anger or humiliation Vishnu knelt down and massaged Bhrllg“ Rlsbllesd Bh;i quto identi
the possible pain his chest may have caused the Rishi. This selfless reaction ena

as the greatest of the Gods.

2 The fivefold vritfi-s termed klesh are explained in answer 51.
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This form of indifference is the consequence of becoming gundtita — to have
transcended the three guna-s. He is unchanging and thus free of the mind’s
modifications. Sr1 Gurii Teg Bahadar Ji has said of the gunatiti:

59 24 N TY &4t 113 1| BY A3 g 3 &t 7 X S Wt WS
&0 f&forr 57 @Rsfs 7 & &3 g mifsrmar |
T A1 3 T fonmra &g Hs s |1
WTHT H&AT AAS f3mar a1 3 99 foamr o
aH qu o ush afus f3a wfe gon fsemr i

That person who when in pain does not recognise pain
Who does not feel pleasure, love or fear and considers gold and dust to be alike
Indifferent whether being praised or slandered, free from avarice, attachment and egotism
Remains detached from joy and sorrow, considers honour and dishonour to be the same
Remains free of desire while in the world, having renounced all expectations and longings
Untouched by lust and anger, within him resides only Braham

Sri Gurii Teg Bahadar Ji, Rag Sorath p.633

This condition is achieved through the combined practice of both vichar and
dhyan. Bhai Dya Ram’s question is very pertinent because all of this is much easier
said than done. Whenever one practices this ‘looking within’, all that is seen is the
quibbling mind and ignorance. The answer in the form of an analogy draws upon
the experience of entering a very dark space from a very bright space.
Immediately our eyes encounter the illusion of blotting light which initially blinds
us. Given a small amount of time our eyes adjust to enable us to see everything
quite clearly. Likewise, in the initial stages of reorienting our ‘looking’ from the
gross outside world of sensory experience to the inside world purely of chittavritti
01‘. mental modifications, a similar period of adjustment is required. At first the
f’mnd is tossed and turned with the ebbing flow of thoughts - the fivefold vritti-s
In which rajoguna and tamoguna dominate. Through sustained effort, listening to
and meditating upon the Gurit's shabad, meditating upon the Gurmantra, these

;‘10d1ﬁcations of the mind become restrained. The mind ultimately becomes
mmersed in the Brahamakarayritti. This is defined as:

FEERAA AR SER R 1

The contir .
1uous flow of the mental modifications in the form of Braham,

P N
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the Self, unmingled with egoism

Mukti Upanishad, 2,53

This continous flow of singular thought wherein sattvaguia alone abideg
produces the ‘one-pointedness’ (ekagar) referred to i_n the answer. This jg
nididhyasan, also called samprajiiata samadhi, in which the Atma witnesses the ever.
flowing modifications of the mind in the form of Braham. Unlike other vritti-s, this
concentrated thought about Braham is removed of misapprehension, doubt ang
uncertainty. The triputi of perceiver and percept remains, but wit‘h practice and
patience this dhyan or ‘inner looking’ may eventually culminate in asamprajiiata
samadhi - the samadhi due to the full restraint (nirodh) of all mental modifications.

49. Indestructible Consciousness

yus a. I35 nifsat sfanr I
2. faf =9 7an?
Question 1 Consciousness is said to be indestructible.

2. How is that known?

YAYS A9 ¥ & Ifent 935 <R3 T faamw adt der |
Y i ot e Sfr s ms g T AT I |

T foors & feare feg viw's &t Sfenr

Ut faH3 &6 AifenT Ifenr J |

AN urfE 39 USdie JHT Il 8¢ 1|

oW

£

Answer When the destruction of the gross body happens, the
consciousness is not destroyed.

Just as the seed sown in the earth becomes untraceable,
But in the sight of the farmer it is not untraceable.
With his wisdom he nurtures it.

With the passage of time the seed manifests,

AN N

Commentary

The indestructible nature of consciousness (chetan) is a fundamental principle
G fnat Sidhant. As Bhal Adan Shah explains, consciousnesg continues beyon
in Gur. .
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the rising and falling away of the gross body. This consciousness remains
untouched by the perceptual experiences encountered in both the gross awake
state and dreaming state. This consciousness is that which abides in the
transmuting cycle of birth and death. Only the body is that which undergoes

change. The body experiences birth and death by progressing through six general
stages, as alluded to in Vichar Mala:

oH »iA3 I fqu ufs faues s 35 & | ve e & 2T & nieH 7 ya

Birth (conception) happens and then to old age then through change,
with the sixth being the body’s destruction
These are the six modifications of the body but the Atma is of the form of self illumination

Vichar Mala, 5" Bisram dohra 7

The khat vikar or six modifications are conception (nimnd), birth (janamna),
growing (vadhna), decreasing (ghatina) old age (badalnd) and death (nash)'. During
the course of these changes the Jiva is afflicted by the khat urmi, the ‘six waves’
that rise and fall on the ‘ocean’ of worldly existence, the bhav sagar:

e feard AaHfs w3 Had | foa RS & S50 598 1 8o |
gur f3ur e yafs 39 | 999 51 He & 5 3T 1 8¢ o

The six modifications, birth and death, this body tells of both
Mortality is to possess both hunger and thirst,
the mind in every age looks for happiness and grief

Sri Gur Pratap Siraj Granth, Ras 5 Ansu 46

The khat urmi are hunger (chudha), thirst (trikha), grief (shok), happiness
(hamkh), birth (janaman) and death (maranan). Their effects are categorised into
those impinging upon the body, the mind and the life force. The body is in a
Permanent state of change and transformation whether within or beyond this
lifetime, yet the Self abides ever unchanging. As Kavi Santokh Singh explains in
$1i Nanak Prakash Granth:

S

'"These are colloquial terms for the original Sanskrit bhava-s of asti, jayate, vardhate, viparinamte,
9pakshiyate and vindshyate.
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A&H nAfS i o yaor | s 35 HIs ow unir | ue faard misH HIT &t )

There is birth and consequent old age, becoming feeble, death brings suffering
Atma is detached from these six modifications' |

Sri Nanak Prakash, adhyay 6§

Sri Gurii J1 explains that through the blessing of the Gura the Jiva identifies

with the real Self and is no longer afflicted by the khat vikar-s: ]

et fon & 3 I fafs o 99 &9 1| a7ax FUr wF 3Tl g & Fey A

He alone gains admittance who obtains the complete and perfect Gurii }
Says Nanak, those who build their house at this site do not encounter
death, birth, or old age J

Sri Gurii Arjan Dev Ji, Siri Rag p44

Bhai Adan Shah elaborates upon this with a metaphor; the seed (Atma) brings
forth the visible form of the fruit (body) which manifests within the ‘external’ gross
condition. Yet only the seed exists after the fruit has decayed away. The seed
remains unseen but its existence can be deduced from the evidence provided by
the gross form. The seed which is veiled within the fruit is the only aspect that
continues through the growing and decaying (khat vikars) of the (human) form. As |
Bhai Gurdas Ji states in his Vars: /

=5 fefs @R HH8 Tfe o5 &6 orar Il »ird wirfl <3 gy fomama I

Within the fruit is the seed that produces a myriad flowers and fruits f
The Lord alone prevails in liberated condition in the Gurmukh '

Bhat Gurdas Ji, Vir 2 pauri?

! Similarly Adhyatam Prakash states in the one hundredth verse:
w2 feag ¥ N v X 3 wfo l
The six conditions are of the body, but not of the Atma

¢
2 In fact Var 2 contains a sequence of common Vedantic metaphors used by the author to convey l:d
relationship between the Jiva and Braham such as gold and jewellery, water modified by different dyes g
the colour of betel leaf.

P
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The metaphor continues. The Atma that is seed-like can only be perceived by
the eyes of the ‘farmer’. He recognises that it never disappears and that, given the
correct conditions, it will come into fruition in its true self-realised form. This can
pe interpreted in two ways. The first is that the farmer is the seeker who
understands how to care and nurture the seed to allow it to “manifest’. Through
the practices and teachings described the seeker knows how to provide strength
and nutrition to cultivate the seed. A second interpretation is that the farmer is the
Satigurti. He is the one who nurtures the “fruition’ of that consciousness. He is the
one who recognises something others do not see. Accordingly, one finds recorded
in historical accounts instances when the Satigurii recognises a Jiva reborn in a
sub-human form due to his earlier karmic debt. In each instance the Jiva is
provided with the most appropriate opportunity for mukti'.

50. Sadh Sangat and the Natural Disposition

AT Ad3 & Qunt 53 miet I |

R fs9rHeq 99w, AE9E 3 AT »iEes 95 |

A 3913 41 At o

T O Wt wrdt wet wrat I 3 v i Fa3E AST GRS 7 &8 A
T J

T UIdIe THI3T I 993 HEY § AT KA1 UTH Safenit Safent
A3 T I3 I % | i

€. 1T udfgfs gog Bt & 1 @ 38 & 99 foa foor?

0

YHs

© WL

£

1
In : e,
bearI::; 1 b()fSrl Gur Pratap Sitraj Granth Kavi Santokh Singh Ji narrates the occasion in which a performing
Biltns S rougat to the court of Sri Gurii Gobind Singh J1. Immediately the Gurii recognised the animal and
oned Bha Kiratia, one of his attendees:

YaH e MG feg e ey | nw IS I F B T |
‘In its prior lifesi 7
prior lifetime this was your father. He committed a great sin and has obtained the body of a bear.’
The Satigurg i -
lained t :
day he hi dr:r:::a:ll?y de:i:;ma‘:m his fafher had been a devoted attendee of Srf Gurii Teg Bahadar Ji. One
umble Sikh the request for prasad, the symbolic blessing of the Guri. For

this he was now being puni ;
he had earlier denied%hi ;;E:C%Jhe Satigurii relieved the bear’s suffering by feeding him the form of prasad
- Doing so the bear died immediately, achieving a higher rebirth.
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Great praise of the Sadh Sangat has been given.

2. Thus this is an indisputable teaching, the reality of which is
eternal.

3. A teaching of Bhagat Kabir Ji;

4. ‘Kabir, whether it is for twenty four minutes, twelve minutes, or even
six minutes, however short it is, it is time worth spent discussing the
Lord’s qualities with holy devotees™

5. Yetitis clear to see that many persons have spent countless
years sitting and standing with (attending to) the Sadh Sangat

6. Yet their natural dispositions remained exactly the same, why

has this happened so?

b

Question

AS fe9 AU AdS FU HiS o7 &8 O -
TS I 59 55 TH I TG 3 B9 I HAT U
T 32 F1og BRES Il 9T g e Hiy fms i
2. f3at & yrex vn T95s I -
FIT HG HIi3 BT U || EF mHas 3 99 & v |l
3T TIE 1S UTATH Il 7 RS & 37 IS I
3. BA nAEs, g AER & fogs esfenr Y g ud 1 uo

Answer 1. Asa statement of fact, Sadh Sangat is the essence of purity and
peacefulness:
‘Sometimes, they sit as great kings
Sometimes, they wear the coat of a lowly beggar
Sometimes, they take cleansing baths at places of pilgrimage
Sometimes, as Siddhas or seekers, they impart spiritual wisdom”
2. The evidence of the three guna condition is thus described:
‘Sometimes, this being attains the holy Sadh Sangat
From that place, he does not have to come back again
The light of spiritual wisdom dawns within
That place does not perish”! _
3. That place is marked with the sign of peace and purity

' Sr7 Bhagat Kabir J7, Salok p.1377

* $1i Guril Arjan Dev Ji, Rig Gauri p.278

|
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(sattvaguna) by the true Gura

Commentary

The necessity of attending Sadh Sangat is indeed an eternal teaching. The Yog
Vasistha, which is particularly ancient, describes the means to liberation as sam
(calmed mind) vichdr (enquiry) santokh (contentment) and sadhusang (association
with the wise). These are referred to as the four gatekeepers of moksh (dvarapalah).
The question of Bhai Dya Ram is given in his last sentence; what is the effect of
this association on the natural mentality of the seeker? Using quotations taken
from Srt Sukhmani Sahib, the answer first highlights Sri Guri Ji's teaching that the
Sadh Sangat is the means by which gyin manifests. This manifestation requires
both purity and peacefulness, terms used synonymously in this dialogue for the
dominance of sattvaguna. Thus the Sadh Sangat is the ‘asthan’ or eternal location of
sattvaguna. As the Satiguri has explained:

HO USTS 7 F foaqs 773 |1 ATORATS 7 & afd afg s o

Great purity is obtained at this blemishless location
The Sadh Sangat causes one to meditate upon Bhagvan within the heart

Sti Guril Arjan Dev Ji, Rag Asa p.393
The peace this brings has been described evocatively in the following manner:
e Hi3s &a i Sus 3 At A3 | 950 e 59 3 Miss A @

In this world it is said that the coolness of sandalwood
comes from the cooling light of the moon
But the company of the Saint provides peace
far in abundance of both moonlight and sandalwood

Sarukatavali, adhyay 11 salok 12

A further quality of this sacred ‘location’ is described in th

. ;i € answer’s first
Quotation from Gurbani. The verse describes the different form

s of desire and

1 -
81 Gura Arjan Dev Ji, Rag Gaurfp-277
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subsequent experience that arise when one guna dominates. Each figure typifies
one of the three guua-s; the King who strives incessantly for ephemeral objects
(rajoguna), the lowly beggar who clouds himself in apathy and dissatisfaction
(tamoguna) and the pilgrim desiring to perform virtuous actions (sattvagumna). Set
against all three examples is the Sadh Sangat, the ‘location’ of constant, non.
fluctuating sattvaguna, emitting virtue and peacefulness. Crucially the Sadh
Sangat is the location in which one obtains the teaching of the Satiguri. Only
through this knowledge can one become gunatita, liberated from bondage to the
three gupa-s of Maya. Bhai Gurdas Ji explains:

JIHfe AT Ha Ae HA3 52 U9s SoH AoarsH & At |

In the Saintly congregation of Gurmukhs, consciousness is immersed in the Gurii's
teaching, thus causing the knowledge of complete Braham, the Atma within all

Bhai Gurdas Ji, Svaiya 137

The ‘natural dispositions’ talked of by Bhai Dya Ram are demonstrated by the
types of personality described above. Everything that exists within Maya comes
under the influence of the three guna-s. The great diversity of forms is caused by
differences in the balance of these three. Similarly each person’s temperament is
characterised by a preponderance of one of the guna-s over the other two.
Although we may oscillate between guna-s, one usually dominates. To ultimately
transcend the guna-s one must first abide in sattvaguna. The mind dominated by
tamoguna has the qualities of inertia and dullness. It is plagued by laziness (dlasya?,
delusion (sammoh), ignorance and fear (bhay). In the mode of rajoguna the mind is
distracted and restless. Sometimes it is attached (rag), sometimes it is hate‘fudl
(dvesh). It continually craves sensory enjoyment (trishnd). However when .the min
abides in the mode of sattvaguna it possesses virtues such as compas‘swf'l (dy‘:)é
loving friendship (maitri bhavana), detachment (vairag), an accommodatmg' nah;ct
(kshanti) and devotion (bhakti). Gurbani teaches that the Sadh Sangat prowd;S i
only stability but also the opportunity to transcend the guna-s th-r:;:%angat
manifestation of gydn. But as Bhai Dya Ram explains, attending ,the ?adeed it is
alone does not make the realisation of truth a foregone C?nclu51oni ?menéage
not uncommon to find those who attend the Sadh Sangat ervl?::: yby years O
and mechanical fashion. Despite the great OPP"’rmn,l:i};r? Pandit Gulab Singh
service, they fail to change their fundamental dispoSItoT
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draws a parallel between this kind of ignorance and the illogical behaviour of a
fool:

849 2R 3819 iR s y= R A w2 |
aefa a1 @5ms & fo3 379 1ot s u7 fedi

The fool drinks contaminated water from the barren land but washes his feet with nectar
The fool throws splendid jewels to scare away the crows
for the sake of being able to eat his millet grain

Bhavrasamrit, svaiya 78

To fail to act upon the teachings given by the Sadh Sangat is as foolish as the
example here of one who wastes his incredibly valuable possessions on trivial and
fleeting gains. Utter sincerity is essential for any abiding benefit to be gained. The
seeker must possess absolute clarity about what he or she aims to achieve (iccha)
within this life. As Satigurii J1 explains:

Af3gS &t A= Ae® I A 3 o9 fog orfe i
The service of the Satigurii only bears fruit if one performs it with sincerity
Sr1 Gurii Amar Das Ji, Rdg Bihdgra p.552
In the Sri Gur Pratap Saraj Granth the seeker possessing total sincerity is

considered by Sri Gurii Gobind Singh J1 to be the greatest of five types (vidhi) of
l disciple:

‘ U fafufs findt mfs set) G ot 2, 2w o |
foart 3 firest nendt | Yen v s ot 33 |

O Brother, listen to the five manners of Sikhi; one is vocational, another is imitational;
the third is acquisitive and the fourth is faithful; the fifth possesses noble sentiment

l Sr1 Gur Pratap Siiraj Granth, Ruti 3, section 34, verse 30

r Of the five the first is the dhandkhe,
_Y a desire to conform to social
Imitational’ Sikh who imitates others

L

the “vocational’ Sikh who is only motivated
conventions. The second is the dekha or
by embracing Gurmat but only in the hope
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of achieving the same prosperity those others possess. The third type is the hirsj, | ; :h‘;t & f:eati:liltra;e Prol‘:f' .
) ot ; nd is of mankind.
the “acquisitive’ Sikh. The motivation to embrace the path was not promp'ted by . ey - sl ah . firsodl ot ot
the teachings of the Gurls. Neither has there been a desire to engage in any ‘ g N SERERISISISS W SEs B EEIET,I5 Ephulinies. Toiie aRle
practice. The desire to become Sikh was purely a form of spiritual materialism, It ' of ‘mind’ alone and does not go beyond it. -
was the fulfilment of a selfish desire. The fourth type is the sidaki who takes to the | 7.  Inthat state the. human senses are drawn to sensualities
shelter of the Gurii. He would rather have his ‘life endefi tl'_lan forsake his faith. He | . ;h:to;gh a;traclttllon, blet o victs 5
is praised greatly by the Gurd. The 1a§t type is the bhav ki b.hale, _the one ?f noble 9' e est; Aac 1?§ta}re “’f‘a eto ;‘:Fng;‘:e virtues.an ; tlcfs'k
sentiment, the most perfect Sikh motivated only by total sincerity who ‘day and | : fn in Ie acquisition of sensualities, there is a complete lac
S g i @ ’ tro
icht holds the form of the Gurit within his heart'. ol control.
gt o form of ' 10. And oppositely, that which distinguishes between being
51. The Form of Man and Budhi attached to the intellectual form of consciousness and being
) I attached to your root causal Beloved, such discerning
intelligence (vivek) is said to belong to budhi.
URS U HeEIT fomrm 32 11. And that budhi is said to of absolute reality (parmarth).
: e | 12.  When it becomes perceivable it is described as the form of
Question 1. Whatis form of the mind and intelligence? perfect wisdom (bodh).
833' q. fmas T 9B WS Had= Commentary

2. wg fR IR S nEo R feT 3 HET AR | .
3. oIt fimrsu Hifsst uerae Qure @ fadd nisT 7 faBoa ‘ Considering how integral these two components of the mind are to Gurmat

g T | Sidhant, it is worth exploring in detail the traditional model of human
g 1_:{' 5 33| | psychology. Beginning with the basic thinking processes, Tarka Samgraha,
i W o 3 | summarising the conclusions of the Nyaya and Vaisesika systems, defines
: Lm, Ha é;_ﬂ’ “IBGEEH?’_ e & Bus a5 T | | cognition (jiianam) in salok sixteen:
o. &, feedmrt fefimi § 39 8 s | ‘ . an
e T B S | | TR RGO Ghearivm, | G fefenn SyfeRgvsT 1 g5 1
€. n fel s & uaufs fem nizts Burfe e wdt e | ” o
& AR BSiery 30 BN S B ' Cognition (budhi) is the quality which causes communication

S o 7 e < 5 HEla l IS i ! It is knowledge, twofold as remembrance (simrit) and apprehension (anubhava)
Qq. mu?w;'s jﬁ gfc;{é)r aa"[ﬁ[ | N Thus ‘thought’ in its broadest sense is the communication of knowledge
Q. FEHYTG : atrguafrb? nuq Arough the dual processes of apprehension and recollection. The Dipikia of
. 1 Ifthat thingis caused by pride and delusion ' nnambhatta on the same text clarifies this first statement as:

2. And if there is desire for sensuousness, then this is known a5 mﬁam :
‘mind". | T e W | g R A
3. If decision-based intelligence produces material things it is The characteristic mark of cogniti
ognition i ; ; ;
known as empirical “intelligence’ (vyaviharika budhi). ot is the instant knowledge that is the subject (gamaya)

of t ; ,
f the consciousness in the Sform of ‘I know’

=
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This defines the anuvyavasaya form of cognition prevalent in the Jiva. This i
distinguished from the instant vyavasiya form of cognition, an example of which,
would be “this is a book’. The addition of ‘anu’ defines the second category of
cognition, one in which the prior thought has become the subject of inner
consciousness. In other words the knowledge is modified into ‘I know thig is a
book’. This further qualification highlights the subjective component that defineg
everyday cognition. Arising with cognition is the necessity for a self-referentia] ‘.
amness’ or ahankar. Nyayikas also argue that it is possible for the second form of
cognition to arise without the former. Remembrance (simrit) is defined as:

TERRAES g &g |
Remembrance is the knowledge (jfianam) born of mental impressions (sanskar) alone

It must be noted that this definition of ‘remembrance’ is not to be confused
with reminiscence (pratyabhijiiz). Remembrance is the immediate and singular
recollection of knowledge in the case of recognising a cup as a cup. Pratyabhijiia on
the other hand also contains within its definition the addition of a conscious
person who cognitively responds to the recollection of past knowledge.
Apprehension (anubhaoa) as the other characteristic of cognition is defined as:

afEs T | | T3 umtsaema |

Knowledge other than recollection is apprehension. It is twofold: conforming to the object
(yatharath) and not conforming to the object (ayatharath)

The Vedantic epistemological and psychological model is a critical eﬁ;r:z;;fa‘
of the groundwork provided by these preceding schoolf. of thoug::t. (o
presents a number of important modifications for it .consu:lers the_ a‘kzvsategory
partially accurate description of objective cognition. .Fxrs'tly the l:yay;nd o)
of ‘jfidna’ can only explain antahkaranvritti, the modiflcatlons' .o_f t 6;1 Ir: 1iels beyond
this form of knowledge is incompatible with the supreme ]nanadt ezta s the
any sense of objectification described by Advaita. Secondl}f/ 1::0:/}?; Ty
idea that an initial cognition can become the objective form o 2 - an'uvyt‘lSU“Sﬂy“’
distinction between two forms of cognition, v.yasvas.:ﬂy“Sdksm Jios ot the very
becomes redundant when we recognise that the WlmZSeSI:‘V%thOUt e all
heart of cognition. It cannot be that one form can arl
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events within the intellect are accom Thes evisgii]
difference between the Nyaya and the Veda
is that the former views the mind as an ‘
experience an real, objective reality, whi
the self to be the unchanging witn
instrument’ in these experiences!,
Building upon this basic sub-division of
upon the Patanjali system to describe the manner in which cognition arises in the
mind. Cognition is the modification of our inner consciousness, These

modifications affecting the mind are termed chittavritti as the second siitra of the
samadhipad section states:

function, the Vedantic mode] draws

ATreRItR: | 3|
Yoga is the cessation of modifications in the mind

The source of these modifications is the antahkaran, the fourfold division of
reflected consciousness at the level of the Jiva described earlier by Pandit Kavi
Harbhajan Singh. The components of the antahkaran are the man engaged in
consideration, budhi the directing intellect, chit the conscious awareness in which
this cognition occurs and ahankar which associates the interaction of these three
with a sense of self-identity (‘I have just thought..."). This division stems from the
Upanishads with some tommentators describing four components and others

condensing the four into man and budhi alone. Adhyatam Prakash explains this
when defining antalikaray:

IS Hes g o3 B o3 ¥ g &R a3 T 7 Ha nisHees fiea |

Ahankar, man, budhi and chit, one describes as four
Another describes as budhi and man when describing the antahkaran

1
T a = . .. %

Wi(tcx:‘ Yaya system argues that there exists a plurality of Atma-s actively perceiving nb!ecls through com:.:ct

avers ¢ Mind. The ming s thus an agent of the Atma which of itself is possessed of attributes such as desire,

The Sll\:)n: pleﬂs‘.“e‘ pain, etc. The Atma is considered to be the bhokta, the experiencer of pain and pleasure.

amongy::z:.:,l'aléeslka System enumerates nine substances existing in the world termed dra;{yat:s. Incluged
s b i Atma i lid objects of perception

(prameyay it implieg Oth the mind and the Atma. Because all nine can be val j

hat the Atma can be perceived (prameya) by the mind.
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The reason for condensing the other two components into man and budp; is
because chit, meaning memory in this context, is needed for the functioning of the
active intelligence (budhi) engaged in the antalhikaranvritti — the flow
modifications arising in the antalikarap termed cognitions'. Likewise ahankg, is
essential for evaluating modifications with the subjective imposition of ‘I’ and the
notion of doership. The man is characterised by the dual processes of sankalap
(decision) and vikalap (indecision). Its function is to distinguish informatiop
entering the antajtkaray. Emotions, likes and dislikes all take effect here. The

nan is
unable to determine the ‘is’ or ‘is not’

of sensory information and thus reljes upon
this twofold ‘quibbling’ process. Budhi on the other hand is capable of decisive,
analytical reasoning. It affirms where the mind can only question. It is emotionlesg
and logical. For the antalikaran to exist there has to be a division between the
subject and object to enable the former to determine the nature of the latter. Thyg
the subject becomes the ‘I’ exemplified in question seventeen as the triad of seer,
seen and seeing. What of the forms of antalikaranoritti? Pataiijali enumerates them
as fivefold in the sixth Yog Siitra of the samadhipad:

ST R a T ERHaa: | § |
(They are) praman, viparyaya, vikalap, nidrd, simratyah

The five are correct knowledge (praman), distorted thinking (viparyayn),
delusion (vikalap), sleep (nidra) and memory (simratyah). The six types of praman
constitute the first category of writti. Misapprehension is the false knowledge
produced by the five ‘afflictions’ (kleshas)2. Delusion is neither error nor Corrlec.l
knowledge but a vritti which fails to correspond to reality. “The unicorn’s ho‘m is
an illustration of this. Sleep occurs when the other four vritti-s are absent. It is .the
tamogunic vritti which removes the awareness of the gross and subtlle :016};‘25;
Memory is the impression produced by the other modifications. of the mmh. o/
are categorised further into two types; the impure termed klishta and the :)ntal
termed aklishta. The difference between the two types is whether. or not’ tl:n;hren e
modification has been caused by the five kleshas, the five ’afﬂ.xcho;s. 'mingtive
vritti arises in sattvaguna and is called the vivekakhyati meaning discri

T w T s
wi sciousnes!
nfused with pure con:
! This conditioned chit located within the antahkaran should not be €O!

i raham.
(chetan) which is also referred to as chit when describing the essence of B

i has.
2 See the commentary on question 82 for a description of the five klesha:
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l

knowledge. Yet ultimately al] vrittis must ce t =
i Nihal Singh Kavindar explains: ase to enable Brahamgyan. Pandit

’ wéfqﬁ-gaé&ﬁwnﬁ"ﬁrﬁuaﬁ%mgumasrﬁmmu

He who has burned away the fivefold vritti-s, who has seen the realisatio

f nof pu
satchidanand, hig name is Khalsg b

Bhav Sagar Setu, p.g
Returning to the answer given by Bhat Adan Shah, how is it that the man i
plagued by desire and the budh; is of a twofold nature? Pandit Kavi Harbhajan
Singh’s overview stated that
‘ of prakrti. Because sattvagy
antahikaray can enable an indj
| Bhagvad Gita states:

awmmnmmﬁm TE )

Among them sattva, being pure, is a revealer and is sorrowless
‘ Ossinless one, it binds through attachment to happiness and attachment to knowledge
] Srimad Bhagvad Gita, adhyay 14 salok 6

The “prakashkam’ or lum'mosity of sattvaguna is translated as ‘revealer’ in this

quotation because it is capable of removing the ignorance covering consciousness
\ aused by tamoguna. Thus through its own purification the antahkaran has the
Capacity to facilitate Braham vichar through vivek, sravan, manan and nididhyasan,
ete. While the man remains ever the seat of ahankar or ego-identity, it is budhi or

\ g\e aEtive intellect which has the capacity to cause the mind to transcend itself,
urbani explains of the man and ahankar;

\ W Weif3 &t A & e )
I fof5 wifeenr 98 fefiy arfiomr |
’ I8N afs =fg 3 Qurenr |

fomirs feger afe afer 52
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Not knowing the essence of true emancipation
Within the ego is Maya, within the ego is Avidya
From the ego are established the life forms
Without Knowledge, other speech is mere quarrelling

Sri Gurii Nanak Dev Ji, Asa Ki Var p.466

The ego-identity of ahankdr in combination with the man brings great suffering
to the Jiva. The Jiva identity established by Maya-prakrti, veiled in the ignorance of
‘I-amness’, projects onto experience a conviction in a variegated, diverse reality of
sentient and insentient objects. Only through purifying the budhi, enabling it to act
upon the teachings of the Gurii, can this bondage come to an end. The quotation
above also characterises the machinations of the man as ‘mere quarrelling/,
highlighting again the incapacity of the man to unveil the Jiva’s true nature. This
‘mere quarrelling’ is part of the inherently flawed nature of the antaikaran, for it
naturally possesses three defects or dosh:

YF I IEH HIG A HES AR JR T 11 €3 I nisTame A Sts er T
HE fezu neds | e TT RS F i R R I |

Question: How is liberation possible from the cycle of birth and death? Answer: In
the antalkaran are three defects. Mal (blemishes), vichhep (distractedness) and
doaran (concealment). Only when these three have been ended will liberation

happen.

Tattva Prabodh, p13

Mal literally means blemish, filth or dirt. It refers to the defective aspects of
mental function whether that is sensory desire, egotism, cynicism, et cetera. The
concealment of Jiva’'s essential nature as Atma termed dvaran is the result of mayf.l'
shakti in the mode of tamoguna. In turn the Jiva identifies itself with the body- This
concealment is combined with distractedness (vichhep or vikshepta) which is the
result of mayd-shakti in the mode of rajoguna. Due to the identification with the
body, desires favourable to it are projected which subsequently produces
emotions such joy, sorrow and anger. The two latter defects are Maya's attribute
powers of projection and concealment acting at the vyashti, distribyutive level ©
the Jiva. When they have desisted through tl.\e efforts of the purifieq pudhi ther®

follows Brahamgyan. As itis explicitly stated in the Katha Upanisjqg.

|
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TR T e T gt i

But by the seers of subtle things,
He (Brahman) is seen through a pointed and subtle intelligence (budhi)

Katha Upanishad, 1.iii.12

The perception of subtle things or ‘siksham’ in the above quotation refers to
turning away from gross experiences to the practice of innerlooking. This is is the

awakening of the budhi by orientating it toward meditation upon Parmatma.
Gurbanti states that:

oty gft yardt yz 7y 1| A fage Ifenr 9= fawm 0

The budhi of the Gurmukh is awakened and the Lord is glorified
When the Lord’s lotus feet reside within the heart

Sr1 Gurii Amar Das Ji, Rag Gauri p. 232

The quotation describes the simultaneous functioning of two components of
the antahkaran, the mind space of chitta (the ‘heart’) in which devotion co-exists
and interacts with the awakened budhi'. The witnessing sikshi kiitasth
consciousness remains unaffected by the modifications of the antahkaran. The
functioning of the budhi has the power to sustain the delusion of duality. It also
has the power to facilitate the realisation of Braham. By making the vrittis pure
and ever focused upon the great thoughts of Braham (Brahamakaravritti) the budhi
¢an remove avidyd. Bhal Adan Shah teaches us that wivek or discriminative
intelligence is an integral function of budhi. Budhi has the capacity to distinguish
the “root causal Beloved’, meaning the self illuminating Atma, from the mundane
form of ‘cleverness’, meaning the behavioural intellect. When the budhi has
facilitated this realisation what remains is absolute reality and ‘pure wisdom’ As
Sri Gurii Arjan Dev Ji states in Bavan Akhri: :

S~ VOl = S U=
" In the Bhakti traditions the *heart” is no different from the chirta since bhal
the man or budhi. This is because the subtle impressions (sanskar-
hriday or ‘heart’. See Pandit Ananta D3s’ commentary on the M
Chakarvarti.

kti cannot be produced by ej

h Y either
s) which Prompt devotion reside in this
adhurya Kadambint of Stila Vishvanath
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I FH3 A3 gf yafs 1 gooT UraH UIA UT |l

Parmatmd is the form of the budhi residing in truth and peacefulness
Parinata is the philosopher’s stone, contact which which one is transformed into gold

Sr1 Guril Arjan Dev Ji, Bavan Akhri p.250

Sri Gura Ji describes the form of Parmatma residing within the pure
(sattvagunic) budhi in which the antahkaranvritti, the mental modifications, have
ended (‘peacefulness’) and only ‘truth’ abides. Atma is not the budhi but the pure
lluminating consciousness that pervades wherever the budhi possesses these
signs. As the Gurd has explained in the above quotation, Parmatma is the ‘piras’
stone, contact with which transforms the object, but of itself remains ever the
same, unchanging and unaffected.

Through what means can the budhi eradicate the three dosh? Pandit Kavi

Harbhajan Singh identifies a type of practice for the removal of each defect.
Firstly, updsand in the form of ‘Parmeshvar bhajan’ (bhagti) and contemplating the
great statements within the ‘Gurii Shastra’ removes vikshep. ‘Discerning’ that the
essence of Braham underpins both the microcosmic (pind) and the macrocosmic
(brahmand) removes the avarap. Dedicating the fruits produced by the
performance of dharamic actions to God alone (naishkam karam) is the means by
which to remove all mal. Commenting on the same topic, Mahant Surjit Singh
Sevapanthi adds that dvaran is removed by a combination of vairagya, vivek, khat
sampati and sravan-manan-nididhyasan which culminates in Brahamgyan'.

52. The Role played by Saints

s A A Bl 55 g8 R geet

Question 1. “He alone is deluded whom the Lord Himself makes so. He alone
understands whom the Lord causes to ynderstand”?

839 q. 33" fei 39 fest 3amw Ofs |

| See Tattva Prabodh page 13 and Gyan Bhanddra page 81.

2 g4 Gurds Nanak Dev Ji, Rg Prabati p.1344

|

' Answer 1.
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2,

‘ 'Snr Gurii Arjan DevJ

g A3t famrdintt fo8 foar ez efnr fig 7z Budy -
IS T HF THI R U g ATy
YTTE TET HET 18T 7ET He® 55T & amrr i ay

RS T TfT 75 & T8 15 et )

R & &[T TET BB TIE TF HIY & 1 U TTE
FGH HIE ETT HIT BTl 785 YTGUT wrd

Hint &5 € FIFT TS Tl 8 865 i i o g

HET mHF Hol YTI3HS 7S A5t a3 )

Ho"™ ] 7ol ef5nrel IR & B s a3 1 2

0T 3G YT ST IfT 75 & UiRE Ui aneT g

BB & YT YT 55T I A ST T & 4 2 U

Praises and proclamations to the Creator enable the crossing
over.

And at the abode of the Saints and Knowers, there is the true
teaching about this benevolence and grace —

“Your Saints are very fortunate; their homes are filled with the wealth
of the Hari's Name.

Their birth is approved, and their actions are fruitful. (1)

O my Ram, I am a sacrifice to the people of Hari (Saints).

I make ny hair into a whisk, and wave it over them; I apply the dust of
their feet to my face. (1) (Pause)

They are beyond both birth and death and are the ones who benefit
others.

They are supporting life, inspiring devotional practice and helping
(others) merge into Hari (2)

They are absorbed in the truth of the True eternal order,

True bliss (Atmd Sukh) and true greatness are known Sfrom knowing
You (3)

For the people of Hari, I would wave the fan over them, carry water for
them, and grind their grain.
Nanak offers this request to God - please grant me the Sfellowship of
Your holy ones.”

1, Rag Sahip- 749
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Commentary

As Bhai Dya Ram has noted, this
that the knowledge of Oneness only
role can self-exertion and the assistance of in thi
Adan Shah removes the doubt in his discipleier:i:loc;” vi;fhh:xrzt}irthlj ?U?St? a
Gurbany, the purport of which is that the ‘People of Hari’ (Hari ]an)qth(:e aShf)n from
the means by which to meet with Parmatma. A ‘glorious praise’ is’ ive auf“SI .,
for .they are beyond the cycle of life and death, meaning that they arge ]I: el
Ultimately it is they who are ‘absorbed in the truth of the True etem:lmu“?.
They are are the ones who bring about the meeting with and merging into G(:)rj -

quotation from Gurbani appears to suggest

53. Three Forms of Suffering

YHS . HSSl IHA X gt fed 3w faar 39

Question 1. What s the difference between the sufferings arising from

sattvaguna and tamoguna?

ISEC] L TIT I WSS T 3 e S9N, THA HUS T 0
IHARSE e B9, R R Az 932 | us |

Answer pi8 Doh.ra: A‘ s.ataguni is in pain when his mind wanders in doubt,
a rfz]ogunz is I pain when he loses wealth and a tamoguni is in
pain when his body suffers, the Saints have explained it in this
way.

Commentary

The division of pain into three categories is an ancient teaching. Within
Gurbani the term tinay tap is used to refer to the threefold sub-division of pain:

& 3y foegzarar gy I3 my 9rfy

(O Bhagvan) remover of the three sufferings, the destroyer of pain, the store of happiness

St Gurlt Arjan Dev i, Rag Todi p.714

occurs through Parmatma’s will. Thus what |

Translation and Commentary

Earlier in the dialogue the process by which the mind and body evolve out of
the guna-s has been explained. Here this is built upon by attributing each form of
ain, defined by the quality or guna in which it arises, to the component of the Jiva
Atma manifested by that same guna. Sattvaguna pain is purely psychological
caused by inner events in the mind. Rajoguna being the active quality in both the
mind and the body produces pain located in the mind but centred upon external,
ross events and objects. Tamoguna which predominantly affects the gross
external condition creates pain in the form of bodily suffering. Thus all that
Pertains to the three guna-s encounters suffering in some form or other, as Sri
Guri J1 has explained:

3 915 HTEL Hfg vt 5198 &es afa I
The delusion arising from the three guna-s of Maya has come, who can explain this pain?
Sri Gurii Arjan Dev Ji, Rag Malhar p.1272

Bhai Adan Shih has presented a subtle modification of the ddhi, vyadhi and
upadhi categorisation of suffering. Adhi is suffering caused by the mind, vyadhi is
that caused by the gross body and wupadhi is suffering caused by delusion. A
complementary categorisation shifts the locus of pain from the three guna-s to the
three different realms of existence!. This traditional subdivision is mentioned by

Pandit Nihchal Das Jt:
W AfS e 4R o R &9s adt o 1l i3 faliel 593 9 fgfer Su x5 0
None seek to destroy the ignorance at the root of worldly existence

Except the one who practices discrimination for the destruction of the three kinds of
suffering

Vichar Sagar, Tarang 2 salok 2

The text explains that the ‘three kinds’ of suffering are caused by the
adhyatmik, adhibhautik and adhidevik divisions of existence. Adhyatmik is that which
concerns the ‘self’ and as a category of suffering refers to pain caused internally

T Mishra’s

" This division originates in the Samkhya darshana. See Sri Vacasp
Samkhya Karikds.

Y on the first of the
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by processes such as infatuation and lust. The adhibhautik refers to sufferin,
produced by gross physical objects. It is exemplified in older texts by thieves angq
wild animals such as tigers but includes all mundane, external, animate and
inanimate causes of pain. Adhidevik suffering is that produced by supernatury
forces such as certain classes of demi-god (yaksha and vindyaka), demons (rﬁkshas),
Planets, etc!. The division of suffering into three forms is an ancient teaching a5
illustrated by the Samkhya Karikd, an important treatise on the Samkhya darshana
dating back to the 1# Century. According to the opening verse, to recognise the
‘torment’ (abhighat) arising from the three forms qualifies the seeker (adhikari) for
the inquiry into truth:

QT TR deqeeas Bat |

|
From the torment of the three forms of suffering arises a desire for )
the inquiry into the means of ceasing it |

Samkhya Karika, salok 1

The seeker must recognise that the cessation of suffering cannct come from '

one’s own reasoning alone. Only through submission to the True Gurd can there

be knowledge of truth. Only the True Gurii can remove the three forms of

suffering. Only the teaching of the Guri can permanently quieten the mind of the

seeker, making it possible to reside in one’s ‘own home’ - the essential form of

Atma: |
g 33 3rfu Asry werest | ISR W5 iy fis wify et 1

By removing the three forms of pain (the Gurii) diminishes one’s suffering
The Gurit's teaching brings contentment to the mind,
causing residence in one’s ‘opn house’

Bhai Gurdas i, Vir 3 pauri7
54. Acceptance of Prayer l

S q. mfog 3t TR I nEES SHE T Y | {

i iti ‘tinay t@p’ in the Farid 2 of G o
! Gyant Badan Singh et al present this definition of *tinay tap’ in the Faridkor Tiks of g Gurd Granth Sahib- \

Translation and Commentary 237

Question

2.
3.

1.
2,
3.

u.
€.
.

A9 T3 3 AT 7% fog |
mfen?ﬁméﬁnam%agaaﬁw@z&_' ?

God is thus present, that is to say (God) is the perceiving One;
Within all times and all conditions
For what reason is a prayer from a person not accepted?

fer =m3 a5 &6 wBH 7 fud it ¥ |

W5 2, 1 feadnrt fim Soahe 3 |

"3 3Tag faa ¥, § a3 R S, uB s |

T Wt g% 5t gddhr |

g fii B gz, 2, dtam 2, & foa dtaw fogster Y |

3t W3 g R udedt ¥

w3 JfTE I 7 &, wfanr I NS e 3t |

33t femmr i3 i, a5 AT v T Y

I EREr g IS T

feg Ay @ nrfenr

REY 3t Jfanr I 7 33 At Yt wwdite s9s S s |
izes o9 uaHA® T, w3 seaeI ¥ |

n2 dg? fou it ud et ¥ |

i3 Sait few Jar 2, 7 foRg 3 oy 2 & few wigem T o I, ¥
ferg 8" &9 nowm &8 Te &9t |

fer T3 =t géer |

"3T9 A e F
ﬁ%é@@gfgwwég“wm,ﬁégu%ﬁégmﬁ%ﬁsuuau

This unapproved (prayer) is one that is not performed from the
heart.

An illustration is alike boys who have gone out playing and are
sitting somewhere, eventually their mothers have come out and
having met each other are sitting as a group nearby.

One of the boys sitting down has become embroiled in a fight
and is getting beaten.

But the mothers have not summoned them.

But when the child is in trouble a boy nearby cries out.

Scanned by CamScanner



Vivek Pradipika

Translation and Commentary

6.  Then the mother feels for him at her heart, - ' ‘ .
7. And utters ‘Who has beaten my child?’ 2. H ﬁe’\E’o@H W3, 'z""af& @? IEY Fedt s gEE, I @Fﬂj €en
8. Then the boy is consoled through love and comforting, TH &H TT UW@P_& d<r V)BFTEIB T
9.  There is another answer to this. 3. "3 )"of'? )314‘5 TH t’m'f Ei-lﬁ ®
10. It comes in a teaching; 8. w3 o wdhr T8 G2 |
11. The Master said that ‘there are three locations which have U, EITIIHET |

caused me melancholy; €. fR uist 7 U3 ot wier J, 75 uer g Irfanr, fai Aer afe
12. The bhagats in the dharamshalas and mandirs, U3 839, 9u & 86 Aier I v firg uder I Sifgnrt T fg
13.  The prisoners in the prisons of the authorities fea3, g I AT I QR a3 |
14.  And theill (suffering) from diseases; their suffering is brought 2. 3T URE THS R &€, 7St feg A ¥ e Y A Y

to me in their prayers, but why bother trying to get rid of it?" T 3 omeer Y, 7 9 gy & e wret ot few B R oy
15.  Accordingly these prayers are not listened to. T, TR T i3 o, w3 ‘F;‘Lra e ,ﬁ fga_gag e /g
16. And there is more teaching about this; & 3 3, ua feret vag meGTH @ et ,a?ﬂ' Eirll
17. ‘O man, you do not run away from those pains and pleasures . 3@—%,? St uder |

(and) the sufferings which are given to you by Me'. 90. T9 AT | fex muR Hew nrgd TN

Commentary P <
9. fre wfen feg @13 ¥ 3 fedor Sfenr 37 38 Boforr & uag St a7

The answer’s first illustration teaches us that only when a person is in actual l ull 5
trouble will Parmatma be moved to act. In the second illustration the Lord is R @F{E ?E; : ﬁ’aﬂ.ﬂf’:’ !
saddened by three types of prayer; from the prisoner who deserves to be in ’ T R aﬂ?ﬂ o |

prison, from the blagat in the dharamshald who should not have any desires, and | . wfega ﬁqﬁ” IS 21 g feg |
from the diseased to whom He himself gave the disease! In this sense the W, i3 wifeE S Farte€ fem It 7 o Fares forer § 53
‘sadness’ described is due to these individuals praying when they should know TUET DT
better, as the final sentence clarifies. | €. feofew @ e @ T nr, 3 e 8R IS &8, T 8
l Itm & fie ¥ ) )
55. The Opportunity ) . TR MUTT niFEE IHE S niwr Far vt 8r 1 e T )
yuil
yHS . TE3F=9d Y s i aa’d?ﬁ, & famrdt g, F{faT’”rf‘T-ﬁ ;5 Eil Answer i The exact state does not arise but the opportunity (for such a
R Ty mET state) happens for the seeker and the knower.
2. In thatstate if anyone attempts to attack them with a dagger,
Question 1.  The state which is described in writings by the Fakirs is l even then he does not budge an inch due to the ras, and the ‘
applicable to the Knowers, but does the seeker know that ‘ end of the awakened state happens.
condition or not? | 3.  Andbecomes unknowing of the onset of the dreaming state
4. And the sense-organs are empty. ;
aza o — it U fox =52 vy fomrdt 3 f % 3 it 3 2 This opportunity occurs.

‘ . Justasif a bag-carrier carrying a bundle has become
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Vivek Pradipika ; Translation and Commen tary 21
absolutely exhausted and at a given place he casts off his mystiCS'- Not so much obscure esoteric literature byt rather the description of both
bundle, he sits and puts his head on his knees and at that time our present condition and the possibility of a higher m P

he is absorbed in accumulating thoughts.
Then if someone catches hold of him he pleads for pardon,
whenever having been in sleep he is then brought to alert

: at ystical condition. This gives
the seeker an ‘opportunity” to reach the state Bhai Adan Shah clarifies to be the
fuiryd avasthi, the end of the awake, dreaming and dreamless sleep states.

This ‘opportunity’ is twofold. The form conveyed in the answers first
wakefulness. metaphor is an affirmative description of awakening from ignorance. The bag-
8.  Then he says, ‘that good happiness of sleep came, in that state carrier delays ending his necessary journey by becoming engrossed in .delusiongl

I'was gone, the awake state ended, and the dreaming state thoughts, in the process forgetting the suffering he is currently experiencing. This
began’, thus it is said that this opportunity is brought to all, represents our present condition as the Jiva Atma. Having become Iost in
but the awareness of this is not known by the seeker. | ignorance earlier, the bag-carrier (seeker) is now awoken and able to recognise
9.  For this reason the seeker has not obtained the flavour. More that his previous condition was only a dream. His awakened condition is a direct

evidence; | consequence of the description of wakefulness provided by the teaching.
10. One person having damaged his baggage became very | Conversely, to demonstrate the second form of teaching the bag-carrier is now

sorrowful '

11.  Similarly he placed his head on his knees and become

engrossed in thoughts, becoming unaware of those sitting
beside him

12 He was then awakened by a Sadhii

made to meditate upon the falseness of the root cause of his ignorance. In the
example given, the Sadha is spurned by the Saint for attempting to interrupt the
necessary suffering of the bag-carrier. Although the action of the Sadhii seemed
compassionate, its only consequence would have been to sustain the illusion. The
‘flow’ of thoughts in which the bag-carrier was engrossed concerned the false

13. (The Sadhii) was then forbidden by a holy person | notions of desire and loss. It is possible that within the carrier’s meditation he may
14.  On this he put his finger to the edge of his mouth indeed make the resolve to destroy the desire that resulted in his present
15.  And (the holy person) questioned ‘Why did you awaken him? emotional state. The Saint understands that the bag-carrier must break with his
Were he not awoken he could have gained three things from own root desire to end his suffering. The two forms of ‘opportunity’ either
this; describe the necessary awakening from ignorance, or describe the painful
16. While engaged in those thoughts he would have been withina consequences of one’s false attachments and desires. These are the opportunities
state of experiencing the literal acquaintance with that thing, found in the teachings of the mystics.
and would have exhausted its vdasna for ever. |
17. Though he may have regained his lost luggage when awake, 56. The Essence of Karam

the third great achievement would have been obtained - to
have known the secret of that realm (of knowing).” s P pp—
7 fier fem TmeT ¥ g9 »ud T a2 &4t 38T |
A SOH T HoRT HuH w3 33 fergs At |

feq famrr |

3 It 3 ImeT?

Commentary

The term ‘granth’ has so far been used to refer to scripture, whether it is |
Gurbani or Vedanta. But now Bhai Dya Ram deliberately uses two Persian terms
kitab ar.1d fakir. This signifies a different category of literature, the writings of the

£ B ML D

! Presumably the quest

ion i . < = i instigated
by this point histonca"m is referring to the exegesis of the Sufi literature that Bhal Adan Shah had instiga

Wy,
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i jon is latent desire
Question 1.  The essence of action is . .
2. Your mind does not conceive of any action without these laten;
desires. . ' I
3. Actionis performed by the subtle mind but the result is r
suffered by the gross body |
4. Whatis suffering? ‘
5. Isitalso the result of latent desire?
EES] Q. sadSEEs Y | 1
2. fomrs AR RI N UE N
Answer 1. All consequences are from these latent desires. ‘
2. Allof this worldly existence is from these latent desires. [
Commentary

The nature of vasnd has been described earlier. These latent impressions,
which become embedded in the mind through our past actions, are oblivious to
either the prior or future consequences of their own expression. But what is the |
relationship between vasna and karam? The answer explains that the root of all
action is oasna. Everyday actions are prompted by some desire or other. Indeed
actions are shaped by three types of desire (kam): the ‘external’ or material (bahya),
the “internal’ or mental (antrd) and the latent tendency (vasnd). In the example of
eating an apple the latent tendency is the passing thought of wanting an apple,
the mental form is to actively desire an apple and the material form is the apple
itself. While the mind desires the apple and the gross body enjoys it, the 1'0(?t I
cause of both is the desire manifested by the latent tendency. In this way vasnd 1S
the root of all action. But its influence extends far beyond everyday action. It also
sustains the Jiva’s bondage in the cycle of rebirth. As Bhai Gurdas Ji explains:

Jfor Ffer A9 A9 & g o v A
fefa fefa 2fa zereth famrdt S8t How 2@ U I

5 ; h
Age after age desire (visna) for the body causes its birth into the cycle of birth and deat {
The secret of these changes is understood by becoming a "Knower

Bhai Gurdas Ji, Var 1 puuri 15

Translation and Commentary

Our own cycle of birth and death is sustained by the fruit of our actions. For
as long as his actions are motivated by desire the Jiva experiences the bondage of
having to live through their consequences (karam phal). As a result the Jiva suffers.
Unlike the Jivanmukta, the Jiva considers himself to be of limited consciousness
due to mal avidyd. In turn, this identification (tddatmaya) produces his sense of ‘I
am the doer’. But, he must possess a body to be able to act. Accordingly
consciousness is identifying with the insentient gross body and the pain and
pleasure experienced by it. The Jiva forms attachments to the objects of pleasure
through the influence of rajoguna. Fear and anxiety then develop in the mind
when it is afflicted by tamoguna. This causes suffering at the psychological level.
Fear prompts action, which create vdsna, causing desire and further anxiety and
fear. Thus all Jiva experience is caused by vdsna.

How can anyone put an end to this vicious circle? In the Yog Visistha the
effacement of these latent tendencies (visnakshya) is mutually dependent upon the
dissolution of the mind (manondsh). Gurii Maharaj explains:

A HeRr €8 faas f3g g wim fsam 3t 1
IIhrerEr Janfy ughiy B3 FeT &t B2 &t I

Destroying both longing and desire one knows that
the mind’s hope and despair arise from the three guna-s
Thus the Gurmukh obtains the state of turiya, through the protection of the society of
saints

Sri Gurit Nanak Dev Ji, Rag Asd p.356

Ad_:cording to the Tattva Kaumdi everything apart from unconditioned
consciousness (chetan) is in a permanent state of transformation:

SfeeoTTRonfRY f e A R o
Everything undergoes change every moment except consciousness
Tattva Kaumdi, Karika 5
. di:;::;s :s::;“ the ming, being consciousness reflected in Mayi-prakrti, also

flickering flame Of:ws_ modification. Vritti-s rise and fall endlessly like the
M oillamp. Sr Gurg Teg Bahadar Ji explains:
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Translation and Commentary

A feg vy aifoB & w11 S fgrer A ez Y or 3 fag s Tonet fex Hfs uay famrfe s9e=r 1| H3 RoTg Aer fafimsr
O Saints, this mind cannot be restrained Meditate with one-pointedness on the Lord, the giver of blessings
It becomes restless whenever desire dwells within it; it is unable to remain steady The support of the saints is ever manifest

Rag Gaurt, p.219 SriKal Ji, p.1389
I8 Mg =9 fefit a@ ures nigs i sa9s 1 Afs Fg 7dby fex fosfy fee o
=g 5% feg fafo & 7 a5 wafs Ifa s s | )
i Truth is to know the true Lord through immersing the mind in one-pointedness
This restless mind is chasing after all ten directions
Yyet one must become fixed within the Inmutable Sri Bhikha Ji, p.1395
Says Nanak, whoever knows the method for achieving this,
recognise them to be indeed liberated The Jwanmuktiviveka by Svami Vidyaranya draws a parallel between the
practice of restraining the mind (nirodh) and attempting to control an animal. One
Rag Dhandsri, p.685 | method is to force the animal to behave through beating it and shouting at it. In

doing so it runs around wildly making a great noise. Instead the favoured method
is to calmly coax the animal to behave through rewards of hay. Likewise, slow
progress is made by forcing the mind to behave through practices such as hatha
yoga. The ideal practice calmly controls the mind. Meditation upon nam

Because it has been established that chetan is immutable it means that the
restless, mutating mind cannot be an eternal reality. Thus the mind stands in
opposition to knowledge of the Self. Manonash is brought about through restraint

(nirodh)'. The practice of making the mind one-pointed (ekagar) in sarvikalap culminates with absorption into the constarft thought of 'B_rah.am
samddhi then culminates in nirvikalap samadhi in which consciousness becomes (Brahamakaroritti). In this sarvikalap smrfac{hz there_rema-ms the mind s mc;)dlﬁcahcin
entirely free of modification. Pataiijali makes clear in the second Yog Sittra of the |  into the witness and the witnessed vritti. Yet Sr1 Gurii H ha‘s gxplame t?at_ only
samadhipad that restraint (nirodh) produces samadhi: when one is firmly grounded (dsan) in the ‘empty’ nirvikalap samadhi can
‘complete’ non-relational Braham alone manifest:
-
A g FTEUSTEI Ul Ao mfa 3T 39w 1| 3 9K Y95 ST EHG I
Thien thecrifugss hecomes situaled jn his essenlidl nature Seated in the cave of empty samadhi dwells only complete Braham
In the context of the preceding siitra the term ‘essential nature’ (svlmll’z
- - e - e . . - - Gurm
indicates the absence of any modification (vritti), which is samadhi. In )
_ . 0 : Aol t the absence of desire.
Sidhant meditating upon nam makes the mind ekagar and is the precursor t This manondash is mutua!ly d'epen'de_n uptlmt o nce . sIue The P_roc_e§5
- Fdhi lain: is termed vdsnikshya meaning ‘to dissipate latent impressions’. Impure vasna is
nirvikalap samadhr, The Bhats:explain: \ removed by replacing it with an opposite, pure vasna. This can be illustrated with
the example of strong attachment (rdg). Ultimately rag gives rise to the sentiment
' i happiness become mine alone’. That latent
that ‘let everyone that brings me happ aten
A ¢ L - rening 1 : - ; bt : N
" Restraint is ach;ﬁ:’”d ;‘; the P‘a“:{‘ of gyan ‘.hm“g:pg': p;:‘:'cern-:‘?: fc:::ﬂ?n;"dhg"‘:‘;;;?ngs'cn the impression creates blemish (mal) within the mind. Through cultivating the

Bh, rr; bhaktirasayan of S1i Madhustidan Sarasvati, in the case of supreme bliakii the heightened Bmotiona\ sentiment of friendliness toward all beings (maitri bhvand), the original Trgiie
agvadabha n S the :
s!alf“,softens' the mind (chittadrufi), restraining and making it one pointed. i

‘ PN

Sri Guri Arjan Dev Ji, Rag Ramkali p.894

Scanned by CamScanner



Vivek Pradipika

impression is replaced with ‘everyone’s happiness is indeed my own’. The selfish
desire lying at the heart of strong attachment has been removed and replaced by 5
detached, pure latent impression. This is aided by performing actions that lack
any motivating desire other than devotion to Bhagvan. Pandit Tara Singh

Narotam explains:

nifimis 33 a9w o Enis f5ff3 Afo3 uande ot yust Seow FuEt
FHAR Y | Tt gt & USH HE I fofim S9H & 3ua AfgS femem

FaH & gaT I feRa Fai N St uaH EhgT off At 9 |

Kaivalya bhagt is described as obtaining supreme bliss through the cessation of the
great work that is the quality of ignorance. In order to obtain the renunciation of
the absolute root of lust and worthless action, one should perform naishkam karam,
for within naishkam karam is indeed bhagti of supreme Ishvar.

Sri Gurmat Nirnay Sagar, p.134

Thus cultivating pure vdsnd-s is necessary to draw the mind toward practice
(sadhana) and ultimately into the meditative absorption termed samdhi. Does the
friendliness of the Jivanmukta indicate the presence of pure visna? Not so,
because prior to Brahamgyan the seeker adopts the practice of maitri bhavani for
the sake of purifying the antalikaran. Following Brahamgyan, in the absence of
desire, ego and visng, these pure behaviours arise naturally:

gou fomrdl & diog &0 1| aH fommat fsans 3 fsaves |1
oM fomrdt & &t wifsrs 1 goH femret €9 3 B
Hie niud Y 78 3 dter 1 gau famidt o B Gufs Wi I
T gt ueBuers Gurar 1

The Brahamgyani is always patient
The Brahamgyani is the purest of the pure
The Brahamgyani is without egotistical pride
The Brahamgyan is the most exalted of the exalted
In his mind he considers himself the lowliest of all
The Brahamgyani is compassionate to all
The Brahamgyani is keen to benefit others

Sri Gurix Arjan Dev Ji, $77 Sykfmani Si

Translation and Commentary 47

This selection of statements describes the behaviours that arise spontaneously
one who is free of vasnd. These include patience (dhiraj), purity (soch), the

in the
ambsence of ego (abhiman), humility (nimrit1), compassion (karuna). The
Brahamgyani is the ‘purest of the pure’ meaning that all blemish (mmal dosh) has

peen removed permanently. Sureshvaracharya states:

FEqETHTREA TRTCAEE TOM: | Ieal Awcaed A g AAE:

ualities such as non-enmity (advesh) and so on exist without effort in one who has

Theq
awakened to the Self, but they do not constitute a means for him

Naishkarmya Siddhi, 4.69

A seeker cultivates these virtues as a ‘means’ to overcome his natural
disposition and purify the mind. This is not the case for the knower who is
entirely free of aspiration. He has nothing to cultivate. Instead his behaviour is
pure, selfless and spontaneous due to the very absence of desire:

Ry g ey T e ogRda: | RRf: g9 N g I
What will be a source of anger for he who perceives only one Atma in the bodies of friends,
enemies, and himself — just as one perceives the same body in all of one’s different limbs

Naishkarmya Siddhi, 2.18

Having cultivated the pure vdsna-s which sustain both practice and

detachment, to become entirely free of desire then requires the removal of these

pure impressions also. Sr1 Guria Nanak Dev J1 explains in the first verse of Sri Japu
Ji Sahib:

A9 Afg & JeEt A Adt & @9 1
Ore cannot achieve true purity even by performing countless purifying acts

Sri Gurii Ji explains that pure vdsnd alone cannot bring the absolute purity of
Supreme know}edge. Once he has become well established in samadhi through
Sustained practice the seeker must then end the sense of doer-ship residing in the
antahkaran. He must end all desires including those prompted by pure vdsna.
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Clearl)‘r becoming free of desire, termed naishkarmya, is synonymous with
becoming free of vritti. As Yog Vasistha explains:

TN R TR ey CEETe: | A R AR S |

Bondage is certainly bondage to desire, thus liberation is dissipating desire
Give up all desires including the desire for liberation

Laghu Yog Vasistha, 18.20

The consequence of ending desire is that he remains situated in the present,
unconcerned with either the past or the future. Sri Guri Gobind Singh Ji explains
that knowledge of Braham removes awareness of these ‘two times”:

T I Yzt fenrd AU I
(Braham is the) destroyer of the two times and the very essence of compassion
Sri Jap Sahib, pauri 199

Thus the dissipation of vasni-s, the restraint of mental modifications, and the
performance of selfless actions are all preparatory stages. Ultimately only
knowledge (gyan) ends the mind, desire and suffering.

57. The form of Vasna

q. WAES ARG TS nER I |

e B, i o 3 5 U 2 7 22 7, uaweH, fies, fopr WO
faar o 5% =936 A3 fegemeT 98T, A YHE |
3. g anEa, firer for TmeT @ &3t 9T
g, fxBfa eme v 9, gu femer?
Question 1.  The non-existence of the gross body happenﬁ as well. Cumulﬂ‘ed
2. And karam-s are of three types; (1) fruit-bearing (2) ac thovt

i 1w
(3) in progress; except in ordinary dealings these are 2

latent tendency.
3. Evenin the case of sexual desire, W

ithout this latent tendency

Translation and Commentary 249

does not happen.
4. Because all this arises from latent tendency, what is its form?

mmﬁ@h%ﬁﬁ%mmmﬁﬁ%mm
: |
2. foamfzy, @ e e St hmag Tt T nuo |

Answer 1. Butthe root of each and every thing is this, that just as Parbraham

is infinite power, likewise the Knower is infinite power.

2. Longing for the body is in all, which is all due to that singular
power.

Commentary

Bhai Dya Ram seeks to establish the form of visnd, by which he means its true
nature. He begins by establishing the relationship between vdsnd and three factors
considered to be instrumental in the bondage to the cycle of birth and rebirth
namely the gross body, the three forms of karam and sexual lust. Desire ca tr b .
10cateld within the gross body because the latter is, of its own nature, Jatively
unreal. He also recognises that karam-s when removed f; . i
are desireless. Karam is of three forms; sanchit meanir:;n kfz::rrny dt;};te;penence
accumulated through the actions of former births and that has yet to b - bee?
(this is also termed anarabdh karam). Prarabdh' are past actio);ls Ohjear i)
Pro'duced the present life and are already bearing fruit, and the thirg ;‘ ":h _have
alctlons being performed in the present life which will bear fruit in o are
life, Pandit Gulab Singh conveys the nature of karam in evocative poetai(:s;ltl;jequem

e:
ffs yaw »rfa B30 H 25 ¥ & ma Sisfy wry
5 3 3% 39 A3 76 o M T R ff afe e
ﬁnmmmnﬁmmam?@m,l

relatively

'of the prarabdh component affecting our present lives there
alternatively referred to as mand, madham and tibar. These pr
FO}' some it produces enjoyments, like those experienced by
enjoyment as was the case for Sukdev and Bamdev. In the f;
and obtain enjoyments, while in the second example a]] §
karam, prompting a desire for liberation.

are three forms: iccha
s ha, ani, =
oduce dj < ¥ nicch@ and 2=
Raja Janal:.tie;em l‘esul.m 'n different indpi‘:/rildcc"a,
rst example ,her others it produces the remg nals.
uch enjoyments - 2PPFOPriate effory a1 of
nis are destroyeq by the to desire

Tuctifying

AR
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3T HTRT niarg 3=t 35 ot A8 99 U9 aif3 |fE & U2l

The good and bad deeds made in former lives have come together
to bear fruit in this world (lifetime)
All of the fruits are given and no one in the world has the strength to destroy such fruit
It is like watching a puppet show at night; transfixed by its illusory influence
Likewise people wander under the influence of karam
In this existence unfathomable are the ways of the Lord, and all have faced defeat
who have failed to understand the ways of that One

Bhavrasamrit, svaiya 34

However, Bhal Dya Ram correctly deduces that each component of karam is
clearly not the form of vasna, for when there is no desire behind these actions they
cease to produce any karmic fruit (as is the case for naishkam karam). While sexual
enjoyment is considered to be the creative act that causes the manifestation of an
individual, again it is reasoned that even this cannot occur without being
prompted by vasna.

According to Bhat Adan Shah vasnd is the cause of ‘everything’ within this
diverse, objective reality. What then is the cause of the visna? Parmatma possesses
‘infinite power’ to create and manifest. The ‘knower’, as opposed to the agyani,
recognises that he is nothing other than that same unlimited power. This is the
intended meaning of Sr1 Guri Arjan Dev Ji's description of the Brahamgyani as
the “creator of creation’. Everything arises out of this one unified power or ‘shakti’.
At the samashti, aggregate level the iccha of Ishvar brings about the colossal
manifestation. At the vyashti, distributive level the visna of the Jiva causes the
‘world’ he projects onto objective experience. Dynamic and creative is the nature
of consciousness when associated with Maya, something the term ‘shakti’

appropriately conveys'. Gurii Maharaj explains:

! In fact in the second chapter of the Paiichdashi by Svami Vidyaranya he uses the same term to describe this
active and creative aspect. The shakti which manifests as Maya and avidya is not the same thing as Braham,
but is a potential within Him. Bhagat Kabir Ji states on page 342:

feg vz ot feg e IR 1 feg HE U 33 & 7R
This mind is shakti, this mind is Shiv, this mind is created from the five elements

This mind constituted by the five elements is established by Maya (shakt7) and at the macrocosmic level takes
the form of Ishvar (Shiv).

T ;
ranslation and Commentary 251 .

Stfs g fea Aafs Surfamr | HI™ Hrfenr 37 &t 3 arfemr )

One power as three guna-s created everything which when reflected is known as
Mahamaya
Sr1 Gurii Arjan Dev Ji, Rag Goud p.868
Apparent creation is caused by this one shakti termed the ‘great illusion’ or
Mahamaya. Clearly a distinction is made here between the aggregate creation of
fshvar termed Mahamayd and the distributive creation of Jiva elsewhere referred

to as agyan or avidyd. Throughout Gurbani the Guriis have adopted the Arabic
word kudrat meaning ‘power’ to convey the nature of Mahamaya':

A3 39 gedf3 3 Jrfeg &7 uat &7Et U i

All this is Your power (Maya) You all powerful One,
Creator, pure one possessing the pure name

Sri Gurii Nanak Dev Ji, Asd K1 Var p.464
Fedz afg & =fimr Afe 1
As a result of that power (Maya) Parmatma pervades everywhere
Sri Gurii Nanak Dev Ji, Siri Rag Ki Var p.83
geas feg &3 UR |

This power causes the one to beconte countless and expanstve

Bhai Gurdas Ji, Vir 1 pauri 4

"In Porht Asavarian Bhat Sehaj Ram refers to the same as *Nirankar's shakti’ and ‘kudrat’. Pandit Sher Sl;gh
I in his Sr7 Bir Mrigesh Gurbilas Devdharii provides some of the numerous terms that ha_ve been used to
describe this first cause including agydn, prakyti, pracdhan, karan, the iccha of [Ishvar, mahamoh, rtmhal:mz,
tamisya, mahdtamisra, andhiamisra, ayyakat, avidya malin sattva pradhan, shudh sattva pradhan maya,
shak, kudrat, neti bhavi, samrath, bal, sankalap, trehguna maya, among others.
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the influence of Maya just as the sun is untouched by
the objects it illuminates. Indeed He is the controller of Mahamaya. Sri Gurg
G:b:u; Singh J1 conveys the exact nature of this relationship by drawing upon the

deities Mahakalika (shakti) and Mahakal (Tshvar):
595 RI% fag g3 3T I

fshvar is untouched by

The Goddess Bhavani dwells in the protection of His lotus feet

Sri Gurii Gobind Singh Ji, Akal Ustat

Bhavani is the amiable form of Shiva Mahéréj's_consort. Representing Maya-
shakti, the verse demonstrates her subservience to Ishvar. Thus Maya is not an
independent ontological reality as some Vaishnav schools of dualistic Vedanta
maintain. However, this position does locate Gurmat Sidhant at the endpoint of
the evolution of Advaitavad'. In the centuries after Bhagvatpad Adi
Sankaracharya, various Svamis took to defending the concept of Maya by
accrediting it with a degree of ontological reality (bhav rip). Once the concept of
Mayi has become synonymous with the three guna-s it possesses some tangible,
dynamic nature. Gurmat Sidhant takes this shift in emphasis even further.
Without allowing for any actual parinamvid to creep into the philosophy, the
Gurils uphold the distinction between Ishvar srishti and Jiva srishti presented in
later Advaita works such as the influential Pajichdashi. Despite being a projection
within consciousness reflected in ignorance, the thought (sankalap) of Ishvar which
manifests creation is considered by the Guriis to be a thought possessing intrinsic
‘truth’. In this sense creation encountered in the vyavihdrika phenomenal
experience of the Jiva should not to be considered empty falseness. What is
abjectly false is the secondary ‘creation” of the Jiva, the projection of its own
separate, autonomous identity and preoccupations onto this phenomenal
experience. Pandit Ishar Singh Ji Kashivile explains:

! Svami Sawhinliinandfmdm Sarasvati, the great 20" Century scholar of Advaita, critiqued what he considered
;hireeg:;v:i'::gzsophlcal m_ulalifms_ in pos}«Sankara Advaita. One of his most important criticisms e
i e ::;:Z’[t of mlul avidya. He rejected the later’s conceptualisation of avidya because it a‘mb"c
e g:lgxlc; realny, its po_smve el.ement described in anirvachanyatha khyativad. lle a_rglz's
e tAdvax_ta Ved.ama cnnre.ly open to the pointed critique of Sri Rz’lmﬁn“J"’Charylh
e s-om i prob'lem is that it goes against all systems of logic to argue that knowledge (of v

2 possessing ontological being (Maya).

es
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The chidabhis is false. Thus in this way the Atma is said to be both true and false.
Indeed, it is said ‘the world is the form of Hari, Hari’s form comes to one’s sight’.
The teaching of this shabad is that the essence of the world is the form of Parmatma
as the sun, moon, etc. Thus this is the true form of creation. In this way to project
onto the sun and the moon the notion of being people of kshatriya lineage is the
form of false creation by the Jiva. The name for this is also the ‘world’. Thus from
this manner of contemplation this world is understood to be the form of Hari. “The
sight perceived is Hari’s form’ thus here (in this shabad) the meaning of the word
“world’ is of a true creation in the form of Parmatma as the sun, moon, etc. And for
the Jiva form, the sun and moon are attributed with personal meaning (both
understood to be kshatriya) but such a ‘world’ is destructible. All of this has been
explained in Sri Gurii Granth Sahib Ji; ‘All that is seen shall come to pass like the
shadow of a cloud’ thus this explains the essential nature of the Jiva form of
creation. Furthermore as a result of creation this Jiva creates. Thus indeed all is
non-eternal and also the indicative form of Parmdtma, indeed this creation is
Parmatna’s form, which is thus His true form.!

Sri Gurmat Digvijay, p.109-110

! According to the Vedic astrology known as Nakshatra Vidya, the nine planets it enumerates have many

I o aludi

different anthrop!
Sun is Kshatriya by caste, the Moon is a Vaishya. The two are considered to be the royal couple of th
e

heavens, the Sun as King and Moon as Queen. With pink eyes, a square body and a valiant and wrathful

nature the Sun complements the Moon’s faint complexion, beautiful eyes and mil e
Singh J1 all of this typifies the false projection of the Jiva. Y oild temper. For Pandit Ishar
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In this sense, Gurmat Sidhant reconciles the statements in the Upanishads ir
which Bhagvan wills the creation of the universe and its diversity without
compromising the complete non-dual identity of Jiva and Braham. Thus 4
relationship is established between Vahiguri’s thought (sankalap) and Mahamayg,
This thought of Vahiguril containing within it the desire (fccha) for manifestation
is explained by the Gura to be the ‘order’ (hukam and agya).

58. Pure Nourishment

P A B fard IfdR 967

Question 1. Which nourishment can be described as pure?

SEC] A oI TS uIHes g yus ER, S ueH faes E aR |

:>: U v A3 Ha fod Ret e 3 |
3. wE9E fmrs & yuSt smer I 1 uc

Nourishment is that from which pleasure (of Cod) is obtained

and earned through righteousness (dharam).

2. Pure nutrition is that which destroys the filth within our
mind.

3. Doing this the true knowledge is obtained.

Commentary

) Purity and nutrition are recurring themes in this dialogue. This is because they
signify vital aspects of the practical realisation of Knowledge. In this answer the
favourable type of nutrition is not a mundane form of nutrition that merely
?ustams the present condition. It is the pure sattvaguna nutrition which aids the
inner transformation into complete purity. This nutrition is that which sustains
the other practices, that which enriches and that which instigates growth. Such
nutrition is anything that brings about the pleasure or delight of the Satigurd:
Therefore it is, by definition, that which is earned through dharam. Practically
speaking, this refers to all the spiritual practices and dharamic stipulations
established by the Guri Avatar. Only these can sustain, enrich and develop the
knowledge and practice of the seeker. How so? They purify the antajikaray of the
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three defects (dosh). They purify the actions of the seeker through naishkam karam.
They purify the budhi by enhancing its powers of discriminative intelligence
and through developing pure, selfless devotion. When the seeker has

(vivek)
e internally and externally pure (nirmal) only then can this ‘true knowledge’

becom
be obtained.

59, Connection and Imaginative Resolve

S q.  fox mum Aawdt § fseas a9 & s fer SO T H, 18 g Ao
&t I

2. AN gz ufenr fem, fom = © sfafanr |

3. gplofs@a@d?

1. A person gets rid of his imaginative resolves with the
contemplation that ‘no imaginative resolve happens to the

dead’.
2. ‘ThusIam also among the dead now’, this kind of connection

Question

is required.
How is one to do this?

W

éaaa*fga’fe*%a%v%,aﬁrwaﬁf [
FITIYII I |
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This connection with thought is ever flowing, it should not
cease.

The connection is of three types;

One is the conviction that God will do good.

Second is of the worthlessness of enjoyments.

Third is of the falseness of experience'.

This is the true connection.

Answer 1.

LRSS

1 it < . &
Falseness h:er:s::si: ;r:::(l"""“f{‘h given term asatra. The term implies a causal element, that which causes
asat. In this es Maya from which arises all that is described as avidyd, including all that which is
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Commentary

The processes within the antalikaran are com
actions and the oritti arises either prior to or in
mental modifications prompt a connection of ass
meant that the conscious mind is entirely immersed and identifying with th
content of the ovritti-s. While explaining the process leading to manonash th:
dissolution of the mind, the Yog Visistha describes a preliminary stage of brea'kin
the mind’s connection with mental modifications. When this practice has bec()mg
firmly established there is then a capacity to intercede and neutralise menta]
events, a capacity termed nirodh. The seeker is now said to possess control over
the functioning of the mind. Bhai Dya Ram’s question already assumes this leve]
of control.

Vichar or contemplation is integral to Gurmat practice. Mention has already
been made of ahangrah upasand, the contemplation upon one’s own true nature
which removes avidya. But what type of thought-connection or vritti should one
contemplate? Bhai Adan Shah describes three forms of connection one should
orient his thought toward; the conviction in the goodness of Parmatma, the
conviction in the worthlessness of sensory enjoyment and the conviction in the
illusory nature of experience. Although effort should be made to remove the
vasna-s, the reality is that they only truly dissipate with the knowledge of
Oneness. After turiya there is no longer the conviction in the Jiva identity. This

means that there are no further causes for the arousal of the vasnas. It is this
dissipation of one’s likes and dislikes that makes the Jivanmukta the samdrishfi
and the sthitaprajfia. This condition marks the absence of the finite (asat) and the
eternal presence of the infinite (saf) as the Chandoygya Upanishad explains:

T AT At At @

The Infinite is that in which one does not see anything else,
does not hear anything else, and does not understand anything else

plex. The vasnd-s shape oy
response to the action, These
ociation. By ‘connection’ it is

Chandogya Upanishad, VII. 24.1

anatma. Vivek actively discriminating sar (that which is truth and etern,

al) from that which is thus the
form of thought-connection implied by this term. Which is asat is th
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Of what use would any cognition pertaining to the unreal be for the one who
knows the infinite truth? Svami Sadanand Sevapanthi describes three further
forms of contemplation that remove the veil of avidya:

s yzra &t foporr femraes off waramat 63 femvz 53t ¥ 1fiymn 3 9 fem
93" o A3 WE3 ' ¥ A »iE YT & ferd nieR T=r Y 137 g2 e
g3 UI ST & | T TAT AZ & MIUT iy HTE3 ' A uE wisAg T3 ) A
29 for fAB a9 | ST FoY WERE X PREUSIS' 3 faAer Roz fifaer
73 ¥ 3 & aw & wlont | fem 8§93 fa famat fpr vEGAIE 3
feoriz T 3 I3 TR Y 1nm 7 a5 fopr 3o fed fomfe w2 S0 dlor
el

An individual clouded in ignorance can perform three forms of contemplative
practice on (ignorance’s) characteristics. Firstly by reasoning that the absence of
both the body and the life force is a certainty, he can know the truth. Thus what
will there remain to be said after this has ended? And secondly, presently he
knows all about himself, but later when he is without this (body and mind) how
will he know of himself? Thirdly the conviction among these ignorant ones about
the reality of all material things is accompanied by knowing only illusion, then
also after he will not be sustaining this. Through these three practices one is
removed of each characteristic thought process arising from ignorance. And then
having performed such practice as this, whatever perceptions come to him he
now recognises to be a mere ‘play’.

Sidhant Katakhya, p.53

Thus having purified the antalkaran of the three dosh, the mind should be
engaged in thoughts that actively remove ignorance.

60. Why do Four States of Consciousness Exist?

s q. gy fest 3§ nieAE T AEE BUS AT Idier 8 e 37

Why does the form of the four states of consciousness —
awakened state (jagrati), dreaming state (svapnd), dreamless
sleep state (sukhopati) and turiya — exist?

Question 1.
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Answer 1. Within this awakened (jagrati) state it is said that ten sense
organs are alert.
2. The dreaming (svapnd) state is said to be this;
3.  Tenindriyas (sense and action organs) give birth to the
alertness of the fourfold antahkaran.
4. Within this dreamless sleep (sukhopati) state it is said that
remaining there is the singular quality of thoughtlessness.
5. When these three cease, that is turiyd
6. Meaning the state without desires.
Commentary

The four states (avastha) are integral to the Vedanta philosophy and can be
t_raced bacl_( to the earliest Upanishads. Three states define the conditions of Jiva
Atma and Ishvar while the ever liberated Self, of its own nature, is a ‘fourth’ state
of pure consciousness (shudh chetan). What then sustains the states (avastha) of
consciousness? The jagrati gross awake state is defined by the action of the mind
engaging with the alert sensory organs. The svapni dreaming state occurs when
the alertness moves entirely to the antahkaran. Sukhopati is characterised by the
complete absence of antahkaranvritti or mental modifications. Being shrouded in
ignorance there is not even a conscious awareness of experiencing this dreamless
sleeping state. As the Brihadaranyak Upanishad describes sukhopati:

&Pt foafie s/afe AT S Srv: 31 SRa: 3y i |
O EGHISEIAT Al HUIETSHUTe SRS aIveres: eareits fveasey: syan) sl
MSM:WHWWWMQWWWWH
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In this state a father is no father, mother no mother, world no world, Deva no Deva, Veda

1o Veda. In this state a thief is no thief, a Brahman killer no killer, a Chandal no Chandal,

o Paulksa no Paulksa, a Sadhil no Sadhi, a Tapasvi no Tapasvi. (That form) is unaffected
by good and evil deeds and is beyond all worries of the heart.

Brihadaranyak Upanishad, 4.3.22

This is the condition of total ignorance. The one who awakens from dreamless
sleep cannot recall anything about it other than a very subtle feeling that it was
enjoyable. Because of the cessation of mental modificati?ns it is described as a
'mass of consciousness’ (pragyan ghan). Only the bliss of Atma is experienced. By
way of contrast the nature of the fourth state of consciousness elucidates the root
cause of the prior three. Turiyd is the release from bondage and occurs when
‘desires are extinguished’. Gurmat upholds this fourfold model of consciousness.
For example in the Sidh Gosht, the metaphysical discourse between the Sidha
Yogis and 511 Guri Nanak Dev Jj, he states that:

wisfa §é arafg B8 fagee Ao HES | SRE R FagAe T Q@ Uy 5 U8 I
ufe wfz ds o 72 38 I nrfe yay fadns 28 1

Shunya is inner, shunya is outer, the third station of shunya is not shunya
The fourth shunya is the witness untouched by virtue and vice
Within each and every thing exists the shunya in separation
That shunya is the original unafflicted Parmatma

Sri Gurii Nanak Dev Ji, Sidh Gosht pauri 51

The Sidhas have asked the Guri to explain the meaning of the term shunya or
‘void'. Just as dkash or ‘ether’ is used to describe Parmatma in the Yog Vasistha,
shunya conveys the subtle and all pervading quality of the omnipresent nirguna
Braham as pure consciousness. Thus ‘shunya within’ refers to svapna in which
reflected consciousness identifies with the subtle body. ‘Outer shunya’ is jagrati
identifying with the gross body and thus c?laracte'rised by gross sensory
experiences. The ‘third station shunya’ is sukhopati in which the self identifies with
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the causal body. Beyond these three states lies the ‘fourth’ or turiyd in which there
exists only Braham or ‘adi purakh niranjan deo".

Thus the first three states of consciousness connect directly to the Jiva’s three
‘bodies’. These arise from the inherent ignorance (avidyd) within a Jiva. Prijiia ig
the ‘body” or condition of the Jiva when it resides in sukhopati. This impure
reflection of consciousness remains coloured by the sense of individuation. It is
recognised to be the cause of the other two bodies, taijas and vishva. For this
reason the Jiva Atma in this state of consciousness is termed the karan sarir or
causal body. The subtle body (sikham sarir) in the dreaming state (svapna) is
termed taijas. The literal meaning of this word is ‘full of illumination’ which is its
defining quality since the taijas illumines the antalikaran with alertness. The subtle
body is constituted by the five sensory organs (gyanendriya)?, the five organs of
action (karamendriyal, the five vital airs (pran) along with the mind (man) and
intelligence (budhi). Finally the sthiil sarir or gross body describes the condition of
Jiva Atma in the gross awake state (jigrati) termed vishva. Now the focus has
shifted to the gross body without giving up identification with the subtle body.
Both the subtle and gross bodies are made up of the five elements (imahabhiita).
The difference between them is that the five elements remain subtle (termed
tanmatra) in the case of the subtle body, while in the gross body they have
undergone the process of manifestation (parichikaran). For this reason the gross
body can only reflect the existence (sat) aspect of the all-illuminating Atma,

whereas the subtle body is able to reflect existence and consciousness (sat and
chid) and appears sentient®.

These three bodies are also differentiated by their component kosh-s or
‘sheaths’. The Atma is said to be cloaked in five layers, consciousness ‘hidden in a
cave’ of sheaths. Each sheath is contained within the next, thus constituting an
element of a body. The annamaya kosh or food sheath, born of the parent’s seed

! For such an interpretation of this section of Sidh Gosht see Sant Gyani Kirpal Singh Sevapanthi’s 77ka of Sti

Gurll Granth Szhib, the Faridkof Tika and in a more extensive form in Pandit Deva Singh Nirmala’s Sidh
Goshy Tika.

2 The five are nose (ghran), eyes (chakshu), tongue (jihva), ears (shrotra), and skin (tvak).

3 The five are speech (vak), feet (pad), hands (pani), genitals (upastha), anus (payu).

¢ Braham remains a unified and non-relational (akhandekarasam)
differently depending upon the purity and subtlety of the maya-prakrti.

but reflects in objects
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and so named because of its dependence upon food for its maintenance, is one
and the same with the gross body'. The subtle body is consitituted by the vital air
sheath or pranmaya kosh, the manomaya kosh or mind sheath and the vijfidgnmaya
kosh meaning the intellect sheath. The vital air sheath subtley orients all the inner
piological processes within the gross body. The mind sheath is the realm in which
our emotional and psychological experiences occur. This is separated from the
sense of kartartva (doership) provided by the intellect sheath. The causal body i
no different from the anandmaya kosh or bliss sheath. Gaudapadacharya’s Kariki
adds a further distinction between the three bodies:

FEFRUEE! AT REaaeTal | I FROEeEg & O gd 7 Rsgd: u g

Vishva and Taijas are conditioned by cause and effect
But Prajfia is conditioned by cause alone
These two (cause and effect) do not exist in Turiya

Cause and effect exist in both the siikham and sthiil sarirs meaning that both are
engaged in non-apprehension and misapprehension. By implication, cause and
effect also indicates the experience of time and space. Where there is a cause there
is an effect and that effect is attributed to the cause. Thus if I kick a ball, it moves
and I am the cause of the movement. Such thinking can only arise when the Jiva
Atma perceives the triad of seen, seer and seeing. Within prajfia there is only cause
since it brings about the other two states of consciousness (svapnd and jagrati) but
is completely unaware of this effect. However, in turiyd no such cause anc?_effect
exists. Regarding the nature of sukhopati and hence the condition of prajfia the
Karika teaches that:

AHH 7 g 7 e A L T e Hafa gd deaegTaat i R 1

Prajiia does not know anything of the Self or the non-Self nor truth nor untruth,
but Turiya is ever existent and ever all-seeing

There is a similarity here between prajiia and turiya for in both no sense of
duality (‘myself and that') exists. However, the crucial difference is that in the

-~ o "
‘ atu’ ese are bone
' Th i i tituted by the ‘sapat dhani the seven ing These
(a.rr},e)amm o : l:;h 15‘156‘;:5(:"5"5) f};t (med), secretion or bile (ras or pit), semen (shukra or virya), and
i), blood (rakat), ™ 3 Ty

ne marrow (maja)-
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latter there is a conscious awareness of non-duality, while in the former the
not:

SRR g g | demrga: e | g A AR 0

The non-cognition of duality is common to both Prajiia and Turiya
But Prajiia is associated with sleep in the form of cause and this (sleep) does not exist in
Turiya

re ig

Interpreting ‘sleeping state’ in a broader sense to denote avidyd applies equally
to both vishoa and taijas:

TG STRReceagal | 7 Feil ¥a 3 e g gxata R 0 o

The first two (Visva and Taijas) are associated with the conditions of dream and sleep;

Prajiia is the condition of sleep without dream. Those who have known the truth see
neither nor dream in Turiya.

Bhai Gurdas Ji describes the highest state attainable through the ‘Satigurit’s

darshana’ to be this same turiya. In the following svaiya he clarifies the nature of the
state:

Af339 TIF5 AEe vt 80 nifefz afz 33 afs s aH 3 1

The Satigurit’s ‘darshana’ is the unfathomable wisdom of the shabad,
Salutations upon salutations to this path leading to the imperceptible state,
described as ‘not this, not that’

Bhai Gurdas Ji, Svaiyd 81

The subject of the sentence is the Gurii darshana, a school distinct from the
other six darshanas of traditional Indic thought, to which the author is offering his
salutations (namo nam). The greatness of this darshana is qualified by the state that
it leads to, being the immersion into ultimate Truth. Two apophatic terms are
used to characterise this state - ‘imperceptible’ and ‘neti neti’ - the latter being the
famous Upanishadic description of Braham as ‘neither this nor that’, Braham
exists beyond time and space, cause and effect. Braham is beyond the capacity of
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the mundane intellect. Braham’s wunique and non-relational nature
?anu%agmnsv prompts the Manditkya Upanishad to declare in its seventh salok:

AR A AR ANTIASE A S A SE AT
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Turiya is that which is not the consciousness of the internal (subjective) world, not
the consciousness of the external (objective) world, nor that which is conscious of
both, nor that mass of complete sentiency, nor that singular consciousness, nor
that which is insentient. It is unseen, unrelated to anything, incomprehensible,
non-inferable, unthinkable, indescribable, of the nature of consciousness consisting
of the Self alone, the negation of all phenomena, peace, all bliss and non-dual. This
is what is kriown as the ‘fourth’. This is the Atmd and is has to be realised.

Sr1 Gurit Nanak Dev Ji states:

A&H 1Y 2 g1 fasag 1| 979 &% aEfa vrarg |l
Sifs niergr Fafa efimis 1| I9mrerEr Afge 3 If9 775 |

One infatuated with the three guna-s is subject to birth and death
The four Vedas have explained this for all that is manifest
They describe and explain the three states of consciousness
But the fourth (turiya) state in which Hari is known is obtained from the Satiguril

Sri Gurii Nanak Dev Ji, Rag Gauri p.154

Thus turiyd only arises through the Satigurd and not through indirect
knowledge. By studying the teachings of Vedanta one understands the goal, but
only through the guidance of the Satigur can the truth of Vedanta be realised.
Bhat Gurdas Ji reiterates the same teaching in his Kabit Svayay:

7S BUB w8 Fuf3 nieAEr & Sehe y@TA g fos Gues T

From the awake, dreaming and dreamless sleep states,
Turiya blossoms forth with the help of the Gurii’s gyan

Bhai Gurdas Ji, Svaiya 159
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gnify? It should not be considered a ‘state of consciousnesg’
of seer and seen cannot exist. There is only the oneness of
the realisation of the “unperceivable’
as described in verse five of the Sidy

What does turiya si

for within it the duality L cat
Braham. For St1 Guri Nanak Dev T1 turiyd is

and “unfathomable’ nirguna form of Braham,

Gosht:
gofy feaifs % Hfs =fmm nrr W fsamd 1
gy ey 2fy four® sTag 3T TH I
Their minds are singular, immersed in Oneness, and free of expectations
They are the ones who see and get others to see the unperceivable and unfathomable One

Sri Gurii Nanak Dev Ji, Sidh Gosht pauri 5

Gurbani repeatedly characterises Braham as that which is ‘agam’ and ‘agochar’,
unperceivable and unfathomable. Yet here the Gurii is describing a state of
complete Oneness in which the Jiva ‘sees’ the unperceivable and comprehends the
unfathomable. Both terms convey the inability of the mundane gross awake and
dreaming states to access and apprehend Braham. Only by transcending the three
states can the unfathomable be ‘seen’ and ‘neti mefi’ intuitively understood.
Therefore after having described Sachkhand, the highest possible realm of
existence in which only Nirankar resides, Sr7 Japuji Sahib explains:

35S JEBT §9FT A
Says Nanak, describing this is as hard as eating steel

To present an adequate description of this realm is as impossible as ‘eating
steel’. Although the metaphor denies its adequate description it does not deny the
possibility of experiencing this reality. In verse twenty of the Sidh Gosht
composition, St Gurii Nanak Dev 1 states:

3 g A2 uEY AT I
By removing the three guna-s we can eat steel

‘Removing the three guna-s’ is to transcend the three states of consciousness
and to transcend Maya itself. Only then is it possible to know Sachkhand — to eat
that which is steel. Thus the Guri has not used such terminology and metaphor t0
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qualify the distinctive nature of God in a theological sense. Rather, it conveys the
inability of the antahkaran to arrive at the highest realisation through its own
inductive and deductive reasoning. This ‘knowledge’ can only be obtained
through the direct realisation termed aproksh anubhuti. At that moment when the
drop immerses into the ocean all duality ceases. Then there is only One - absolute
Braham alone:

2q 7@ Ay T wre I8N g e oo
Knowing the One as Truly One, removing the sense of individual Self as a second

Sr1 Guri Nanak Dev Ji, Sidh Gosht pauri 24

61. The ]ivahmukta

s A Hies vt © 3t fetusT adt It A @R famr?

Question 1.  Even misapprehension is not encountered by the Jivanmukta,

thus what is the nature of that state?

839

s yaz Fer uanae A3 fel ferfaz ofde 35 |

feearg A3GT w3 fers T ASW fesga W IET T 1

¥ foe few adt It |

S ASw, A3, W |

feegra A Hgy ug (At 73 1

yHIE Af3nr ES3T, A, ANG, fome, rer feR fad §o fenfas

SR ds €

The Jivanmuktas are ever remaining situated in the true

absolute reality (existence).
2. The practical objective existence and that derived from

Mm@ w0

Answer 1.

perception is only mundane in nature.
B It does not exist in the heart (chetan).
4 Illusory existence includes caste, ashram.
The practical objective existence includes humans, animals,

birds and insects.
The absolute reality exists in Oneness, whole, equally alike,
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sight (perception), and will remain always situated in it.

Commentary

To describe the state of Jivanmukti requires an explanation of the three levels
of reality, or rather existence — the parmdrthika, vyaviharika and pratibhashika. The
first is the highest level of existence which is no less than Braham, the condition
indicated by the term kaivalya mukti. Gurbani explains:

Ha AT HoT ugH9E Sifs sex ufz and I

In the empty saadhi is the greatest absolute reality (parmarth)
named the ‘Lord of the three realms’

Sri Gurii Nanak Dev Ji, Rag Sorath p.634

The ‘empty samadhi’ is the nirvikalap form in which only the absolute
parmarthika reality of pure undifferentiated consciousness exists. Adjectives such
as brahamnishtha (well established in Braham), brahamlin (immersed in Braham),
sthitaprajria (one of steady wisdom) and brahamgyani (knower of Brahar) all refer
to ever abiding in the parmarthika level of reality. Pandit Gulab Singh Ji explains:

HiesHa= »RAET AT | UaH9E 3w 90U &Y afF |
The state of the Jivanmukta is non-different from residing in the Parmarth level of reality
Moksh Panth Prakash, Fourth Nivas, verse 192

The second and third levels of existence are similar in the sense that they are
both less than absolute reality, but differ in their degree of falseness. The
vyaviharika level is the ontological condition we exist in presently. It is the
objective world of experience in which the Jiva Atma acknowledges difference
everywhere; between itself and Tshvar, between the subtle and gross bodies,
between the conscious and the non-conscious, et cetera. In the vyavihdrika level
that same consciousness is either afflicted by agyin and thus taking the
perspective of an individual Self, or is the Master of Maya and described as
Ishvar. While such distinctions are not ultimately real, they abide throughout the
Jiva’s experience and can only be removed by the knowledge of Braham. For this
reason this level of experience possesses a relative truth. This is not the case for
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the pratibhashika existence which denotes all that is completely false and illusory.
A Jiva in the vyavihdrika state can recognise that his pratibhashika experiences such
as dreaming were unreal. Illustrating the difference between the second and third

levels of existence, Sr7 Japuji Sahib explains:

gt gy & 833 7 daT uIhr 319 )

To pile up wealth does not appease the hunger for more

Sr1 Gurii Nanak Dev Ji, Sr1 Japuji Sahib pauri 2

This teaching removes the false assumption that lust can be appeased by
sensory enjoyment. While the conviction that it can be appeased is false, the
psychological lust or vdsna that motivates this hunger is recognised by the
teaching to be a relative reality. In this way the Gurii first establishes the falseness
of the pratibhashika level. Then moving to the individual’s understanding of
vyavihdrika existence, that which truly exists is to be recognised and realised while
that which does not truly exist is to be castigated as misperception and ignorance.
By transcending the vyaviharika reality the seeker reaches his goal, the parmirtha.

What can be said of the direct experience of the Jivanmukta? A lack of vikheptd
or misapprehension goes without saying. He is no longer afflicted by the flood of
Maya and the three dosh, the defects of the antahkaran. He is said to be ever a
‘witness to reality’. He is ‘situated in true absolute existence’. As Bhai Adan Shah
explains, this is far removed from the pratibhasika level of existence in which one is
ensnared by false notions such as caste, ashram, et cetera. At the level of mundane
existence (vyaviharika) one recognises a world of ‘humans and other living things’,
a diversity of individuated forms. Yet the absolute reality (parmarthika) in which
the Jivanmukta exists is the perception of equal and complete Oneness. As Svami
Madhusiidan Sarasvati has explained in the terminology of the Yog Visistha!, this

! See commentary on verse 3.18 in Giighdrtha Dipika. Th’e Yog Ve “-fiflh"‘s seven steps (:"’P'”bhﬁ”'"k‘i) o
lattva gyan are given as i) shubhicchd meaning ‘go.od desire’, the t|.1mm.g away from all desires other than for
the knowledge of the Supreme ii) vichdrna meaning ‘comem;{lfmon' is to listen to and meditate upon the
feachings of truth obtained from the the knowers of Braham‘ iii) 'tam‘:mdmﬁ or ‘mental refinement’ is the
cultivation of a ‘threadlike’ pure mind receptive to subtle teachings iv) saftvapati meaning “attaining purity’ is
the realisation of non-duality, recognising the world of name and fo.rm to be only as real as a dream v)
asamsakti or nc N ¢ is the plet h e .to worldliness Yi) Padﬁr!hbhdvam' meaning the
‘non-awareness of objects’ is the knowledge that all that is inner and outer is Atma alone and vii) furyaga,
“the fourth", is the absolute state of being forever absorbed in pure consclousne.ss.- Degrees ot: JTYanmutki are
being described from the fourth step onwards. Each step defines a further distinction beginning with the

Scanned by CamScanner



‘2 8 Vivek Pradipika

is the nature of padarthabhavant. It can only arise as.a consequence of sattvapatti in
which ‘firmness in nonduality is established and dunlxty, has .cease.d, (when) the person
has reached the fourth stage seeing the world as a dream’. This prior stage marks the
end of both tamoguua and rajoguna vasnd. He has })ecome detached f‘r()m
worldliness (asamsakti) and the stage of padarthabhavani has been enfered into,
Now it is recognised that worldly objects are unreal and that Braham is the only
reality. Henceforth illusion can no longer exist (turyaga).

62. Why do we Perceive Multiplicity?

yms q. IEH T AT EH AR IF |
2. 3 fiefe o753 niE fe3'aH ¥ avT g3 adt niewr, far yag 97

Question 1.  The knowers of Vedanta describe everything to be Braham.
2. Yetnothing comes to one’s sight except multiplicity and
illusion, how is that so?

A3 goH fER yme 3 |

e 7 3 o8 wHast 57, Y sERE ¥ % |
WHI TS S EI T2 |

el 49 36w, urdt, 938 Het v surdt 73, 9 3t v, mEtR
HAE nreHin & Jer Y | )

W &1 ¥ A3 e adter 3 ¥ fiver S35 2wt o A
aaféaﬂmffaﬁa"n§"m°r‘aaﬂa€mﬁ I

€. fol W § Aot fe o e gm s 2

2. w@@nvnéw@wgﬁaﬁ%%w@v% I

L2

£

knower of Braham (b, :
and the greatest ]m(m:ﬂ:ﬂ;w;)a}t\h o g kaF T (brahamvidvara), the greater knower (brahamvidvariyan),
hierarchical model of libera 2m (brahamvidaravar ishtha). Other commentators reject the notion of 8

that vicharana is 10 be acg rion an d consider the last four steps to be simultaneous. Pandit Gulab Singh adds
S Gurmat Nirnay Sagar, "C:‘P;”fled by the study of shastra and detach This saptabhiimika is adopted in
Mahant Dyal Singh, F ) Plained in Moksh Panh Prakash, and forms the basis for the Gyan Bhimika by

= €rmore, most traditj; . . . . i22
of 7 Sahi 4 ional commentaries t in pauri
SrTJapuji Sahib 10 be areference to these seven ‘steps’: SERRR Dl et (2

&3 7 ufs wedbor oy e focitr |

In thi;
S Way ascend the Steps leading to union with the Husband Lord
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Answer

0.
1
RQ.
Qa.
ag.

u.

FfIE T Y& 5 5t T |

feReE3 Sfmr IA A gIH I |

NIEs 935 e I |

fRffsfm i s mgs M e dadfvd
RUSRE J - A7 i nits & 137 I Wi wile YIE & msuaT
i fiew fer au2 @ Area gt St s ot |

fRafme M a3, FITH A RSt gou, v S gon I, nw
feomE St goH I |

feR feg veH Jfenr 7 3ured e, vig @ T, wi fmg
Memr 318 arfen w3 rog goH A3 |

.o fegRafme e Y, IaHA IS mam U A I o
. I N & oam U of, I g AeR St naE U I |
. 7 feR T3 ¥ goH 92 39 & I3 aefus &3t g, T & 38

3, = ysfimr adt |

B rgfasmetaes 3, sah=z 9
. AHT® 195 3F 3T, § goH 8RuT dt fal w83 uw 3 nie,

IE3 fog ya uger |

. R A% & arfod

. "3 &fHZ 9 3t Bt |

. v fast goH 3 It ez A3 V&t

. Tarer &fHz ar9s adr? R Ao nis Ao et @RS ST 3 |
. J9H o8 5 AHeE 9% 3, & &fH3 F9s |

. AT goH fe AE1S nig'® H1Z 3, a2 g adt |

. & Hie dha &, & Hfse gar &t |

. & Hf&e feard & 3, ug He it it wiaw fe useinft susr

Ll

. U0 3 gor o A 1 €2

All is Braham in this manner;

Just as it is said that any given soldier is with hundreds of
thousands of other soldiers.

But whereas warriors are limited in number...
There remains many more kiln workers, grass cutters,

washermen, cobblers and traders, even more are also mixed
together as per the strength needed.

But’ :
ut accordingly the name of the collective is said to be an
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10.
11.

12.

14.

15.

16.

17.

18.

19.

20.

21.
22,

‘army’, in the same manner someone is not able to work withoyt
consciousness of eyes, ears, tongue, and other sense organs,
Through this one knows of things that are not within the
individual.

The name and value of that is in terms of the required amount
of gold.

The value of such ornaments (jewellery) is not required,

For this it is said that all is Braham.

That is to say, it is of one consciousness.

Just as attribution is given to the seed, that from the seed arise
all the fruit, flowers and tree.

Thus this is acknowledged — ‘See the Giver of fearlessness in all.
Untainted and completely permeating each and every heart”

Thus within this statement both the servant and Svami also
remain in the liberated condition.

Just as Vasistha Ji narrates, “Hey Ram Ji, I am Braham, then also
you are Braham, and this world is also Braham.”

Within this statement it is made known that the three have been
established as the looking person, the looked at, and the action
of looking, and that all are Braham Truth.

And that which Vasistha Ji explains is, “Hey Ram Ji you are also
ether form (akash rip),

And I am also (subtle) ether form and this world is also (subtle)
ether form”.

This is said for the purpose of teaching that Braham is not
something else, it is exactly the same and has not undergone
any change.

Why, because that Braham is neither associated with causality
nor is an instrumental cause.

If Braham were to be associated with a cause then Braham
would have a position from which other positions would exist,
meaning that some change had occurred.

Just as gold becomes jewellery.

Neither is Braham an instrumental cause.

! S1i Gurii Arjan Dev Ji, Rag Sarang p.1236 l
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23. Any thing that is without Braham is not true.

24. An instrumental cause is said to be as though a goldsmith is
given a reason for what to transform the gold into (i.e.
jewellery).

25. Braham is neither associated with a cause nor an instrumental
cause.

26. Always this world is simply an illumination of Braham and
nothing else.

27. Not similar to deepa lights, not similar to the sun,

28. Not similar to fireflies, but the illusory images of a scupltor of
the mind-form consciousness.

29. But nothing happens beyond this.

Commentary

The question concerns the disparity between the Vedantin’s statement about
the Oneness of Braham and the ordinary perception of multiplicity by the
individuated Self. How can this be reconciled? Bhai Adan Shah begins with a
clear definition of the Oneness of Braham. Metaphors are employed to
demonstrate the common element among apparently distinct forms. This is the
substratum  (adhisthdn), the foundational (kitasth), witnessing (sakshi)
consciousness within each Jiva. Although we are able to describe an endless array
of sensory experience perceived through the different indriya-s, our perceptual
awareness is entirely dependent upon this foundational consciousness. In the
same way, the value and nature of gold is singular (Atma) but its mutation into
pieces of jewellery creates ‘difference’, denoting the individuated Self afflicted by
avidya, the three guna-s and karam. As the Brihadiaranyak Upanishad states:

U R RegETg=Rie CaRaTETEIeH:
ﬁawﬁazﬁmﬁaﬁm‘ﬁﬁm I

As sparks arise from a fire, so from the Self (Atma) arise
all organs, all worlds, all gods and all beings

Brihadaranyak Upanishad, 2.1.20
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Braham is the source from which all forms arise alike the seed tha‘t pr(')duces
the tree, the fruit and the flowers. All three emerge fro‘m the seed. Tt:ielc;.:ustence
is contingent upon the seed but their forms are recognised and‘ namt;h i erenqy.
Yet the seed remains, unseen and untainted by these grqss ob.]ects. e qL'Aotatlon
from Gurbani cited in the answer directly conveys this point. It explains that
while Braham is the source of manifest diversity, He does.not undergc? an.y
1. The literal meaning of the term ‘alipatd’ used in the quotation is

change as suct ‘ ; on i
'untaginted'. Within each and every life-form Braham exists as the untainted Atma,
dhant takes the vivaratvad stance that

the witnessing sakshi. Therefore Gurmat Si

creation is merely an apparent modification of Braham'. Instead the antalikaran
arising out of ignorance becomes the location for the turmoil of human
experience. ) ' .

A quotation taken directly from Yog Vasistha is then explored in Wth-h h_wo
further dlarifications are made. In Rishi Vasistha's first statement to Sri Ram
Chandra he deconstructs the triad of ‘seer, seeing and seen’. He explains that the
true identity of each element is Braham alone. The second quotation uses the
‘akash’ metadphor to demonstrate the nature of this singular substratium. Akdsh or
‘ether’ is the most subtle and pervasive of the five basic elements of prakrti
(creation). Thus as a metaphor it encapsulates the nature of pure consciousness.
Bhai Gurdas Ji explains that in the absence of Maya only this quality exists

singularly:
WiPTSH SEH USHTSH UaH UT 33 fifs I3fo ueH 33 e 3 1

Through Adhyatimic practice the supreme status of Parmatma is obtained, the same
quality meets with itself and becomes eternally situated as the supreme quality

Bhai Gurdas Ji, Kabit 116

Rishi Vasistha teaches us that the diversity of Jivas and insentient matter is‘nO
more than an appearance. It is not founded upon any real change or modificatlof1
of the witnessing consciousness. If this diversity were to be absolutely r.eal d
would place Braham within the realm of causality. The view that the universe

! The literal meaning of the Sanskrit term vivarat is appearance.

Translation and Commentary 273

manifests from a real, evolutionary change of Braham is termed parinamvdd'. Such
an understanding is explicitly rejected by Bhai Adan Shah in his answer. Being
non-dual or advaita, it cannot be the case that Braham exists in a real ‘location’
toward which the separated individuated Self looks to and searches for. If there
was such a location that would imply some ‘thing’ or “location’ in which Braham
is not. Sri Gura Teg Bahadar Ji explains:

st Hrfen wirfl uRrt nufa Rusarar 1| s Y Y 99 Jat AF 3 99 feemmar

He expands his own Maya and He is observing it from within
He assumes countless forms of great diversity yet remains detached from it all

Sri Gurt Teg Bahadar Ji, Rdg Bihagra p.537

How does the evident multiplicity come into being? To answer this Bhai Adan
Shih explains the nature of causality. Theories about the nature of karan (cause)
and kirya {effect) have been presented by the various Vedic schools of thought.
The Nyaya and VaiSesika systems teach the asatkdryavad theory that cause and
effect are not the same. The effect is a product of the cause but this effect does not
already exist within the cause. The Nyayika appeals to the apparent difference
between the cause and the effect in terms of function and shape (the difference
between the cloth and the threads from which it is caused). The Samkhya system
disagrees, maintaining that the effect pre-exists in the cause in a latent form. It
only requires manifesting through the causal process. They reason that something
which does not pre-exist (asat) in the cause cannot be produced. Fire cannot be
produced by water. However oil (the effect) is latent in oil seeds (the cause). A
distinction is made between two types of cause. One is the instrumental cause or
nimit kiran, the other is the material cause termed upddan karan. In the example
given in the answer, the former is the goldsmith and the latter is the gold itself.
The material cause is the substance from which the effect manifests. The
Instrumental cause is the one who brings about the effect. Another common
€xample is the making of a clay pot. The potter’s wheel and stick is the
‘Sn_Strumental cause, and the clay to make the pot the material cause. For the

amk}fya system the material cause is the primal evolutionary matter termed
Prakrti. The instrumental cause is the effect ‘nearness’ (smmyog) of intelligence or

' The Sanskrit term Parindm mea

tather than an unrelated cause t ns change. This theory states that the cause has transformed into the effect,

88ering an unrelated effect per se.
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purush has upon elements made of prakrti (budhi, ahankar, f:tc), which although
made of prakti are not present in its effect. Thus the theory is termed satkaryavad,
the theory of existent effect.

Closer to the position of Gurmat Sidhant are the theories presented by later
Vaishpav schools of Vedanta such as the sitksham-chid-achid-vishishta of Sri
Ramanujacharya. Being a modification of the satkdryavad theory, this considers
both cause and effect to be two different modes (prakar) of the same entity. The
material cause of the universe is explained to be Braham associating with both
chid (Jivas) and achid (prakrti) in their subtle (sitksham) states. These two, rather
than Braham itself, become modified into the manifest forms constituting the
universe. In this sense their manifestation was already latent in the material cause
jtself. Gurmat Sidhant rejects this theory on the grounds that Braham does not
undergo any actual transformation into the gross universe. A later theory having
greater similarity is Sri Vallabhacharya's avirukta-parinamvad. It argues that
Braham is both the nimit and upadan kiran directly. The different forms vary due
to which quality of Braham has been concealed within them. The universe (jagat)
is the sat quality of Braham, but with chid and anand concealed. While the universe
is eternal, it is not sentient. The Jiva however is both sat and chid but with the
anand component concealed from itself. Again here arise crucial differences with
Gurmat Sidhant. Both the absolute non-different identity of Jiva and Braham and
the veiling nature of Maya conflict with the philosophy of Sri Vallabhacharya.
Secondly, Gurmat Sidhéant places great emphasis upon the indivisible nature
(akhandarth) of Braham which cannot be separated, as it is above.

The position taken by Gurmat Sidhant differs from all the theories mentioned
so far. The author begins by explaining that Braham is neither an instrumental
cause nor a material cause. Both causes can be illustrated by the example of a
potter creating a jar. Before he can begin his work he first requires clay which is
the material cause of the jar. It is the substance out of which the object is created.
However, Braham is unchanging, unaffected by cause and effect, time and space.
One of the adjectives used to describe Braham in the opening verse of Sri Jap
Sahib is achal mirat meaning immutable. Braham does not mutate into another
form and therefore cannot be a material cause of creation. In the example, the
potter himself is the instrumental cause. He is the one who wills the creation of
the jar. Again Braham does not possess such a creative intention because there is
nothing in creation that exists independent of Braham. Creation is purely the
consequence of consciousness reflected in Maya. If Braham were to cease SO
would the effect. In this sense Braham should be recognised as the adhisthan upon
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which creation manifests. Take for example the reflected image in a mirror of a
piece of gold. If the effect (the image in the mirror) is removed, the cause remains
(the piece of gold). But to remove the gold will also remove the reflected image.
Thus the effect (kirya) is not different from the cause (kdran), but the cause is
different from the effect. For this reason Advaitavad considers both the effect and
the cause to be non-different (kiran-kirya-ananyatva). This understanding of
causality is the wvivartvid position that there has been only an apparent
transformation of the cause into the effect. Thus cause and effect are ananya or
non-different. If one is real (the cause) and the other false (the effect) then it is
possible to regard them as non-distinct. Only the cause is absolutely real. The
creation that exists as an effect is not of that same reality.

How is this possible? Bhal Adan Shah explains that Braham is purely the
illuminating force of this multiplicity. This is not illumination in the sense of
objects being illuminated by an objective source of light, an idea dismissed
through the incompatible examples of a lamp and the sun. The world is illumined
by a sculptor in the form of the mind dreaming images in its own consciousness.
Thus Ishvar, the reflection of consciousness through pure sattvaguna (Maya),
becomes the nimit kiran. When connected to the prakrti pervaded by tamoguna He
becomes the upadan karan'. Sr1 Gurii J1 states:

9T A9z yg o I gAY a4t Afe | e 37 afEaae Ats afs Hifs Afe i

Ishvar is both the nimit and upadan karan, there is no second
Says Nanak the One to whom we are devoted is the ocean, land, earth and ether

Sri Gura Arjan Dev Ji, Sri Suklmani Sahib p.251

For this reason Ishvar is termed abhina-nimit-upadan-kiran meaning the unified
instrumental and material cause. Both pure and impure sattvaguna are distinct
from the substratum that is Braham. In this way creation is constituted by the
qmagES’ projected on the substratum that is Braham?. Pandit Sadhi Gurdit Singh

| ;
When tamoguna dominates that object appears insentient. Thus prakrti pervaded by tamoguna becomes the
Matter out of which physical creation manifests.

i . . % . j
Be clear that this point rejects the notion of an actual process of creation but does not, however, reject the
Principle that the manifested reality is caused by Braham.
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Ji further dlarifies the comparative stance of Gurmat Sidhant on the issue of karay
and karya:

dorfex nifest @ HE feu Fa8 T QUES J9E YHE nifex HE I5 w3
g § afits oz e 3 fersst g @ e w8 TR B e &
Wt 83 69 Wanrer & uSt USEOH IS T wifss sHiS Gures T9E §
PEES ) d R T BUTE T9E v ol Ft BHfs F9E V| e (a
Yy 7)) o 1l 87 UegoH FaIS T (F9FT) &3 JeE I w3 (udy)
Sues ST I (errufa Ty vy G HER) iz 1 vru F G uegoH e =
(FU) &S gz I w3 vy It (fE) Bues Az Q|

The Nyayika and others from different schools of thought draw upon the different
forms of sensory evidence for the material cause of the world and Ishvar to be its
instrumental cause. This is not upheld by either Gurmat or Vedanta. However
Parbraham (Ishoar), that Lord of Mahamaya is considered to be non-different from
the world’s instrumental and material cause. That is to say indeed He is the material
cause of the world and He is indeed its instrumental cause. Take for example the
statement ‘kartd purakh’ in Japuji Sahib, Parbraham is described as the instrumental
cause through the term ‘kartd’, and he is the material cause through the word
‘purakh’ in the sense that as the Gurii says ‘You are the father, indeed you are the
mother”. You Parbraham, are the instrumental cause (father) of the world and you
are its material cause (mother).

St Gurmat Sidhantsar, p.177

63. Innerknowing
YAS . WIFTHIT Al St ¥ I I X e
; ?
Question 1. Do the holy people possess the ability of inner knowing or not!
€39 LTI A T g 9, I 97 7 A Hx GR WiSTHHIST 1€
WY famgm sz 1 €3 |
Answer 1. Thisis also a quality of (inner) purity, yetitis something the

holy people are to desist from.

Translation and Commentary 277

Commentary

Intuitive knowledge of the inner condition of others
complete inner purity. Only a Jivanmukta has such a
become entirely free of vasnd. In the Jivanmuktiviveka
intuitive mastery of the sixty four types of art or kald-s, but refrains from usin
them simply because of an absence of desire!. Similarly, the Saint may possess f
capacity for innerknowing but will not wish to use it. Even prior to Brahamgvyan
the eight sidhs or supernatural powers are acquired. Namely anima, to becomgzas
small as an atom; mahimd, to become as big as he or she wishes; Iaghzfma' to become
light; garima, to become heavy; prapti, to obtain and dominate whateve; is desired;
prakamya, freedom of will and immense power; ishatva, supremacy over all and’
vashitva the ability to subjugate anyone or anything. These ashtasidh are
significantly elaborated upon in the vibhitipid section of Patafijali’s stitras. He
describes thirty four ‘vibhatis’ or properties of yoga acquired from successfully
mastering it. While these emerge from purity, they inevitably lead the holy person
into difficulties. Numerous great saints have been accredited with the ability of
performing miracles. The consequence of such acts may well change the
motivations of the individuals and seekers who keep the company of the Saint.
The inherent danger is that the teachings become lost in the mythology
?urrounding the personality. Whenever such miracles are displayed with any
Intention other than conveying adhyatam updesh, problems will inevitably ensue
for all concerned. Thus, “it is something that holy people are to desist from’.

is possessed by those of
degree of purity, having
it states that a Saint has

64. The Body after Turiya

kg Q. st uger e o Qa8 3, & nrerer A pus Aty
3t &7& Gaurt 352
Question 1. When the veil of these sense organs is lifted then are the

states of awakened state, dreaming state dreamless sleep also

e S —

! These are listed in certain shastrds and e C“"iva‘id thrs?gh training in various Vedic Practical skills such
as archery, music, horsemanship, Jinguistics, etc. Bhat Gurdas I has referred to them in Ppauri 20 of Vg, 40:

iz 3 fe T3 JM9 wig w3 885 iR

t Wi ) a
From the eight metals gold is created (through contact with the Gurii) and the SiXty-four arts are enjoyed
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lifted with it?
839 9.  feg st =@ St I, U AEIE & die »AW uT 712 Gdter @
1Es _
Answer 1. These are also lifted together, but when the bundle of the
body further rises with these.
Commentary

il W3 HaZ T HRTY Il 576 3 AG &8 AT sHAETY ||

He is liberated and liberates others from worldly existence
Says Nanak, ever offer salutations to such a person

Sr1Gurdd Amar Das Ji, Rag Dhandsrt p.295

What are the ontological implications of achieving the turiya state? Firstly, the
author has stated that the three states of consciousness end when the body ends.
Thus he has made a distinction between two stages of mukti; Jivanmukti and
Videhmukti. Pandit Gulab Singh Ji describes the cause of Jivanmukti as:

IS TS &H | HESH A 36 yarw |
R 53 Hiemafs i | 7 vons 3 g )

Tattoagyan manifests with the destruction of vasna and the mind
That person is described as Jivanmukta, the darshan of whom makes fear perish away

Moksh Panth Prakash, Fourth Nivas, verse 177

Tattvagyan or knowledge of Braham ha

ppens when the vdsnd-s have been
removed. In turn this means

7 Al the end of the various components of the antahkaran -
e quibbling thoughts, the flow of mental modifications, the reasoning based

P on‘I ‘de“ﬁﬁcéﬁ(?n- While immersed in the undifferentiated meditative state of
cm,-lscfousness (nirvikalap samadhi), removed of the Jiva identification caused by
avidya, the pure co

i nsciousness of Atm3 only remains. This signifies the point at
which one becomes liberated while living, Jivanmukti. But if it is understood that
th? Jiva identity is a Superimposition onto the consciousness of Atma through miil
avidyd, and if the turiya state marks the end of this ignorance, logically it should

Translation and Commentary 279

ean the end of the Jiva identity henceforth. In other words, for what reason does
gmhe personhood of the knower remain apparent after this highest realisation? The
author makes a distinction between two stages of mukti to explain this. Pandit
Gulab Singh JT explains the difference between the two:

fedoyafs »e3 vie™ | mE R A T YT |
HieaHaf3 Ygr AIATT | YrIaufa &% 33 §er |

Videhmukti is indestructible non duality. The great illumination now happens.
The person who is Jivanmukta encounters the ocean of worldly existence.
He rises up when the fruit of prarabdh karam has finished.

Moksh Panth Prakash, Fifth Nivds, verse 6

The Jivanmukta emerges (vyuthan) from this samadhi and remains in the body
for as long as there exists prarabdh karam. The consciousness of the Jivanmukta
remains untouched by ignorance because there is certainty about the falseness of
the Jiva identity. But the consciousness remains associated with the apparent Jiva
identity until all of the karam which is presently bearing fruit has ended.
Henceforth only naishkim actions are performed by the Jivanmukta, meaning no
new karam is being created. Usually there are three types of prarabdh karam; i) that
which produces fruit while without desire, ii) that which produces fruit with
desire and iii) that which produces fruit through the desire of another. In the first
it is as if one is forced to act, unable to resist. This is due to the influence of the
subtle impressions of vdsnd-s. The second is to know the consequences of the
action but still act since he is overpowered by desire. The third is to experience
Pain or pleasure which was neither desired nor undesired, purely out of affection
for someone else. The Jivanmukta does not experience any of these. Svami
Vidyaranya likens the apparent desires of the Jivanmukta to roasted grain. They
exist but do not give rise to any fruit. They are Spontaneous in response to the
prarabdh karam. The Jivanmukta r'ecognises that they are ag real as the apparent
triputi of vyaviharika experience. Finally, when the body ceases with the ending of

prarabdh karam what remains is pure chaitanya, ever liberated, never to be reborn
Pandit Gulab Singh Ji explains: s

3B IJAAT FE | !"%%mcas'?mﬁag I

I ITE IFAE | ﬁaéﬁmgg"ml
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The one who is a complete knower of supreme truth and is verily a Videhmukta
The cause of this is knowledge of supreme truth when that happens both of these occur
equally

Moksh Panth Prakash, Fifth Nivas, verse 8

The nature of Videhmukti is impossible to describe. Pandit Gulab Singh J1
emphasises that he presents only a metaphor and not a comparison in the
following quotation:

3T QuHTs W9 BT 9El | T RH et B g uR |
Stefa I s iz AR | Stofy I e NN
B TS A 3T WS | 375 I 3 AT WY |
30 feRoyas I AR | fetonas o TEk 3R
o fefa @ 3Tl 370 | Wi A BuHe B I |

That has no object of comparison, or anything equal to it
Just as existing in the ocean, yet being in that ocean while in the world
To then existing in the universe, then that world is within the universe
Thus Videlmukti is like this, Videhmukti happens in the same way
That manner of similie is used to maintain its uniqueness,
and not as an object of comparison that can be spoken of

Moksh Panth Prakash, Fifth Nivas, verses 49-51

The metaphor conveys the significant shift in ontological perspective, from
being liberated in the Jiva condition to the absolute perspective of Braham. There
are two interpretations of Videhmukti. For most it represents the final and
complete bodiless mukti as its name suggests. Others consider Videhmukti to be a
state in which he is ‘alike a man drunk on wine’. Here the Jiva in the liberated
condition still exists visibly to the non-enlightened, but is totally unconscious of
the gross body or anything experienced by it!. Bhai Gurdas Ji has stated that:

3 i . 6.14.2 of
! The traditional understanding of Videhmukti has been taken from scriptural evidence such as salok 6.1
the Chandogya Upanishad:

Traw freRisy argee a0

o -om the body)
He remains here as long as he does not become fr eed (from

Question 1.

Citing different quotat!
‘knowledge® arises S°
argues that the WO

Present nl;‘d ;:;‘s’i':““y of a body existing in the future.
Temoves the

e

Translation and Commentary 281

FEe a3 fi 89 nrfls e 1 3 fefs g g frersdy
ot 69 & 89 fog uareR ) o9 fear3 g 1 fefiy mre

They speak while their consciousness is merged in the shabad
They become bodiless while living in the body, recognising only the Real
The experience of duality does not happen here,

: only Oneness is recognised
(Consciousness) residing in the mind is recognised to be transient

Bhat Gurdas Ji, Var 19 pauri 11

However neither Bhal Gurdas Ji nor Bhai Adan Shah accepts this second
interpretation. Being ‘bodiless while living in the body’ described above is the
detachment from the Jiva identity and not Videhmukti per se. Therefore in the
final part of Bhai Adan Shah’s answer the components of the body’s ‘bundle’, the

collected antalikaran, karam indriyd-s and 8yan indriyd-s, et cetera, cease with the
end of prarabdh karam.

65. Abandoning Faults

YRS q. T AT RIS ¥ yare At feRg nrud vt & v, RS fw
niHET BT 3T I |
2. 33t feR o% gew At |
3. fonrs3?

When a person becomes aware of his faults through the
congregation of Saints, that ‘such and such faults are prevalent
in me’,

2 Even these are not abandoned by him.

3. Whatshould be done?

The moment he is released (from it) he merges into Existence

ons Svami Vidydranya presents an altemative reading
Videhmukti occurs immediately with it. This view prese;
4 *deha’ (body) within the term refers specifically to
bodies, as understood by the traditional view. Thus

~ that at the moment when
nted in the JSvanmukiiviveka
*future bodies’, rather than to both
the knowledge of truth logically
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833 L. ST fgguEE e |

2. R feg 3, w3 Ga E3, at Bu 33, R €3

2. fog A oM fs T, ROV, U 39T 03 AYE A, Ay
T yHs, w3 2fos S5t |

8. fogt oo fus fi woy fiew, fox fom ufes e mnd |

U StstEsY

€. T AR GEeRT RIS Er Y |

2. ¥ frgt ¥ wust ¥ 9 w3 gEHs STEL |

T. | I o ufenr

€. AUTES, 3w saT, MemS A IATT 3 |

Q0. &R TR3 foor I 7 2% fome Jon T, w3 2fos T &t |

9. feg Quas At &aF T 9, W ad veft’ ¥R Is, 113 o YIH aa
s

R. HETFIA &, 799§ 3, M3 U |

8. ol G fdt, w3 o = B fr |

98. W3 WAH I i@ 1 €y

Answer 1. Itisimperative to go in for the fight.

2. Sometimes this is below (losing), and that is above (winning),
sometimes that is below (losing), this is above (winning).

3. These are the peaceful actions — fasting, endurance, performing
tapasya, etc maintaing the awakened state, producing all rebirth,
performing devoted service.

4. Asaresult of these, in one birth at a time that nature is brought
under control.

5. Then also there is that which brings great gain.

6.  Asaresult of knowing the kindness of the congregation of
Saints,

7. Asaresult of whose teachings the enemy is known.

8.  Thatenemy has now ceased.

9.  To perform tapasya is a troublesome job, but this can also be
said of earning money.

10.  These are both said to have been performed for the sake of the
fruit arising from it, and not performed out of service.

11.

Through the kindness of associating with holy people one is
given eyes (insight) and illumination (realisation),

Translation and Commentary 283

12. In a sense that is similar to the sun looking at the thief and
killing him.

13. Thus they provided the eyes and the strength as well.

14. Did this gracious gift happen?

Commentary

How can it be that some who have spent time in the Sadh Sangat still do not
abandon their faults? The answer begins by emphasising the necessity of the

‘fight’, a sentiment that repeatedly arises in Gurbani. Sri Bhagat Kabir Ji when
describing the inner fight states:

A5 THH faG ufa§ StAmd wg ¥3 g Hifs€ Fo niE g8 q =8 I

The sky-resounding drum is beaten, the target has been hit
The warrior enters the battlefield, this is the time for the fight

Sti Bhagat Kabir Ji, Rig Marii p.1105

It goes without saying that the fight in question is to defeat the ego that
dominates the ‘battlefield’ of the mind. The warrior possessing both strength and
total conviction must be willing to sacrifice everything in this effort. Sri Guri

Nanak Dev Ji asks the seeker to fearlessly sacrifice his ‘head’ meaning his ego in
self surrender:

A8 38 YH dwz o 98 I fHE Tfy 3 st At mig o)
feg vafor D9 ooty 1| e SR afe s st

If you wish to play the game of love
Corne to me with your head in the palm of your hand
Place your feet on the path
Give your head without concern for others

Sr1 Gurii Nanak Dev Ji, Salok Varan Te Vadhik p.1412

But what is the nature of the fight? According to the author it is a sustained
struggle rather than an immediate victory. Sometimes the €go is winning,
sometimes it is losing. As Sri Gurit Amar Das Ji states in Sri Anand Sahib:
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286 Vivek Pradipika

7. But while the form is of Dharam Raj, it is Bhagvan who keeps
the account himself with his wisdom.

8. In this way understanding does not happen without the rising
of the (self) illuminated perception-conception consciousness,
which is the blessing of the Satigura.

Commentary

Dharam R&j, or Yamrdj as he is also known, is the devta (deity) of death said

to reside in the southern or ‘dikpal’ realm. Dharam Raii is believed to judge the
transmigrating Atma in the hall of Kalici. There Citragupt reads out the accounts
written in the log book called Agrasandhani. The soul is then judged accordingly
and sent to a heaven, hell or reborn in another form. Why is it believed that our
accounts are being kept by the deity we venerate? The devtas manifested with the
creation of the various realms. Thus they give the accounts to Parameshvar, the
supreme saguna manifestation of Braham that creates, sustains and destroys the
apparent Universe. While Dharam Rai is the form met with upon death, a
person’s account is kept with ‘Bhagvan’. Pandit Tara Singh Narotam when
explaining the nature of hukam said that our decisions and consequential actions
are being judged by Ishvar. The actual result of each action is under the control of
Parmatma alone. This is the general process by which the karam of the Jiva is
evaluated by Ishvar. Earlier schools of thought including the Nyaya and
Mimamsa used the concept of adrshia to explain the means by which an action
resulted in a later consequence. The Mimamsa views adrshta to be an independent
‘unseen’ power caused by performing actions prescribed by the Vedas. This
power brings into effect the consequence of the action at a later time. For the

Nyayika adrshta is understood to be something that is produced within the Jiva

itself through the performance of actions. However, for Gurmat what these

schools refer to as adrshta is in fact Ishvar's adjudication of the Jiva’s actions.

The devotees of devtas are accountable to the form they venerate. Indeed,
some Vaishnav traditions are forbidden from worshipping particular devtas for
this very reason. At the level of karamkind, Ganesh is invoked to remove
hinderances and obstacles for he is the bestower of worldly accomplishments
(siddhi). Similarly because Sarasvafti gives knowledge (buddhi) to those who
worship her she is invoked prior to undertaking studies. Usually the motivation
for the worship of a devta is a material benefit for the Jiva while en,

gaged in the
grihasth dshram. The Saints on the other hand only provide the me,

ans to mukt.

m—
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experience should be thought of as a ‘g
pain, joy, sadness, birth, death, dishonoy

he meets with the various ‘gifts’” immedi
by-products encountered while on

67. Inner Purity from Pure Nutrition and Tapasya

s Q. ?ﬁaﬁ%%ﬁaaﬁﬂg’sm&m@mmm&rﬁmaﬂzwﬁ@
|
2. Afa@afsd?

Question 1. It is said that the purification of the antahkaran is due to a

tendency toward tapasya and pure nutrition.
2. Whyisitso?
EES) BU »T9 877 31, 7 fodas s fumer 31
fsA 393 Fdte & As St Az At Y |
"3 WE B A St efdE Y |
W& 655, M3 fsam ger 3 |
Wé@“aﬁgifé,?»?mguimﬁgl
"3 53T & fimirg 3t 1o nidoage fel Jer 37 # ot fufonr |
€21

™o w0

Answer Pure food is in small quantities available after a long time!

As a result of that the filth of the body also vanishes.

And the filth of the mind also falls away.

The mind is now clear and forlorn.

When it is without longing the antahkaran has become pure.
And the love for sensory enjoyment that is happening within an

NO R LN
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impure antalikaray, this is also destroyed.

Commentary

@gn@ﬁwﬁgsﬁ»@nﬁzﬁrﬁ@m@gﬁa@ I

Meditation upon the One is not possible when the mind is afflicted by filth
Within the mind is the filth of duality

Sri Gurii Amar Das Ji, Rag Majh p.116

How can the mind become ‘pure’ and receptive? Bhai Adan Shah first
explains the difficulty of the task; the ‘pure nutrition’ arrives in small quantities
after a lengthy duration. The meaning of this is that the process of purifying the
antahkarap requires patience and a sustained sense of contentment with the
practices.

13wl vz TusShay urehsy iy erg I f£g 375 »iwg I H3Y B3 39 SO |

Eating this food brings contentment to the mind and the door to salvation
O Saints, this food is difficult to obtain yet possible through contemplating
the Gurit’s teaching

Sri Gurii Amar Das Ji, Rag Sorath p.645

The fruit this practice produces is the cleansing of the filth of inne'l'
psychological blemishes. Now the mind has become clear (nibal), meaning that it
peacefully abides in sattvaguna and has restrained the antahkaranvritti. It reacts
despondently toward the sensory world (nirds). This marks the cessation of
longing (desires) and sensuous enjoyment. The ‘purification’ and control of the
mind is achieved entirely through inner practice. External attempts to gain control
of the mind in the various forms of tapasya, through intense yogic austerity SL.lCh
as the pafichagni practice, are unnecessary for purification. Imbibing the teach_mg1
of the Guriis one should recognise that the desired tapasya is to be psychologica
and internal. Pandit Gulab Singh explains:

& s O3 31 & ofe 3 @ Wifg § S0 S|

. _—
When the darkness is sent away from the world, that same Sut brings heat with 1

Bhavrasinrit, Svaiyd 116

Translati
ation and Commentary 289

A common analogy also in Bibeksgr, the blazing sun of the Gurii’s knowledge
eliminates the darkness of ignorance. However, where there is sunlight theregis
also heat. Subtly conveyed, the enlightening knowledge of the Gurii brings with it
heat (tdp), an intense determination in the disciple, to realise the teachings
through spiritual practice. Thus the inner tapasya arises through contemplating the
Gurii gyan. Bhal Adan Shih does not advise undertaking this tapasya in its
traditional form of isolation and renunciation. The emphasis is solely upon the
inner renunciation of desire and sensuous enjoyment. The same teaching is found
within the Ashtavakra Samhita:

TRRMRAE & 993 AREER: | 3Ry T e 7 Rl 9 T8 a9 )

I am the ocean and the universe is the wave; this is Knowledge
So this universe has neither to be renounced nor accepted nor destroyed (6.2)

68. Will of God

YRS . ATy StemfEfemderd
2. dafe few, g &dt e |
3. fe@a9d?
Question 1.  This action happens by the Will of God.
2.  Without God’s Will nothing happens.
3. Why is that?
KES A, wfrrt die & yrogg s ug e J
2. 3 HorT, FIH T BT SEdt ANSET I |
3. 7 Af3 Agy few uzer I, BA ¥ T 36 TR
8. I Ay | fi7m GeH s AR | 3 BeM Afe 5 §3fanm U |
I3 Qen Aot Ay | A Gen3I R famg N ec
Answer 1.

For the seeker, the fate of the body is placed at God’s will.
2. And with understanding, filthy desires are to be kept at bay
by performing action.

That true form (Atma) is veiled, the veil is for removal.
Teaching:
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290 Vivek Pradipika Translation and Comment ary St
“The whole world is engaged in this effort; who has not attained .
liberation from performing this effort; the true result is that by : fggn{?agg g;m fm f'?g YHA&3T ﬁz&%! | N
performing this effort all one’s filth vanishes’ 8' S B FEUU;'T’W # A9 & yhaz onprgr YT 91 |
Commentary . # YHGST FIEI & FI |
€ NETE TE w3 ESE Ty, w3 e way & S 1 ¢ 4
How much of our destiny is within our own grasp and how much of it is .
determined by the active willy(mzﬁ and hukam) of God? The ‘action’ the first part SATEINES ; _g:a: thm;(g.ht 1 kacknowledged from "_VhiCh emerges pleasure.
of the question refers to is the prarabdh karam that is presently affecting our gross 3' An?:l ;::ntl)su?icshnmo‘e,"lteggeld fro';(‘nWh'lCh emerges -pleasu're!
awake state experience. The answer given explains that one should dedicate the ' a— leasurenofIZia] so acknowledged that is obtained
preservation of his gross body to the will of God. By doing this emphasis is no 4  But thgis isa Perfect answer‘
longer placed upon an action’s outcome. There will no longer be the performance 5' S — whopi esearchin f(;r . Cads
of actions designed to gratify selfish desires. Both pain and pleasure will be 6‘ End th p ng < pl asulr.e{o 0d; )
nominally registered. This is the essence of naishkam karam. However, the seeker ’ 5 caus.e ot perceiving unreal qualities and unreal actions,
of truth must choose to become inwardly pure. The seeker can only remove base and unreal righteousness.
desires through action both internally and externally. The locus of this relative Commentary

level of free will is the antahkaran in which the ego and the blernishes of the
natural disposition veil one’s true identity. The resolve to take up this endeavour
is articulated poetically in the last line of Bhai Adan Shah’s answer. Similarly
Pandit Gulab Singh states:
faar 3Tar /AT BY 9t iy &9 9fE | 84T e B9 o 99 Us aHre AfE I
Without good fortune how can that person attain liberation from this world?

The one who desires liberation from worldliness should aim to reap the earnings from the
performance of good deeds

Bhavrasamrit, dohrd 23

69. Pure Thought and Action, and Pure Nourishment

7u =t w3 o3 5, »i3 niorg mu, foamd afde 367

ums Q.

Question 1.  Which type is called pure thought and pure work, and pure
nourishment?

839 A fgf3 3t Gor yers frm fem yasr foa® |

|
|
|

So far the forms of ‘pure’ thought, deed and nourishment have been described
but not the shared characteristic which designates purity to each. Bhai Dya Ram
wishes to know what this characteristic is. The answer is simple. By definition any
action, thought or nourishment that results in the pleasure of Bhagvant is
inherently pure. The true pleasure of Svami is also the pleasure of the devotee, in
the sense that through obtaining His pleasure the devotee knows truth and eternal
bliss. What sort of pure action leads to His pleasure? Traditionally stipulated
forms of dharam such as the varanashrama system and karamkand religiosity are
designed to culminate in a favourable karmic reward. This may be in the form of
allotted time in svarag (a heavenly realm) or the possibility of higher rebirth.
However, for Gurmat the actions to be performed are those that ultimately lead to
the end of duality. Sri Guri J7 states:

feres T 73T Fefo o 3fE wod |

People perform ritual bathing and charity repeatedly,
but they remain consumed in the state of duality

Sri Gurii Amar Das Ji, Sirf Rag p.34
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Gurmat requires the seeker to consider both the intentions and potential
consequences of actions and to adopt those which help facilitate the highest state,
For the pure seeker of the pleasure of God, such discriminative thought occurs
spontaneously. Vivek also prompts a reappraisal of one’s inner convictions,
particularly those formed by models of dharam. The ‘char padarth’, the four
purusharth or ‘goals of life’, described by simriti scriptures such as the Mahabharata,
are the pursuit of wealth (arth), righteousness through religious duty (dharam), the
fulfilment of desires (kim) and liberation (moksh). Yet Bhai Gurdas Ji says of them:

oM »i9E S WY fafs 97 39 A3 @ Idherarst ol
(Removing) the four aims of life and the three qualities, one reaches the state of Turiya
Bhai Gurdas Ji, Vir 7 pauri 4

Pure action ends the seeker’s pursuit of the four aims. Initially the focus
becomes entirely placed upon moksharth, the goal of mukti. Bhai Gurdas Ji's
statement highlights a further dimension of the Gurii’s teaching!. Mukti arises in
the absence of thought, action and dharam. When all ‘aims’ have been thoroughly
forsaken, and when Parmatma alone becomes the source of complete dependence
and satisfaction, then ‘turiya’ (mukti) is achieved. In this sense, pure thought,
action and nourishment are by definition able to ultimately produce their own
absence. Thus one must end the cause of perceiving the guna-s, the three ‘unreal
qualities’ of Maya. One must end the perception of ‘unreal. action’, being one’s

karam and dharam?. Ultimately one must end the perception of the Jiva identity
itself.

! The goal of moksharth or *muktipadarth’ is stated explicitly by Sri Guri Nanak Dev Ji on page 154 of Sti
Gurii Granth Szhib:

T1fe uereE & AZ et | iy AR s i At 0
foz 79 9w dierg 5 wlenr | wafs uereE saIfs ofs whoer o

All speak of the four wealths. The Pandit describes it as given in Simriti and Sruti
Without the Gurii the understanding of this ‘wealth’ is not obtained (since) ‘muki-padarth’ is obtained
through devotion to Hari

2 Karam and dharam are entirely interrelated. Samsara, the cycle of rebirth that keeps the Jiva in bondage, is
sustained by karam and dharam. Every action produces a karmic *fruit’. This consequence of an action is
determined by the extent to which it accords with one’s moral and religious duty or dharam. An action is
judged to be cither in accordance (dharam) or not in accordance with (adharam) revealed scripture. Therefore

Translation and Commentary 293

70. The Fruit of Knowledge

s Q. ¥z 596 6 T &6 fonr 37

Question 1. What fruit is there from listening to the Saint’s teaching?

R faR sag AT R

I FIIER BT T R |

Hraat fed frl St mfae T 9

ua Hfow 58S 8 Hfos § &d9 e I sfag Arer T |

g A u9 U3 fordnt &7d9 &9 Tt S99 AT UH Bt
St It Afs |

i Har fedl wieaer foaarg adt, 33 &ar AT T |

. o Aofer s RS St Y

<. (AT HIE guz Ag afT o 11 Sls efewries HETEE ag AT 31T
Befpn g wamar) i FS Il (T §7 T8 73 8 Far §T & 7F /
27T B F3grT s e &5 aa) i 20 i

839

cowno

L m

Answer 1. Just as someone is to travel to Lahore,

2. [Initially he does not see Lahore.

3. On the way whenever he happens to see any city, .

4. On having looked at the multi-storey mansions he takes it to be
Lahore and makes a halt to his journey.

5. But for the one who has attained a true awareness of the signs
of Lahore, having learned and understood them from the city
dwellers, ) )

6. There are no stops along the way. That one is continuously
j eying.

7 J';";llirsnisytheg assistance of listening to t.he teac}_ﬁrfg_ ‘

8. ‘The Lord has kept this spiritual jewel hidden within my mmd.. The

. Lord, merciful to the meek, led me to meef the holy Gurii; meeting the
Guril, I came to appreciate this spiritual jewel.
an action will result in either merit (punya) or demerit (pap). Vice versa, the Jiva’s karam in this lifetime

determines his dharam in a future lifetime.

! ¢ Gura Ram Das JT, Rag Jaitsri p.696
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Commentary

The fruit of listening to the Saint’s statement is threefold. Firstly, it brings
clarity to the seeker progressing along the path, enabling him to recognise
whether or not he has lost his way. Only a knower of the final destination can
point out the correct direction. It is inevitable that anyone travelling towards the
destination may feel uncertainty. Hence the blessing of the Saint’s statement is to
alleviate any doubts or worries that may have arisen. Secondly, the fruit of
listening to the statement is to be able to identify progression along the path and
the signs of having arrived at the desired station. Thirdly, the fruit avoids the
error conveyed in the answer’s analogy of mistaking a lesser ‘station” for the
desired destination. The Saint’s statement ensures the endeavour is not finished
prematurely. Throughout history there has been many a Sadhi and Gurii who
achieved great fame, who had clearly gained great spiritual insight, but had failed
to reach the highest station, as illustrated by his respective fall from grace. The
guidance of the true Saint removes such a danger.

Throughout the dialogue great status has been given to the Saint. Early
Sevapanthis recognised different levels of Guri, alike the Nirmalas and Udasis.
The Sadhii becomes the assistance needed to realise the truth revealed by the
Satigurii as Shabad Braham. As Bhai Gurdas J1 has written:

9 HIf3 Af3AN AEE AT AafS A AT U= I

Accepted is the presence of the Gurii in the forms of the shabad and the Sadh Sangat
equally

Bhai Gurdas Ji, Var 32 pauri 2

In the traditional theological model the historical Satigurii belongs to the
category of avatar — Ishvar, Braham in saguna form, the Master, the Innerknower,
He who is not afflicted by Maya, who ‘descended’ in physical form to reveal the
shabad. This divine knowledge is accessible through the guidance of the Sadh
Sangat, the perfect knowers who have ‘ascended’ to the highest truth. Orthodoxy
is maintained by attributing the Satigurii with the position of ishtadev, prompting
all Saints to place themselves at the lotus feet of the Gurii Avatar. For this reason
no individual from any of the Sampradaya orders has ever claimed to have been

l

T ,
ranslation and Commen tary 295

of the same nature as the Satigurd". This position also guards against denying the
transcendental or alaukika nature of the Satigurii, a denial that has gained in
influence over the course of the last century?,

71. Is Liberation due to the Guri or Self-Effort?

or & 89 319 U, BuRw &9 Tt I |

3 QU JOT fanrar w3reer I At uow yuRs Y |
fa€ afg aatay |

# B & 9T QuURE o, A YT YISE Inir?

Yre

T oo .o

The spiritual teaching explains that the True Guri liberates

human beings.
2. And the spiritual teaching is also asking the person to renounce
his world through his own endeavour.
3. Why is this?
If the cause of liberation is due to the spiritual teaching then
what is the need for the endeavour of person?

—

Question

L

fosmmaT ol HraaT T |

ug ez Bgf st 3 |

2 umFr AeE Had BuI T 1

g s U o I3 o nifmr el T -
(»/ﬁ?ma‘maga’?éggﬁmﬁmaﬁwaa?mﬁa

ET LN

, i . =
T:Cc lhls'author‘s Bhavrasamrit Tika for an elaboration of the traditional levels of Guril among the lelm,

e opening Dehdhari Gurii Di Sidht chapter of Pandit Sadhii Gurdit Singh’s Sr7 Gurmat Sidhantsar pro_wdcs
2 dc“f"ed analysis of this issue. He explains in great depth how the necessity for a living guril is rooted in the
teaching of the Satiguriis,

2 ;

w:?c":'r‘ejs:c‘::l‘:hGurdit_Singh presents an important point in Sri Gurmat Sidhﬁfnsﬁr about fhe type of m_indts;t

basic tenet that ;l:"s"ia’ St:itus of the Gurdi. It leaves one in an awkward predicament harnng to m':oncllfa. e

to compile the Bhat ::’G““' .(.irantl'x Sahib Ji is an embodiment of truth with StT Gurd Ar;an D?v JT s decision

explicitly referred to asmPOSIflon.s into it. For in these verses all of the historical Gurus mclud_mg hnmsslf fre

Chandra. If a person ma‘::l:a’?m in continuity with the previous avatars of Sri Krishna Bhagvan and Sti Ram
Ins that these verses are merely poetic eulogies but not statements of fact, what

does that say about their fais :
it e Cirert A ;
doubts to have more fajgp, il: :lh;?rssn"Gum Arjan Dev Ji? Pandit Sadha Gurdit Singh compels one facing such
atigurd,
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Answer 1. The seeker is to hit the target.
2. But to hit it requires both his endeavour and the spiritual
teaching.
3. Justas to throw a dice depends on the person.
4. But the resulting face of the dice is determined by Bhagvant.
5. “Lhave prepared all sorts of foods in various ways, and all sorts of
sweet deserts. I have made my kitchen pure and sacred. Now, O my
Sovereign Lord King, please sample my food."
Commentary

Gurbani contains many statements indicating that mukti is achieved through
the teaching of the Gurii, the updesh. Yet there are also statements in which
importance is given to the role of individual effort. Earlier the nature of updesh
was discussed?. Indeed the teaching of the Gurii describes the meditation, the
content of meditation, the supporting practices, the proximate description of truth
and the indicators of the highest realisation. What then is the role of effort? At one
point in the Yog Visistha Sri Ram Chandra presents the thoroughly fatalistic view
that he is totally incapable of acting in any way that
Vasistha dismisses this, directing him to end this sort of
make a strong concerted effort to remove those laten

termed purush prayatan or purushkar, is essential for purifying the antalkaran of its
blemishes. One’s own effort is neede

d to purify the mind, enabling the removal of
the veil of ego. Indeed, in the Gurbani quotation presented in the answer the
enticing ‘preparations’ referred to are the product of one’s own efforts. The
preparations represent the virtues and purification acquired through intense

practice. Only then can the seeker beseech Parmatma to come and sample his own
inner condition. To be approved of by Parmétma is to obtain union. Thus Gurbani
explains:

is contrary to his vasna-s.
thinking immediately and
t desires. Self-endeavour,

et S I S5 7Y fag Al o A% e Hiarg X vivg wfrmyr

! $17 Guril Arjan Dev Ji, Rag Malar p.1266

?See the commentary on question 34,

Translation and Commentary 297

O companion I have applied mascara, jewellery, betel leaves, all has been prepared
I have adorned myself with the sixteen embellishments and applied collyrium to my eyes

Sri Gurii Arjan Dev Jj, p-1361

The solah shingdr or sixteen embellishments are the traditional adornments
worn by a bride or a female lover in preparation for the night of physical union
with her beloved. They adorn every part of the bod

y and include earrings,
fragrant pastes applied to the body, the chewing of betel leaf, the nose ring, black

eyeliner, beautiful garments and so on'. For the Gurmukh the sixteen adornments
are worn within. Just as the bride embellishes herself to please her husband, so the
Gurmukh makes her sixteen characteristics Pleasing for her divine husband. The
ten organs (indriya-s), the five pran-s and the mind constitute the sixteen to which
are applied the collyrium of knowledge. This inner
Commentating upon the sixteen embellishments,
divides those who prepare the sixteen embellishments into two categories; those
who do so with a specific desire in mind and those who do so without desire.
Those who adorn themselves with a desire in mind meet with one of th

forms of saguna mukti. Those who adorn themselves withou
desire meet with kaivalya mukti,
by Sri Gurd Ji:

purity is inner beauty.
Pandit Ishar Singh Kashivale

e four
t any hypothetical
and thus nirguna Braham, in the manner described

7% 3 Qua 3591 € A F fed i
Just as the wave arises out of water, so it immerses back into that water

Sri Guria Gobind Singh Ji, Bachitar Natak

"In fact the sixteen vary significantly between authors, eras and regions. Pandit T:
a definitive list of the sixteen on page 286 of Sri Gurmat Nirnay sag“_’ ' They'are 1) sakal such bathing all the
limbs of the body making them pure ii) manjan rubbing the body with lubricants iii) amal bastar adorning
oneself in clean, beautiful clothing iv) karpad rag decorating the hands and feet with colour v) kes sobha to
comb and style one’s hair vi) ang rdg to apply sandalwood, saffron and other perfumed mat
and limbs vii) bhitkhan to apply various jewellery and omaments to the limbs Vi) mukh
mouth fragrant with cardamom, pan and other flavours ix) mukh rag to beaunfy the lips and teeth by anointing
them with red and black lipstick X) lol lochan darshan to glance sideways with fluttering eyelashes xi) anjan
netar to beautify the eyes by darkening ll?em with ka!al ﬂ“fi surma Xii) muk.h bhakhan to speak sweetly xiii)
manjuhdas to have a happy face and beautiful laugh xiv) charratflrx for the mind to possess great dexterity and
cleverness xv) chalanchar 10 possess graceful movement similar to an elephant and xvi) patibrar pafan in
each and every moment .havmg ﬁ-delxty to lfer beloved._ In Kabrf 347‘ Bhat Gurdas Ji gives a detailed
description of these embellishments in preparation for the night of union with the Beloved.

ard Singh Narotam provides

erials to the body
bas to make the
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The agent of personal effort is the budhi within the subtle body. lHere exists a
relative sense of free will, an ability to ‘choose’ how to respond to inner desires,
thoughts and sensory perceptions. However, one’s own effort can only purify the
mind. It cannot cause the mind's dissolution, which is entirely the result of
knowledge alone. Thus for Bhai Adan Shah, both personal effort and the teaching
are integral to hitting this ‘target’ of liberation.

The answer of Bhat Adan Shah also clarifies the relationship between karam,
Bhagvan’s will and purushkir. The extent to which an individual is qualified for
guidance by the Gurii depends upon past karam. Apart from nishkam karam
actions, our present actions also determine the likelihood of future opportunities
to meet with the Gurii. Once the Guri has established the target (the goal of
mukt]) through his teaching, it is then the responsibility of the individual to
implement the necessary conviction and endeavour (purushkar) to act upon the
teachings. However, there still remains no certainty of hitting the target. That can
only happen through the blessing of Bhagvant. As Sr1 Gurii J1 explains:

IOt »i FUFT &ESt HY 2org |l

Through (desireless) action one obtains the cloth of devotion and through the grace of Hari
the state of mukti is achieved

Sr1 Guri Nanak Dev Ji, Sti Japuji Sahib pauri 4

72. What is Food?

yms q. 7 37 fang afde fs?

Question 1. Thus what is meant by food?

iE5)

1aPoes Wires &7 (s 38 R HiaraT |

AR YT T 7 oy I foaare T A o SW6 g |
I 3= Frarg afde 3fs |

A€ =t ardte foema |

yf3z Guras, T 35 |

farjze fermo wrfex |

. I YISt F v uges If 1 22 N

LS © WL 0
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Answer 1. “I'have applied the healing ointment of spiritual wisdom to my eyes;

the Nam is my food. These are all beautifications.”

Countless names of the formless (nirguna) exist and the same
prevail as food-form.

And qualities are ennunciated as beautifications (jewellery).
He may be described as “protection of the humble’

‘Saver of sinners’, ‘remover of pains’

‘Faith giving preserver of the universe’

‘Eliminator of arrogance’, thus these are countless in number.

NGO w

Commentary

The question is prompted by the quotation from Gurbani in the previous
answer. What is this ‘food’ that should be prepared and offered to Parmatma? The
answer is instruction for the bhagat. Rather than considering Nam a mechanical
repetition designed to pacify the mind, the different names should be thought of
as adorning ‘ornaments’ or delicacies offered to Parmatma. The meaning being
that each quality is a praise or glorification designed to bring about Parmatma’s
happiness or pleasure. At the same time these delicacies please and sustain the
one who is offering them, as Sr1 Gurd Ji states:

a5 ot 3o 3T FH ndg ||l 3 T YT TRE0Y

Your Name is the food which satisfies the hunger of your humble servants
You are the great giver, O Lord

Sr1 Guri Arjan Dev Ji, Rdg Sithi p.743

The various qualities of Nam provide sustenance and satisfaction for the
bhagat. It deepens his conviction, focusing his consciousness and igniting his heart
with devotion. Nam is not a mindless exercise but a highly concentrated and
emotionally engaged updsand. Nam is the meditation upon saguna qualities of
Braham bringing joy and beauty to the devotee.

In fact there are three manners in which a seeker can become immersed in
Nam. These manners are categorised into lower (kanisht), intermediate (nadhyam)

! 817 Guril Arjan Dey N, Rag Bihagara p.542
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. and higher (uttam). The elementary method of Ném. prac'tice is remembra.ncE
(simran), performed with heartfelt devotion or as a contm}xa\_l inner l.ltter.ance (ajapa
jap). To meditate upon Nam in an objective sense (upasand) is the middling level of
practice. This stage can be further subdivided into the pratik, sampat and ahangrah
forms of meditation. Highest is when Nam becomes knowledge (gyan) of the non-
relational nirguya Braham. Nam prompts the Brahamakarvritti or singular thought
of Braham. This subdivision is described by Bhai Gurdas Ji:

oy fanrg fHed gaif3 &t 3o IR 3R e |

(This is) in the manner of knowledge, meditation and remembrance,
as expand the species of crane, tortoise and swan

Var 16, pauri 13

Bhai Gurdas Ji explains in a later Vir how the quality of each species typifies
one of the three manners described above:

Ing 3n fomrs afa o0 fegg o=@ Ut |
F=g 32 fimifs ofs saf & formd UHeerst |
gAY gn wurEhy fvae afe 83 nimiat |

Like swans, the swan obtains knowledge by sifting milk from water
Like the tortoise, it continues meditating unaffected by waves and whirlpools
Like cranes, the crane is in remembrance while flying in the sky

Var 24, paurt 22

As a swan is capable of distinguishing milk from water, a gyani uses his
discriminative intelligence (vivek) to distinguish Atma from anatma and, doing so,
he becomes immersed in the essence of the Self. As the tortoise remains fixed and
unaffected by the events happening around it, the mind meditating upon Nam
becomes one-pointed and detached from fluctuating thoughts (antahkaranvritti).
As the tortoise draws its head and limbs into its shell, the mind engaged in this
meditation draws awareness within, away from the sense organs. As a crane
flying through the sky is immersed in remembering its H.\igl'atOry. pa‘th while
engaged in activity, a person can perform his daily actions while inwardly
remembering the Lord.

73. How to obtain Nam?

A Yz fegt & @ a9 IR

1.  How are these to be obtained?

Q. Hsfﬁmwméﬂﬁwrﬁ,ﬁw,gﬁ,gg’ﬂa’m’m
yfest 351

2. ¥ fogt g g Sfeer w93 g ufenr 3 |

3. Awsyaws AR TSI |

8. ¥ nmus wry QT 38 AT |

u. w3 fmrs e 18 Bt 7 nimd § 936 1B, 3 He g9 st
feg ®ar 39 |

€ Aast for o fom gdmit yfgst a8 327 |

2. nd AT3H, ¥ 391 T, »i3 Y AT &7 U I E |

t. A2 rfom, & 732, 3 AHAY, © eftwes B 39t A9s O |

¢ fe@oguBoInm3afogaed |
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Q. »Ifor TRa meer IR NE Afgg AT 9

R. »J AHTE TfEeneE T |

98. BJ Nor fesag v I, F 2ot 5t 2w |
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W. 7B 1 UEF Y13 dffeT 7IT S Feraad Il AIlE HT SaeET
T 35 TG TNT TT 1 9 1t SIEE TT Y AT TIET YT N
58T Y Iy Faa YT Dfmrt i 2y vEST 1 N BT Sfmrs e
U el It Tt BeT S5 TRMIE ToHT TT TTIHT Il STl
=G I fIge Iy ulFs Baifonr i1 35 Ba 5797 3% 66 HiT
Han || T dIfT BT Slmms Harg HaiomT i

€. B EH R 7 yus 6 St 3 fommdint Afes |

. {9 A, 37 I, S 5, 99 o 93 @ g, I°F FIha
ferE® 341, »ig W& nifed HaHT Sar &t nigrasT |
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Answer

HEY UR et BniaaT i aﬁmmﬂaﬁm g

1 84 1 & & 393 B §9 8T FHIEET Il 193 T 3 B dhf
I U i B9 I %8y By WIeT 5o 89 319 Aaesd il 3
3 iz A Fand 6 3737 STTTEET 1l 66 Il § S 1S 3T S5
FIET & QU3 I Frdz /iE e aor3 1695 adf3 78T HIadT Il
i3S FHE F513 AHEST 3 Hall 3T Hal d 599 il €15 2y S
THE YF FEF HOF 7o T FGT I 82 I I BT BT Hal raniog
rifser B IBB3 | TET Al IT Ya'a WalX 513 5T 553 1| &5
7 35 BRE 359 g% 39 M'3 [U3T 3T BHAT | adE Toly
PRI 4TE W FTIF FHAGT | 31T 3T HlE Aot ety
&6 JIT BITIT 1| §€ 1 T AEH HIE HE Wdard YshT Il BrF
ST A 15315 wisa war RiElosa 1 wes Ae3 goig /i e
Y §F ST 1| IH TS BRemis aHE HaT e miTT Saisa |l
8¢ uragar YTRET wITY 7R I IfT T3 1 1031

Whenever a seeker is renouncing kam (lust), krodh (anger), lobh
(avarice), moh (infatuation), ahankar (ego), these types of defect
are found within the natural disposition.

Being bound by these hands, I suffered a lot.

Self knowledge is also their name!

If you know yourself within, then you know about these in such
away.

This is not ‘knowledge of the Self’ to the extent that he considers
himself pure consciousness (chetan), since the mind is still
engaged in those characteristic defects.

When his heart breaks away from the bad deeds,

And he comes to know how lethal this disease is, and that there *

is no medical aid, then he raises a hue and cry.

‘O God, Creator and All Powerful, O Compassionate One, I am
in your shelter (protection)’,
He admits complete defeat and stops.

10.

11.

12.
13.
14.
15.

16.
17.

18.

‘I am a helpless orphan — I seek your sanctuary O my Lord and
Master, please bless me with your mercy” Subsequently He is then
assisting him.

And as a result of this he knows with total conviction that ‘My
God is the Knower.

And He is All Powerful and Compassionate’.

That type of dependence arises and does not fall away.

This came from the mouth of the same seeker.

Salok:

Gobind is the purifier of sinners, who dispels all defects.

Nanak chants His divine Name, Hari, Hari, Bhaguvan the warrior who
protects those in His sanctuary.

Whoever completely renounces all self-conceit, obtains
the Lord's Feet.

Says Nanak, pain and suffering have departed by beholding the Lord.
Pauri:

Unite with me, O Compassionate (Lord), I have fallen at Your Door.
O cherisher of the poor, protect me. I have spent much time wondering
and now I am tired.

O Hari, your glory is the bhagats loving fondness, You who save
sinners.
Other than You there is no other support, I offer this request to You.

Take me by the hand, O Compassionate, and carry me across the
world-ocean?.

proximity to

Thus there are three signs of having obtained the food of Nam;
The first is flavour, the second is satisfaction, and the third is
strength. Flavour is said to be a calm, composed mind.
Satisfaction is said to be contentment, free from the desire for
gross enjoyment, pride, et cetera.

Strength is said to be the strength to renounce infatuation, et
cetera.

' The verse quoted by Bhai Adan Shah is a paraphrase of this statement in Gurbant: IH MoE &80 fg At

| OMUR faqur adT

2 S47 Guril Atjan Dev Ji, Rag JaitsrT p.709
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19. This brings protection against the deception of the natural
disposition, and that disposition is described as being far away:
20. Salok:

O emotional attachment (Moh), you are the invincible warrior on the
battlefield of life and destroy those of the greatest strength.

You enchant even the heavenly armies, celestial singers, gods, humans,
beasts and birds.

Nanak prostrates in humble obeisance to Hari, the Creator, the
sanctuary of all, the Lord of the Universe. (45)

O Lust, you lead the humans to hell; you make them wander in
reincarnation through countless species.

You cheat the consciousness, and pervade the three worlds. You
destroy meditation, penance and virtue.

You give only shallow pleasure, while you make the mortals unsteady.
You pervade the high and the low.

Your fear (of Lust) is dispelled by meeting with the Saints, O Nanak
and thus obtaining the protection and support of Narayan. (46)

O Anger, you are the root of conflict and compassion never arises in
you.

You take the immoral beings in your power, and make them dance like
monkeys.

Humans associating with you are debased and punished by Yamdiit in
S0 many ways.

O Compassionate, remover of the pains of the poor, Says Nanak O God
protect all begins from such anger. (47)

O greed, you effect even to the great in countless waves.

You cause them to run around wildly in all directions, wobbling and
wavering unsteadily.

You have no respect for friends, ideals, relations, mother or father.

You make them do what they should not do, eat what they should not

eat, accomplish what they should not accomplish.

O Svami, protect us, protect us in your sanctuary. Nanak makes this

request to Hari who protected man as Narsingh (Narhar) (48)

O egotism, you are the root of the cycle of birth and death, the very
form of living sin.

! Sri Gurii Arjan Dev Ji, Salok Sahaskrifi p.1358
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You forsake friends, and keep to enemies. You spread forth displaying
countless illusions of Maya.

You cause the life to come and go until exhausted and cause the
experience of pain and pleasure.

You lead them to wander, lost in the terrifying wilderness, you lead to
horrible diseases.

The only doctor is Parbraham, the Supremme Lord. Nanak worships
Hari by chanting Hari Nam. (49)"

Commentary

Part of the aesthetic appeal of the Gurii’s poetry is the manner in which the
sentiments of humility, surrender and devotion are expressed. When Bhai Dya
Ram asks about how one can obtain Nam, the aesthetic ras-bhav element takes
centre stage. Nam is central to the soteriorlogy of Gurmat Sidhant. For there to be
a name, there must be another who cognises it. Yet the teaching of Sr1 Gurd J1 is
that Nam has the capacity to facilitate the dissolution of duality. Thus Nam is both
the signifier of Braham and also the expression of the ideal relational sentiment
between Bhagvan and Jiva Atma'. .

Nam itself is categorised into two forms, kritam and akritam. The kritam nam is
a signifier of the created, objective aspect of the signified. According to the
Faridkot Tikd, it can take four forms; i) ricchasa being the name given by one’s
mother and father, ii) jadricchasa is a name relating to caste or lineage such as Sr1
Ram Chandra being a ‘raghuv’ iii) gunaprayukata is a name that describes the
qualities of that person or thing, such as Sri Krishna being described by his skin
colour as shyam meaning the ‘dark skinned one’ and iv) kriyaprayukata is a name
taken from the actions of that individual such as Sri Krishna's alternative names
including murari, enemy of Mur demon, giridhar, the one who upheld the
mountain, ddmodar, the one who was tied with a chord around the waist. Similarly
Sri Gurii Gobind Singh Ji is named kalgidhar, the one who sports the regal kalgt
insignia. Rather than its associated qualities, the akritam nam signifies the very
essence of that being. Sr1 Gurii Arjan Dev Ji distinguishes between these two
forms of Nam in order to define the nature of the ‘Satinam’:

! Indeed the Phenomenal experience of the Jivanmukta is described by Sri Gurii Gobind Singh JTin Akal Ustat
as being ong:in Wwhich only ‘thou, thou, thow, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou, thou,
thout, thou” is perceived. Pandit Ishvar Singh considers this statement to be the ‘sixteen mahavakya-s® of Stt
Dasam Granth Sahib, The phrase ‘only thou has an identical meaning with the word ‘taf’ within ‘tattvamasi’.
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fora=H o ) 39 fivowr 1 AfS & 397 U YIEE I

1 describe your kritam names with my tongue
Satinam is your supreme, primal name

Sr1 Guril Arjan Dev J1 Rag Mari, p.1083

The akritam nam describes the svarip lakshana, the essential characteristic,
whereas the kritam nam describes the tatastha lakshana, the secondary, relational
and descriptive characteristics. Satinam being the svariip lakshana encapsulates the

akhandarth — the indivisible and non-relational nature of Braham. Gyan Prabodh
describes Braham as:

UIH 33T USHTIE YIHT || »ife AU nds Sert o

The illuminator, the supreme quality, the parmarth
The untouched, indivisible primal form

Gyan Prabodh, verse 25

Braham'’s ‘indivisible’ and ‘untouched’ essence is defined as the sat-chid-gnand,
which is signified by the term Satinam!. However, since Bhai Dya Ram's question

1 Although most names fall into one or the other category, the foremost Vahiguri tmentra contains both the
svaripa and tatastha lakshana-s. Pandit Tshar Singh Kashivale discusses the couniless meanings of this
mantra in his Vahiguri Mantrarth composed in Sanskrit, He explains in the Uthdnka section:

HEH T B3 G5 & F9 ¥ for 3 gout o urent v et 3 e o & | i frrear T8 femert B
mﬁw@mm%ﬁm&gﬁmwﬁhmmmmﬁm
mww&aﬁéwﬂéﬁmmmww | B fer & wogg fer g & fo Bxs @
YT 531 G S frRar FeH Bt 7S 5t g a0t 9 HeE ot e adt e et o g SR | H
3oz 3 & Toag fem vigar nigw o Y |

Known are the many scriptures within which it has been written that Brahma’s fifth head was cut off by Shiva
JL. And that Shiva's lingam was cut off, broken into eleven fragments by Vishnu Ji and that Vishnu was kick.ed
by Bhrigii Rishi and that Bavan avatdr was a Brahman by caste, that Ramanavmi marks the place of .R“’"
Chandra’s birth, and that the eighth day of the lunar fortnight in the sixth month marks the date of Kr ”h"_"
JU's birth. These six aforementioned meanings are not applicable to the Vahgurii mantra about whom there I’I
i) no birth ii) no caste iii) no lineage iv) no death V) no cutting vi) no striking of one possessing these five
earlier defects. Then being without these qualities is the real meaning of this Vahgurii mantra.

Vahigurii Mantrarth Gurmukht
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relates to the previous answer, which was concerned with bhagti, the type of Nam
he is asking about is the kritam nam.

In what sense does one ‘obtain’ Nam? To answer this, the process of becoming,
dependent and seeking the assistance of Bhagvan is described. Removing the five
defects produced by the ego is the starting point. This preliminary stage produces
a form of self awareness, in the sense that controlling the ego creates an
understanding of the natural disposition. The author is careful to clarify that this
understanding of one’s self is not the same as the knowledge of the Self (Atma). In
the next stage the ‘heart’ (antahkaran) becomes the means by which to end desires
and vices. Because the five consequences of ahankar take the form of desires and
strong emotional states, the next step is to reorient both the bhiv (emotional state)
and ras (flavour or taste) components of one’s psyche. This can only be achieved
by the budhi, having cultivated both vivek and vairdg. The ‘heart’ alone is capable
of removing those forms of ‘badness’.

Through his endeavour the seeker achieves inner purification. But he is then
faced with the stark reality that his own efforts cannot facilitate the goal of
devotional practice. This marks the end of the ego’s sense of doer-shjp (kartatvd).

Unable to resolve this problem ‘he admits defeat and stops’. He

C spontaneously
turns to Parmatma, i

greatness and power:

mﬁmm?’*m%ﬁyﬁueﬁn

O Lord, pervading the microcosm and the macrocosm,
I seek sanctuary in You, the greatest of great beings

Sr1 Guria Ram Dis Ji, Rag Gauri p.163

\ dSlx sentiments chacterise sharal:tdgati; i) a recognition of one’s own inadequacy
nd thus deep humility ii) to have surrendered completely, acknowledging no
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they are driven by sincere prostration, devotion and self—surfender. As Bhai Aslan
Shih explains, only by seeking shelter can there follow assmta;mce. Any mystical
fruit that arises henceforth is no longer a product of one’s c.>wn effort, but
considered to be the gift of Parmatma. This sense of dependence (itbar) cannot fall
away or diminish. The quotations from Gurbani given in the answer describe the
protective qualities of Parmatma. They explore the nature of the five ‘enemjes’
mentioned earlier in the answer. The Gurii ends each description with a refrain
seeking the sanctuary and protection of Parmatma. When addressing Bhagvan a
respective kritam quality is highlighted as a form of adoration with terms such as
Narhari', Narayan?, Karanhar, Dyal, etc. Hari is the only support. Bhéi.Adan Shah
concludes by describing the threefold fruit from which one can recognise the state
of truly acquiring Nam.

74. Sampling the Offering

1= 1.3 q. ®<g a1 IfT T forr?
Question 1. What food should be offered for Hari Rai tc sample?
5] q. (U 56x A8 3 et ot &8 B Ae e )

' a@z?//ﬂaaﬁé'»ﬂﬁ'gusﬁﬁmﬁ/ﬁ?mﬁféa?ﬁj»ﬂé‘/gu
* Www#ﬁ/ﬁu'éaammﬁa?/ﬁuwmﬁé%
7 T Hes IS o | WWW&W/WWZK@E
bounly aaré’a'z?e?;%ama?/gagmwuﬁqa;%ma?/
Hoar | YIITes 6 YE wWaT )
3 gmmaﬁm Bl 8 g &b | 155 g0 HE
‘ 0, uiaes a8 Wb i 2 I
8. ®egsudlgTfEfeRET &I N8

Answer a n ven knows my name
iS 1 rar : 110 one eve
his is all You b4 eatness;
. S ys Namzk, 1

s 1 Vishnu, de be who m i ke of
[¢) i i amfesled for the sal
i a f Vishpu, desc d earlier, 0
! i itle refers to the Narsinha avatar

protecting His true devotees.
i ing * f men’.
2 Narayan is another title for Vishnu meaning *protector 0

3 Sri Gurii Arjan Dev Ji, Rag Malar p. 1266
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2. Chaupai:
Your beauty is everywhere my Beloved
Your light is permeating and illuminating all the entire creation
Your form is incomparable, illuminating each and every mind-heart
The body is the pearl shell, the mind is the pearl
By abandoning the pearl shell the pear! is taken
The mind becomes calm and collected
I have a desire to meet that Braham I am separated from
Put the effort into stringing together a necklace of pearls
The string desired is the one from my Beloved
The Gurit to braid the rosary that is not worn
In each moment that rosary is keeping me protected
And by doing this, the one who wears it his life is limitless
3. Dohra:
The mind strung on the necklace of pearls is always looking for virtue
1t has gained it by stringing it together when separated
It always creates a rosary of love
This is how it has been felt by that person who wears it
4. The Name is the food to be sampled by Hari Rai

Commentary

Recalling the earlier Gurbani shabad in which a plea was made to Parmatma to
fome to the devotee and sample the delicacies he or she had prepared, Bhai Dya
Ram wishes to learn more of this. What type of food should be prepared and
offered? What constitutes the mistdi, the Jiva’s ‘sweet preparations? As the poetic
verse explains, that which is ‘sweet’ is also profoundly ‘beautiful’. It is the jewel of
P;e?fechon within the Jiva. Yet the pearl is concealed within the rough outer casing
o its shell. The pearl is the ‘mind’, How can this be when the mind is considered a

f .

:}]Sjihf?ﬂech@ and the cause of suffering that must be destroyed? The mind

b is beautiful is one that has forsaken identifying with its outer shell and has
™Med to focus on the illuminatj

the Atma, Sp1 o on within, meaning the substratum (adhisthan),
of Braham ‘:,llg:\m Nanak Dev Ji uses a similar metaphor to describe the location

n&%mwmammﬁmw"
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Within the mind are three jewels, non-duality is for the Sikh who listens to the Gury

Sr1 Guri Nanak Dev Ji, Sri Japuji Sahib pauri 6

Kavi Santokh Singh J1 explains in his commentary on this stanza that the
‘three jewels’ conveys the threefold essential nature of Braham; the ratan
represents sat, javahar represents chit and manik represents anand'. In both this and
the verse of Bhai Adan Shah the term ‘mind’ is used for the budhi. It is through the
budhi that Atma is realised. As Sti Gurii Amar Das Ji explains:

W& i3 AgY I niue 1B VT 1l M T 7 3T arfs I et S e

O mind, recognise your root to be the form of illuminating consciousness
O mind, Hari is with you and through the Gurit’s teaching you experience
the bliss of Hari

Sri Gurii Amar Das Ji, Rig Asd p.441

Sr1 Gurd Ji compels the behavioural mind to end identifying with the gross
and subtle bodies, and begin contemplating the consciousness which illumines its
own functioning. Thus perfection requires a shift from the gross (the pearl sh_ell)
to the subtle (the pearl), then from the subtle to the subtlest (the adhisthan kutasth
chetan). This process begins with the mind becoming ‘calm’ and passive. iny the
desire to meet with Braham (mumukshutvi) should remain. All other u'npflre
visni-s are to be removed. Now one prepares and offers the delicacies, stringing
pearls of love on the necklace of devotion. The thread that holds the necf:klaccel
together is Parbraham?. The pearls are the purity, virtues_ ‘and pro OV\:;O
contemplation that have been cultivated in the mind. The GLil’u is the one e
bores into the “pearl’ of the mind, enabling the thread of Parbraham to e o
Devotional ‘love’ motivates the creation of the necklace, rather than thfz desx;’le .
moksh per se. Having purified oneself, having adopted and made firm a

- & to
H i1 it Singh Sevapanth interpret the three gems

! Alternatively both Mahant Ganesha Singh Ji and uhc,a;};;;_‘msr‘:‘?e‘spelc tgively, haninguonciicred e AERLING of

refer to vairag, brahamgyan and sravap-manan-ni

the component terms for each precious stone.

_
ham as the antarydm, the witness within each and every Jiva's

2 In fact this is a phor for
mind.
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practices described, having sought total refuge in Parmatma, all that is left for is
the ‘glance’ with which the love-imbued one immerses into the Beloved. When the
necklace has been made she who adorns it is forever liberated.

The metaphorical language of delicacies and jewels is inherently aesthetic.
These are fine, rare and priceless things that only the great can experience. Their
beauty and value are acknowledged through expressions of enjoyment and
ecstasy. Indeed the role of ecstasy in mystical experience is well documented
whether it is the quasi-erotic poetry of the Vaishnav Saints, the absolute divine
beauty of Allah revealed in creation for Ibn ‘Arabi, or the night of union between
lovers in Gurbant. Sant Harinam Singh', a Nirmala from the early 20* Century,

draws upon the aesthetic sophistication of ras and bhdv contained within the Rag
system to describe the Beloved:

Zat" smawr ydor w3 Fies 39 P RS e wfsE |
I St yodt Trar Ardar S A 3 gt poer o

(From) You have there is Kanrd, Piriyd and Sorath,
You have made Megh, Hindol and Srirag
(From) You there is Dipaki, Parbi, Rag Sarang,
You have made Sith Suhag and Jog

Harinam Ramayan, Atma Ka Lakhan

0 The dev?tional relationship the lover forms with the Beloved is founded upon
. l:b Eile.sthetlc of ras. The seeker has adorned her self with the ‘sixteen
Subl'e lshmenfs’ of purity and virtue. Her Beloved is the source of all that is
'Me, evoking a devotional ras that js both captivating and intoxicating. Bhai

Gurdj m th
evo“dE'S Jl adopts the language fro, e heartland of bhakti, Braj Bhasha, to
Catively convey this all consuming prem-ras:
T WEET He T3 foR & e & T
S H
(Srou:1 Afs afs w2 Jadr &t |l

maﬁamﬁs’mﬁﬁﬂwmrﬁmﬁa}u

1
His two works Harinam Ramayapn
7and Harips e

above quotation is taken from his abbre "inam Bilgs haye recentl;

n f viak ; 1ay ly been published for the first time. The
adhyatamic elements within the narrative, ed poetic rendition of the

Ramayan in which he focuses upon the

Scanned by CamScanner



< 312 Vivek Pradipika

As the heart of the peacock and chatrik becomes joyous when seeing the mass of dense raiy,
clouds, and as the deer loves listening to the sound of music;
In the same way the Saint is so impassioned by that sweet taste of devotion for the Beloyeg
that his thirst does not decrease but intensifies, and resides in each and every part of his
body

Bhai Gurdas Ji, Kabit 424

75. Justice
RS A o e = fenint vt few fonre @ w932 3fs |
2. R = RiE & o fmnindt Qus st Y |
3. T fanm? i
Question 1.  There are some holy men who keep social intercourse with their
followers based upon His justice.
2. There are other holy men who do not uphold justice with their
followers.
3.  Whatis the relationship?
g3 . forng aus ez am s Y |
2. AR SR BN g Ay Y- 3% &S fovr gFTER I FrfE o gon
BT FGET FET
3. »ﬁafagﬁeﬁa?ém@mfsgr%wzm\
8. UJ USHT ¥ I&H IE AF I I 59 it mwrer |
U FETPESTEY |
£. ﬁmﬁ%a@aan%mum%%ﬁm
2. 1T USHT AT Y IOH ! U for |
T. AYES oY )
Answer 1. Itis the appreciation of the Lord of the entire Universe to
uphold justice.
2.

This servant is not of these, but the teaching is:
‘What cleverness can Your servant try with You?

The Vazir understands that his adherence to the Lord’
| favourable status and importance. For anyone else to

| Braham s absolutely perfect, untouched by desire or i
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O my Lord and Master, I cannot carry out the Hukam, Your
Command.”

3. Meaning this, that a Vazir only looks to the King for his order.
4. But to the slave of the King, no one else can send any summons,
5. Who is summoned for by the King as ‘O Brother'.
6.  For the one maintaining the slavery of devotion, all are slaves of
the King.

7. And the King is speaking ‘Slave! Fetch water’
8. Thus that is acknowledged.

Commentary

How important is it for the Saint to uphold justice among the Lord’s
adherents? Bhai Dya Ram describes the two approaches that he has encountered.
Justice means both to uphold and to convey the hukam of Parmatma. It is not
morality alone, but the propagation of the means by which one can end bondage
and suffering (the hukam)?. The answer explains that to maintain Parmatma’s
hukam is a great form of praise in itself.

What produces these differences in approach between holy men? In a royal
court the King is attended to by two people, the slave and the Vazir (minister).

s hukam is the mark of his
obey the hukam as he does

| ST Gurii Nanak Dev Ji, Rag Mari p.991

2 -
On the issue of moral conduct SrT Gurii Arjan Dev Ji has explained in Sr7 Sukhmant San;
ani Sah
gnorance: 7 5ahib that the knower of

goH famrat Fer faady | %ﬁmnﬁzmm&u I
The knower of Braham is always untouched (by Maya), just 45 the lotus is untouched by wat
'ater

i Similarly the sixty second salok in the fourth chapter of Naishkarm :
? i ; a Siddhi, cited ; o
Pafichdash, presents the same teaching in no uncertain terms: 'va Siddhi, cited in both Vedantsara and

FERadeEd T AR 'Waﬁmﬁﬁsw ;

If a knower of Oneness (Advaita) were to act withoy¢ p,,,,,

a

1 ! restraj,
between him and q dog that % aint, the,

p 1 what would j
s impure things? be the difference
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would be a threat to his privileged status. This is the mindset of the_fi'rs?t type of
holy man. The slave is different. He is without the hierarchical sen51'b111ty of the
Vazir. In his humility he is only accountable to and focused upon h.13 Lord. Thg
slave understands the Jiukam in terms of devoted and humble servitude. In his
eyes, all are slaves of the Lord. When the Lord presents his command (’slavet fetch
water’) he recognises it as an order for all, equally. This is the preferable mindset

of a holy man.

76. The Camel-like Mind

(HE TTTET Hif3 THET HE T T #rE) foars § s st
2@ a5 =av?
2. »E 9o fan afis Far?

Question 1. ‘O camel-like mind, you were once very pure; the filth of ego has now
attached itself to you." Why is it said that filth has been applied to
the pure?

2. And for the sake of whom is it said that they are camel-like?

175 7T T Yoo g3 378 68 wiEl il 7aH HaE B ot &8 &

& Ear nre et i

2. Wl des i g |

3. ATAB I e |

8. SIS Ry

U, @ II0E A Za Y, feR T3 o 9t waw a9, 32 e AE ved
fanr 3, &3 w5t |

£ nigBaisar B ET Ry U Y |

2. 7 8o = ufenm nFfET Y |

T. U9 Ho E9, ¥ ed feas afe afer 3

€. Hnmy3E gFie &dt AR |

qo0. 7 ferg dF W yIu! e3Me fenawe &, @ sy uwrGer I |

Q. fom feo wfe quer 3 o €6 @ o, vR sy |

2. fea3tAE WY, I°° I, A 3t ferg AR urfe wratar ) o

! Sri Gurii Ram Das Ji, Rag Gauri p.234
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Answer 1. "Purakh the Cr eator formed your form and Yyou have obtained ego;

Birth and death both occur to that (Jtva) alone who come and go.”

But this mind is capable of purification,

By joining the congregation of Saints.

As iron becomes mirror when polished.

And the description of being camel-like is said for the sake of

the infatuated one as a ‘muhdr’ (the rope that controls the

Camel), that ‘your enjoyment met with hindrance, sacrifice this

much’,

6. From those enjoyments too much pain and suffering are

inflicted.

And that one is crying like a camel in distress.

But due to that infatuation he has turned weak at heart.

He cannot make himself free.

10.  If anyone says to him ‘Fool! Abandon your affliction, why do
you inflict such suffering? :

11. Due your own actions, what you have obtained and placed in
the heart resembles foolishness.’

12.  He may say, ‘this may destroy me but I will also destroy this
affliction at the right moment’'

g wN

0N

Commentary

Bhal Dya Ram notes a statement of Sri Gurii Maharaj that appears to
contradict what has been taught in this dialogue. How can it be that the mind was
once pure but has become impure through the acquisition of ego? The teaching so
far has been that the mind is impure by its very nature. Bhal Adan Shah
contextualises the first quotation with another from Gurbani to illustrate its real
meaning. Through Purakh (Ishvar) the form of the mind came into being, whereas
individuation exists from the sense of ‘I am-ness’ or haumai. This impurity can be
removed by reversing consciousness back into its condition of nirmal purity. Only
through self-effort and the company of the Sadh Sangat can this process be
accomplished. Remember that the focus of the question and the opening
quotation is the mind or man and not the Atma. Therefore, through great effort the
mind when cleansed of its impurity becomes ‘mirror-like’. The meaning of this

_—
! Sri Gurll Arjan Dey Jj, Rag Mari p.999
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metaphor is that just like a mirror, the purified mind reflects none of its own
qualities but only those of that which is ‘looking’, meaning the witnessing (sakshi),
illuminating consciousness (svaprakash) of Atma. Sri Guri Ji has explained that:

oo o feg HOZ 3 1 Hifa AT |
ofy 6 & v wfenr 7Y FTE famrraT |
mmmmmwmmu

is that they are always situated within the mind
the Lord by remaining ever fixed within Truth
A the world by conquering their minds

The great sign of the Knowers
They have obtained the house of
Through the Guri they have conquere

Sri Gurii Amar Das Ji, Rag Marit p.1089

To whom and in what condition does the term ‘camel-like’ apply? The author
directs this teaching at anyone who requires a “muhar’, the rope tied through the
nose of a camel to control its movements. For the camel-like mind ensnared in
infatuation (mok), sensual enjoyments produce countless hindrances. Like a camel
in distress, this type of mind reacts with exaggerated complaints when it meets
with its own inevitable suffering. Yet it is also too weak at heart to change its own
behaviour. It represents the epitome of foolishness, caught in a vicious circle of
suffering that it has created for itself. Even if rebuked, having its very nature
explained to itself, that mind responds with procrastination and the retort that ‘at
the right time I will destroy it'. This is the nature of the ‘camel-like mind’.

77. The Teaching is the Body of the Saint

A q.  fox At 09 A3 Fer @ HBT e g fel |
2. ©F 33 3at Ot & ot nedt €3 &2 BF
3. =5 i3 71 5 38, It 3063, fea finfmr o8, fergs Rate &t
frer I35 T YHeST T3 | )
g. 3 STt wi e i wiES YRS & 90 T 3R, A 995 857 ¥
o9 |
u. FFdEAS T T ‘TEs €5 T I
& femfast Haar &t I 22 I
Sakhi 1. One seeker was rubbing the feet of a Saintly person during his
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becomes the i
the teaching story the disciple spontaneously performs padsevan of his gurdev, one

of the nine fo
adoring those lotus feet in a spirit of total submission. The ac

ideal relationship between the seeker and Saint. Sri Gurii J1 has explained:

repose.

2. Atthe same time he placed his gaze upon the bottom of his feet

3. The Saintly person at once got up and said to him the spiritual
teaching for you is this that the service to the gross body brings
happiness to the consciousness of the seeker’

4. If anyone aspires to practice pure (true) service and obtain pure
(true) pleasure, he may adopt and practice their spiritual
teachings.

5.  Thebody is of a Saint and the spiritual teaching is for such

seekers.
6. Without this conviction one cannot have a real path to tread.

Commentary

For the disciple, to serve the Saint in the spirit of total humility (ddsyabhav)
deal practice. It cultivates devotion, surrender and selflessness. In

ms of devotional worship. He obtains the purest pleasure from
t demonstrates the

viggant yay frar3 AITT He ot Ud I
s oF fed my it 7 a8 39 A3s o 79

O Lord, the Inner Knower, the Creative Purakh, fulfil my yearning
Servant Ninak requests for the bliss of making me the dust of the Saints feet

Sri Gurit Arjan Dev Ji, Sohila p.13

995 A3 & HE RS Buf 3ag Ofa Fi=rEt I
fira yrrfe fiebht Y3 &'aa g 91 37 & 98 At I

I place my forehead at the feet of the Saints and my eyes desire their dust
Says Nanak, through this blessing the Lord is met with and I am sacrificed

Sri Guri Arjan Dev Ji, Rag Sarang p.1207

What does the dust of the Saint’s feet signify? In a famous section of Srimad

Bhagvat Purdna, Sr1 Radha intoxicated by her pining and supreme devotion for her
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beloved Sri Krishna is met by Uddhav, the Lord’s friend. He has been sent to
appease the Gopis' sense of anxious separation by conveying to them messages
from Sri Krishna himself. During these interactions Uddhav is suddenly awoken

to the spiritual status of the cowherder girls. Spontaneously he desires to become
on of his prior devotional

the dust of their feet, thus marking the culminati

practice:
SR SORTTE & e Rt i,

“Oh when will I be fortunate enough to be born as a plant or blade of grass in Vrindavan
so that I may obtain the foot dust of the Gopis on my head?’

Sr1 Bhagvat Purana, 10.47.61

Commentating on this verse, Pandit Ananta Das Baba Ji explains that
developing this sentiment is not the aim of Uddhav’s sadhana. The dust from the
feet of great Saints is his sadhana. One should develop the same fervent desire for
the dust from those feet for this practice produces true bhakti.

In the teaching story the Saint explains that service to the gross body can only
bring pleasure to those of purified intelligence. Impure intelligence is
characterised by the various anartha-s, the unwanted desires, attachments,
ignorance, et cetera. When impure the pleasure that one seeks is inherently false.
Whatever pleasure is sought by pure (asal) intelligence is by its very nature pure.
Likewise whatever service is performed is desireless. Therefore in this condition
of purity the ‘teaching’ arises spontaneously just like Uddhav’s realisation. All of
this arises from serving the Saint. Thus the body of the Saint provides the
‘teaching’, meaning the opportunity for seekers to obtain absolute purity:

AST T35 HET AT U3 1l nifsx w19 K39 8383
A3 93z Ofe ofe ier 1| Ao w9y Ufy Of e o1
A9 ot BT Hfs v 1| A3 ot fsovms T 1
I bow my head {u the feet of the Saints, and repeatedly perform salutatory prostrations
I drink the water that I have used to wash the feet of the Saints

Ilive to have the sight of the Saints
My hopes rest with the Saints, the Saint is my pure wealth

Sr1 Guri Arjan Dev Ji, Rag Ramkali p.889

Translation and Commentary 319

78. Arrogance
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Commentary

This narrative illustrates the potential dan
tread the spiritual path. It enlarges Bpom B
Anand Sihib about the need for constant vigila
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One person who practiced discipline (a highly moral person) set on
a journey one night.

There was arrogance in his mind that he had not harmed anyone
and that he had not been around anyone wicked.

His discipline was also to ensure the humane welfare of people.

But the fruit of this effort was purely that of arrogance, as a result of
which he lost the horses and camels along with his baggage.

After this he came to his senses and began to repent for his pride.
Thus the cause of his arrogance fell away - ‘Of those who claim to act
virtuously, goodness does not come near to them”

An anecdote providing evidence - on one occasion a saintly person
saw thata worm was floating in the water.

With his own hands he drew it out for its own safety.

The worm that was suffering greatly instantly acquired happiness

gce;rs faced by anyone beginning to
ura Amar Djs J's statement in
nce. The seeker should examine the

——
1 g7 Gurit Arjan Dev J, Sr7 Sukhmant Sahip p.278
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motivations for why religious stipulations are being performed. The kind of
individual described in this answer is one who has become ensnared in their own
understanding of dharamic stipulations. The codes of conduct (maryada)
established by mystical traditions are never ends in themselves but a means to a
deeper, more profound level of experience. As soon as the ego begins to distort
rules of conduct into self-serving rewards, then those stipulations have been
transformed into shackles on adhyatamic progress. The Amalgir's apparent concern
for human welfare clearly fuels his sense of superiority. The result is that he loses
everything he had brought with him on his journey. Although he eventually
recognises the need for humility, it is too late and he must begin his (adhyatamic)
journey all over again. In contrast to this example, the goal of such codes of
conduct is demonstrated at its most innocuous in the second example. Something
many people would not even care to notice, a worm drowning in water, is
removed by a Saint out of a deep-rooted sense of compassion. Wherever there is
suffering the Saint acts to relieve it. The focus is placed entirely upon the recipient,
not on the consequences for the one who chooses to act. This is the only mindset
with which to practice any dharamic stipulation.

79. The Assistance of the Sadh Sangat

plizr) q. fea 78 3 YRS o137 |
2. # RofesT AU AgE € 87 9t 9%t 9 faB?

Question 1. One person asked a question;
2. ‘Why is it that the assistance only happens through the Sadh
Sangat?’
E5 9. YHesT Uds we' € 33 vt it § uds By uT yus &9

WA &It |
2. U3 33 W, 595 & HES J, AT Fa feg |
3. 7 fenret gfonret €t ugE urfed fioe o a9 BUST U |
8. AEATRESTI QI I OF¢ |

Answer 1. Indeed it is not surprising that those who are suffering can
obtain immediate and complete happiness from people who
know supreme joy.

2. Butthisis the eternal path, obtained by listening 0 the

Translation and Commentary

instruction within the Sadh Sangat.

3. Causing the recognition of badness by having it set against
goodness, and discarding it to obtain purity.

4. That s the very form of assistance.

Commentary

Bhai Adan Shah answers the question with another — why is it considered
astonishing that complete happiness can only be obtained from those who already
know it? If any individual wished to understand how to fly a plane, the only
person qualified to teach them would be a pilot. Learning from a cyclist could
have potentially disastrous consequences! The assistance of the Sadh Sangat is
threefold. Firstly it places the seeker on the path to the ‘net’ meaning the nitya or
eternal. Only the absolute truth (Braham) is eternal and unchanging, unaffected
by both time (akal) and space (avindsh). How does attending the Sadh Sangat
enable the seeker to meet with this path? It provides the opportunity to listen to
the instruction of the knowers, the only ones qualified to instruct. By meditating

upon the teaching the seeker is forced to recognise his flaws. As Sri Gura Ji has
explained:

13 FIf3 82 His gfr 1 178 Faws 3== ot \itr 1

Through contemplation awareness arises in the antahkaran
Through contemplation purity exists in all conditions

Sri Guril Nanak Dev [i, Sri Japuji Sahib, pauri 13

Thus the threefold practice of sravap, manan, and nididhyasan is adopted
through the Sadh Sangat. Only by contemplating (manan) the teaching can
PrOf-ound ‘awareness’ or nididhyasan arise. Only through contemplation can one
realise that pure consciousness pervades the three bhavan-s or states - jagrat,
;‘;‘r"ﬂt, :n§ sukhopati. A further form of contemplation is also invoked by the Sadh
e f:ek:: it _}:}(:sses.ses a m.irror-like quality. The company of the virtuous presents
Withot with an 1mmed1ate. awareness of his or her own flaws and weaknesses.

any effort the behaviour of a Saint can be a great form of teaching. How
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can anyone attempt to measure the greatness of that!! One.can learn illzivaluablg
teachings from simply witnessing how the Saint enfgages W.lth the wor! :rcl)un

him - his sense of compassion, his incredible patience, his .stre{ngth and love.
Acting upon these forms of contemplation the indi.vidual ’obtams inner and outer
purity. In this sense this is the supreme form of ‘assistance’.

80. Praise in the Heart

mm@mmmazﬁwmaﬁm [

At Q.
2. st fgaEdt ot nigeR SSI6A |
3. €39 Ifenr Wy gord afoeT T I il
g. fires fow & uses M3 IFS I 1l €O I
Sakhi 1. One Sadhi remained for a long time in the service of a Saint.
2. Then he made a request for compassion.
3. The answer was given: ‘If uttered through the mouth such a thing
is ridiculous,
4. A praise through the heart is promptly accepted’
Commentary

The Sadhii makes a request for compassion from the Saint, to which the Saint
explains ‘make the request within your heart, not with your mouth’. Thus never
underestimate the capacity of the Saint to recognise your inner-condition and to
understand what it is you truly desire. If the seeker holds a sincere desire to be
freed from suffering, this will arise within ‘the heart’ meaning that there will be
conviction, sincerity and devotional surrender. A deeply held sentiment will
always be apparent through his or her actions. This sentiment cannot arise from a
mere articulation of the intellect. Nor can it arise when there is an expectation that
service to the Saint alone can secure release. A true seeker of Brahamgyan must
reject karamkand religiosity in which one thinks in terms of ‘I've given you this
much, you give me this in return’.

RN

! It is for this reason that St Gurii Arjan Dev J1 considers written forms of knowledge such as the Vedas
inadequate.

Translation and Ce }nry 323 ‘:

81. Life of Fakiri

i . fox Ao o9 AT & afowr arfog 721 et ot s Y o
2. B3 feme 5o 8 St gz B 37

One Sadhi uttered to Hazar Shah, ‘Sahib, a Fakir’s life is like
a dry rock’
2. “Isit very difficult to maintain stability on it'?

Sakhi 1.

€39 q. @t wfeBR Hintt 1 firg iy B fsdt &t 37 At firdt
3 fogeret T, J9 dtn aret s |
2. R 9E ferer @fAsT) |
3. f3Rsfoe8 |
8. SRS fasad o derd i cq

Answer 1. Further Mian Ji replied, ‘when he does not make such a
perception, other sorts of sweet and oily things cease to exist
2.  When ras is derived from this practice (unmatched),
3. Thenin this manner there is stability.

4. The one who adheres to this possesses a pure heart!

Commentary

The rock metaphor typifies initial experiences of fakiri, the impoverished life of

a Sadhi. A rock rarely has a flat horizontal surface. Finding a stable posture that
can be held for some time is difficult. Furthermore, the surface is very
uncomfortable for bottoms used to cushions! Inevitably, one beginning to perform
sadhana on a rock will find it impossible to gain stability. In the same way, the
question assumes the fakiri lifestyle to cause a similar instability in terms of inner
poise. Adopting this lifestyle in a body that is driven to hanker for all that is the
very opposite of fakiri will undoubtedly bring psychological conflict. How is this
overcome? The answer of the Sufi conveys the missing element — the emotional
;\“::asielyotior?al component. The first sentence explains that both discomfort and
immedilgearalsz from o‘ne’s subjective perception only. The life of fakir requires an
caused by ':w sustained .re,oriex}tation of perception. No longer is pleasure
B o i‘:\estt and oily’ things, the enjoyments derived from sensory
ead from the ras or alluring flavour of purity and detachment.

AR,
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~ 82. Abide by the Order
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Sakhi 1.  Eachand every seeker upholds the sentiment that,
. We should adhere to the will of our Satigurii.
3. The Saint directed his disciple to take a spade and dig into lime
mortar material for making plaster.
4.  The Sadh, fearing the onset of itching, began to apply oil to his
own legs.
5.  Seeing this, the Saint took the spade himself and entered into the
lime mortar.
6.  This action was to show the seekers that a complete substantiated
life is only possible with acceptance and compliance to the order,
in which the body and mind may become immaterial to us.

Translation and Commentary 325

7.  Secondly this was performed to demonstrate that except Sahib’s
order nothing affects him.

8.  Then the Saint took the spade and started to dig up the
foundation of the pillar supporting the middle of the roof of the
building.

9.  Within time the pillar detached from the roof,

10.  Yet the roof stayed aloft without the pillar.

11. He himself and many other Saints were also found standing there,

12.  But for as long as they were standing, the roof remained intact.

13.  No sooner did they come outside then the roof instantly
collapsed.

14. This miracle was performed in order to inform the seekers.

15.  Without the order of Sahib none can cause death nor remain
protected from it.

16.  For Satiguri offers proof:

17. O Brother, do not think that you have any power, as all act as the Lord
causes them to. Old age, death, fever, poison and snakes everything is
with the Lord for nothing can touch anyone without the Lord. Says
Nanak within your conscious mind meditate on Hari Nam, that shall
deliver you in the end.”!

Commentary

The teaching is a further meditation on hukam. Bhai Adan Shah recognises that
although every seeker understands the need to surrender to the hukam of the
Lord, few actually do. Secondly, he teaches that the order given by the true Saint
is the hukam of Bhagvan. In the example a Saint gives the seeker an order. The
seeker prepares to act upon it but hesitates and procrastinates because of concerns
about the welfare of his body. Surrendering the maintenance of the gross body to
the hukam requires a sense_of de_tachmem anc? an ability to distance oneself from
sensory experiences. As 511 Gurii JT has explained, accepting the order marks the
end of the ahankar, the ego:

mﬂmﬂ&mwaaﬁ" W@ﬁﬁs'a?ﬁa%aéfe I

_ Ji, Rag Gaurip.168
! §f Gurdl Ram D
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All are within the Order, none exist outside it
Says Nanak, if one understands the Order, then ahankar has been renounced

Sr1 Gurii Nanak Dev Ji, Sri Japuji Sahib

To consider oneself independent from the hukam of Bhagvan in the objective
experience of the gross awake state is an illusion. This is the teaching. One who
understands this is said to have renounced the ego, in the sense that the ahankar
component of the antalikaran has desisted from associating sensory events with the
notion of ‘I am the doer’. This is the sign of supreme knowledge. For Brahamgyan
to arise the sense of ego identification (ahambudhi) remaining within the triputi as
the independent doer, enjoyer, and knower must be renounced. As Sr1 Gurii Arjan
Dev J1 has explained:

gIH fomrat nidgfa fanmas 1l
The Brahamgyani has renounced the identification of ego with consciousness
Sri1 Gurii Arjan Dev Ji, Rag Gauri, p.273

Everything that is encountered henceforth becomes truly ‘Thou’ or ‘Tuhi’. The
reason for the Saint’s action was to demonstrate that true existence is to accept
and comply with the order, forsaking the absolute validity of mental and physical
experience. Only in this way can one become truly fearless. Fear of death or
abhinivesh is one of the five kleshas or “afflictions’ that are described in Patafjali:

SRR s R TE TR T &am: 1
The Kleshas are Avidya, Asmita, Rag, Dvesh and Abhinivesh
Yog Sitra 3, Sadhanapad

The klesha-s are the five manners in which the equilibrium of the mind is
disturbed; ignorance, I-amness, desire, hatred and fear of death respectively.
When unpacked! the five afflictions cover the full range of psychological activity.
The first two are intellectual; avidya being ignorance and asamita being I-am-ness,

! They are extended upon in greater detail over the next few sitras of the Sadhanapad.

B

Translation and C tary

the ego. The second two are emotional afflictions with rdg meaning attraction,
love, attachment and dvesh meaning aversion, dislike, hatred. At the instinctual
level is abhinivesh, the fear of death that drives self preservation. Patafijali adds in
sdtra nine that the svarasvahi or desire for ‘self-preservation’ arising from
abhinivesh is the subtlest of all the afflictions and is found even among some of the
wise. To truly comply with the hukam is to end abhinivesh. Sri Guri J1 attributes the
Jiva’s suffering to these five afflictions:

I9 X 995 fa2 UgRAr | Ja1 Far AfS 2y faah 83 Fas a8 |

Place the feet of the Guri within the heart
This destroys all illness, sorrow and pain and removes the five kleshas

Sr1 Gurii Atjan Dev Ji, Rag Devgandhari, p.531

In the narrative the behaviour of the Saint compels us to recognise that the
result of an action is entirely dependent upon the will of Bhagvan. The Saint digs
away the foundation supporting the pillar upholding the roof of the building they
are standing in. Even when the pillar has fallen down, the roof remains aloft. The
miracle was performed for the sake of teaching that the hukam protects those who
have entirely surrendered themselves to it. Nothing can happen to anyone
without the will of the Lord, as the selected quotation from Gurbani explains.

83. Do the Labour Alone
Fmdt A fox Ao @ FrEY B ¥ BTt wigew figgsrat oSSt |
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Sakht 1.  One seeker made a request for compassion in front of a Saint

(Sadhii)
2. The Saint remained silent with a happy glowing face.
The Saint whispered calmly:
4. Give up yourself, do the labour alone. There are no other means for

@
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meeting the Beloved.!
A teaching:
Remove your sense of ‘You' through your own labour.
Without any support other than your Beloved One, end the sadness
coming to your home.

Commentary

The answer presents two points. The first is that a seeker should reject the
spurious notion that our inner suffering can be removed through the effort of
another, no matter how enlightened they are. The ‘request’ to remove suffering
can only be granted within the individual through a process of what Sr1 Gurd Ji
describes as ‘giving up’ one’s self. The second point to recognise is that the Saint
upon hearing the request responds with a ‘happy glowing face’. The seeker’s
request prompts neither disappointment nor a response that is dismissive. Instead
the Saint acts with the greatest compassion, conveying to the seeker the most
essential and necessary advice. The Saint is entirely concemned with removing the
suffering within all living beings.

84. The True Tirath Yatra
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! Sri Gurii Nanak Dev Ji, Rag Tilang p.722

Translation and Commentary

TT TF [5HT AeT T3 155 Ard S198 HAa™ # 1)

Sakhi 1. Prior to beginning a tirath yatra one Sadhii came to the Saint
(Dada Dayal?) to bid farewell.

2. SantDayal asked the Sadhii compassionately ‘Brother for what
reason are you going away to revere tiraths?’ He replied ‘For the |
sake of removing my sins’. !

3.  The Saint said ‘Brother, the root of all sins is the filth producing
natural disposition. Violence, suffering, and many sinful actions
are constantly produced by it.

4.  The natural disposition is the vice producing form, creating kam,
krodh, lobh, moh, and hankar.

5. These can be prevented from occuring by attending the
congregation of Saints.

6.  Tiraths cannot bring this about.’

7. Anillustrative proof from Satigurii -

‘Go and bathe at the pilgrimage site of Nam.

This pilgrimage site is the knowledge of the inner self obtained through
contemplating the Shabad.

The spiritual wisdom given by the Gurii is the true pilgrimage site,
where the ten festivals are always observed. |

I constantly beg for the Name of Hari, grant it God, sustainer of the |
earth.

The world is sick and the Nam is the medicine. Without truth, filth '
remains attached. |

imas s . o . . .
This is a pilgrimage to sacred shrines for the sake of removing one’s accumulated sin. The literal meaning of

the word firath is a crossing point, indicating its function as the means by which an individual can cross over
the ‘ocean’ of worldly existence.

? Dada Dayal was the founder of the Dadiipanthi order. He propogated a form of nirguna bhakti that was very
§imilar to the Kabir Panth. A large compilation of his teaching exists called the Bani. Later Dadipanthis
including Gopal Das compiled the poems of other like-minded mystics into volumes such as the Savrangi
written in 1627 which contains the shabads of Sti Gurii Nanak Dev, Kabir, Namdev, Gorakh, Dadi, and many
other Bhagat and Sufi saints. In the Parchian Seva Das Udasf there is an account of St Gurd Gobind Singh JT
visiting the main Dada shrine at Narayan in Rajasthan. He is said to have debated with Mahant Jait Ram,
pacifist. In response to this some Dadipanthis became shastardhari and were called *Khalsa’. To this day the
order continues in both grikasthi and sannyas forms.
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The Gurit's pure teaching is ever illuminated (and) everyday bathing
happens at this true tirath.?

Commentary

The teaching presented here is not ‘do not perform this empty and
superstitious ritual’ but rather ‘why perform this when it leaves your natural
disposition unchanged?’ The implication of the first statement would have been to
invest religious practice with deeper sentiment. The intention of the latter
statement of Dada Dayal is to challenge the fundamental value of such practice.
The teaching encourages us to change our natural disposition. Engaging in a
vicious circle of accumulating ‘sins’ and then atoning for them leaves the inner
condition forever unchanged. Instead internalise the search for purity.

85. The Value of Tiraths

ymEs q. AT ufenr 7 fog Steat & Hiod a8 nrst 37

Question 1. A Sadhi enquired ‘Sir, then why is there such praise of
tiraths’?

i
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Answer 1. Settled and residing at these places are the Sadhiis and Saints;
that place comes into existence through their purity,
fearlessness and good actions.

2. Your yatra becomes fruitful through taking their darshan and

giving to them offerings.
Commentary

& 8nfs Ao A & 815 BT 1l

! St7 Gurii Nanak Dev Ji, Rag Dhandsri p.687

Translation and Commenty
Ty
331

Wherever the Saints reside that location possesses great beauty

Sri Guria Atjan Dev i, Gauri k; Varp319

A tirath is a sacred site at which one
karmic purification. Performing ishnan
or destroy the demerit (pip) accum

performs ritual bathing for the
; purpose of
(bathing) at the site js believed to diminish

ulated through performing bad
. the s karam-
Making a pilgrimage (yitra) to these places is considered an imiortant p:-rt”c;

one’s religious duty. Dada Dayal’s understanding of the tirath is in fact a return ¢

the word’s direct etymology. Literally a tirath is a ‘crossing point’, suggestive :; itZ
function as a means by which to traverse the ‘ocean’ of worldly existence. For
Dada Dayal the supreme crossing point is situated in the association wit}; the
Saints. The most sacred of locations has now become the Sadh Sangat. No longer
is the tirath’s function merely to appease one’s inner condition through the
performance of purifying meritous action (punya). One is required to permanently
and radically alter the inner condition. This teaching rejects the soteriology of
earlier schools of thought, such as the Mimamsa, which argues that mukti can be
achieved through the performance of prescribed actions!. Only the knowledge of
Braham acquired through the Saints enables one to “cross over’. For this reason
Gurbani states that wherever the lotus feet of the Saints reside that becomes a
place of supreme purity. Sri Guria Ram Das Ji explains how even the most sacred

locations strive for this association:

dar myeT Jreredt AIRt 3 aafa Gew ofs A o 3t

The Ganga, Yamund, Godavari and Sarasvati rivers strive
for the dust of the feet of the Saints

Sri Gura Ram Das Ji, Rag Malar p.1263

! For the two major schools of Mimamsa, of Kumarila Bhatta and Prabhakar, the performance of Vedic
prescribed ritual causes liberation from the cycle of birth. Both schools enumerate three kinds of ritual action;
regular (nitya), occasional (naimitika) and desired (kamya). A desired ritual is performed with full knowledge
of the positive consequence it will bring to the individual. Yet the performance of regular and occasional
actions does not produce any tangible positive outcome. According to Prabhakar, both types of action are
obligatory Vedic injunctions. Therefore one should perform them with the knowledge that failing to do so will

accumulate sin. Kumarila Bhatta on the other hand argues that the performance of regular and occasional

rituals destroys the demerit accumulated through sin.
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Thus Prayag, the most important tirath and site of the Kumbh Melj, is
considered less the confluence of sacred rivers and more the great confluence of
the Saints. Sant Sher Singh Nirmala has explained that for the Sampradayas,
attendance, prachar and shahi ishnan at the Kumbh Mela have always been
considered a great blessing. They attend to provide sadhsang and gyan for the
earnest seekers, to benefit from the convergence of all the Saints, and ¢
experience the sangam of the Saints foot dust within this divine confluence. As

Gosvami Tulsi Das J1 has explained:
7S FTSHY dd @A) | S SR ST dRES]

The delightful and joyous congregation of Saints is the moving Prayag
(the king of tiraths)

Sr1 Ramcharitmanas, Bal Kand 1.4

fef3 / 389 A9 A3 |

Here concludes Sri Bibeksar

The Saint is the liberating envoy who removes the bondage of others
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Adhyatam

Advaita,
Advaitavad

Ananya
Antahkaran
Atma
Avatar
Bhagat

Bhagvan,
Bhagvant

Bhajan

Bhakti

Bhekh

Braham

Brahamlin

Brahamgyani

Budhi

Chela

Chetan,
Chaitanya

Glossary

Pertaining to the Atma; located within the mind.

Literal meaning is ‘not dual’, non-dualism; the philosophy formalised by

Sri Adi Sankaracharya in the 8 Century and developed over successive
centuries.

Non-different, identical, exclusive.
Literally the ‘inner organ’, the mind.
The Self, the singular reality defined as existence, consciousness and bliss.

Literal meaning is ‘descent’. The partial or complete manifestation of
Bhagvan in His creation as a living being.

The one who performs bhagti or spiritual practice.

Literal meaning is ‘possessor of greatness’. Both terms are synonymous
with Parameshvar, emphasising His ‘personal’ saguna form of Braham.
This title refers to His possession of the six bhag-s or qualities of ‘greatness’;
i) glory (yashas) ii) splendour (shri) iii) sovereignty (aishvarya) iv)
righteousness (dharam) v) knowledge (gyan) and vi) detachment (vairdgya).

Devotional singing; devotional service to Hari.

From the Sanskrit root bhaj meaning to possess, to belong, to serve;
spiritual practice characterised by an intense loving desire for and
dependence upon the Beloved; devotion.

From the Sanskrit term bhes meaning appearance, outer form, clothes; a
religious order.

From the Sanskrit root brah meaning ‘to expand’, the singular reality
defined as existence, consciousness and bliss, that which expands thus both
nirguna and saguna.

Literal meaning is ‘immersed in Braham’; the death of a Jivanmukta’s
body.

Literal meaning is the Knower of Braham; the one who has reached the
turiya state and is Jivanmukta.

Intelligence; a component within the antahkaran made of the sattvaguna
quality of prakrti.

The initiated disciple of a Gura,

Unconditioned consciousness; intelligence; sentience.
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Chididbhas

Darshan

Devta, Deva
Dharamsala
Dharam
Diksha
Fakir

Grihastha

Gurmantra
Gurmat

Gyani

Hari
Ishtadev

Ishvar,
Parameshvar

Jagiyasi

Jiva Atma3, Jiva
Jnana

Jyotshi

Karam

Katha

Kirtan

Literal meaning is ‘consciousness reflection’, the reflection of

2 ] . ] ‘ the
consciousness of Atma in the budhi made of sattvik prakrti,

From the Sanskrit root drsh meaning ‘to look’ or ‘to view direct
knowledge of the Self, precept and its resultant experience; the dix
traditional philosophical systems namely Sankhya, Yog, Nyiya, Vaiseshikg,
Mimamsa and Vedanta.

A divine being, a demigod.

A lodge for pilgrims and Sadhiis providing food and religious instruction,
Righteousness; religiosity; duty; virtue; obligatory codes.

Initiation.

An ascetic; a Sufi.

From the Sanskrit root grili meaning ‘house’, a householder meaning a
married person engaged in raising a family.

A sacred phrase given by the Gurii to be meditated upon by the disciple.
Literally ‘thought of the Guri’; the collected teachings of the Guri.

Literally ‘one possessing knowledge’; in the context of 18 Century Sikh
literature it refers to a Brahamgyani.

See ‘Bhagvan’; Mahavishni and in Avatar form.
Beloved deity or Lord, one’s focus of devotion.

Literal meaning ‘supreme controller’ in reference to the control He has over
everything including Maya; saguna Braham

A seeker of knowledge.

The individual self; the reflection of Atm3 in avidya producing the sense of
autonomy and doership; a sentient, living being.

Transliteration of the Sanskrit term for '’knowledge’ pronounced jyan.

An astrologer.

The Sanskrit root of the word is ‘kr’ meaning ‘to act’ or ‘to do’. The term

encompasses both the action itself and its inevitable consequence (phal) that
may take lifetimes to come to fruition.

Discussion; exegesis; narration.

Symbolic warship in the form of devotional singing. One of the nine forms
of bhakti elucidated in the Srimad Bhagvat Purana,
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Kiitasth

Lakshana
Mahant
Maryada
Maya

Mukti, Mokh,
Moksh
Nirguna
Panth
Parampra

Parbraham,
Parmitma

Prachar
Prakrti

Pran

Prasad, Prasanta

Sadhana

Sadha

Samadh

Samsara

Sannyas

Sant

Literally ‘immovable’ signifying the immutable chetan that is the
unchanging substratum on which the subtle and gross bodies of the Jiva
are superimposed.

A defining characteristic.
The spiritual and temporal director of an ashram or shrine.
Conduct, an ethical code, a form of vidhi in the context Sikh worship.

Braham’s potency that gives rise to creation, constituted by the three guna-
S, synonymous with prakrti; veiling ignorance at the level of the Jiva Atma.

Literally liberation, referring to release from the cycle of rebirth and in this
context, the knowledge of Braham.

Literally ‘without quality’; Parmatma.,
A path; the process culminating in knowledge of God.
Lineage, tradition.

Braham with and without guna-s or attributes. Saguna or ‘with qualities’
includes personality and form. Nirguna or ‘without qualities’ means the
essential nature of satchitanand.

In this context the propagation of the Guriis teaching.
Maya; insentient matter; process of evolution.

The life force or vital energy, referring to the airs that pervade and control
the body’s physiological function.

Blessing, eligibility to have the knowledge of Braham, satisfaction, purity of
heart, happiness.

A discipline or practice adopted in order to achieve a specified goal; the
means for bringing forth knowledge of ultimate truth.

One who performs sddhana; a seeker who has taken the vow of sannyas
formally or informally.

A shrine commemorating a Saint. Generally there are four types; piiran,
pushpa, simrat and nan.

The nature of worldly existence including individuation and the cycle of
birth and death.

The vow of renunciation; the fourth life-stage for twice born Hindas.

One who has obtained, or is advanced in working toward, knowledge of
Braham. He or she becomes a model for other seekers whether through

teachings or by example,
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Saguna

Sat Chit Anand

Satiguri

Sehajdhari

Seli Topi

Seva, Sevak

Sidhant

Tattva

Upasana

Updesh

Vaishnav

Varanashram
Dharam

Virakat

Vasna

Vichar

Vritti

Yuga

Literally ‘with qualities’; Braham endowed with attributes,
The inherent nature of nirguia Braham as Existence-Consciousness-BlisS

Literally ‘True Gurii’; depending on the context can mean the Physicaly
manifested Gurii whether in human or sound form or Ishvar, both of
which are non-different in essence.

A disciple of the Gurid who is not initiated into the Khalsa.

A hat and cord originally worn by Sri Gurti Nanak Dev Ji, once worn by
Sehajdhari Sadhis.

Selfless service; the performer of selfless service.

A doctrine, a teaching based upon demonstration of its result; an
established conclusion.

Literally tat or ‘that’ and the suffix {va or ‘ness’ meaning ‘thatness’; reality;
thing; object.

Literally ‘mentally seated in that which is higher’, it is the symbol-oriented
mental activity focused upon Braham in which there is an awareness of the
meditator, the sustained meditation and that which is meditated upon.

Teaching; the philosophy contained in the ¢ollected teachings.

A devotee of Vishnu; a devotee of His specific avatars, usually Sri Krishna
or Sri Ram. '

The religious, ethical and social model of duty based upon both ‘varan’
meaning ‘colour’ or caste and ‘ashram’ meaning life stage. The four varans

are Brahman, Kshatriya, Vaishya and Shudra. The four ashrams are
Brahmachari, Grihasthi, Vanprasthi and Sannyasi.

Literally ‘to be changed in colour’ meaning to have a detached disposition,
being indifferent to the world.

Vasna is the internal cause of a strong psychological motivation which
considers neither its prior nor consequent implications,

Deliberating upon the Gurii’s teaching through the process of sravan,
manan and nidhidhydsan.

3 ’ ’ - . pa -
From vrt meaning ‘to turn’ or ‘to move’ meaning modification or
fluctuation.

An era measured in deva years. The eras move in order through Satya,
Treta, Dvapur to Kali yug. Presently the world is in the last ‘dark’ era, It is
the shortest, lasting 432,000 human years.
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