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Introduction

Faith in God is the hub of Sikh theology. A Sikh is essentially
a man of God. God, in Sikhism is Akdl Puwakh, the Person.
Devotion, adoration, prayer, recitation and meditation on Bis name
is central and cardinal feature of the life of a Sikh. According to
Sikhism, the ultimate goal of a man's life is union with the
Almighty. In order to achieve this stage a Sikh must know what
‘God’ is and how can we become self-realized.

Thisbook by Dr. Rajinder Kauris based on her thesis “The Sikh
Conception of Godhead” (1961). She has diligently dealt with the
issue of the concept of God in Sikhism. The author has elaborately
and clearly presented the issues involved in Sikh concepts. It is
remarkable to note that, though Dr. Rajinder Kaur completed her
research in 1961, none has been able to surpass her thesis. This
remains to be the best work on the subject.

Dr. Rajinder Kaur was not just a scholar but a practicing
devoted Sikh as well. She was the daughter of the famous Akali
leader Master Tara Singh. She was an active politician too. She
participated in all the Akali agitations. She was also elected to the
Upper House of Indian Parliament. During her term She made
several speeches on various issues concerning the Sikhs, the Punjab
as well as other issues. She spent her lite as a Sant-Sipahi. She lived
and died for the Sikh natjon.

Dr. Rajinder Kaur was born on February 10, 1931, at Amritsar.
She received her Ph. D. degree in 1961. She was the first Sikh
femate to achieve this honour. Besides this thesis She contributed
hundreds of articles, editorials and essays. She was the editor of the
famous magazine Sani Sipahi from 1983 to 1989. She was superb
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as ajournalist too. She was killed by a group of militants in Feburary
5, 1989 at Batginda. She was a great leader of the Sikh nation.

Sikh Itihas Research Board is proud to publish her scholarly

work on the eve of the tercentenary of Khalsa. 1 hope that the

scholars and the average readers shall equally be benefitted by this

book.

Dr. Harjinder Singh Dilgeer

Director

Sikh Itihas Rescach Board.
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The Need Of The Present Study

Sikhism is the religion founded by Guru Nanak Sahib
(1469-1539). He had nine successers,Of them the poetry of the first,
second, third, fourth and eighth successor is preserved in its
authentic form in Guru Granth Sahib, and that of the ninth successor
is found in the Dasam Granth (The Book of The Tenth Master). The
poetic utterances of all the Sikh Gurus form the sacred Scripture of
the Sikhs. All the ten Masters are treated as one, the form changed
but the spirit of the founder remained the same, and abided in the
succeeding nine forms'. The ten Masters are known as Ten Nanaks.

The sacred Scripture, Guru Granth Sahib, is treated as the
Eternal Successor Guru of the Ten Gurus (the Guru-Eternal)?, and
is worshipped as the embodiment of the Eternal Divine Word
communicated to the world through the Word of these ten Nanaks
who were as if incarnations of the Word® (Shabad=Sabda) and
whose Words* (Bani) therefore came straight from the one source,
the one inexhaustible, uninterrupted source of all revelations.

Sikhism, as such, is, however, not exhausted, as far as its
contents are concerned, by the sacred Scripture (Guru Granth Sahib
and Dasam Granth). Sikh revelation and inspiration is not confined
to the sacred Scripture; it also includes the lives of the Gurus
themselves, the lives of the individual Sikh saints (Gurmukhs) and
martyrs (Shaheeds), and the lite of the community as a whole in its
historical evolution, from Guru Nanak to the Khalsa, and on to the
Sikhnation. In other words the four pillars of Sikhism are, the Guru-
Bani or Saba Gur Karni; Gurmukh Rahini, and Guru Panth.

The Khalsa (the Order of the Sovereign, and belonging to God
Himself) or the Sikh Panth (The Sikh way), a compact, easily
distinguishable body, was organised by the tenth Nanak, Guru
Gobind Singh Sahib (1661-1708). He was notonly aprophet-mystic
butalso agreat social revolutionary, apolitical architect and welder,
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a far-sighted military republican creative general and one of the
world's greatest narrative, descriptive, autobiographical and martial-
ballad writers.

The Sikh Community® is the smallest religious-cum-cultural-
cum-linguistic-cum-political minority in India. There are only
twenty million Sikhs. “But their importance in the Indian Social,
political and religious life is out of proportion to their number”,
writes Duncan Greenless®. Almost the same idea is expressed by
Cunningham, “The Sikhs do not form a numerous sect, their
strength is not to be estimated by tens of thousands but by the unity
and energy of religious fervour and war-like temperament. They
will dare much and endure much’.” Pre-1947 Punjab was the
homeland of the Sikhs and they look upon it as the jews do upon
Israel except for the fact that the Sikhs made the Punjab and ruled
over it with justice, equity and fairplay until the British cheated
Maharaja Dalip Singh out of his territory. Every dust particle of the
Punjab, their homeland, is dyed in the blood of the Sikh martyrs.

“In fact the Sikh religion is the one which should appeal to the
occidental mind. It is essentially a practical religion. If judged from
the pragmatical stand-point, it would rank almost the first in the
world. Of no religion can it be said that it has made a nation in so
short a time; that it should have transformed the outcast Indian. a
notoriously indolent and unstable person, into a tine and loyal
warrior, is more than amiracle. Areligion which combines the most
passionate devotion with heroic conduct in daily life is really
worthy of study. Guru Granth Sahib, apart from its religious
importance, is certainly one of the world's masterpieces ot poetry.
Among the world's scriptures, few, if any, attain so high a literary
level or so constant aheight ofinspiration”,writes Duncan Greenless®.

Notwithstanding the important role played by Sikhs and
Sikhism, this religion has not received a fair deal at the hands of the
non-Sikh scholars. Some have presented Sikhism as a minor off-
shoot of Vaishnavism or Bhagawatism and have linked it with
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medieval Hindu saints, notbothering themselves about the particular
distinguishable Sikh contribution to Eastarnreligion and philosophy.
Sikhism came up not as a growth out of national life and character,
but appeared or manifested as a new original religion under the
influence of the great prophet, Guru Nanak Sahib. Although the
influence of national life can not be denied yet it may have a
negative influence. Like the Catholic religion, Sikhism came
abruptly not so much by development but by 4 kind of crisis under
the original influence of the inspired soul of Guru Nanak Sahib,
Some ideas in Sikhism are indeed similar to the ideas in the already
existing religions. This, however, does not mean that Sikhism is
identical with one school of Indian thought or the other, even
though it has been said, “Inreligion there is no new thing, the same
ideas are worked up again and again®.”

Sikhism is individual in character. Individuality means
independence of growth. It is not necessarily unlikeness. There can
not be complete unlikeness, since man, the world over, is the same,
especially so far as the aspects of his spirit are concerned.
Resemblances in religions are necessary traits that must exist
between inspired or revealed spiritual systems; they show that all
religions have for their purpose. leading of man to a higher life than
that of the lower passions and appetites. The Gurus believe that
differences between religion and religion and between one way of
worship and the other are due to the different environments and
difterent conditions of different countries, butinreality all religions
are one and the same. “The temple and mosque are the same; Hindu
‘Puja, Muslim ‘Namaz’ are the same; the apparent difference is the
effect of the ditfering social and climatic conditions in different
countries”, says Guru Gobind Singh°.

The inabllity of the non-Sikhs to appreciate the essential and
distinguishing characteristics of Sikhism is reflected in the following
quotations, which reveal a sad lack of research and valuation, of
sympathetic appreciation and comparative study :-
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(i) “‘Sikhism may be regarded either as a reformed Brahmanism
or as a separate religion. It was started by Kabir't.”

(ii) “A synthetic cult like Sikhism only increases the number of
creeds, although their contribution to mutual understanding
cannot be questioned!?,”

(iii) “The most remakable of the numerous sects connected more
or less directly with Kabir is that of the Sikhs, the ‘disciples’,
which alone of all the branches of Hinduism took shape in the
end as a national religion!®.”

As a student of philosophy and religion I long felt the need of
the present study when I met statements like the foregoing. On no
ground can Sikhism be spoken of as a sect of Hinduism for the
Gurus assumed acritical, almost a hostile, attitude towards the three
cardinal institutions of popular Hinduism, the priesthood, the caste
system, and the supremacy of the Vedas. A careful reading of the
Guru Granth Sahib completely convinces us that Sikhism should be
regarded as a new, separate religion rather than as a reformed sect
of the Hindus'.

Among the important works on Sikhism which are satisfactory
from one angle or another are those by the following, arranged
chronologically :-

English-

(i) Trumpp*®, (ii) Macauliffe'®, (iii) Miss Dorthy Field"’, (iv)
Roop Singh'8, (v) Puran Singh'®, (vi) Sir Jogindera Singh??, (vii)
Raja Sir Daljeet Singh?!, (viii) Khazan Singh??, (ix) Widgery?, (x)
Principal Teja Singh?, (xi) Dr. Sher Singh?, (xii) Duncan
Greenless?®, (xiii) Dr. Mohan Singh?’, (xiv) S. Sardool Singh
Caveeshar?®, (xv) Dr. Gopal Singh?.

Punjabi :-

(i) Bhai Gurdas®, (ii) Pandit Tara Singh?®!, (iii) Pandit Man
Singh?®?, (iv) Pandit Gulab Singh?®?, (v) S. Santokh Singh?®, (vi)
Pandit Sadhu Singh®, (vii) Bhai Kahan Singh®¢, (viii) Dr. Mohan
Singh*, (ix) Bhai Jodh Singh®®,
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‘While in my humble opinion none of them has given a full,
specific and distinguishing Sikh conception of Godhead*®, widgory
has certainly tried to bring into light the distinguishing Sikh
conception of Godhead; it is a pity, however, that his work is very
sketchy and appears only as a short survery in his Comparative
Study of Religions.

A nation is known by the God it worships just as aman is known
by the company he keeps*°. “The ultimate principle which determines
the character of a religion is the object it worships, or to use the
simple old term its idea of God. The character of the followers of
areligion depends upon the conception of God they are taught to
adopt. It your GGod is too abstract, you have a natural distrust for
sentiments; if your God is too sternly just, tenderness and mercy
have little influence on your character; if your God is too tender and
indulgent, your moral character and your theology lack insight*!.”
'The conception of God is the corner-stone of areligion. The idea of
God has been called the regenerntive and regulative idea of all
religious systems and religious movements. Guru Amar Das Sahib,
the third Nanak, states, “O Mind, you become like the one you
worship and this likeness manifests itself in your acts®2.” “There is
nothing of great importance, as there could be nothing more
ultimate. Even the very attitude of one man to another or of one
nation to other varies with the conception of God. The outlook on
the world changes the moment the view on God changes. Andif we
have intellectual vigour to ascend from effect to causes, we would
explain political, economical and social phenomena less by credit
sheets, balance of trade and reparations, than by our attitude
towards God*.”

To understand Sikhism, therefore, it is necessary to know
precisely and in full the Sikh concept of Godhead. Once it becomes
clear what the Sikhs mean by Waheguru Sat-Nam, Sat Sri Akil, the
whole of Sikh religion—Panth, Khalsa—becomes an open book.

The Sikhs have been called God-conscious people. To
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distinguish the Sikhs from Shaivities, Vaishnavites, Budhists,
Jains, Christians, Mohammedans and Zoroastrians (so called after
the name of the prophet, the Sikhs are called “Akalis’, Deathless
Ones, who belong to the Immortal Akal or “Khalsa”, the
God-belonged ones, organised as an order. Even the word Sikh
means a learner, who sits at the feet of the master to learn ot God
and His ways. A Sikh is God-centered; love and service to the lord
is the mainspring of his life. The Sikh faith is, therefore, entirely
based on the Sikh conception of Godhead. Not only Sikh religion
and philosophy but also the ethical and social conceptions of the
Sikhs have God as their pivot.

Non-Sikh writers, who have tried (o represent Sikhism as an
oft- shoot ot Hinduism, have fathered onit a very unsatistactory and
confounding conception of God. Not one has been able to give a
well-integrated conception of Godhead as reflected in the Sikh
Scripture. Guru Granth Sahib, the Sikh Scripture, does not really
give up a logical system; it embodies intuitions and revelations,
received in the high flights of inspiration; which, as such, are
“unsystematic” and “unmethodical”. They are infinitely suggestive,
however, and do much more to awaken spiritual insight in us than
does *“logical thinking”. “Gurus did not label their ideas under
different heads like protessional theologians; their thoughts roam
treely like air in an ocean of song, their holy book”, writes Sardool
Singh Caveeshar*. For the Sikhs, living in the spirit is of greater
concern than any intellectual systematization. In fact, the richness
and variety of references to the subject of Godhead obtained in Guru
Granth Sahib has bewildered most interpreters.

As will be discussed in the following pages, the Sikh Scripture
contains a vast variety of ideas about God and the unwary reader is
unable to decide whether the overall Sikh conception is theistic,
monotheistic, monistic, pantheistic or of other type. Hence the
present undertaking, to bring together all the available material in
English as well as to collect all the interpretations so far given, and
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to try to arrive at a just and balanced view. 1 do not claim to be the
final authority on the subject. In order to gauge exactly the Guru's
conception of Godhead. one must have some spiritual depth of the
Gurus, which I certainly lack. Mine is an humble attempt to
understand and to specify the Sikh conception of Godhead within
the limits imposed by my intellect. But I do feel that statements like
the following are absolutely inadequate and misleading and I shall
have achieved something it T succeed in countering them by actual
references to the Sikh Scriptures.

i. “The system of Nanak is theism and the main teachings are
highly spiritual in character; yet the whole Hindu pantheon is
retained.” -Farquhar*®,

ii. “The Sikhs came in the end to worship a personal God and
their religion may be detined as a deism more or less tinctured with
superstitions.”-Barth?®S.

iii. “The system of Nanak is greatly indebied to Ramanuja's
theistic idealism. -Radhakrishnan*’,

Some writers have deseribed Sikhism as a form of pantheism.
while others think it to be moralising dualism. There may be so
many other such mis-statements. In fact writers like these give the
Sikh conception ot Godhead without going into the Sikh Scriptures.
The basic and cardinal con-coption of Godhcad is to be found in the
poetry of Guru Nanak Sahib and after him of Guru Arjan Sahib and
Guru Gobind Singh Sahib, in which they have described the vision
of their Lord, their audience with him, and the gracious boons of
power, wisdom and commissionment, which they received from
the Lord. It is generally admitted that every prophet starts with a
mystic experiencerelating to God orthe Reality. This is why, so far,
as the facts and truits of such experience are concerned. all mystics
and all prophets have described their vision of the Lord—a certain
minimum of it—in the same words. In a study like the present one,
the grestest importance should be attached to the mystic experience
of the Lord, His presence, and man's converse with him. As Dr.
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Mohan Singh has said, “Mysticism provides the experience,
philosophy ralionalizes it and it is ritualized and institutionalized
by religion.”

It must also be pointed out that difterences betweenreligion and
religion, age and age, on this most important subject of conception
of Godhead issuing from similar mystic experience arise when
certain and functional attributes of God are elaborated, under-stressed
and over-stressed to serve the political and utilitarian ends of
religious, social, political and moral organisations. Itis this particular
use or abuse of the conception of Godhead through under-emphasis
or over-emphasis, which is, in tact, responsible tor the rise of new
prophets, new religions, new philosophies, each successor in the
series being more or less a reaction aiming to provide a fuller,
preciser, richer and more distingushing and balanced view of God.
Looked at, in this light, the Sikh conception of Godhead is seen as
a reaction against the then prevalent popular Hindu and Muslim
conceptions of Godhead, as there were actualized and realized in the
Hindu and Muslim ways of life—individual, social and political.

An attempt was made to tackle the question of philolosophical
affinity or assimilation by the early Sikh thinkers. Unfortunately
they were obsessed with the glory and perfection of Veddnta; and
so they tried to point the Sikh conception of Godhead as identical
with the Brahmen of the Veddntu. Amongst them were Pandit Man
Singh, Pandit Gulab Singh and Pandit Tara Singh.

Amongst the modern Sikh writers the tendency has been to
swing to the other extreme and to show that the Sikh conception of
Godhead is easily, markedly distinguishable from the Hindu,
Muslim and Christian conceptions, the attempt has proved futile
and no real clarification of the Sikh view has ansused. In this
connection we refer to the writings of Bhai Vir Singh, Professor
Teja Singh and Dr. Sher Singh.

The only competent interpreter, a contemporary of the fifth and
the sixth Guru, was Bhai Gurdas but untortunately his work has not
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beenrenderedinto English except for a few stanzas translated by Dr.
Mohan Singh for his book ‘An Introduction to Punjabi Literature.’
EveninPunjabi noelaborate prose version of his poetical constructive
thinking has been prepared. The present writer has drawn much
inspiration from this great exegeticist*®.

Guru Nanak Sahib himself laid the greatest emphasis on the
necessity of having a clear-out conception of our ideal and idol, and
the first and the most important thing he gave to the world was the
so-called Gurumantra or the ‘Mula Mantra’, which is a precise,
needed characterization of Godhead in terms familiar to the Hindus,
and yet with its own order, stress, potency in the matter of the
sixteen attributes.

By the words the “Sikh conception of Godhead” 1 mean the
conception of Godhead in relation to Himself; and in terms of His
relation to the universe and man as it emerges mainly from a study
of the poetry of Guru Nanak Sahib (1469-1539), Guru Arjan Sahib
(1563-1606) and Guru Gobind Singh Sahib (1661-1708); the two
latter were the fourth and the ninth successor respectively. I have
also drawn upon the poetry of Bhai Gurdas whose writings are a
deliberate attempt at the popularization of the correct orthodox
traditional interpretation of the teachings of the Gurus imparted
both through their words and through their deeds. I have not
included any quotation from such writers, earlier, later or modern,
as have not stuck to the Guru Granth Sahib and Gurdas conceptions
buthave allowed their deductions/inductions to be coloured, intoned
and transformed by the impact of classical Vedanta, earliar
advaitavada, Vashishta Advaita, and Mediaeval Bhakii.

The subject is a comprehensive whole but I have endeavoured
to deal with it under the conventional philosophical headings.
Compartmentalisation of the subject under different heads has
involved some sort of overlapping and repetition, but the nature of
the subject is much that that could not be avoided.
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Footnotes

(a) Bhai Gurdas in his ‘Var' writes that the Spirit of Guru Nanak Sahib
passed on to Guru Angad Sahib; from him to Guru Amar Das Sahib and
Guru Ram Das Sahib successively. The same spirit worked in Guru Arjan
Sahib; Guru Arjan Sahib changed his form and adopted the form of Guru
Hargobind Sahib.

“The Sikhs believe that when Nanak expired his Spirit became incarnate
in the person of Angad, who attended him as his confidential companion.
Angad, at his death, trasmitted his soul into the body of AmarDas; and this
Guru, in the same manner, conveyed his Spirit into the body of Ram-Das;
whose soul transmigrated into the person of Arjunmal; in short, they
believe that with a mere change of name, Nanak the first became Nanak the
second, and so on to the fifth, in the person of Arjunmal. They say that
whoever does not recognise in Arjunmal the true Baba Nanak, is an
unbeliever.”

‘Dabistan’ by Ardastani translated into English from the original Persian
by David Shea, p.287.

The Sikh in their daily congregational prayers (Ardas) invoke Guru
Granth Sahib, and say *O Spirit of the Ten Masters, aid us, guide us
wheresoever we be !”

“Shabde hi te opat hoi”, Guru Arjan Sahib, p.905.

‘Jaisi Main Avai Khasamn K? Béni; Taisrd Kirin Gian Ve Lalo”, Guru
Nanak Sahib p.722.

“The Sikh have been described by non-Indian observers as a seprate
nation. almost a separate race and Sikhism has been described as a
spiritual republic, a spiritual democracy, a military democracy, by
competent Western writers. To me, membership of the crder of Khalsa is
a prize which has to be won by an initiation which demands both
saintliness and heroism, selfless public service as well as individual moral
excellence in the candidate for initiation”, writes Dr. Mohan Singh in
introduction to Sirdar Kapur Singh's “Parasharprasna”. 1959.

Duncan Greeniess. The Gospel of Guru Granth Sahib. p.3.
Cunningham, History of the Sikhs, p.13.

Duncan Greenless. The Gospel of Guru Granth Sahib. p XII.

Gnostics and their Remains, p. VIII

E. E. Kellet, A Short History of Religion. p.410.
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24.
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29.

30.
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32.
33.

34.

35.
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A. Barth, The Religions of India, p.242.

Guru Gobind Singh, Akal Ustati p.85.

Farquhar, The Modern Indian Religious Movement, p.110.

“Sikhism is the most modern and yet the most misunderstood of all the
world religions. Some have described it as an off-shoot of the Bhakti cult
inspired in its main tenets by Kabir. Others have taken it to be a svnthesis
of Mohammedan monotheism and the Hindu metaphysics. A scholar has
evensuggested it to be a crude form of Budhism on account of its insistence
or Nirvana............ A Muslim sect, the Qadiani, has been quoting chapter
and verse to prove that Guru Nanak, the founder of the Sikh faith, was a
Muslim”, writes Dr. Gopal Singh, Gura Granth Sahib, Vol I, p.XIX. -
(i) Guru Granth Sahib (ii) Die Religion der Sikhs.

(i) A lecture on Sikhism (ii) The Sikh Religion (6.Vols.)

The Religion of the Sikhs.

Sikhism, a Universal Religion.

The Book of the Ten Masters.

Thus spake Nanak.

Biography of Guru Nanak Sahib.

History and Philosophy of the Sikhs (Two volumes).

Comparative Religion.

(i) The Khalsa; (ii) Sikhism, Its Ideals and Institutions.

Philosophy of Sikhs.

The Gospel of the Guru Granth.

A History of Punjabi Literature; An Introduction to Punjabi Literature.
Sikh Studies.

Translation of Guru Granth Sahib (Two Volumes).

Bhai Gurdas wrote 'Vérs’ and ‘Kabits’, the former in Punjabi and the

latter more or less in Hindi.

His book of a philosophical nature is ‘Gurmat Nirnai Sagar’.

Sikh Maryada.

(i) Bhavarasamrit (ii) Moksh Panth (IIT) Adhyatma Ramayan (iv) Prabodh
Chandra Natak.

(i) Gurpartdp Suraj (ii) Nanak Prakdsh (These deal mostly with the lives
of the Gurus).

(i) Gursikhia Prabhdkar (ii) Sri Mukhvdk Sidhant Joti.

(i) Gurmat Sudhakar (ii) Gurmat Parbhdakar (iii) Sikhi Mdrg. (He has
collected the verses of the Gurus under different heads which are helpful
as raw material. This is of the nature of an index rather than a study of Sikh
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37.

38.
39.

40.
41.
42.
43.
44.
45.
46.
47.

48.
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theology).

Inhis articles publishedinthe Oriental College quarterly journal (punjabi)
before the partition of the Punjab, he gave an exhaustive, critical view of
the Sikh conception of Godhead.

(i) Gurmat Nirnai (ii) Guru Sahib Te Veda.

“Eckhart distinguishes between God and Godhead. The Godhead is not
Being but the potentiality of Being containing within Himself all distinctions
as yet undeveloped”, writes W. R. Inge, Philosophy of Plotinus p.112.
Dr. Mohan Singh, A History of Punjabi Literature.

John Fischte, 1dea of God, Introduction.

Guru Granth Sahib p,755.

J. Shen, God and Intelligence, p. 1

The Sikh Philosophy

Farquhar, The Modern Religious Movement in India, p.112.

Barth, Religions of India, p.244.

Radhakrishnan, Indian Philosophy, p.670.

It is not a historical fact that Guru Nanak Sahib attached the gatherings
of Ramanuja's followers or read Ramanuja’s work in his very early years.
Guru Nanak Sahib poetized his views of God at the age of seven when he
was sent to a school and when he asked his teacher the full implications
of the letters of the alphabet. The teacher failed in the task and then he
himself explained the meanings of the letters of the alphabet and gave a
clear picture of his conception of God. Whatever similarity there is
between Ramanuja's theism and Sikhism is metaphysical-conceptual and
not historical; on the other hand there is a great deal of difference, too. It
istherefore a gratuituous assumptionthat Guru Nanak Sahib vwas influenced
by the idealistic theism of Ramanuja.

Bawa Budh Singh in his “Hans Chog” calls Bhai Gurdas, the St. Paul of
the Sikhs.

Dr. Mohan Singh writes, “His work is deemed to hold the key to the Sikh
spiritual treasury.”—An Introduction to Punjabi Literature.



The Sources of Study

This study is based on three works; Guru Granth Sdhib,
Dasam Granth and ‘Varan’ of Bhai Gurdas. Guru Granth
Sahib, contains amongst other verses, the poetry of six Gurus. L. IL
IIL. 1V. V and IX; the Dasam Granth is entirely Guru Gobind
Singh's original poetical compostition; ‘Vardn’, plural of ‘Var’
means a balled, martial, lyrical or spritual. The Vir is more of a
metre than of a poetic type; as such, it may be and has been used for
various types of poetry.

Guru Granth Sahib!

Originally the name of this holy Scripture of the Sikhs was
Granth Sahib. Granth literally means a holy book and the Persian
word ‘Sahib’ is mark of respect for this Holy Scripture, which is
treated as the living Divine Person. The Holy After Guru Gobind
Singh, the Guruship was passed on to the Granth Sahib (and it is
only after that, that it had been worshipped as the living embodiment
of the Divine Word and is treated as such), and to the entire Sikh
Community as a whole, or the Panth, whichliterally means the way,
and which, in this case, made to convey all those who sincerely and
fully traversed the way.

Since the bestowat of Guruship on it, the Granth Sahib is now
commonly called Guru Granth Sahib. In every Gurdwara, a copy of
Guru Granth Sahib is installed. Atevery religious or other gathering
the presence of Guru Granth Sahib is most essential. Every function
in the life of a Sikh, from birth to death, revolves round this sacred
Granth. A child is named after on the letters of the first Shabad in
the Guru Granth Sahib when it is opened at random on the special
occasion. The marriage ceremony consists of the couple walking
around Guru Granth Sahib four times while recitation of special
hymns from the Granth goes on. On every special occasion reading
of the whole Guru Granth Sahib is carried out from the beginning
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to the end. There is the Sahij Path (open recitation); one can take as
much time as one likes to finish the whole reading. There is the
‘Saptahik-Path’: the reading to be finished within one week. There
is the ‘Akand Path’, the continuous reading aloud day and night
without any stop. A continuous recitation of Guru Granth Sahib
normally takes forty-eight hours.

This great spiritual anthology of the Sikh, Guru Granth S&hib,
contains 1430 pages, and every line in it is pregnant with spiritual
and theological meanings and implications. The Granth was
completed by Guru Arjan Sahib in 1604. It includes the ‘Bani’ of
his predecessors, and selections from the ‘Bani’ of a few preceding
Hindu and Muslim popular saints.

The original revelations of the six Sikh Gurus, in their authentic
form, are contained in the Guru Granth Sahib.

The First, Guru Nanak Sahib (1469-1539)

The Second, Guru Angad Sahib (1504-1553)

The Third, Guru Amar Das Sahib (1509-1574)

The Fourth, Guru Ram Das Sahib (1534-1581)

The Fifth, Guru Arjan Sahib (1563-1606)

The Ninth, Guru Tegh Bahadur Sahib (1621-1675)
I

SNk wN =

Dasam Granth

The Dasam Granth, as the name suggests, is the revealed book
of the Tenth Master, Guru Gobind SIngh (1661-1708).

The Dasam Granth, like Guru Granth S@hib, does not only
contain the spiritual treasury and songs of God; a great part of the
Dasam Granth deals with Hindu mythology, aknowledge of which
is very essential to understand Guru Granth Sdhib, which contains
many allusions and references from Hindu mythology within the
easy reach of the Sikhs, but it does not mean that Guru Gobind
Singh relapsed into Hinduism or accepted the basic tenets of
Hinduism. The translation of Hindu mythology into Hindvi verse
was purely of an academic interest and nothing more. Of immediate



GOD IN SIKHISM 21

concern with our study are the following poetical works in the
Dasam Granth :-

Jap : It heads the contents of the Dasam Granth. It is to be
compared and contrasted with Japuji by Guru Nanak Sahib, which
heads the contents of Guru Granth Sahib.

AKA3l Ustati : In praise of the ‘Beyond Time’, Not-Time.

Swayyas : A Swayyais a prosodical-cum-stanzaic form of four
lines, used chiefly for composition in praise of kings, heroes etc.
The Guru glorifies the Lord in these Swayyas.

Kabits : A Kabit is like a Swayya except that it is still longer
and has like the Swayya, four lines rthyming together. The Kabits
are in praise of the Lord and of Spiritual life.

Shaster Nam Mala : The rosary of the names of war weapons;
this is a marvel of imaginative literary creation; all the several
thousand names of weaspons are in fact the names of God, one
might well add, the ‘destructive’ names of the Lord.

So far as speculative and theological philosophy is concerned,
it is the same in the Dasam Granth as in Guru Granth Sahib. The
concept of God has, however, been very specifically elaborated and
stressed by Guru Gobind Singh. He has used almost all the
attributive names of God mentioned in Guru Granth Sahib, and has,
in addition, himself coined many more. He has also used numerous
names of God of Persian and Sanskrit origin, which had not been
used in Guru Granth Sahib. The attribute of God as the militant
leader ‘Kharag-Riip’, ‘Kharag-Kesh’, and as the sword—QGod as
the sign of struggle and war—is a special contribution of Guru
Gobind Singh to the already mentioned attributes of God in Guru
Granth Sahib. So far as basic Sikh philosophy and spiritual theology
is concerned, the teachings of the Dasam Granth do not differ from
Guru Granth Sahib.

III
Works of Bhai Gurdas
Bhai Gurdas left us three works ‘Vdardn’, Kabits and Swayyas’,
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the ‘Varan’ of Bhai Gurdas are more popular.

Bhai Gurdas was ablood relation of the fifth Guru, Arjan Sahib,
who had just completed Guru Granth Shib before his martyrdom
in 1606. Bhai Gurdas died during the life of the sixth Guru,
Hargobind Sahib. The Sikh tradition has it that the actual work of
putting on paper the revealed Word of the first five Gurus from
original sources, under the dictation of Guru Arjan Sahib himself,
was done by Bhai Gurdas. As Bhai Gurdas went on taking dictation
day after day, it was natural that a sensitive, inspired poet-saint like
him should concurrently deeply understand the import of the sacred
Scripture as also he should himself react as a writer. When exactly
did that materialise we do not know in point of time but it is on
record that before his death Bhai Gurdas left behind him forty
‘Vardn’, thirty three ‘Sawayyas’ and four hundred forty one
‘Kabits’. His reaction to the revealed Word of the Guru not merely
betrayed his deep understanding of the philosphy, mysticism and
ethics as taught by the Gurus, but also proved a most thorough
elucidation, expostition, annotation and exemplification of the
cardinal doctrines of Sikhism. Many passing allusions to Hindu
and Muslim history, mythology and symbolism have been givenin
full details by Bhai Gurdas so that Bhai Gurdas's works constitute
the key to the treasury of the Sikh Scripture. The Sikh Gurus had
used up many references from Hindu and Muslim religions to bring
home their point of view to the common man, Hindu and Muslim
alike. The references to Hindu and Muslim traditions and beliefs
may and have led the unwary readers to identify Sikhism with
Puranic and Upnishadic Hinduism and later Sufism. The study of
the works of Bhai Gurdas along with the study of the Sacred
Scriptufes, therefore, becomes indispensible for correctly
understanding the import of these references and for guarding a
student of Sikh religion against at any wrong conclusions.



The Knowability of God

“God is Unknowable, Unapproachable, and Untathomable;
Only those canknow Him whom He chooses to reveal Himself.”
Guru Nanak Sahib!,

God cannot be apprehended by the physical senses nor can He
be understood by the intellect with the aid of its logical categories.
He is beyond senses and beyond understanding. To indicate the
incomprehensibility of Godhead the two words most frequently
used in the Sikh Scripture are ‘Agam’ beyond the reach of the mind;
and ‘Agochar’, beyond the reach of the sansas. The other words
frequently used are ‘Achint’, unthinkable ‘Agadh’ and ‘Agah’,
unfathomable; ‘Achchedh’, that which can not be penetrated; and
‘Akath’, ineffable; ‘Asajh’ ununderstandable.

The Guru views man 10 be a creation of the Supreme being;
therefore, by the very fact of man being a creation, man is debarred
from knowing the illimitable confines and contents of Godhead.
“The Created One can not know the full dimensions (mit) of the
Creator®.” The Creator is infinite, ‘Beant’ without end; ‘Upar
Apar’, beyond and still beyond; while the creation is finite and
limited, It the finite man is to comprehend the Infinite, either his
own understanding and his power of grasping shpuld become
infinite or Godhead may become finite, for the purpose of man's
comprehension of him. Since neither God is finite nor our
understanding is infinite, therefore, the apprehension of God with
the aid of finite intellectual categories of the finite physical senses
is an impossibility®.

God can not be known by the intellect or reason. It does not
mean that the Guru underestimates the worth or instrumentality of
reason. The knowledge of God is superational; it surpasses reason,
but does not contradict it. Our ‘purified’ intellect is the only source
through which we can recognize our finitude and long for the
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Infinite. Our intellect helps us in every phase of life and also helps
us to be one with the Supreme Being. In our darkness of ignorance
the only light that is there at our disposal is our intelligence and
power of reasoning. No doubt the reason in us is just like a little
flicker of light, which completely trusted will not lead us out of the
dark of ignorance; but this again is reason which will realize its own
capacity and limits andrealize that it can notlead us to the Ideal. The
Guru properly estimates the value of reason and at the same time
recognizes its limits. The help of intellect is to be taken as it goes.
“It is through intellect that the Lord can be worshiped and honour
canbe obtained. It is again the intellect by which the revealed Word
is read and understood. All other ways of unreason and irrationality
to realize God are the works of Shaitin to drive us away from God*.

Intellect does help us in our spiritual ascent but very little. “Our
intellectual categories, our methods of reasoning are entirely
dualistic; therefore, can not treat of the Being, who surpasses
duality”, thinks Watts®. The Self can know what is other than Itself
but cannot know its own Self. A hand can grasp what is other than
itself but can not grasp itself. The self can apprehend God if God is
other than the Self; subjective and objective categories do not exist
for God. He is the very essence of the Self. He is the pure Subject
without any object to oppose it. God's nature and dimensions can
not be known. “Only if He be the other, we can logically have any
knowlegde of Him, says Guru Arjan Sahib®.

God is the essence of the individual Self but at the same time
He is the ever-transcending Universal Self. He transcends very
High and His Highness transcends even our very conception of
transcendence. Man can know God only if he ascends as high as that
High one is. There is no one who can stand in any comparison to
God; God alone is as great as Himself; therefore, no one can know
God’. Philo expresses the above-mentioned truth in the words,”
One must first become God in order to comprehend God®. “Since
noone canreach the limits of the transcendence of Godhead, no one
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cantherefore, know God. He alone has perfect knowledge concerning
Himself, and he reveals the knowledge of His own self to those upon
whom He rains His Grace”, says Guru Nanak Sahib’.

The knowledge of God is possible only if God chooses to reveal
Himself to achosen one. “God shows Himself to that one whom He
likes, says Guru Arjan Sahib!°. God can be seen by his ownlight just
as the sun can be seen by the light of the sun. It is the ‘Mehr’, or
‘Nadar’ (Grace of God) that Hereveals Himself to man to uplift him
tothe highest status!'. Intellect alone unaided by grace and revelation
can not lead man to the Highest Reality. ““The deepest discoveries
and the highest achievments of the unaided intellect need to be
supplemented by truths which can only come to us through special
revelations,” writes Flint Lony'2.

The revelation of God leads to ‘Anubhava’?, the inner spiritual
experience, and ‘Dib Drishti’%, the divine or the highest religious
insight'®>, This vision of God does not look beyond itself for
meaning. It does not appeal to external standards of logic and
metaphysics. It is its own cause and its own explanation. It is
Sovereign in its own right and carries its own credentials. It is
self-established, self-evidencing or self-luminous. It is beyond the
bounds of proofs and encompasses completeness. It is pure
comprehension truth-filled and truth-bearing. Tohave ‘Dib Drishti’
is to know and see in one's Self the Being of all Beings, the Ground
and the Abyss. The Divine vision does not argue or explain, but it
Knows and Is.

“Anubhava is not the immediacy of an un-interpreted sensation,
where the existence and the content of what is apprehended are not
separate. This immediacy is higher and not lower than mediative
retlective knowledge. It has kinship with artistic insight rather than
animal perception,” writes Radha Krishnan'®. Dradley also thinks
that distinction should be made between immediacy that appears at
the sub-intellectual level, before that appears at the super-intellectual
level where intellectual analysis can not reach. Socrates preferred
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to rest his case not on inductive evidence from observed facts but
on arguments based on intutition. Aristotle's nous represent the
intuitive apprehension of the first principle, which all reasoning
assumes to start with. For Spinoza instinctive knowledge is said to
consist not on being convinced by reason but is an immediate union
with the thing itself. Pascal says that the heart has reason which
reason Knows not.

The divine vision, or the knowledge of God by being in God is
not only the activity of the intellect only but the yearning of the
whole being of man, which also includes his ethical and aesthetic
nature. “The religious consciousness is not reducible either to
ethical, aesthetical or intellectual activity or the sum of these. It is
an autonomous form of spiritual life which while it includes these
clements yet transcends them. The object of religion is neither the
true, nor the good, nor the beautiful nor a mere unity of these, but
God, the Universal Consciousness, whichincludes these values and
yet transcends them,” writes Radha Krishnan!”.

‘Anubhav Parkash’, the light of direct vision, is knowledge by
identity. There is no difference between the knower, the known and
the process of knowledge but all is one comprehensive whole, a
unity, atotality. The knowledge of God rises form the fusion of the
individual mind with the universal mind. It is Knowledge by being,
not by senses or by symbols. It is the awareness of the truth of things
by identity. It transforms our whole life and yields the presence of
a Divine Presence. As such awareness can not be differentiated into
the subject-object states, it is an integral undivided consciousness
in which not merely this or that side of man's consciousness but his
whole being seems to find itself. It is a condition of consciousncess,
in which the foolings are fused, ideas melt into one another,
boundaries are broken and ordinary distinctions are transcended.
Past, present and future fade away in a sense of timeless being.
Spiritual pure consciousness and Being are not different. All being -
is pure consciousness and all pure consciousness is being. Thought
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and reality coalesce and an active merging of subject and object
results. Life grows conscious of its own incredible depths. In this
fullness-aware lite, the distinction between the Knower and the
Known disappears.

This knowledge by being or by identity is not knowledge in the
proper sense of the term. Knowledge in the usual sense of the term
assumes the distinction between the Knower and the Known. But
there is no such distinction in the Knowledge of God. It is more or
less awareness or consciousness of the Supreme rather than the
Knowledge of Him.

The ‘Brahm Gyanf’, the God-conscious, is one with God. The
Knower becomes one with the object known. *“The Knower of God
is himself God"*. The ‘Brahm Gyani’ is the Unmanifest ‘Nirdkar’
and the Manifest ‘Akar’. The Knower is one with the object known,
therefore, he inherits all the qualities of the known. God is all
Knowledge. He knows Himself and His Creation and therefore he,
who is one with God, knows Himself, and all that is there in the
Cosmos. He knows that by knowing which all else is known. He
becomes ‘Samdarshi’® the seer of the happenings in all directions.
He becomes ‘Trikal Darsh?’, the knower of the past, the present and
the future.

Those who realize God, and are with Him, are not prone to
make loud declarations about God. “Those who realize God, thay
want to hide the fact”, says Guru Arjan Sahib®. “He who knows the
Tao is reluctant to speak of it”, says Lao Tze.

Those who have the vision of God, do not want to describe their
knowledge. If ever they try to put their vision into words, they find
that speech fails them to describe what they have seen. They are
silent like the dumb who have tasted something sweet, but cannot
express that feeling in articulate sounds. When a man comes near
God, he is in a way transported out of himself. When he returns unto
himself, he is unable to express the feelings of his contact with God.
“A wonder of wonders! My face is flushed with joy. O Nanak, the
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saint is lost in the bliss like a dumb person, who can only smile after
having tasted the sweet” says Guru Arjan Sahib?!. Tagore expresses
the same idea in the words: “I put my tales of you into lasting songs.
The secret gushes out of my heart. They come and ask me, “Tell us
all your meanings.” I know not how to answer them. I say, “Ah! who
knows that they mean!22.”

Brahm Gyan or spiritual knowledge can not be communicated.
It is ‘Akath’, unutterable. It transcends the logical categories and
can not be expressed in words and symbols. “The vision of the
infinite may be all the more clearer and more real because of its
untranslatableness and ideality than anything else that can be
afterwards described, set in order, and communicated through the
medium of figurative speech. Is there nothing knowable which is at
the same time incommunicable, a second time through the vehicle
of language ? In reference to the ultimate knowledge there may not
only be a time to speak and to keep silence, but there may also be
implicit evidence of the most indubitable kind, which can not
afterwards be made explicit by any possibility, writes Thomas
Hill?*. “The deeper and more spiritual an experience is, the more
readily does it dispense with signs and symbols. The glory of
spiritual life is inexpressible and beyond the reach of speech and
mind. Itis the greatunfathomable mystry, and words are treacherous,
writes Radha Krishnan®.It does not mean that in spiritual communion
man comprehends God totally or knows him completely; but, man
touches only phase of His being and can only say that He is
Unknowable or in spiritual communion unknowableness of God in
known while He essentially remains Unknowable. “The source and
the ground of revelation can not be revealed; the ground of
knowledge can not be known?.” “We may know God but there is
always a something still more that seems unknown and remains
unspoken. A profound impression of the majesty of God still
remains with the devotee who is certain that we can never reach the
divine level of glory. Some of the seers of Upnishads, St. Theresa,
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John of the Cross, represent this type®.

The Guru is conscious of God's Immanence in the whole of
creation and gives Him all the possible attributive and qualitative
names to bring home to the layman the Guru's experience of being
in God. This consciousness of God can be expressed is two ways:
via eminita and via negatia. The Guru is conscious of God as
manifesting Himself in the world of things and objects. The
immanence of God does not represent His whole being. God is
much more than He is in this world. The Being of Godhead which
transcends the universes also transcends all empirical
differentiations. It is beyond all likness to the things of the world.
Even the most glorious things in the world have nothing in common
with His Supreme Majesty and therefore nolikeness canbe asserted
and when speaking about Godhead one employs only negative,
excluding assertions. No positive assertion about the total Being of
God is possible. Whatever possible attribute is there, must be
simply denied of Absolute Godhead. The Guru has used every
possible negative epithet to emphasise the transcendental being of
Godhead. Philo also holds the same idea as the Guru about the
knowability of God as is clear from the following quotation:

“Who can venture to affirm of Him, who is the cause of all
things either that He is a body or that He is incorproreal or that he
had such distinctive qualities; on that He has no such qualities 7 Or
who, in short, can venture to affirm anything positively about His
essence, or His character, or His constitution or His movements ?
But He alone can utter a positive assertion respecting Himself since
He alone has an accurate knowledge of His own nature, without the
possibility of mistake.

“Are not those men then simple who speculate on the essence
of God ? For how can they, who are ignorant of the nature of the
essence of their own soul, have any accurate knowledge of the soul
of the Universe ? For the soul of the Universe, according to our
defintion, is God.
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“God can be known from His own light alone?”.”

To sum up, God can not be known by the intellect because
intellectual categories can work when there is the duality between
the subject and the object, but there is no such difference withregard
to the knowledge of God. The Self within becomes one with the Self
without. This is not knowledge but being or identity. It is an
awareness or consciousness of the Supreme and can not be termed
as man's knowledge of Him. This awareness of God comes through
spiritual religious experience, which depends upon Grace of God.
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The unity of Godhead

“The one is the Unformed and all Forms;

He is full of qualities, and beyond all qualities.

He remains One in Himself and in the multiple creation,

God created the world of forms, and

He interrelates all forms with one thread (law or order)!.”

—GQGuru Arjan Sahib.

“The one is the Manifest, the Unmanifest,

and the Divine darkness (beyond the Manifest and the
Unmanifest).

The One is present in the beginning,

in the middle, and in the end,

O Man realize the truth of the Oneness of God®.

—Guru Arjan Sahib

The Guru believe in the Absolute Unity of Godhead, in God's
transcendental Unity, as well as in His manifestational Unity. The
Unity of Godhead may and does express itself in the multiplicity of
existence; still, there is the pre-existent unity, whole, complete, full
and unconditioned. God is ‘Ek’, One, and ‘Anek’, many>. The One,
while manifesting Himself as the many, does not lose His oneness
but essentially and substantially or existentially remains One. He is
One in His being and One in His activity. The many are the
manifestations (rather the creations of the One; and thus the One,
however, ever remains the One in His transcendence as well as in
His immanence. He is the transcendent One, the immanent One and
the transcendent-immanent One and also the One beyond both
transcendence and immanence in the super-Unity of His Being.
That One is ‘Nirakdr’, the unformed One; He is the ‘Akdr’, the
form; Heis ‘Nirgun’ ,without qualities, and ‘Sargun’, with qualities;
‘Nirantar’, within all; ‘Nirlep’, beyond all taint or ties of ‘Maya’;
‘Gupat’,invisible, unmanifest; ‘Pargat’, visible, manifest; ‘Nerei’,



GOD N SIKHISM 33

near in His omnipresence; ‘Dur’ far away in His transcendence.

The Holy Sikh Scripture begins with the figure one (9),
standing for the mathematical unity, prefixed to the monosyllable
‘Ony’. The sound ‘Om’ in the Hindu scriptures indicates the Unity
of the manifest Godhead. This unity is the unity of all the created
Trinties like Brahma, Vishnu and Mehesh; Sativa, Rajas, Tamas;
walking life, dream-life and dreamless sleep. Though the term ‘Om’
used in the Sikh Scripture seems to be the same, by prefixing the
figure one () to it, its content becomes much different. ‘Ek Onkar’
in the Sikh Scripture does not mean that the Absolute is a unity of
any trinity; but that it is essentially and completely one, unity of
content, quality, quantity and operation. Heis one in His Being; one
in His ‘Shabad’, Word or Logos; one in His ‘Hukam’ order or fiat;
one in His ‘Raza’ or Will and one in His existence or ‘Sat’.

God is the mathematical unity or one () viewed in relation to
His creation; but in Himself and beyond His relationship to the
creation, there is the Super-Unity of Godhead which transcends the
mathematical unity or oneness. Beyond the unity of One is the unity
of ‘Sunn’*(Sunya); from the ‘Sunn’ emerges the One’. This ‘Sunn’
is both the non-mathematical infinite and the mathematical
nothingness®. ‘Sunn’ as used by Guru Nanak Sahib. should not be
understood to mean nothing in the sense of {no-thing) . To the Guru
‘Sunn’ is the unutterable, inscrutable mystery, the Divine ‘darkness’,
which is God Himself. God, as He is absolutely in Himself, beyond
all duality, neither one nor many, nor both one and many, nor
neither one nor many, and yet, with equal reality and truth, all these.

The Unity of ‘Sunn’ may be termed as the unity of the infinite
zero in the Western philosophical terminology. When this zero
expands it comes to be known as, and becames one. The
Transcendental unity becomes one, pervades immanently in one
and all subsequent figures. The unity of ‘Sunn’ is beyond human
understanding, conception and imagination. The highest unity that
man is capable of conceiving is the mathmetical unity of One;
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therefore; God is time and again declared as one in Guru Granth
Sahib and in the other Sikh spiritual writings. The term one is used
as synonymous with Godhead®.

“The one is not the wealthiest or the poorest of all numbers, but
the plenitude of all and the source of all, says Plotinus. He calls the
figure one as the negation of all the numbers. “For Plotinus the one
is the source from which unity and plurality proceeds; it is the
transcendence of separability rather than a negation of plurality®.”
‘When the Guru calls God “one”, he intends thereby only to exclude
the notion of disruptibility or differentiability. The difference
between the unity of ‘Sunn’ of the infinite zero, and the one or ‘Ik’,
is not essential and does not substantially exist but is only a
difference of spiritual, creative levels.

Godhead is the transcendental unity and the immanental unity’®.
There is multiplicity and diversity in the universe; Godhead is
conceived as the unity which holds together the multiplicity!’.

Godis the all pervading soul of the universe; this is only another
way of stating the truth that multiplicity in the universe is held
together and energised by the Supreme Unity'2, “Unity in
diversity—an aesthetic principle—should be utilized to gain both
logical and aesthetic strength for the traditional theistic view, says
Watts'?, The unity of Godhead is the unity beyond the multiplicity
and in the multiplicity. The primal unity, when it takes the form of
becoming, He, in so doing becomes one and many, behind the many
there being the living unity of the One. “Godhead is the unity in the
multiplicity because of the multiplicity and beyond the multiplicity.”
Says Prof. Dr. Miss Betty Heimann'*.

God is the Supreme Reality, and no second reality stands
against Him on an equal footing imposing any limitation upon his
being!®. He is one without a second. All created things have
opposities by which they are conditioned and limited. All creatures
are of a mutually exclusive character in relation to each other; for
this is not that, I am not Thou, light is not darkness, red is not blue.
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Thus in apeculiar sense God is all-inclusive, for had there been any
other than Him, it would have implied limitation of Him and He
would not be Infinite. “If the Unity of God is truly all-inclusive and
non-dual, it must include diversity and distinction, as well as
oneess, otherwise the principle of diversity will stand over against
God, as something opposite to and outside Him!®.

St. Thomas fails to see that God can include the many and even
be many as well as one, because he regarded multiplicity and
diversity of Being as a privation and not a perfection of Being. He
sees diversity as the subjection of Unity to division and
distintegration. Particular things—men, trees, stones—are particular
or they lack the fullness of Being and express only a fragment of
Being. But this is wholly a negative idea of particularity. He does
notrealise that the particular is a great and positive good, that God's
expression of Himselfin particular things neither adds to His Being,
nor disintegrates Him. According to the Guru. the splendour of the
Divine Unity is expressed in the splendour of the Divine variety!”.
To say that God is non-dual is only another way of saying that He
is free absolutely; God is free to be One, not bound to be One. He
is free to include diversity in His Unity, free to other Himself. “He
others Himself in nature and is pleased in the process”, says Guru
Nanak Sahib'*.

God's othering of Himself in the creation is not Mdyd or an
illusion. “He truly is and His creation has also real existence'?, says
Guru Arjan Sahib. The multiplicity is as real as the unity since the
creature is one with God in the very act of being other than God.
“Thou hast created the universe from Thy own self. It is Thy playful
desire to see Thyself in the order than Thyself*", says Guru Nanak
Sahib. It is God's ‘Hukam’,*! or the Fiat of His Will whereby the
individuals own their individuality and are occupied in their
individual actions and reactions. Thus we discover the unity of
ourselves with God through the very realization that we are
ourselves and not God. The multiplicity of objects is amanifestational
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phase of God's creative activity; but behind and beyond the
multiplicity is God Himself, the One, the Absolute, the Self-
existent, and the Self-Identical.

The Guru belives God to be the ultimate ground of all existence,
orinthe words of Spinoza, the ultimate substance, yet the multiplicity
of His creation is believed to be equally real. The mystic sees God
“as all in all”, but to him individual things are not lost, nor
obliterated in the unity of Godhead, but transfigured, only seen as
more pertectly and uniquely themselves, and not God. The Guru
believes in the One Reality, the noumena behind all phenomena of
multiplicity; the phenomena being the manifestation (or rather
creation) of the noumena, is as really exsiting as the noumena. The
One God expresses Himself as the plurality and yet remains the
unity just as an individual expresses himself in a variety of acts and
yet remains one. In the Sikh Scripture the Unity of Godhead is not
stressed at the cost of multiplicity, but the many are stressed to be
only manifestions (creations) of the One.

The metaphor most commonly used in Guru Granth S3hib to
intergrate unity and plurality is of the sun and its rays, water and its
waves, fire and its flames, dust and dust particles, music and tunes?.
The rays, the waves, the flames and the tunes are nothing more than
the manifestation of their respective sources. In the same way
created and manifested plurality and multiplicity has noindependent
existence but is only in Willed, Ordered manifestation of the One
source. Thus the essential unity of Godhead as well as Its
manifestational unity are affirmed by the Guru.
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p-1215.
(«) Thou art one, Thou art many, Thou art many, yet one.”
—Guru Gobind Singh, Jap Sahib.
(b) “The multiplicity cames up from the One, while the One still remains
One.”
—Guru Arjan Sahib, p.289.
“From beyond and still beyond (Aprampar) God is His phase of ‘Sunn’
exists.”
“The one God is the creation of God Himself.”
—Guru Nanak Sahib Ksa-Di-Vir.
“Inthe beginning there was indescribable darkness: there was no earthor
heaven, naught but God's unequalled being.”
—Guru Nanak Sahib, p.1035.
“The whole world of forms was in the heart of One Mind.
—Guru Gobind Singh, Chaupa'i..
“My Lord is One and only One.”—Guru Nanak Sahib p.420.
W. R. Inge, The Philosophy of Plotinus, p.108.
“Ekankar” The One Absolute in One is Himself. One in the world of
extension and One is His transcendence; One in the appearance, One in
His Own perfection, and One in the support of all beings.” —Guru Nanak
Sahib. p.821.
“The one Spirit pervades every heart. The Lord is One, and is the One Soul
energising all living beings. The One manifests in many. "—Guru Arjan
Sahib, p.1325.
“Thou manifested Thyself by employing Thy varied energies: Thou art
One, Thou art One.”—Guru Nanak Sahib, p.144.
Hartshorne and Reese, Philosophers Speak of God, p.324.
Quoted by Dr. Mohan Singh.
(a) “He alone is as great as He is” —Guru Nanak Sahib.
(b) “God alone is, there is no second. The One invests everywhere.”
—Guru Nanak Sahib, p.930.
Hartshorne and Reese, Philosophers Speak of God, p.327.
“The One creates the many and is pleased in the creative process of
maniness."—Guru Arjan Sahib, p.1202.
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Asi-di-vir.
Guru Arjan Sahib, p.284, also p.254, 295, 1077.
Asi-di-var.
“By His Hukam are the creatures born,
By His Hukam they receive honour,
By His Hukam is one good and the other, bad.
By His Hukam we receive happiness or sufferings.
By His Hukam some are forgiven,
while others are involved in the even moving circle of sin and error.
Every One is in the ambit of His ‘Hukam’;
None is independent of it.”—Guru Nanak Sahib, Japji Sahib.
“Just as millions of flames arise from the fire, they appear separate yet will
amalgamate in fire;
Just as millions of dust particles arise from dust, and will be reabsorbed
in dust;
Just as many are the tunes of music;
Just as waves of water are one with water;
In the same way,
From the One Transcendent, the many arise and will be absorbed in the
One.”
—Guru Gobind Singh ji, Akal Ustati.



The Creativity of God

“The Lord is the Doer, the Director and the Ultimate Authority;
whatsoever He Wills that alone will come to be.” In one instant
(Khin/Kshana) the Lord creates all and determines its destruction;
there is no limit to His creative and destructive activity.

By His Fiat the earth abides without any support; by His Fiat
things appear and disappear.

His Fiat distributes high work and low work: it is His Fiat or
Will that makes the plurality of form and colour to prevail.

The Lord creates things, inspects them and enjoyes His glory,
His majesty and His biggness.

Says Nanak, my Lord is found to abide in all created things.”

—Guru Arjan Sahib'.

God creates the whole cosmos by an act of ‘Divine Hukam’ (An
Arabic word meaning will, fiat or order). The one Divine act of
creative willing involves andincludes init, from the very beginning,
the coming up of the show, the continuous sustenance of it, the
guidance of its destinies and the end of it. God does not only create
the universe but also sustains it by constantly giving it being?. If
God were to withdraw His being trom the universe, the whole show
will collapse into nothingness. God the Creator, not only creates
and sustains, He, as the ever present Guru, guides the whole
universe to its proper destiny. The creator is thus the first, the final
and the eversustaining cause of the world. In the Sikh Scriptures,
God. the creater is named ‘Kartd’, ‘Kartdr’, ‘Karan-Kdran’,
‘Sirand?’, ‘Sirjanhdr’, ‘Usaranwald’, ‘Khdliq’.

God creates the world and, together with it time and space come
intoexistence. As time and space are the conditions or categories of
manifestation and God, as the Creator, is beyond and outside time
and space. He becomes Infinite and Eternal. God is before space-
time, after space-time and, also, in space-time. God as beyond
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space-time is named as ‘Adesh’ and ‘Akal’; while God in space-time
is namedas ‘Sarbatr Desh’ and ‘Sarbatr Kal’, Although God is also
in space-time, He is not conditioned by them and is not the product
of them, while all else is the product of ‘Kd! 3. The word ‘Kdl’ used
by the Guru stands both for space and time; space is the static
background against or in which the dynamic time moves. Time is
horizontal extension and space is vertical extension. According to
the Guru not only the whole universe but also the Gods of the Hindu
trinity are the products of ‘Kal’, The Guru and St. Thomas are in
pertfect agreement with regard to the creation of the world and of
space-time. “St. Thomas writes, “God brought into being both the
creatures and the time together. The preservation of things by God
does not take place by some new action, but by a prolongation of
that act by which He gives existence, and this action is without
change or time.” There are two notions in the Thomist doctrine of
creation: the first, that creation is a divine act which operates upon
a creature not only at the moment when it comes into being but
every moment of its existence; the second, that creation does not
itselftake place in time, since time is one of the attributes of creation
and the created world*.

‘Kal’ or time and space cause all things to be tinite and limited
in their respective spheres and subjects them to cause and effect.
The Creator, being Infinite and Eternal, is beyond cause. He
Himselfis His own cause or is Self-caused, ‘Saibhang’ ‘Syambhav’.

God, as the Creator, is the Intergrated whole, the Totality, the
One, the Unity. Unless God is the Whole, the One, the Unity, the
order, the intelligent planning, and the working of teleology are not
possible in this world, ““The unity of God may be inferred from the
creation of the universe, because it is a coherent and uniform work,
from first to last; and also because it depends upon one God, as the
body upon its soul. The Universe has been so created, thaty(God may
be everywhere present therein, keep the whole and every part of it
under His direction, and thus maintain it in perpetual unity, which
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is to preserve it”, says Swedenborg>.

The working of teleology is there even to the minutest particles
of dust. “Even if God creates worms inside the stones, He stores
food for them, in the stones, before their very birth”, Says Guru
Arjan Sahib®. The order, the purpose, the teleology can not be there
it the world is the result of the action and reaction of physical forces
or is the result of any multifarious agencies or tendencies. The
perfect order and the perfect planning point to the unity and wisdom
of the Creator. God, the Creator, is thus supreme in unity and
supreme in wisdom.

God not only creates the world but also sustains it by always
giving it being. As Being, He is always immanent in the universe,
and is fully aware of the needs and necessities of each and every
individual. God, the Creator Knows all; theretore, He is supreme in
Knowledge and consciousness. Whatever knowledge or
CONSCciousness we possess, it is because we partake in the being of
God’. God gives Knowledge, Consciousness, Wisdom and all that
we have, just out of compassion, love and mercy for His creatures.
He has no aim or purpose in giving all this to his creatures; He gives
without regard to the so-called merits or demerits of the creatures;
and enjoys His own infinite compassionate giving and forgiving.
God does not only give and sustain, but as the Guru, directs the
destinies of the world and of the individual souls in it. God as the
inseated Controller (Antarjami) directs the individuals from within
and as the Guru from without. We can take advaantage of the omni
presence and omnipotence of God if we like ourselves tobe directed
by His will (Raza). This is possible only if we constantly remember
Him through His glories, surrender to Him and love Him. Nearness
of God and assimilation of His qualities finally leads to a sense of
communion and union with Him. Thus God, the Creator, becomes
the one object of universal love, worship and adoration.

God is the Creator only in relation to the world, while in
Himself, He is the ever-transcendent Absolute. The creator and the
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absolute are two phases of the One and the same Supreme Being.
Bordyeau thinks otherwise: “It is unthinkable that there should be
movement in the Absolute, creating an order of being external to it.
In the Absolute nothing can be thought of positively. It admits of
negative characteristics only. If the Absolute of negative theology
is identified with Creator of positive theology, the world proves to
be accidental, unnecessary, insignificant, having no relation with
the inner Deity, therefore, in the last resort, meaningless. Creature
has meaning and dignity only if the creation of the world is
understood as the realization of the Divine Trinity in the inner life
of the Absolute®. The Guru does not believe in any trinity in the esse
or the essential being of the Absolute; therefore, there is no question
of any realization. The Absolute in relation to the world is its
Creator, while in Himself there is no change or movement. Change
and movement is possible, only in the world of space, time and
cause. There can not by any change or movement in the Absolute,
as the Absolute is beyond space, time and cause. Change and
movement exist at the creational level, and not within the esse of the
Absolute Being. For the Guru, God the Absolute and God, the
Creator, are one. Philosophers may say that God, the Absolute, and
God, the Creator, are different, but Self-realized and God-realized
Guru feels them and sees them as one. The same idea, as that of
Guru Nanak Sahib, is also found in the writing of Swedenborg: that
the true conception of God is not attainable without revelation or,
what is the same thing, without God-realization or without
communion with God in ‘Sunn’ ‘Samddh’ (Stinya, Samﬁdh}'). “A
conception of God, and consequent acknowledgement of Him, are
not attainable without a revelation; and a conception of the Lord,
and a consequent acknowledgement that in him dwelleth all the
fulness of the Godhead bodily is not attainable, except from the
Word. For, by the help of the revelation which has been given, aman
can approach God, and receive influx, and so from natural become
spiritual............... The natural man can not perceive anything
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concerning God, but only something concerning the world and
apply this to himself............... ‘Who can not see that conceptions of
God are only mirrors wherein to see God, and that those who have
no knowledge of God, do not see Him, as it were, in a mirror with
its front turned towards them, but with the back towards them.
Belief in God enters into aman by a prior way, that is, from the soul
into the higher parts of the understanding®.

God created the world at no time. The creation of the world does
not imply that the universe was created at a definite time, for time
is the condition only of finite existents. Thus the act by which God
creates the universe does not occur in time, for time itself is an
attribute of that which is created. *“There was no hour, no day, no
season, no month, when the world was created”, Says Guru Nanak
Sahib®.

The very idea of the creation of the universe implies the
question: Why was the universe created ? The Guru does not
attribute any purpose or motive to God for the creation of the
universe, but rather says that the universe is the result of His Lila
orplay'!. A second word for play used by the Guru as well as by the
saints included in Guru Granth Sahib, is Bdji a persian word which
means a miraculous play or a child's play, in both cases signifying
purposelessness. In the one case, the play spontaneously breeds in
the onlooker a sense of wonder at the beauty and sublimity of the
play itself rises out of the plenitude of the glory and power of the
Lord; and in the other case, the play arised out of the excess of
creativity and breeds in the onlookers as well as in the player a sense
of inseated joy. A third word ‘Khel’; has also been used in Guru
Granth Sahib to emphasise only the empirical character of the play
and to stress the basic transcendence of Godhead. Guru Gobind
Singh has said that even though the Lord enacts the play repeatedly,
He remains ‘A-khel’, without being a player Himself. His actual
words are: “He plays repeatedly at the manifestation of plurality and
multiplicity, Himself uninvolved in the play, and at the end of each
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play, as if returns to His unity!2

Creatively does not belong to the essential being of God; thus,
the universe can not be an emanation, an Off-shoot or an inevitable
manifestation of the Being of God. The world being a play of God,
depends on the playful activity of God whether He sets the ball
rolling or not. He does not achieve any purpose by creating, as He
is perfect without the creation and the whole show does not add to
or substract from, divide or multiply the perfection and wholeness
of His being. Thus the Universe can not be said to have emanated
from God, nor is the world an inevitable evolutionary development
of the essential being of God.

"The cosmos (Akdr) is there not by asortof emanation, butis the
etfect of the excercise of God's Will or Fiat (Hukam, an Arabic word
which means Order or will). Godin Himselfis the over-transcending
‘Sunn’. By the act of Divine Will, from the Transcendental ‘Sunn’,
God creates the second orempirical ‘Sunn’, which contains potencies
or potentialities of all that is there by way of visible and invisible
universes. The potencies and potentialities of the world must be
somewhere; it can not but be in the Primordial Mind. From the
Primordial Mind or the empirical ‘Sunn’ was produced by His Will
the whole cosmos with its multiplicity and variety, its earth and
heaven, and all that they contain.

The willing of God is referrred as his “Shakti’ or * aya’, the
power of God or the agency by which He creates. The Guru does not
agree with the Vedantists that Mdyd is an external unreality, which
is the basic of all ignorance and all illusion. For the Guru, the world
is not an illusion but really existing, actuality created by the sheer
willing of God. Shakti or Madya again, is not an external reality but
only a creation of the Lord, which further appears as ‘Prikriti’ with
its three Gunas, the essential characteristic of the ‘Gunas’ being to
multiply, differentiate, divide and enclose. The world of multiplicity,
thus, owes its existence to the threc ‘Gunas’. When God others
Himself in creation by the excercise of His Divine creative will,
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then the objectivity of the one, the other, the objective reality that
is “Jiva’ and ‘Prakriti’, and ‘Mdya’ all appear ‘Mayd@ objectively
considered, breeds ‘Prakriti’ with its three ‘Gunds’, while,
subjectively considered. it issues in the sense of individuality in
man, and keeps man bound in the awareness of his separate
individuality, or ‘Haumain’ (I-ness). ‘Maya’ is prior to ‘Haumain’
and ‘Prakriti’, but this priority is not in any temporal, special or
causal sense of the term, but only in the logical sense.

The Divine Will can notbe separated from the Divine Being but
is only God's ‘Utterance’ (Shabad) of Himself. The world is rooted
in God and the process of the world itself is a medium of His
personal action. God's Shabad is the principle of creative expression
in the ground of Being Itself. Shabad (Shabada) literally means
idea, sound, word. In the Sikh Scripture the word ‘Shabad’ is used
to cover all the three, being more or less the same as the Greek word
‘Logos’. The ‘Shabad’® is the Source, the Ground from which
everything emerges and to which everything returns. God as the
‘Shabad’ is the being of creative Willing or willed creation. The
trait of creative Willing is not something added to the Divine Life,
it is the Divine Life itself, ‘Shabad’ is the medium of creation, of
‘Hukam’, which mediates between the silent mystery of the abyss
and the fulness of concrete individualised life; the individual
creatures are inter-related and at the same time related to the
Creator. This type of creation as contrasted with the process of
emanation, as elaborated in Neo-Plantonism, points to the freedom
of the Creator; He is free to manifest Himself and free to be His own
essential Being. Creation by the ‘Shabad’ implies that creationis an
ever-complete Spiritual act, and not a progressive mechanical,
automatic process.

God in His creative willing, is not conditioned or limited by
anything outside Himself. Unlike the human will which is
conditioned and limited by the purpose and the material available
to it, God has no purpose and He is not to work with any given
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material, and thus He is not conditioned by anything external to
Himself for creating. His creation is one with His Will, for God, the
Creator, is the ground of what He knows and what He Wills. It
means God willed the creation to be and it came into existence.
‘Kitd Pasau Eko Kavau Tis TEHoE Lakh Daryau’*: From the single
word (Wish, Will, Order) as if flowed out a million (countless)
streams, rivers and oceans.” Dr. Sher Singh writes, “Sudden
creation of the world is a misinterpretation of these lines. ‘Pasdu’
does not mean sudden creation. ‘Pasau’ is from Pasara: to expand,
to spread out or toevolve. ‘Kavau’ means word but it does not mean
an order for the sudden creation of the world'>. Dr. Sher Singh has
distorted the obvious meanings of these lines to suit his own
peculiar theory. There are other lines in Guru Granth Sahib, which
support the view that God willed the world and it came to be. God
willed into appearance the total outspread with all its time-space-
cause pattern-process by one single, total complete Word'®.
Transcendentally, the creation of all things takes place instantly.
Time is a relative term; time does not have external existence, but
comes up with the creation, and does not apply to the Timeless. God
is beyond time; therfore, His creation in time has no meaning. There
is no gap between God's creative willing and the actual appearence
of the universe. God did not create the universe by stages, but the
universe is a complete processive patterned show before Him from
the beginning to the end. The development of the world through
stages, exists only for the finite human beings, limited by the
categories of time, space and cause. The whole process of creation
to destruction is all one. But the whole process unfolds itselfin time
to the creatures and thus for us, finite beings, limited by space, time
and cause, the world appears to be the result of gradual development
and dissolution through time. When, however, the Guru views
creation from the finite, limited point of view, he is found to talk in
logical terms of emergent evolution. “From the True One issued
‘Pawan’ (pushing, moving force); from ‘Pawan’ were produced
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waters (Jal: waters of confined but turbulent energy); from the
waters, the triple universe came or was formed. All lights that
appear are really the One Light of His being!’.” The two standpoints
are not contradictory, but two ditferent angles of looking at the one
and the same creative activity of God.

The conception of the creation of the universe by the Divine
Will, just out of and for play and of the Universe being the ‘Shabad’
of God, signify the external dependence of the Universe upon God.
The play, the will, the word can not exist independently from the
Player the Willer and the Worder. The Universe is dependent on
God, while God is not dependent on the Universe because He is free
to play, to will and to utter. God does not create the world from
something external to Himself nor out of anything from within
Himself, unlike the spider which weaves the web with the thread
which it produces from within itself. Yet, God may be said in a way
to be present within and without every bit of His creation'®.God is
the lite of the Universe, is its informing and vitalizing principle. The
most important word used in this connection by the Guru is for
‘Jag—J;\Jan’ for God; “God”, says Nanak, “is the life and spirit of the
passing show” called ‘Jagat’. God is also the ‘pran-Adhdr’, the
Source Basis, Support of Prdna, the life-breath of all beings in the
Universe. God does not only create the world but remains its
ever-sustaining ground. The universe and everything in it exists
from moment (0 moment because God perpectually inspirits it. “As
it depends on the Will of God that He produces things into beings,
soitdepends on His Will that he preserves them in being for he does
not preserve them in any other way than by other way than by
always giving them being, writes E. L.. Mascal'?.

To sum up, God in relation to the universe is its Creator who
does not only create but also sustains, guides and prescribes and
achievesits end. All thisis done by God by the one act of His playful
Creative Will.
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“0. Lord, the giver of life and the preserver of it; Thou preservest us at
every moment of our life because we are Thy children, we are wholly
dependent on Thee for our very existence.”

—Guru Arjan Sahib, p.674.

“Itisthe ‘Kal’ (time and space), which results inthe emergence of Brahma
Shiv, Vishnu. God has made the whole Cosmos, the playful show (Tamasha),
as the product of ‘Kal’.—Guru Gobind Singh, Chaupai.

E. L. Mascall Christian Theology and Natural Science, p.135.

Emanuel Swedenborg The True Christian Religion, p. 6.

Guru Arjan Sahib, p.495.

“Benevolence and goodness, power and wisdom originally all these
attributes are of that hollowed Majesty and for us men they are merely
borrowed.” J. W. Sweetman, Islam & Christian Theology, p.99.
Hartshorne and Reese Philosophers Speak of God, p.290

Swedenberg, The True Chrisitan Religion, p. 10.

Guru Nanak Sahib, Japji, p.4.

(a) “He brought forth creation to reveal his power...not as though there
was any necessity or need for the creation.” Al Ghazzali, Philiosophers
Speak of God. —Hartshorine & Reese, p.107.

(b) Thou hast created all things, and for Thy pleasure they are and were
created.” C. L. Lewis, The Problem of Pain, p.36.

Guru Gobind Singh Jap.

“In the beginning was the Word and the Word was with God, and God was
the Word. In Him was the life and the life was the light of men, (I, One,
Four) (the Bible).

Swedenborg comments: By the word is meant the Lord as to the Divine
Truth, inwhichalone there is life and light. For this reasonthe Wordwhich
isfromthe Lord andwhich is the Lord, is called a fountain of living waters;
a well of salvation.” Swedenborg.—The True Christian Religion, p.232.
Guru Nanak Sahib Japji p.3.
Dr. Sher Singh, Sikh Philosophy, p.141.

“All forms and names appear at His bidding; what the bidding, the order,
the wish-will is, can not be stated by any created being.

“Allthe Jivas or the living creatures, visible or invisible, come to be at His
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bidding. It is His bidding that gives bigness, greatness and its opposite to
existents. It is the his bidding again that makes some high, some low. It is
at His bidding, once again, that some experience painandothers experience
pleausre. Verily by His Will some are forgiven and some are made towhirl
on the wheel of birth and death ever and for ever.”—Guru Nanak Sahib,
Japji p.2.

17.  Swdenborg The True Christian Religion p. 16.

18.  Guru Nanak Sahib, p.663.

19. E. L. Mascal, Christian Theology and Natrual Science,. p.134.




The Immanence of God

“In one human from Thou (God) art very haughty
And in the other Thou art very humble.
In one human from Thou art a great scholar
And in the other Thou art quite blank.
In one human form Thou usurp whatever is offered to Thee
And in the other Thou do not accept anything.
What can the wooden puppets (human beings) do,
when the string by which they play is in the hands of the
Lord
The different things in the world are the different
shows of the Juggler (Bazigar) who bids them to play.
The Creator, who has created all forms, assigns
different roles to different forms and they act as
He bids them to do.
God has created countless forms
And Himself is their Protector.”
—GQGuru Arjan Sahib'.
Godis immanent in the world as the Supreme power, as his own
Hukam (Fiat). He is ‘Sachd Sdhib’, or ‘Mdlik’, the True Master;
‘Shah’, ‘Patshah’, ‘Raja’, the king?; ‘Shahanshah’, the emperor.
God is the Master, the Lord the King and the Emperor of the whole
universe; therefore, He is present everywhere by His authority. He
creates the world and sustains it by the force and energy of His Will,
‘Razd’. Like a King He is present everywhere by His law and order.
Whatever happens in the world happens according to His Will.
“Whom to call good or bad when He Himself is the Doer and
Himself gets things done®. All creartion is His possession and He
is the Lord of it and maintains it by His ‘Shakti’ (energy). He
becomes ‘Biswp?2l’, the protector of all, and all are subject to His
authority. The laws of nature and the movements of the celestial
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bodies reveal only His law and order. The laws and order of nature
manifest His glory but when He likes He can reverse His own laws
and order. “All the creatures are made to live by “breathing’ Why,
if he chooses he can make them live without ‘breathing’.”

God is the law-giver, the Maker and Destroyer of the universes,
but this does not mean that He Himself lives in some external abode
of His own and has set these things there and lets them go on; that
He Himself is far and beyond what He creates, which He controls
from without by some supreme power of His own. There is no doubt
that the Creater must transcend His creation, He is to be much more
than what He creates. A law-giver must be more than His law, a
maker of an order must be more than his order, God, being the
Creator, the Maker of Order the Law-Giver, is not debarred from
indwelling His creation. His creativity implies His indwelling of
His creation. which is His law and His order. The Guru sees God as
dwelling in nature as well as in man®. God does not only control
nature from without by laws but also from within. He is “Qudrat
Vasva®.” To the discerning eye, every object of nature reveals the
creative glory of the Lord. He also controls man from without as
well as from within. He controls man from without by the laws of
nature and from within as the inseated Controller, the ‘Antarja”mﬁ. ’
Gad controls the whole world with His power both from within and
without, because He is with in as well as without. He is the power
over or in all; and has the power to do all and everything. As God
controls the whole world by His power and knowledge, the whole
worldis an openbookbefore Him. He is ‘Sarab-Gidta’ , Omniscient.
As nothoing can happen without His will, so nothing can happen
without His knowledge God pervades the world as His presence.
One can hide oneself and one's doings from the eyes of the world
but not from God?®, as He is present everywhere, whereever one may
¢0; and God is also present within oneself and directing one's
activities from within. God is not only aware of man and his
activitie, and the happenings in the outside world, but He is aware
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of the Innermost secrets of the heart of man, his thoughts, his ideas,
his emotions, his passions known and unknown and even perhaps
unknowable to man himself. The inner life of man is as much open
before Him as the outer man and His activities. God knows the pains
and problems of our hearts’. God not only knows the pains and
problems of the good, who are close to God as they manifest more
of God's Being and thus His goodness; but God is equally aware of
the sutferings of the wicked ones too, because they too are His
creation!®. Just as God is equally aware of the good and the wicked,
in the same way, He is conscious of the past and the future as much
as the present because succession in time and extension in space
have no meaning for Him. Space and time are human categories of
understanding and do not exist for God. For God, the past and the
future are co-existent with the present. God is aware of what is
happening, what has happended and what will happen, because the
past and the future are as much known to Him as the present. He is
‘Trikal-Darshi’, the seer of the present, past and future.

Inasingle sentence it may be said that Godis presenteverywhere
as the Supreme Knower or ‘Param-Giata’, the possessor of perfect
Knowledge. “He knows all things knowlable. ‘He knows the very
trend of the black bird in the darknest night upon hard stone and
notices the movement of the motes on the Sun beams...He knows
the inward motives and in impulses and the most secret thoughts,
with an eternal knowledge which he has had before all time nor as
though knowledge were newly arisen in him as communicated to
him....He wills all that exists and determines all events!!.” As He
knows all What is there in the world, therefore it is said that He
pervades the whole world by His presence.

God is everywhere by His essence, as He is the efficient cause
of all being or existence'>. He is Truth itself ‘Sar’ or “Sach’, or
Supreme existence; thus whatever He creates has real existence
from Him. “Since the essence of God is Being, the effect of God's
act is being, just as the effect of fire is heat. This etfect God causes
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in all things when they begin to be, and continues to conserve them
in being, just as light caused in the air by sun remains there so long
as the air is illumined. As long as things have being, God will be
present in them, according to the mode in which they have being.
Since being is that which is most profoundly, intimately in a thing,
God is therefore present in all things intimately as their efficient
cause’.

Godbrings the world intobeing and conserves it. This conserving
activity of Godis not ditferent from His creative activity. “‘Creation
involves the relation of being of all things with their source.
Conservationinvolves no new relation; it denotes temporal condition
of the effect'®.

Itis objected that the cause of a thing need not necessarily exist
when the effect is existing. The cause may cease to exist while the
effect is still there. Everyday experience reveals the fact that many
effects continue to exist long after their cause has ceased to exist.
For example, a father is the cause of his son or an architect is the
cause of a building. The son or the building continue to survive long
after the father or the archiect has died. The son does not die when
his cause, the father dies or a building does not collapse or fall into
nothingness when its cause, the architect, dies. This is quite true,
because the father or the architect is merely the cause of the
becoming of the son or the building but not the cause of their being.
“God is not merely the the cause of the becoming of the universe but
is the cause of its being; and just as the air ceases to be illumined
when the sun sets, so the universe would cease to exist, it God were
not o sustain it in being!®.”“If the Creator is for a single moment
to withdraw his bounty from the creation, the whole world in that
very moment, would cease to exist,” Wrjtes J. Windrow Sweetman'®,

The Guru has used several similies and metaphors to make his
view of the immanence of God clear to his followers. Just as water
is immanent in its waves and is not different from it, fire is in wood,
fragrance is immanent in the flower, reflection is there inthe mirror,
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butter is immanent in milk, in the same way God is immanent in
every heart. The simile of the sun and its rays is also very
freequently used. The rays have no independent existence of their
own but are only the light of the sun. In the same way the universe
only manifests the glory, ‘Ashndi’V of the Lord. Just as the sun is
present in its rays, in the same way God is immanent in his
manifestations (rather creations).

In his poetical vars, Bhai Gurdas, the best medieval Sikh
Mystic Interpreter, has paraphrased this idea in ten stanzas. He says
that just as one mind works through different sense organs, one
moon is soon reflected differently in different waters, one copper
when mixed with different alloys is known by different names, one
gold assumes different forms when beaten into different ornaments,
from the one and the same seed spring forth bunches, leaves,
flowers and fruits, all different from each other, from the same
cotton are woven clothes of different varieties, and from the same
sugar and milk are produced various sugar-and-milk products,
similarly we see the one God revealing Himself in various forms!¥,

The simile of ‘Per’ or ‘Tarower’ (tree) is very common in the
Sikh Scripture. Just as a tree is immanent as the essence of every
leaf, flower, fruit, branch and seed, in the same way God is present
in each and every object, big or small, as its innermost essence.

The above-mentioned similies and metaphors have misled
Macauliff into the conculsion that the Sikh view of God is purely
Pantheistic.

Spinoza's God is a substance and mind-matter are its attributes.
Flint has expressed the viewpoint of Pantheism in the following
words:-

“God, according to Pantheism, alone is; individual existences
are merely His manifestations. All our deeds, whether good or bad,
are His actions, and yet while God is all, there is no God who can
hear or understand us, no God to love us, no God able or willing to
help us®.” The Sikh view of the immanence of God is certainly not
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of'this type. The universe and God are not correalated terms; though
God as immanent is correlated with the universe, this is not the
whole nature of God. The more we become aware of God, the
Immanent the more we become aware of God, the Transcendent.
The external universe is not all that God is. There is an External
‘Purshottama’, greater than the manifest universe, by which alone
existence is possible. The Cosmos is not the Divine in all his
complete uttermost extension and intension but a single
self-experession, a true and a ‘minor’ motion of His Being. God is
all that the universe is, all that is in the universe, and all that is
beyond the universe. God is not only in the world but transcends it.
Again the Pantheist's immanence reduces God to a substance or a
principle, but God for the Sikh is a Person ‘Purakh (Purusa)’,
‘Kartd-Purakh’, ‘Adi-Purakh’, ‘Param Purakh’, ‘Akdl-Purakh’.

God is immanent in the world by His essence, presence, power,
and He is also immanent in the world as the Ideal. “The power by
which God sustains the world is the Power of Himself as the'ideal.”
Says Whitehead?. He is Perfection itself. Everything that exists in
the world is not-perfect and aspires for perfection. God is the
archetypal Idea or the God of Plato. He is the perfect King
(Rdjan)the perfect Yogi, the perfect householder, the perfect tarmer,
the perfect businessman. Everything longs for perfection;
pertection is in God; thus God is present everywhere as the Ideal.
God, the immanent, becomes ‘Sdkdr’ (manitfest); ‘Sargun’ full of
or robed with qualities; ‘Asthil’(Gross), ‘Pragat’ (visible);
‘Niraniar’ (continuous); ‘Banwdri’ (in every assembly); ‘Vasya’
(all-dweller); ‘Vdasdev’, the one abiding. God others Himself in
nature and then enters it. “He created the other, the nature, and
inhabited it.” says Guru Nanak Sahib?. “The enterance is an
imaginary representation, not an actual fact; merely figurative. He
is cognized within, in the cave of the intellect in such specific forms
of manifestation as seer, hearer, thinker, knower, and so on  This
constitutes his entrance.” writes Dr. Singh?2.
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Guru Gobind Singh has his own vocabulary to show forth the
immanence of God. He is ‘Ramaya’, the immanent; ‘Sarabater’;
the all pervading; ‘Sarab-bhaune’ omipresent; * Sarab-gaune’, all
pervading ‘Sarab-dhande” °, whose hand is in all concerns of the
world; ‘Adho-urdh-ardhang’, filler of all space above, below and
in the middle; ‘Jale’, in waters; ‘Thale’, in lands, ‘Sarab-bhese’,
present in every form; ‘Sarab-dese’, present in every country.

In the end two quotations from the modern philosophical and
theological writers, J. Sheen and Henri Ronard may be given which
are found to agree basically with the Sikh conception of the
immanence of God.

“God is present in the world in a three-fold way; by His power,
by His presence, and by His essence. He is present everywhere by
His power, because all things are subject to His sovereign empire.
He is everywhere by His presence because He knows all and sees
all. He is everywhere by his essence, in a much as He is present to
all thipgs as the cause of their being. Because in God substance and
action are one and indivisible in the Divine simplicity, it follows
that He is present whereever He operates, that is, in all things and
in all places®.

“We say that God is in all things by His power as all things are
subject to His power; He is by presence in all things, in as much as
all things are bare and open to His eyes; He is in all things by His
essence, in as much as He is present to all as the casue of their
existence*.”
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The Transcendence of Godhead

“God creates the universe and fixes its end also
at the same instant (khin).
God creates but Himself ever remains apart and
unsoiled, unattached (Al&p) from the creation,
without having any qualities or attributes (Nirgun)'.
—Guru Arjan Sahib

The Transcendence of Godhead means, God who rises above,
is beyond, surpasses, exceeds or surmounts all that is and all that is
not, all thatcan be and all that can not be. Godin His Transcendence
is beyond all limits, attributes and manifestations of the world of
appearance and manifestation. The Guru has used the following
words for the Transcendence ot Godhead: ‘Apdre’, Apar-Apdri’,
Aprampar’. ‘Para’, Parmpar’, ‘prd-param’; all these words mean
that God is beyond and still beyond. The other words used for the
Transcendence of Godhead are, ‘Uchd’. High; ‘Aft Uchd’; very
High; ‘Ucho-Uchd’. Higher than the Highest.

These are degrees of the Transcendence of Godhead. The
Transcendence of Godhead exists and operates at all levels. The
principle of Transcendence of Godhead claims acceptance toritself
allthe more emphetically whenweobserve opposition, strife, struggle,
contradiction, and antinomies in the world. All these opposition,
strife struggle, contradiction and antinomies are there at all levels
and in all spheres of life. At the meta-physical level there is the
contradictionorantinomy between permanence (Sathir) and change
(Asthir), and polarity of the conscious mind (Chet) and unconscious
matter (Achet). At the physical level there is opposition between
pleasure (Sukh) and pain (Dukh). At the ethical level an unending
struggle is going on between good (Bhala) and evil (Blira)>.

God as unity is the Creator, the Source, the Guide and the
Destiny of all that existsin the world; therefore. every contradiction,
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polarity or antinomy has the same source and the same destiny and
thus their Creator must transcend the oppositions that are there in
this world. God is neither ‘Chet’ nor ‘Acher’ nor ‘Chet-Achet’ nor
‘not- ‘Chet-Achiet’; yet with equal reality He is all the four. He is the
basis of permanence and of change and still transcends both. He is
the source of pleasure and pain; and good and evil, and yet
transcends them?. God as the Transcendental unity is not the unity
of opposites. The Transcendent is essentially the unity of One
which manifests itselfin the multiplicity of existence, Where things
are conditioned by their opposites. Transcendence does notreconcile
but it transfigures, transmutes opposites into something surpassing
them that effaces their oppostion. The Transcedence shows Itself as
power by means of the strite and stuggle of its own qualities. But
It shows itselt as Reality in harmonising and reconciling within
Itself these discordant opposites.

The Transcendence of Godhead does not limit Itself by
transcending the contradictions of the empirical world, but He
transcends His own Maya*, Shakti and Prakrifi, by which He creates
the world, and He Himself creates the medium, power or Shakti by
which things are brought into existence. Godis ‘Mdyd—ttft5 .detached
from his own Mdayd. Heis ‘Trai-Guna-A tit’ detached from the three
Gunds which qualify the objects of Prakriti (self-multiplying). God
is beyond His own power because the power manifests itselt as and
inthe world of name and form, when there was no name and no form
and the world had not come into existence God was in His essential
existence. Godisthe ever-transcending background while His power
is one phase of His being. The power of God is described as one
phase ofthe being of Godhead, in philosophico-logical terminology,
while for the Guru Himselfis wholly detached from His own, Shakii,
power, or Mayd. He is ‘Algp ', ‘Nirlép’, ‘Niradhar’, ‘Niranjan’,
Niryog’, wholly ditferent and unattached tfrom His own creation and
power by which He creates, The Power is the Source of the manitest
and the unmanifest. He transcends the manifest and the unmanifest
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and is beyond His own power.

God transcends the world as the Unity transcending Its own
plurality. God transcends the world as the Unity of the One, the
Absolute, the Source, the Background, the Creativity. God transcends
even the unity of the One. God is to descend from His supreme
transcedence in order to be one and unity. God as transcending the
unity of Oneness is ‘Sunn’. The unity of the One, as a phase of the
Transcendent, is ‘Sat’, Truth and Existence. The ‘Sunn’ is the
Transcendent, which is behind and beyond the One. It is both ‘Sar’
and ‘*Asat’ existence and non-existence, and at the same time It is
neither ‘Sar’ nor ‘Asar’ not ‘Sat-Asat’ but He is all the states, yet
with equal reality neither. It is the absolute nothing of the
philosophers. But this nothing should not be understood in the
sense of no-thing; it is nothing as philosophically and meta-
physically conceived but at the same time it is the potentiality of all
being and all existence.

Even the ‘Sunn’ is not limit to the transcendence of Godhead.
The “Sunn’ is again transcended by ‘Sunn. The ever-transcending
‘Sunn’ is called ‘Atit-Sunn’, ther absolute ‘Sunn’. The Guru is not
satisfied by complaining the ever-transcendent being or Godhead
by the ever transcending ‘Sunn’. The ‘Sunn’ according to the Guru
does not express the essential being of Godhead. Even
*Sunn’according to the Guru, is also a ‘kal@ a pose or a creative
selt-manitestational phase, while He is in His esse is still beyond
and beyond. ‘Sunn-Kald-Aprampar ‘Dhdri , Ap Nirdlam Apar
Apdrt, says Guru Nanak Sahib’. The ‘Sunn’ is a pose of God while
He Himselfis the ever-Transcendent. God as the ever-Transcendent
is ‘Nirdlam’, without any support, not needing any support or
means and He is beyond and still beyond, ‘Apar-Apdr’.

God is ever-Transcendent, but what is the nature of this
ever-transcending Reality 7 Some call it infinite and eternal. For the
Guru Godis infinitely transcendent and infinitely external. It is the
casiest way to express the Transcendence of Godhead by calling
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Him Infinite and Eternal. Man works under the limitation of space
and time and has no other way to stress the Transcendence of
Godhead but by denying the catagories of space, time and cause by
and through which we finite and mortal beings work. God transcends
the universe and its limits and limitations; therefore He must
transcend the limitations of space, time and cause. Thus He is called
Infinite, Eternal and Uncaused. Guru Arjan Sahib in his attempt to
bring God near to man's mathematical ideas says, “if 1 call Him
great billions and trillions of time, and go on saying so far ever and
ever, His light is ever so much the greater®.” Guru Gobind Singh
says, ‘Ad anil andd dpbeant adwait hai’, God is the beginning of
all things, beyond all numbers, eternal, without any limit and
without any end’.

Eternity and Infinity are human mathematical-logical terms
and can not precisely be applied to God who transcends these
categories and reaches of human thought altogether. Infinite or
Infinity are mathematical terms. These can be applied to mathematical
number or parts, one, two three, four, etc. These parts or numbers
can have no 1eference to a unity which is indivisible. You can not
divide God into parts; theretfore; it is only metaphorically that we
apply a term to the Supreme Unity, which is essentially meant to
apply to parts. The same is the case with eternal. You can not divide
the Supreme Existence into moments of time, therefore, the term
eternal can not be applied to the Divine Being.

There are sayings in the Sikh Scripture where the Transcendent
is refered to as *Sat-Chit-Anand’'°. This description should not be
understoodtomean that ‘Sat-Chit-Anand’ , truth, consciousness and
bliss, are three entities and we have to unite them to arrive at the
contentof Divine Unity. Existenceis Consciousness and there canbe
nodistinctionbetweenthem; Consciousnessis Bliss and there canbe
nodistinctionbetweenthem. The description of the Transcendent by
the words ‘Sat-Chit-Anand’ seems to be a description of Him in
terms which are positive to us. These terms together tirst occured in
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the Upnishads. Paul Deussen writes *“Although the terms employed
seem to be positive but no definite conclusion is reached as to the
natureof Godhead. Forthe Being, which Godis, isnottobeunderstood
as such a being as is known to us by experience, but as we see, in an
empirical sense rather than as not-being, the consciousness is not an
objective consciousnes; the bliss is not such a bliss as we know or
experience but the bliss which comes when there is no distinction
betweenthe subjectand the object. Beingisthenegationofallobjective
being consciousness and bliss is the negation of the being that arises
in the mutal relation between the knowing subject and the known
object!!. Itis nodoubt true that existence, consciousness and bliss do
not bear the same meaning when used for the Absolute. The
consciousness of the Absolute is different fromn our ordinary
conciousness. Its existence is on another plane as compared to our
individual existence and Its bliss is not that type of bliss that we
experience in our day-to-day life; butin our heart of hearts we feel as
if we are aware of what the transcendent existence, consciousness
and bliss can possibly mean, because we share God's transcendence
as much as we share His immanence.

Existence, consciousness and bliss do not exhaust the content
of the transcendence of Godhead. When the Guru says that the
transcendent Reality is ‘Sat-Chit-Anand’, what he means is that the
immediate transcendent Reality with which we come into contact
in our spiritual experience is this but at the same time spiritual
experience conveys the idea that the transcendence of Godhead
transcends ‘Sat-chit-Anand’also. The Guru emphatically declares
that the transcendent esse of Godhead can not be known, ‘Sat-Chit-
Anand’ is how we feel about the transcendent when one with Him
in spiritual communion. ‘Sat-Chit-Anand’ is one phase, with which
we can come in contact of the ever-transcending Godhead.

The Transcendent as such is unknowable and ununderstandable.
Those who have some experience of the Absolute, they touch so
small a phase of His being as to declare God to be essentially
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unknowable. In their Supreme sublime vision they only know the
unknowableness of the Transcendent. Whatever they have
experienced they describe it by using only negative terms. Guru
Gobind Singh in his Jap and Akdl Ustati has used more than one
hundred negative terms for God. Whatever attribute is there may
simply be denied of God. [Some of the negative names of God will
be found under a separate chapter headed, ‘The Names of God.”]

The Transcendence of God can only be described in the
negative terms. The highest the degree of transcendence that is to
be emphasised, the more emphatic the negatives that are to be used
for the purpose. The highest transcendence is the negation of all
negations. It is ‘Andm’. He is ‘Neh-Kewal’ negative of alone.
According to Tainism and Patanjali's ‘Yoga’!'?, the Transcendent is
Alone or Kewal; the Guru is not satisfied with this term because it
implies and embodies positive assertion, so he has made it
negative. “Purkh Atit” Vasaih Neh-Kewal, says Guru Arjan Sahib®.
Heis ‘Anatman’ negative of ‘Atman’; he is Akarman or Nehkarman
without any activity; he is ‘Niranjan’, without any taint of Mdyd
and He is ‘Niryog’, without relationship of association or
disassociation, union or disunion. The ultimate degree of
Transcendence is or equates with utter unknowability. In the
Bhagwad Gita' also the complete transcendence of Godhead or
selthood has been described by the negative term ‘Achint’ ‘Avyapa’
transcendent, unknowable and unrealted.

According to the Guru, God, the Infinite, One, Total, Whole
is person and remains what He is. When the Guru views God as
*Apart from the world’, His Transcendence is described as being
ever-transcendent unapporachable by man. When we begin to
detach the Lord from the moving show, we reach the stage where
He appears to be wholly detached. The Transcendence in itself is
only a mental concept of the human mind to reach God but He ever
remains Transcendent and Unapporachable.

To sum up, God transcends the world as the Unity or the One
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behind and beyond this apparent multiplicity. The one is both the
manifest world and the unmanifest background. The oneness is
transcended by ‘Sunn, which is both the manifest and the unmanifest
and yet with equal reality and in equal truth neither of the two. The
‘Sunn’ of the first degree is transcended by the “Sunn’ of the second
degree. At the third ascending level of transcendence of ‘Sunn’ is
‘Atit-Sunn’.‘Sunn’ is also a ‘Kald’or phase of the Supreme; He in
Himself is the ever-transcendent and the ever-Unknowable (Agam,
Achint). Inspiritual experience or divine vision the unknowableness
of the Transcendence is known while He Himselfremains essentially
Unknown, Unknowable and the Beyond.

Footnotes
1. p.387.
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of God and thus will not exist after the creation.
3. “Whennothing of the cosmic frame hadyet come into existence, there was
no evil or good.
When God was in His own being (Sunn-Samddhi) there was not strife,
struggle or hatred.
When the manifest world of form did not come into existence, who was
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When God existed by Himself alone, there was no question of any false
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Immanence and Transcendence of God

“God creates all this and Himself pervades it.

He is One but reveals Himself in the many.

He is in the heart of everything yet is outside all.

He is far off yet present everywhere.

God is the Unmanifest and the Manifest.

O Creator, no one can evaluate Thee;

Thou art Unfathomable, Unapproachable,

ever-Transcendent and Unmeasurable,

Thou, the One, pervadeth everywhere, says Nanak.”

~—QGuru Arjan Sahib'.

God is ‘Kartd Purakh, the Creator Person?. The universe is the
Creation of God or it is God's ‘Shabad’, Utterance, or ‘Name’,
qualitative and attributional symbol of God. The very fact of the
universe being creation, Word, qualitative manifestation of the
Supreme being, implies His immanence in the universe as well as
His transcendence. The creator is in the universe because it is His
creation and He is beyond the universe because there could not have
been this creation, if God were not much more than what He creates.
These two descriptions of Godhead must be taken together. God's
Transcendence means that God is above and beyond what He has
created. His immanence means that He continually upholds His
creation by His presence within it. If God were only transcendent
he would be like one who makes a machine and leaves it to work on
its own. If He were only immanent He would be no more than an
impersonal principle or spirit manifesting itself in different forms,
as the Pantheists believe. The Sikhs believe that God without the
universe will still be God, though the universe without God would
be non-existent, while the Pantheists believe that God would
Himself have no existence without the universe. For the Guru, God
is perfect without the world and the universe as a whole adds
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nothing to or detracts nothing from His being.

The purely immanental view of the Pantheists and purely
transcendental view of those who believe that God created the
world as a machine, which works independently of its Creator, are
not suitable conceptions of God for a devotional religion like
Sikhism. If God is purely an impersonal force, prayer, worship and
devotion to God have no meaning. On the other hand, if God is
purely transcendent and has nothing to do with the world, prayer
and worship become meaningless. For the Guru, God transcends
the world as its Creator but is also immanent in it as its vitalizing
principle. God is and remains the Person whether thought of in His
immanence or in transcendence. God is immanent in the world and
does listen to our prayers and hymns®. God is also transcendent
because the immanence of God is not identical with the whole being
of God. By being immanent He does not become an impersonal
force but still remains the Person; only thus personal relationship
and union with Him become possible.

God is Person and His Personality reveals itself by Its Creative
Willing. Personality does express itself, but the expression is not
identical with the expressor who always remains the cause and
never becomes the effect. Personality is always immanent in its
expression but at the same time transcends its own expression. A
man is immanent in his conduct as it reveals the being of man, but
he transcends his own conduct as his actions can not and do not
express his whole being. God reveals Himself in creation but the
revelation of God does not exhaust the whole content of God's
Being. “The more we take the concept of personal, the more we
realize that God to be truly personal, He must be transcendental.
Trancendence and Immanence are not incomptabile but
complementary concepts. God is seen immanently in the order of
the world, but there would not have been this order, if He would not
have been more than the order. Only if God is transcendent the
world can be the medium of his actions”, writes John Baillie®.
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Immanence and Transcendence are complementary concepts of
God for the Guru “Thousands are God's eyes yet no eye has He;
thousands are His forms, yet no form is His; thousands are His feet,
yet He has no feet; thousands are His noses for smelling yet He has
no nose. His spirit pervades everwhere, lighting up every heart,”
says Guru Nanak Sahib®. God is all eyes, all forms, all feet, all
noses, because he transcends them all. The perfect immanence of
Godimpiles His perfect transcendence and His pertect transcendence
implies His perfect immanence. In the Sikh Scripture there are
many lines where God is said to be immanent even in the lowest
forms of creation. “‘He is equally in an ant and an elephant. He is
equally present in the king and the beggar®.” He is there in the lowest
form so that He may rise beyond the highest. God is exalted above
all heavens so that He may fill up all space. God can not be
immanent without transcendence and He can not be transcendent
without immanence; immanence and transcendence are two sides
of the One in Self-isolation and in Self-relatedness. There are so
may lines in the Sikh Scripture where perfect immanence and
perfect transcendence of God are asserted in the one and the same
line or one God is said to be both immanent and transcendent and
yet neither. In fact on every page of Guru Granth Sahib, a line or
lines are available which point to the perfect immanence and perfect
transcendence of God.

Transcendence and immanence are relative terms. The question
of immanence and transcendence arises when God is viewed in
relation to the universe. God, as He reveals Himself in the cosmos,
is looked upon as the Transcendent and the Immanent, but beyond
His revelation, He is neither the transcendent not the immanent, yet
with equal reality both transcendent and immanent. God in action
is the Manifest and Unmanifest; the Detined and the Undefined; the
Form and the Formless, the Existent and the Non-Existent; all that
is and all that is not.

The Punjabi words most frequently used for the immanence
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and transcendence of God are ‘Nere’ and ‘Dur’ near and far;
‘Pargat’, and ‘Gupat’ the Manifest and the Unmanifest; ‘Asthul’
and ‘S;kham’, Gross and Subtle, Seen and the unseen; ‘Akdr’ and
‘Nirdkdr’, with Form and without Form ‘Sargun’ and ‘Nirgun’
with attributes and without any attribute.

‘The similes and metaphore used by the Guru to show the
immanence and transcendence of God are; the waves of a stream,
the foam of water, the bubble and the ocean, the rays and the sun.
The stream is in the waves and yet transcendes them water is in the
foam but transcends it; ocean is in the bubbles and yet transcends
them. These similes also point to the greatness and ever-
transcendence of Godhead as compared to God's immanence.
Another metaphor, most commonly used to show the immanence
and transcendence of God is the lotus flower and water. A lotus
flower is in water but it is essentially above the water. In the same
way God is in the world but in His esse or essential being is beyond
all existence and non-existence. As water does not damp or soil the
lotus flower, in the same way the universe does not taint His Being.
The spatial, the temporal and the casual world is a manifestation or
expression (creation) of the Divine Will, but it does not enter into
His Divine Nature. ‘“‘Theology tries to achieves a compromise
between Transcendence and Immanence; both are deprived of their
eftect. God is not quite immanent and not quite transcendent. The
world conceals His omnipresent being like a veil. He is ‘in’ all
things and not thoroughly united with them,” writes Watts”.” The
Guru is not a theologian but He knows God and is one with Him.
His views of Transcendence and Immanence are not verbal
discussions about unperceived facts but are the descriptions of
direct vision and being in Reality. The Guru does not deprive
transcendence and immanence of their etfect. He believes in the
perfect immanence and in the pertect transcendence of Godhead.
The transcendent and the immanent are only two phuses of the one
and the only Reality. The contradiction between the two is there




70 GOD IN SIKHISM

trom the human relative standpoint but not so from the standpoint
of the Absolute. There is noreat difference between them; therefore,
the Guru does not need to arrive at acompromise by depriving both
of them of their tullest signiticances.

In fact, for the Guru transcendence and immanence are two
angles of speaking about the One and the only Reality. When the
Guru speaks of God in his absolute aspect, He calls Him the
Transcendent, the Unrelated and the Unconditioned withouthaving
anything to do with the world and its affairs. When the Guru
emphasises the transcendent aspect of Godhead, He makes Him the
Absolute of Bradley and the Brahman of the Upnishads. God s also
the sustaining Ground of all and the Being of all that exists, and thus
He is immanent. “When we think of the supreme being as inactive,
neither creating nor destroying, nor preserving, we call Him
Brahman or Impersonal God; when we think of Him as active,
creating, preserving and destroying, He seems the Shakti of the
personal God. The distinction between the personal and the
impersonal does not mean any real difference. The personal and the
impersonal are the same in the same way as milk and its whitness,
or the diamond and its lustre, or the serpent and its movement. Itis
impossible to conceive the one from the other. The Shakti and the
Brahman are one,” writes Ramakrishnan Parmhansa®.

Aurobindo Ghosh is his conmentary on the Gira, seems to
support the Guru's view of God, the total unity which is both
transcendent and immanent: “God is supra-cosmic, the external
Parabrhaman, who supports with His timeless and spaceless
existence all this cosmic manifestations of His own being and
nature in space and in time. He is the Supreme Spirit who ensouls
the form and movements of the universe, ‘Paramatman’®. “He is
above Heaven and Earth, and yet is ‘closar to man than his
arteries’.... for His presence is not like that of body... He is not in
things or things in them... In His essence no other thing can exist,
nor can His essence be in anything outside Him, thinks Al-Ghazzali.
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God is both immanent, and transcendent and being both, He is
above both. Each aspect demnostrates His nature only partially.
One aspect can not be emphasised at the expense and to the
exclusion of the other; both these aspects are reconciled in the total
unity of God's Being, who, as Person Perfect is Transcendent,
Immanent, Transcendent and Immanent, neither Transcendent nor

Immanent.
Footnotes
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God The Person

“The Supreme Person and Lord is without any taint

of Mdyd (Niranjne).

He is the Unapporachable; if we somehow approach Him in our
spiritual vision, He still appears to be Unapproachable and the
ever-Transcendent.

O Creator, everybody meditates on Thee. All living beings

are Thine, and Thou sustainst them all.

O saints, meditate on Him who can remove ail your sutferings.

He, the Lord, Himself is the devotee and the object of worship,

what can these creatures themselves do 7”
—Guru Ram Das Sahib'.

God is the Perfect Person; because He is Person, therefore He
is unity in His Immanence, in His transcendence and in His
immanence and transcendence?. In order to say Thou (TJn, Tum)
to God truly and meaingtully, He is to be a Person or an entity,
which communicates and is communicable. In the Sikh Scripture
Godis mostly addressed as Thou; it means that the Sikhs understand
by God, one who communicates with the individuals, by way of
revelation and who Himself is communicable by way of spiritual
religious experience. God, the Person, can only be in active
relationship with the world and man. For the Sikhs, God is Person;
theretore, for them He is the Creator, the Guide and the Destiny of
the world. In the Sikh Scripture the word used for the Divine person
is ‘Purakh’ (Purusa), one who makes ‘Puries’, dwelling places,
enters them, inhabits them. The conception of Divine Person in
Sikhism implies His creativity, His entrance, His active guidance
and His realizability as a unity or the integrating factor or the
intergrated Totality.

God is ‘Kartd-Purakh™ the Creator Person, who creates the
whole cosmos®. He is Adi-Purakh’, The Prototype Person, the
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Pattern, the Model. He is also ‘Samrath-Purakh’s, All Powerful
Person, so that He possesses the ontological power of creating after
the pattern and process of His own Being. He is Person and he has
the power of creating persons. “If God is not personal in a literal
sense, then God is not the ultimate explanation of that which most
requires explanation. What baffles the materialists is the emergence
of a personal character in a world of chemical re-action. Only one
who is supremely personal can be the Ground for the emergence of
even the finite personality, which we see in our fellows and know
intimately in ourselves. If God is only an impersonal force, then the
stream has risen higer than its Source, for we can at least be certain
that personality appears... in ..us”, writes Trueblood’.

God creates the world after the pattern of His own Being. The
Highest creativity of God is man: ‘Jiva’. Thus God differs from us
not as black differs from white but as a perfect circle differs from
achild's crude attempt. The difference between God and man is that
of quality (and not quantity) of perfection and imperfection. “O
Lord, Thou art perfect and we are imperfect”, Says Guru Arjan
Sahib®. Man is a point in the infinite. A smallest whole within the
Perfect Whole, which is beyond any conception or description. The
Divine Person does not mean that God is a person like us. No one
in his senses would think of interpreting the personal character of
God limited to the low level of personality illustrated in ourselves.
“Let me very brifely add a vindication of the use of the term
‘Person’ as applied to God. Human persons, it is true, are limited
beings limited in power, in consciousness, in understanding, in
faculty of every kind. But the essence of personality does not lie is
such limitations, but in the consciousness of self-hood, of a
self-determining and self-contained capacity of thought,” writes
Swedenborg®.

In the Sikh Scripture, union with God is described under the
1magery of mamage between two lovers. The Guru Names God as
‘Pati’ ,Sdjjan’, ‘Mtt’ ‘Mdlik’, ‘Khasam’; all these words mean that
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Godis the dear Husband. The imagery of marriage bears impressive
testimony to the fact that the human soul for the most part is best
satisfied, when in the culmination of religious experience it
recognizes the antitype of the most intimately personal relationship
that is on earth. Then the Guru says that God is Person, what the
Guru means is that God has all that persons have, although He does
not lack what persons lack because God is ‘Puran’, perfect and we
are ‘Apuran’, imperfect.

God is the only Perfect Male. “God alone is the male and all
others are females!®.” God is the only Male and the only Husband
and the finite beings are just like females so far as the matter of
spiritual ascent is concerned. God is the only Husband, means that
He is the only Ideal Person or ‘Puran-Purakh’, with whom man
wants to be one. God is the Perfect Person; therefore only He can
have perfect personality. “Personality belongs unconditionally
only to the Absoluted”, says Laotze''. “Personality is not something
which we observe in men. rather it is something which, though
suggested to us by what we find in men, we perceive to be only
impertectly realized in them; and this can only be, because we are
somehow aware of a perfection or ideal with which we contrast,
what we find in men as falling short of it. In such cases we rightly
think of the Ideal and then consider the experienced factsin the light
of it. Such a consideration of personality as what it is in itself, apart
from what appears, as obstacles, and hinderances to its full realization
extraneous to its proper Nature, when thus undertaken prior to any
consideration of it under limiting and qualifying circumstances,
quite naturally assumes the form of discussion of Personality in
God'. Personality is not something we find in man, but something
which we find somewhere else and desiderate for him. The ideal
personality can belong only to the Ideal Person (Piiran-Purakh).
Personality is not, like true moral conceptions, a posteriori but a
priori, describing not the actual but the Ideal. The Ideal Personality
can belong only to the Absolute Reality which is all-inclusive.



GOD IN SIKHISM 75

The Absolute is Supreme in Personality, not in the sense in
which the Absolute must excel all the excellencies of the world and
so of personality. Godis ‘Sat-Purakh’3, the really existing Person.
The word *Sat’, truth, signifies mere existence and not any form. As
God is Real Existence, therefore He can not be subject to ‘Kal” or
time. Whatever is subject to time changes. God as ‘Achut-Purakh’,
Unchanging Person, can not be subject to change; therefore He is
also named as ‘Akdl-Purakh’. Timeless-Being. As God is Akdl
Purakh, therefore He is not subject tobirth, growth and destruction’#,

God, the person, does not possess any physical or subtle from
as all forms and all formlessness are His!®>. God is the Ideal Beauty,
the Ideal Lover, the Ideal Judge. God being the Ideal Person, He
should be and is the Ideal in every respect. He is ‘Sundar’;
Beautitul; ‘Sohdnad’, Pretty; ‘Monmohan’, Charming. There are
some lives in the Guru Granth Sahib where God is said to have
curly hair, charming eyes, long nose and lotus feet. God is ethically
perfect and justice-loving. God is the Ideal Lover who loves us
inspite of our faults. He is full of compassion and mercy for His
creatures; therefore He gives us even that we do not deserve. He is
the Ideal Judge and does justice without fear and favour. Coming
to the professional life of the people, God is the pertect ‘Kirsan’,
farmer, ‘DhanF. aposseror of wealth; *Shah’, the capitalist money-
tender; ‘R4ja’, the King. In short, God is all forms and form itself;
yet, He is without any form because He has no particular form.

By talking of God as the Person, the Guru never means to limit
God's Personality. God the Person, is the Intergrated Whole, the
Totality which included all that is and all that is not. God is
‘Aprampar-Purakh’, the Infinite Person, in whose body is all that
is beyond. “In the body (Deh) is the Timeless Person, there are
millions of moons, millions of suns and millions of oceans”, says
Guru Gobind Singh's. “God Himself is Timeless and He can be
named as Taintless or Unattached (Niranjan), and whole cosmos is
the manifestation of His body”, Says Guru Nanak Sahib'®. God is
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the Total whole but it does not mean, that as we have coined a
concept for Him and thus the comes under our easy comperhension.
God, the Person still remains unknown and unknowable, as He is
‘Agam-Purakh’; the Unapproachable Person. “The mystery of
personality is deep enough, atbest, but it is absolutely impenetrable
if God is merely an impersonal force, a more It”. says Trueblood!’.

Personality does not imply any limitations. God, the Person, is
ever-transcendent. God the over-transcendent Person with whom
no relation is possible is the ‘Atit-Purakh’, the unattached person.
“The Transcended Person abides in a Supre or trance alone state”,
says Guru Nanak Sahib!®. In fact whenever a reference to the
Absolute Reality is made, it is always in personal terms. In
whatever respect the supreme reality is, it is always Person. God,
the Person, as immanent in the universe, becomes the life and the
vitalizing principle of the universe and is named as
‘Jagjivan-Purakh’ , the life of the universe. When a reference to the
Supreme is made as the unknowable, He is named ‘Agddh-Purakh’,
Unfathomable Person. The Guru does not deny the transcedence of
the Absolute but rather affirms the same. It has been shown in one
of'the preceding chapters that the transcedence of Godhead does not
debar God from being Person. Whether the Absolute Reality is
referred to in its immanence or in the transcedence, or in both,
immanence and transcendence, It is always mentioned as Person, as
God, whom we love, worship or to whom we pray. God as the object
of worship is sometimes referred to as ‘Bhagwan-Purakh’ and God
as the object of love or the embodiment of love is called as ‘prem-
Purakh’. The Guru always makes a reference to the Absolute
Reality in personal terms because the Guru's personal peep into the
Reality was contact with the Person and not with a metaphysical
Principle, and the contact was a direct vision. The Guru sees and
feels God to be the Person, with whom union or communion is
possible and has been achieved. The highest reality that we are
aware of inourselves, is our individual personality, and the Highest
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reality can not be less than what our personality is, and the
description of the Ultimate Reality in terms of our own individual
self can be easily understood.

ThePersonmeans the centre of consciouness. Areligion without
a Personal God can not be an inspiring force. A mere impersonal
principle, a mere It, cannot guide man. Itcan notbe anobject of Love
anddevotionand cannotbe the goal oflife since mancan notanddoes
not want to become a mere It, a mere unconscious principle. The
essence of personality lies in responsiveness to other persons. The
other persons need notbeoutside God inthe space ofbeing, but asthe
total Whole Person He attends to the smaller whole persons. The
Absolute of Bradley and the Brahman of Sdnkaran who stares at us
with frosen eyses can not behave like a compassionate Father or a
loving Mother. God of religious worship must take note of His
devotees. Unless Godisresponsivetoourprayers andloving devotion
the whole range of religious experience becomes a meaningless
delusion. If God is not the Person, He can not be an inspiring force.
“The life everywhere striving to master matter and to become more
fully life through the mastery, could not strive, could nothave agoal
of its strivings, if there were no Master Life to inspire it. It is that
Master Lite that we mean when we use the word God; and as the most
intense life we know, the life in ourselves, is more personal than all
other life, so Godis more personal because more intense lite than we
are ourselves”, writes B. H. Streeter?.

In fact if God is not the Supreme Person, He can not be the
Creator of individual persons. If He is not the Supreme Person He
can not be the goal of our strivings and the destiny of our individual
souls and thus can not be related to the world and the individual
souls in it.

It is often objected that the Absolute Reality can not be thought
of as person, because as Bordyeau writes: ‘Personality from its very
nature presupposes another, the not-self, which is a negative limit
by another person. Personality is impossible without love and
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sacrifice, without passing over to the other, to the friend, to the
loved one. A self-contained personality becomes disintergrated.
Personality is not the Absolute and God as the Absolute is not a
person. God as a perosn presupposes His other another person and
is love and sacrifice?®. William James also holds the same view:
‘God's personality is to be regarded, like any other personality, as
something lying outside my own and other than me, and whose
existence I come upon and find”?'. It is often thought that different
persons can not but be outside each other. God as a person, must be
outside and different from the other persons. The idea of mutual
exclusiveness of different persons, being applied to the Person of
Godhead, seems to be a too narrrow and ungeneralized conception
of anthropomorphical analogy. Human persons are indeed outside
each other in space. Since each is but a part of the whole actuality.
But the whole and total actuality as the Person is outside the other
persons as the whole is partly outside its parts; mutual externality
is not possible between the Whole Person and the part persons.
“Mutual action and reaction are indeed required. The whole and the
part persons interact. If they did not, then, since being is always
power, any part which in relation to the whole, had no power to act
but merely passive would in this realtion have no being, and hence
contradictory would not be a part”, writes Hartshorne and Reese?.
“I have not been able to understand why so many even the most
spiritual interpreters of the universe assume that an ‘Infinite Person’
isacontradiction in terms. At any rate, ‘Person’ is the highest entity
of which we have knowlegde and of which we can conceive. And
while I do not doubt that the Being of God comprises that which
infinitely transcends the loftiest attributes of which we are able to
frame an idea, I hold we approach nearer to the Absolute Truth by
describing Godas ‘Person’ than by retraining from such description”,
writes Swedenborg??.

“Inreligion God is never regarded as having a purely exclusive
character or separate personality. Whenever He is regarded the
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Person, this is not to exclude His indwellings, writes Webb?.” For
the Guru, God, the Person, is the Absolute, Total Unity and the
whole of actuality. “O the Supreme Person, Thou art all and there
is nothing besides you”, says Guru Nanak Sahib?®. God being the
whole of actuality and all that is beyond it, thus our own actuality
and the actuality of the world can not be something separate from
Him. God being the whole of actuality, His Personality can not be
excusive but israther all-inclusive. The Personality of God includes
his own immanence. His own transcendence and whatever is
possible is not possible. The Total Person does not only include us
but is related to men (. Ji~vas) by way of revelation; men are related
to God by way of ultimacy as the Person is the origin and the end,
the Alpha and the Omega. God is related to each and everything in
the world as the whole is related to each and every ‘part’. It does not
mean that God, the Person, is an abstract unity of all the parts. God
is essentially the Unity of the Person and He is related to each and
all as the whole is related to its own points.

For the Guru, God, the Person, is not a construct of human
understanding but is essentially and substantially Person. The
Personality of God does not debar God from His essential
unknowability. God, the Person, is also infinite and unknowable. In
His pure essence or essential being He is ‘At?t—Purakh’, without
there being any possibility of any positive attribution to Him of
Qualities; as the unmanifest, behind-and-beyond transcendence
and immanence, He is the ‘Param-Purakh’; as the immanent He is
the ‘Jagjﬁzan-Purakh’, as the ideal or destiny of the world, He is
‘Puran-Purakh’. Inthe whole being, existence, process, conception
and ideation, He is ‘Purkhatam’, ‘Purkhotam’ or ‘Uttam-Purakh’,
the First Person. He is always the First Person and never becomes
the second because there is nothing besides Him. The individual
persons are not different from the Supreme Person. The First Perosn
is the pre-manifestional unity, the manifestational unity and the
post-manitestional unity and the unity of the Individual egos.




4,5.

& N

10.
11.
12.

13.

4.

15.
16.
17.
18.
19.
20.
21
22.
23.
24.
25.

Footnotes

p-11
“Godthe Person is Unknowable, the ever-Transcendent, the ever-Existing,
but He creates all the universe and abides therin.”
—Guru Arjan Sahib, p.282.
Thou the Creator-Person are unapproachable and there is no limit to
Thine Being.”
—Guru Nanak Sahib, p.1291.
“O Lord, Thou art the Prototype Person and Thou createst from infinity. ”
—Guru Ram Das Sahib, Guru Granth Sahib p.11
“The ever Transcendent Lord is Al-Powerful”
—Guru Arjan Sahib, p.144.
David Elten Trueblood, Philosophy of Religion, p.257.
Guru Arjan Sahib
Swedenborg, The True Chrisitan Religion, p. 188.
p.217.
Webb. Personality of God, p.73.
“The Person Lives in the abode of Truth (Sat-Asan).”
—Guru Nanak Sahib, p.877.
“The Timeless-Person is always the same (Nehchal), neither is He born

nor does He die.” —Guru Arjan Sahib, p.99.
“The One Transcendent Person is without any limbs, uncreated and
beyond Spirit. —Guru Gobind Singh Sahib, Jap.

Guru Gobind Singh, Chaupai.

Guru Nanak Sahib, Asa-Di-Var.

David Elton Trueblood, Philosophy of Religion, p.267.
p.1040.

B. H. Streeter, The Spirit, p.344.

Hartshorne and Reese. Philosophers Speak of God, p.292.
Ibid. p.314.

Ibid. p.23.

Swedenborg, The True Christian Religious, p. 188-189.
Webb, Personlity of God, p.152.

p. 1291



God and Man

“Thou art my Father, Thou art my Mother;

Thou art the Giver of my lite, Thou giveth me happiness;

Thou art my Lord and I am Thine humble servant;

In this world there is no other relation of mine besides Thee;

O God, bless me with Thy Grace so that I may sing

Thy glory day and night;

We art Thine creatures and Thou art our conductor;

We art Thy beggars, O Merciful one, Bestow Thy blessings

On us so that, by Thine Grace, we may enjoy the Supreme

ecstacy of being in Thee who dwellwth in all hearts.”
—Guru Arjan Sahib'.

God creates man, preserves him and then puts him behind the
veil. This is not only true of man but also true of ail the creatures;
since they are created by God, they have theirbeing as ifin God and
their final goal is also in God. God is related to man just as He is
related to the rest of His creation. But, apart from that, God has a
special relationship with man because man represents God's own
creative being more truly and more meaningfully than do other
creatures. God is Person and the Person can best reveal Himself in
persons. Man is a special creation of God. “O Man, You stand ina
special category of creation. All other creatures, objects, etc., exist
to serve the end of your spiritual illumination”, says Guru Arjan
Sahib? Again the Guru says, “Birth as a human being is the highest
form of His Grace and an event in the life of a ‘Jiva’, which comes
as the golden opportunity for self-realization and God-realization.”

Man is specially related to God as he reveals the being of God
more than do the lower creatures. Again, God is in man as the Word®
or Name and man has the capacity of activising His Name in
himself. “God's relation to man is therefore triple; the relation of the
whole to a part; of the whole to a special part; of the Revealer, the



82 GOD IN SIKHISM

Manifester of the 1.ogos to the one to whom the Word or the Name
is revealed or in whom the Word, the Logos, resides”, says Dr.
Singh*,

As regards the presence of the L.oges in man it is said in Guru
Granth Sahib that the Lord's name (Ndm) abides in every heart; it
abides secretly as spiritual power, spiritual nectar, spiritual
knowledge, spiritual music, spiritual love, spiritual peace and
immortality. God is in man not only as His Word, Logos or Name,
but God lives in the very body of the individual. “In the city of the
body dwells the Lord, who is without any fear, without any enmity
and without any form”, says Guru Nanak Sahib®. “Man was created
a form of Divine order”, writes Swedenborg®. According to the
Guru, God reveals Himself in the individual; therefore, the Guru
has called this body the temple of the Lord’. God can not be divided
into parts therefore it can not be said that a part of God is present in
man; God, the Whole Total Actuality, is there in man. In other
words, it can be said that God in His total Being reveals himself in
man as the soul (Arma) of man.The Soul (Atmd) is the form of the
Transcendent Being (Pdrbrahm). Like the Lord, the soul is neither
young nor old; neither subject to suffereings nor subject to death;
neither does it vanish nor does it go anywhere. The soul is there from
the very beginning and will ever remain the same”, says Guru Arjan
Sahib?®.

If God is all and He is also in every individual, why is there the
distinctness and uniqueness of the individual persons and why all
persons are not alike 7 Man is not all that God is. God reveals
Himselfin man and if man realizes this secret He becomes God, but
man, as he is, is not God. God reveals His own infinite richness in
the uniqueness of the individual persons. God is Infinite in the sense
that He has infinite possibilties of creation and evey creation of His
is unique in its own sphere. The Uniqueness of the creatures
manifests the Uniqueness of the Creator, who is so unique as to
create everything uniquely.
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It God is all and He is in all individuals, what about the
problems of evil and sin ? Is man free to sin or are his activities
determined by God ? The Guru has laid stress on God's willed
activity. “Truth is high but still higher is truthful living”, says Guru
Nanak Sahib®. Actions are considered good or bad as they do or do
notlead to the ideal that we have in our view. According to the Guru,
all that we do which keeps us away from God is evil and all those
activities which lead man towards God are good. Every activity that
is done under the influence of ‘Houmain’ (I-ness) isevil. Tobe born
and embody the sense of ‘I-ness’ or egoism is to be subject to sin
and evil. “The sins in me are countless as the drops of water in an
ocean. O God, have pity on me and enable me, who am just like a
stone because of the weight of sins around me, to swim across the
ocean of the world”, says Guru Arjan Sahib!’. Thus to sin is to put
more and more weight around our neck, and God alone can uplift
us and destroy our sins. We can not rise because of any merits or our
own but because ot the Grace of God. “We can not get rid of this
cycle of birth and death by force of our own good deeds but only by
the ever-forgiving nature of God”, says Guru Arjan Sahib'’.

The Guru talks about good and evil; does it mean that man is
free to do what he likes? “Freedom is freedom within an order,
limitations are limitations of the order. Man is bound by his
qualities within the range of his qualities. Manis free like ‘Prakriti’
itself, but true freedom lies in qualitylessness at the feet of God, in
assimilation of His virtues. Freedom and bondage are essentially a
matter of awareness or ignorance of man's constitution of himself
as body, mind and spirit and of His apparent and real relationship
with Prakriti and with Parakriti's Lord ‘Purshotama’, says Dr.
Singh!?. Man has been created by God after the pattern and process
of his own being. God is free absolutely, there are no limitations to
His being and doing. God is man in a miniature form—though set
in the field of ignorance and attachment (Mdyda), but man is a point
or a smallest whole within the Absolute Whole; therefore he must
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possess or share the qualities of his creator. Freedom lies in being,
not in doing out of one's Prakritic natures or the given portion of
energy. “To be free from the world by being in God, that is the
longing we have within us”, says Schwitzer!? As Absolute freedom
is possessed by the Absolute Being, therefore the more Being we
possess the more free we are. The more we are away from the
Creator, the Absolute Being, the Absolute Freedom, the more are
we in bondage. Just see the plants, the insects and the animals. They
are not at all free, but are caught in their own instincts, wants, needs
or inner drives. An animal does what his predominant instinct at a
specific time moves him to do. A hungry lion may kill the only son
of an aged widow. The lion has no awareness of good and evil, and
its action is wholly motivated by its instincts. The same is the case
of aman who is caught in the web of ignorance and attachment, and
his activities are motivated by desires and passions. The more a
person is directed by desires and passions, the more is he engulfed
in ignorance and in Mdyd and the more is his bondage. Thus, in
order to become more free we should try to grow into the likeness
of God.

In order to become free from the bondage of passions and
desires and to be free in the Being of God, we have to overcome our
own ‘Houmain’or I-ness so that God in us may take possession of
ourselves. By being in God we are absolutely free. God is not only
Absolute freedom, He is also Absolute Truth. The man who is in
God and who has God in him, his activities in this world will
demonstrate the true nature of his Creator and his Source.” The
saints of God have all that God is'*.” Thus the activities of men of
Godaretruth-bearing and truth-inspiring and truth-revealing. Truth-
bearing and truth-inspiring activities will always be within the
range of ethical pertection. “A bad deed can not come out of a God-
conscious person”, says Guru Arjan Sahib'?,

The activities of man of God are ethically perfect and those who
aspire to belong to God should also like to rise up to the truthfulness
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of God and be within the range of ethical pertection. The Guru does
not believe in any reward and punishment for our good and bad
deeds here or hereafter. “No one should think that he will reap the
fruits of his deeds after death. But, one becomes as a result of
whatever one does”, says Guru Arjan Sarib'® The fruit of deeds
does not come in some unknown future; it comes instantaneously
in the Self-transtformation of the individual. Good deeds carry a
man near to the Source of good, truth and beauty, and bad deeds
which are un-truthful and ugly in their nature, lead the doer away
from God and thus away from self-realization. In order to become
one with God, man is not to depend on his own good deeds, but he
is to depend on the Grace of God.

Leaving aside the problem of how to realize God in ourselves,
let us come to the point of the basic relation between God and man.
“It is a strange story, so beautiful, that man was made in the image
of God”, says Guru Arjan Sahib!’. Man is a microcosm within the
macrocosm, a point in the circle, or a smallest whole in the total and
Absolute whole or a drop in the ocean. *“The drop is in the ocean and
the ocean is in the drop”, says Guru Nanak Sahib'®, Just as a drop
has all the properties and constituents of the ocean, similarly man
has all the properties of the Being ot God as his Portentis.“My Lord
has made one thing (human body) in which He has placed
everything”, says Guru Amar Das Sahib®. The being of man dwells
in the body and God is in man; therefore the human form has been
exalted very high and it is said that in this very human body dwells
all that is there outside. “In human body dwells the whole-world,
the heaven and the nether regions. In the body dwells the Lord, who
gives life to every one”. says Guru Amar Das Sahib®.

According to the Guru, “The Unapproachable has His place
(Thdn) in the mind?!.” Those who realise God in their own selves,
they themselves become God. *“The God-conscious person
(Braham-Gyani) himself is the Creator of the whole world. He is
immortal and never dies. The God-conscious person can grant life
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and salvation to others. The God-conscious person can do all this
because he himself is the Supreme Perfect Person”, says Guru Arjan
Sahib??. Man canbecome God; in other words. God reveals Himself
in man, as it is not the efforts of man but God's own Grace which
is responsible for the change in man. Even when God wants to
reveal Himself, He reveals Himself in the human body as the Person
of the Guru. “Jehovah descended and assumed the human in order
to redeem and save mankind; He descended as divine truth which
is the Word; He assumed the human according to His own Divine
order®*.”

The Lord is there in the whole of creation and is also there in
man, but one must add that He is not there in all creatures equally,
so far as Divinity in action is concerned; God may be taken to be
cqually present in all so far as His esse is concerned. This is clear
from three facts: firstly, the human from is the most perfect form,
speaking relatively; secondly, the human intellect is capable of
becoming aware of and activising the Name (Ndm) in it; thirdly,
men in history have realized God and attained to mystic union or
communion with Him and thus, entered God simultaneously as
God entered them. It is in view of these things that the Guru says
that man is a special, privileged creature and the relation between
God and man is that of the Lord and His lieutenants; and as a
consequence special responsibility and special privilege attached to
man, who on the credit of the chosen few in historical humanity, is
justified in calling the Lord, as a sign and a symbol of a special
relationship, as his Father, his Lord, his Husband, his Guide (Gury) etc.

Finally, further light is thrown on the general and the
special relation between God and man by the emphasis that the
Gurulays onthe necessity of realizing that God-realization is in the
last analysis nothing but true knowledge of our true self. ““Those
who know their own true self (Atman) know God (Paramdtman)**.”
In other words, it can also be said that we can not know God, all we
can know is our own true Self, our own spirit or ‘Atman’, which is
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God is His immanental action. The words ‘/ip—Pachhdn’, Know
Thyself, through knowing the true realtion with God, are found in
some form or other on almost every page of Guru Granth Sahib. As
God resides in our hearts, we can have areal relation with him. God
is in the Ideal Father, the Ideal Mother, the Ideal Brother, the 1deal
Friend. Our real relationship is with God, while all our other human
relations are derivative or reflective of the true realtaionship that we
have with God. The relation between creator and creature is, of
cource, unique and can not be paralleled by any realtions between
one creature and another. God is both further from us, and nearer to
us, than any other being. He is farther from us because the sheer
difference between that which has Its principle of being in Itself and
that to which being is communicated, is one compared with which
the difference between an archangel and a warm is insignificant. He
makes, we are made, He is original, we derivative. But quite at the
same time and tor the same reason, the intimacy between God and
even the meanest creature is closer than any that creatures can attain
with one another. The relation we have with God is not a thing of
our own choice but is there in the creative Will of God, “Every
relationship with his deeper self, with visible nature and with the
hidden powers evolved by man so far during the course of history
and every relationship which will be developed by him in the
future,—all these were provided for by God at the time of creation
as a part of the infinte content of His Will be contact His creatures
and to let them contact Him at countless points in numberless ways
and approaches, each equally valid and valueable in the context of
its particular time, space and cause”, says Dr. Mohan Singh.
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The Realizability of God

“O man, thou hast been blest with the human form;

This is thy opportunity to unite thyselt with God;

Doings for material gains will not be useful to you hereafter;

Meditate only on His Name in the company of Saints and Holy men;

Thy life goeth to seed if thou art entangled in the

illusions of ‘Maya’.”

—GQGuru Arjan Sahib!.

God is the Creator, the Lord, the Beloved Husband?, with
whom the soul was wedded before creation. The finite individual
soul has been separated from the source by the web of ‘Houmain’
or I-ness, which too is the product of God's creative willing. Why
did God create ‘Houmain’, the sense of separate individuality, is a
mystery transcending human understanding. God has created man
as it a separate but He also dwells in the innermost depths of man.
The ‘Atman’ the spiritinman, and the ‘Paramitman’, God Himself,
are one. This innermost oneness with God makes the realizability
of God by man a possibility.

Man can be fully satisfied only if he realizes God and becomes
one with Him; otherwise man, caught in the whirlpool of attractions
and distractions of the world, remain a discontented, incomplete
part. Manrises above these attractions and distractions of the world
when he is one with the Source from which the whole world with
all that is in it, derives its being. When man is one with his source
he immediately realizes the insignificant and the unimportant
character of the world and all that is there in it, and ceases to cherish
any worldy desire.

For the Guru, God is realizable by man; therefore, the goal of
man's life should be torealize God within and without. God-realized
persons see God in their own hearts and in the deepest depths of
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others. “While searching for God, I have found him dwelling in
every heart®.” God is to be searched not in forests after renouncing
the world but in the innermost core of one's own heart®. Life is a
stage sel for spiritual perfection. God is the Source of man and man
must return to the original Source. Life exists not for itself; it has
come up from God and must return to Him and only then it can find
perfect rest and complete fulfilment. “O man, you have come into
the world to be one with God. You have forgotten your original
mission and are entangled in the affairs of the world while the
duration of life granted to you is swiftly flowing out®.

It is only the privilege of the human species to know its Ideal
and try to be one with the Ideal. Human life, thus, is not to tragic
curse but a divine, blissful blessing. Life is not an empty dream and
the world is not a self-delusion of the spirit. Human life has got its
purpose; it is a means to Self-Perfection or God realization.

The separate finite individuality is only accidental, and does
not constitute the absolute truth. God is in all and man in his esse
is God. It may be objected that it man in his esse is already one with
God, there is no sense in saying that man is torealize God in himself.
The acceptance of the truth that God is in the Universe and the
Universe in God, does not cancel the necessity of all and every
endeavour on the part of man. God is not in man in such a manner
that he can ‘possess’ Him without endeavour, effort or struggle.
Godis present in man as a potentiaor apossibility’. “The unknowable
is in man, but the man is not aware of it”, says Guru Arjan Sahib®.
It is man’s duty tolay hold of God within. The God in man is a task
as well as a fact, a problem as well as a possession. Man, in his
ignorance, identities himself with the external wrappings, the
physical and mental endowments. The Divine spark is there in the
individual but man as he is, is not wholly divine. His divinity is not
an actuality, but a part of God's inspiration into him to be the whole.
Man caught in the web of ignorance and subject to ‘Houmain’, the
false sense of ‘I-ness’, lives in the wotld of things and objects. He
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thinks himself to be separate from all the rest. The individual will
not gain the secret of peace until he breaks down his apparent self-
completeness and independence. A return from plurality to unity is
the ideal goal of all human struggles in their life on this earth.

Man in esse is God. But, he is to make this esse explicit in
himself. He is to glorify the God within. Man confined in egoism
does not recognize his real esse. “We generally identify ourselves
with our narrow individual selves and consider spiritual experience
as something given or revealed to us as though it did not belong to
us”, writes Radhakrishnan®. The Guru declares that the narrow
individual Self'is not the real self of man, but is a form of Maya. It
is due to ‘Houmain’ that man feels as if he is independent of the
universal existence, and has an individuality of his own. This
teelings of ‘I-ness’ has been created by God to run through the
whole universe, with the result that all individuals have come to
believe in their individual separate existences. Fichte has called ‘I-
ness’ ‘Egohood’; it is the basic of individuality and selfhood in
man.

To become one with God, man must give up egohood,
‘Houmain’; for giving up egohood man should surrender his own
will to the Will of God!® and love God and by so doing be one with
Him. But the realization of God is immediately and ultimately
possible only through God's own Grace. The most tfrequently used
words for Grace are ‘Parshdd’ ‘Nadar’, ‘Mehr’, ‘Rahm’ and
‘Karam’ (the last four words being Persian in origin).

When man becomes one with God his individual will is there
no more and his activities are thereafter motivated not by self-interest
but by the interest of others. When the personal will operates no
longer in the individual, the Universal Will shines forth. When the
Universal Will shines forth it means that the Grace of God has
rained on man and has lifted him into the Divine Presence.

It is easy intellectually to realize the unity of Godhead as
everything having sprung from a common source and apparent
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differentiations being relative and accidental. But this is not enough
for a man of devotion; he should realise his oneness with God both
intellectually and emotionally; he should feel the truth of Immanence
in every pore and cell of his body, and in every concept of mind. By
ceaselessly remembering God with love and devotion, man feels
one with the universe and the Universal Soul. The one Soul is felt
as shining within and without!!. By ceaselessly remembering God,
He alone remains and the sense of separate individuality in man
vanishes. The mind can not think of God and Spirit abstractly; the
mind can not visualize or represent spirit to itself by words, names,
symbolic images and myths. Only the spirit sees the spirit, only the
divinized consciousness sees God as directly, even more directly,
as intimately, even more intimately, than ordinary consciousness
“sees” matter, The Awakened Self sees, feels, thinks and senses the
Divine. The person emerges from the smaller limited world of
existence into a larger world of being, the life is swallowed in a
larger and universal whole.

This feeling of unity can not be adequately expressed in words
because it has no equivalent in the world of senses; and it is not
commonly experienced. In this stage man physically, emotionally
and intellectually feels one with God and His creation. It is a stage
when the mind oversteps its own limitations and finds rest in
spiritual peace and spiritual joy, not known to us in our every-day
experience. The awakened mind feels itself abnormally aware,
leaves the world of thought and passions behind, and steps out into
the realm of spiritual consciousness and spiritual joy. In Sikhism
this state is known as ‘Vismdd’ (Vismaya), a sense of spiritual
wonder'>.

The Guruhastriedto explain this feeling of ‘unity’ by similes and
metaphors. To explain this feeling of ‘union’ the Western mystics
generally use the simile of water mixing with wine, both forming a
perfect blend; water and wine becoming indistinguishable. In the
Sikh Scripture this idea is expressed thus; a spark of fire falls back
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into fire'*; aray of light as if returns to the sun'>; a bubble loses its
identity back into the stream'®; a flying atom of dust is again
absorbed in the earth'’; a stream carries itself back to the sea'®; or
water mingles with water and a metal losses its shape and returns
to the metalic mass®’.

The feeling of happiness in that state has given symbolic
expression. One feels as if one has found a priceless diamond, a
jewel or a ruby?’. Desires are no more. Eyes are filled with Divine
Light and the ears hear Divine Music. The tongue tastes Divine
delicious fruits and the body enjoys fragrances like the odour of the
musk?!.

Indiais largely a hot country. It is natural that in such a country
similes for peacetul and joytul divine feeling should contain thirst,
rain, divine nectar, springs, hai vests, flowers and gardens. Just as
hot and dry earth gasps for the monsoon to give it life, a heart
stricken with divine thirst yearns for spiritual rain-streams and for
spiritual springs®.

The imagery of union in marriage has also been greatly
emphasied by the Guru. Inlove, the sense of separate individuality
vanishes and there is no consciousness of the subject and the object.
The imagery of marrige has been used by all the mystics all over the
world. It is natural that the imagery of human love and human
marriages should have seemed to the mystic, the best of all the
images ofhis own *fulfilment oflife’ his soul's surrender, first to the
call and finally, to the embrace of perfect love?.

He who is one with God, is called ‘Gurmukh’ or ‘Sahij Jog?’.
Inthis ‘Sahij stage’ or ‘Nirbdn Pad’ man works with the spontaneity
of air and water in complete harmony with nature and God. The
ethical ideal tor which one has to struggle at the first stage of getting
spiritual enlightenment, becomes part of his very nature. There are
no egoistic desires in him, his actions are motivated by the interests
of others. As his narrow individual self becomes identified with the
universal self, his innate love and sympathy blossom forth in the
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service of mankind. He sees God manifesting Himself in every
creature. ‘“While searching for God I saw Him dwelling in every
heart®.” It also follows from this that service of God is service of
Godin humanity. In the Sikh Scripture the idea of ‘Sewa’ or service,
particularly ‘Nishkam-Sewd’ or selfless service, is everywhere
stressed as a large essential part of ‘Nam-Sewd’. It need hardly be
added that Sikhism has no place for mendicants and ascetics. “The
God- conscious personis a spring or fountain of service to humanity”,
says Guru Arjan Sahib?®*. The Gurmukh's desires and will are
completely coincident with the requirments of ethical reason. The
‘Gurmukh’ does not run away from wordly life. He leads the life of
aworldly man but the ups and down of the world havelittle effect on
him. He lives in the world like a duck or a lotus flower?s, that are in
the waters yet above them. For such a man continuity of life here or
hereafter has no meaning. So long as he is here, he works as per the
will of God, in a spirit of complete self-surrender, without any
attachment to the world, and after the disappearance of the body, the
spark is one with the fire or the drop has belended with the lake.
There is no question of any re-birth or transmigration of the soul.
Such persons, while still in their body, only appear to have a
physical body and an individuality of their own; for them there is
no such thing as I, my or mine. The all-pervading reality manifests
Itself in their hearts; they are One with their source, even while in
this body; they are ‘Ji-;an—Mukats’, Liberated in Life.

The view of the Guru on the realizability of Godhead can be
compared with that of Sufism.” It is only when the veil is rent and
the divided mind overpowered, silent and passive to a supremental
action that mind itself gets back to the Truth of Things. There we find
luminous mentality reflective, obedient and instrumental to the
Divine Real Idea. There we perceive what the world really is; we
know in every way ourselves in others and others as oursleves and
all as a universal and self-multiplied One. We loose the rigidly
separate individual standpoint which is the source of all limitations
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and errors. Still we perceive also that all that the ignorance of mind
took for the truth was in fact truth, but truth deflected, mistaken and
falsely conceived. We still perceive the division, the individualising,
the atomic creation but we know them and ourselves for what they
and we really are?.”

(b)
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Raynold A. Nicholson, The ldea of Personality in Sufism, p.260.



The Names of God

“The name (of God) is the Source and the

Support of all creatures.
The Name supports the whole cosmos and all

Its parts (Khand, Brahmand), the

skies and the nether regions.
The Name inspired the Vedas, the Smritis,

and the Purdnas; it is again the

Name which makes people listen to

the sacred scriptures, think, and

meditate on them.
The name is the Source of all people,

and the worlds they inhabit.
It is again the Name by listening

to which we can lift ourselves

above the world.
Those who by the Grace of God

become devoted to the Name, they

realize their self and attain to

Communion with God.”

—QGuru Arjen Sahib'.

The whole show of creation (Jagar) is the manifestation of
God's Name. “Whatsoever has been created is really the creation
(by the Name and with the Name) of the Name; His Name is
omnipresent”, says Guru Nanak Sahib®. God is in the world as His
Name, and theretore, it is only through this Name that He can be
approached, worshipped and contacted. Therefore every prophet
and saint stresses the need of meditation on a Name of God.
Swedenborg also expresses the same view, *“T'he Name of God,
because it is Holiness Itself, must be continually used in the Holy
offices of the Church, as in prayer, hymns, and in all worship, also
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in preaching, and in writing on ecclisaistical subjects; for God is in
all things that pertain to religion, and when He is solemnly invoked
by this Name, He is present and hears; in these things the Name of
God is hallowed.

“Inthe spiritual sense, the Name of God, means all those things,
that the Church teaches from the Word, and by which the Lord is
invoked and worshipped; all these things are the Name of God
collectively.

*“That the name of any one, not only means his name, but also
his whole nature, is evident from the names in the spiritual world™.

Mediation on a Divine Name is possible only if the name
embodies a specific quality of God. The attribution of a specitic
name to God stems from a specific spiritual experience of the
prophet or the saint, who coins that name. Some may experience
God as power and they give God special names showing His
all-powerful nature; there are others, who may experience God as
love, and the names of God they coin will naturally relate to the
all-loving nature of God; those who experience God's mercy call
Him Merciful; those who experience God as knowledge call Him
the Source of all knowledge, wisdom and light. All the coined
names of God thus refer to specific content of human experience
which gave birth to those names. It is also believed by mystics all
over the world that God Himself reveals His attributive names to
His massengers and lovers. Thus almost all the names of God are
attributive in one way or the other. “It is a self-evident truth that an
attribute is not inherent in the object to which it is ascribed, but it
is something added to His essence™™, according to Merimonides.
The attributive names of God do not depict this essence, but only
His revelation of Himself to man. In other words, an attribute of
God is man's naming of his individual personal experience of one
or other glory of God. Further, utterance of and meditation on a
Divine name is a way of experiencing God in a particular form. The
realization of the Name is the realization of God's active relationship
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with man. The active and experiential names of God are countless,
and every one describes Him according to his own emotional and
intellectual calibre and the depth of his own religious, spiritual
experience.

As all the names of God are attributive, it does not matter which
one name is to be meditated upon. In the last analysis and from the
ultimate standpoint all the names of God are of equal value and
validity because they specify difterent attributes. all obtaining in
the One and Same God. The Guru had no prejudice against any
specitic name of GGod; he has used so many Arabic, Persian,
Sanskrit and Indian vernacular names in the Sikh Scripture.

Following are some of the most frequently used Arabic and
Persian names of God in the Sikh Scriptures :-

Allah, Bakhshand, Kadar, Karim, Khilaq, Khasam, Khudg,
Mauld, Mir, Malak, Meharbén, Parvardigar, Rahim, Rafiq, Raziq,
Sihib, Sultdn, Zarina etc.

Following are some of the Hindi names of God used in the Sikh
Scripture :-

Banwari. Vasudev, B.i'thala, Bhagwain, Bhagwant, Bishambhar,
Brahma, Chatarbhuj, Chhatarpat, Chakardhir, Chakarpan, Damodar,
Gopal., Gosain, Gobind, Gop'i‘nﬁm, Govardhandhdri, Gurdev, Har'i‘,
Tshwar, J agd'fsh, Jaganndth, Jagcﬁshwar, Kahn, Keshav, Krishan,
Murari, Kamal-Kint, Lakshanﬁrﬁyan. Midho, Madhusudan,
Manohar, Mukand, Nith, Narsinh, Nardyan, Narhar, Nih-Kalank,
NTl-Kanth, Niranjan, Nirankar, Onkdr, Parbrahm, Parmeshwar,
Padmapat, Pitamber, Prabhu, Purkhotam, Rim, Rikhikesh,
Sarangdhar, Sdval Sunder, Shri Rango, Shri Ram, Umapafi'.

Some of the names of God extensively used by the Guru in the
Sikh Scripture to convey his own conception of God have been
entered below under differentheadings. A few of them are traditionat
but the rest are fresh coinages by the Guru himself to express his
own view.
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God as Person

Ad Purakh .......co.coooue..... Prototype Person.

Akdl Murat ...........cc........ Timeless Being.

Akil Purakh ........cccoeee. Timeless Person.

Achut Purakh.................. Unswerving Person.

Agam Purakh............. Inaccessible, Unknowable Person.
Alakh Purakh................. Unknowable Person.

Afit Purakh ......cc.coovne..... Transcendent Person.

Bhagwan Purakh ............ The.Lord.

Ek Purakh....................... One Person.

J agi'i'van Purakh ............. Person, the Life of the Universe.
Kartd Purakh .................. Person, the Creator.

Prem Purakh................... The Embodiment of Love.
Purkhotam ............c........ Supreme Person.

Puran Purakh .................. Perfect Person.

Purakh Vidhata............... Person, the Destiny of all
Samrath Purakh .............. All-Powerful Person.

Sat Purakh ..........cccoenees True Person.

Sat Gur Purakh .............. Person. the true Guru.

Uttam Purakh ................. The First and Best Person.

God-The Transcendent

Abhed........cccooviiiiniiin ‘Whose Secret can not be known.
Abhakh.............. Who eats nothing.

Agam ...l Inaccessible.
Agadh........ocooviiiiis Unfathomable.
Agochar........cccceceeennn. Unapproachable.

AKEL o Timeless.

Akath ..o Who can not be described.
AKarmang ..........ccccceeee.n. Actionless.

Al?:‘p ............................... Unattached, Untainted.

Alakh o Unknowable, Undescribable.

Andtman.................. ....... Beyond the Atman.
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ANUP oot Most beautiful.

ANAM . Without Name.

ATUD oo Of no form.

ASOOjN ... Unthinkable.

AT oo, Untainted.

ATA-1ANE e, Beyond the Tattvas, Essences Elements.
Athdh ... Depth Unfathomable.

GURNALL oo, Being the three Gunas.
Nehkewal .................... Not-Alone, Beyond Aloneness
NifjOg .covierei e, Uncommunicable.
Nirgun......ccccceeevvinninnnn. Beyond qualities.

Nirboojh ... Beyond the reach of Budhi.
Nichint ..., Inconceivable.

Nirkamay ...........cccceeeenen. Without Purpose or Desire.
Nirkarmay ...................... Without activity.
Sunn........ Nothingness, Divine Darkness.

God—The Immanent

Adho-urd-ardhang .......... Filler of all space above, below,
and in the middle.

Antarjami .......coooeeiiiiennn. Inseated Controller.

Banvari............... Lord of Vegetable Kingdom.

Hizir Hazur .................... Ever-Present.

Jagjivan ..o, Life of the Universe.

Kal-Kale ....oovveeieenennens Time of Time.

Nirantar ..................c..... Without breaks.

Roop-Roope ...l Beauty of Beauties.

Sarab Atma..........c.cooece. The Soul of all.

Sarab JOfl .v.evevereereeenn. The Light of all.

Sarab-ghatdn-ka-Nith ..... Master of every Heart.

Sarbalr-Bh‘ésay ............... In-all Robes or Garbs.

Sarbatr-Désay ................. In all Spaces.

Sarab Kal3 Bharpur ........ Full of All Powers.
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Sarbatr-Dhanday ............. In all Deeds.
Sarbatr-gune ................... All Pervading.
Sarb-RUPE ......oovveveeen. Beauty of All.
Sargun...........cccooeeeinnnn. With Qualities.
Tribhavan Malfj'p ............ Lord of the three worlds.

Aesthetical Names of God

Ad-RUP oo, The First Beauty Form.

Acharj Rﬁ'p ..................... Wondrous Beauty.

Bismad ..., Wonder Producer.

Cﬁt-G"i'tg .......................... Song or Songs.

Hird ..o Diamond, Jewel.

Husnul-Charig ............... Light of Beauty.

Husn-ul-Wajuh ............... Of beautitul form or body.

Manmohan .........cooeeeeeeees Heart-Charming.

Nad-nade .........cocoovveenee The origin of all Music,
Harmony and Melody.

Navtang ....ccccooeivevveennnee Ever New

Param Rupg ................... Supreme Beauty.

RaAg RUPE ..o, Musical Form.

Ratan .......cccoeeeeenineeeeeeeen. Precious Stone.

Sunder ... Beautitul.

Sunder Saroop ................ Beautitul Being.

Tan-TaNe ....ooovvveeenn.. Note of Notes.

TEj VADST cooeeeeeeeeeeeenn Source of Refulgence and Power.

Ethical Names of God

Asur-Sanghdr.................. Demon-Killer.

Dayanidh .......cccocccee. Treasury of Mercy.

Dukh bhanjan ................. Pain-Destroyer.

Dusht Sangharan ............ Killer of the evil ones.

Dayal ... Mercitul, Compassionate.

Gun-Nayak .........ccoeeeene. The Hero with all Noble Qualities.
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Kirpa Nidh ........ccocoo.oooe Merciful.

Kirpal ..o, Merciful.

Meharvan ..........cccceeeeel Full of Grace.
Nirvair.......ccooen, Without Enmity.
Patat-Pawan.................... Holifier, Purifier.
Patat-Udharan................. Holitier, Purifier.
Rakhanhlr ...................... Preserver.

Rog-har ..............o Remover of Diseases.
STWANL .o, Sweet-Tempered.
NTo]0) v SRR Brave, Dauntless.
Sugharh ......cccovvvvieinnnnn. All-Wise.
Sukhsdgar........c..cccceeeil Ocean of Bliss.
Tarn-Taran .......cccceveeeen. Carrier across the Ocean of Becoming.

Political and Social Names of God

AChEL oo, of noble character.
Bania................ e Tradesman.
BEOPAM ... Businessman.
Bhogi' ............................. Enjoyer.
Brahmchar ..................... Abstainer.

Dhani ...oooooveeereeeenn. Possessor of Wealth.
Dhenchar ........c..o.coo...... Shepherd.

Grahstl .....ocoooveviiereienn, Householder.

Gujar .. Milkman

JORL e Yogi
Kirsan.......ccoocoeeniineeniinn. FFarmer, Tiller.

Mali oo Gardener
Rajeshwar....................... Noble King.

RAAN REj vovvrierieien, The King of Rings.
Sachcha Patshah ... True King of Kings.
Sarab-Bhoop.............e..... The King of Kings.
S.i'pahf ............................. Soldier.
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Shahanshdh .................... King of Kings.
Sultdn........cooeevveeiiennnn. King.

Martial Names of God

ARt ..ooooooeee Without Fear,

ASdhuj ... Swordsman
Asdhlri.......oocoiiiiiiins The Holder of the Sword.
Aj'i't ................................. Unconquerable.
Asur-Bihandan ............... Destroyer of the evil ones.
ASPAN e 'The Wielder of the Sword.
Bhagautf ......................... The Sword.

Chhatran Chhatri ............ The best hero, warrior.
Dal Bhanjan ................... Destroyer of armed forces.
Dusht-Bhanjan................ Destroyer of evil persons.
Dusht-Daman ................. Punisher of evil beings.
Dhust-Nikandan ............. Punisher of evil beings.
Durjan-dal-dandan .......... Punisher of evil beings.
Garb-Ganjan ................... Pride-Vanquisher.

Karoor Karmay ............... Lord of terrible actions.
Kharag-KhargE ............... Sword of Swords.
Kharagpdnam ................. The Holder of the Sword.
Loh-Lohey..................... Steel of Steels.

Nirbhau ............ccoeeee Fearless.

Rokh-Rokhe ................... With terrible wrath.
Sarb-bhitam .................... Awe-inspiring, terror producing.
Sarab Loh......cccceenneee, All-Steel.

Sarb-Jitam ........oooovee...... Al-Conquering.

Shatram Prandi .............. The Destroyer of the Enemies.
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Khasam ..........cc.cccveeneen. Husband.
Malak ...ocoeeiiiiiiiieee Master

Mitar .......oooeeivieiiin Friend.

Pidrd ... Lover
Pitd.....coooeiieeee . Father

Prem Saﬁ’lp ..................... Love Itself.
PRE-PALS oo Most Beloved.
Sabandbl «....ovoeee. Relative.

God The Creator, Preserver and Destroyer

B?j-b{jé‘ ........................... Origin of all Origins, Sced of Seeds.
Brahma.................ooo..l. Brahma
Gharan-Bhanjan-har ....... Preserver and Destroyer of all.
Jagjiwan ..o, Life of the cosmos.

Jag Karan .................... Cause of the World.

Jag Haran ... Destroyer of the world.
Jagat Kartd ..................... The Creator of the World.
J agat-J'i-v—fi.van ................ LlIfe of all Beings.

Kartd Purakh .................. Person, the Creator.
Kartar .......ooovveeeeeeeeeneen, Creator of the Universe.
Karan Karan .................. Cause of the First Cause.
Karin Kunind.................. Maker of Causes.

Khaliq ..ooooeeeeeeeeee, Maker, Producer.

Mauld ... Overhead, All-wise.
Palanhar ... Caretaker.

Palak ..o Nourisher.

Parvardigir ..................... Sustainer.
Prin-nath....................... Lord of the Breath.
Razaik ..., Giver

Rozi-dehind .................... Sustainer.
Rozi-Razaik.................... Sustainer

Sarb-ghalak ................... Destroyer ot All.

Sarab Palak..................... Preserver of All.
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Sarab-Khipai .................. Disposer of everything.
Sarab-Thipay ................. Creator of everything.
Sarb-Ko-Karti ................ The Creator of all.
Sarb-ko-Kal .........cccoueee The Time (End) of all.
SHIV .ot Siva
Vishnu.......ccooeeviivniennnns Visnu

Mataphysical Names of God.

AGCSD oo Does not beings to a
particular country or place.

ADINAST oo, Indestructible.

Abhang ...l Unbreakable.

Abhagat............ccceeeeee. Indivisible.

AChhEd ... Unpiercable.

Adi oo The Beginning.

AdOL oo Unshakable.

Afflm" .............................. Free from birth and death.

AKAL e Timeless.

Anant ... Endless.

Andd Without any beginning.

AN oo Countless

ANTS .o, Free from destruction.

Anﬁp .............................. Most Beautiful.

ATUD ..o Formless.

Al i, Unweighable.

Atham ... Placeless.

AthApay ....ccccvveveveirenenenn. Unestablishable.

Beant ... Beyond end, endless.

EK s One

TK-1as oo Changless

Jugdd ... The beginning of the Cycle of time.

Nirbujh......cccooiiii Not cognisable, Inascertainable.

Onkr ......coovviiiii, All-Form.
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Prakash..............ccoinnn. Light

Sadasach........c...occceerene. Always True.

Sadasachdi-nand ............ Eternal Truth, Consciousness and Bliss
Satndm ........ooeveiineen... True Name.

Sai-bhang ......ccooeeeenne Selt-Created.

God as Knowledge

Brahm Gyani .................. Supreme Knowledge.

Chet .o Consciousness.

Gyan-Gidne ........o.ccceenee Knowledge of all knowledge.
Sarbatr Gyani ................. Knower of all.

Suchet .......oooeeiee Ever-Conscious.

Trailok Gyata ................. Knower of the three worlds.

Trikal Darshi .................. Seer of the present. past and tuture.

The Guru has used many Hindu and Muslim historical and
traditional names of God and has also himself coined so many, both
negative and positive. Guru Gobind Singh's Jdp, Akdl, Ustati, and
Sahansar Namd are specially famous tor the names of God they
contain. Guru Nanak Sahib and Guru Arjan Sahib had also used
many Hindu and Muslim names ot God and a great inany names of
God coined by themselves. But for the Guru all the attributive
names of God can not be written down even if the whole of
vegetable kingdom turned into pens, all the oceans into ink and the
whole of carth into paper. All the attributive names of God are but
human attempts to describe Him according to human capacity.

“Every prophet is presumed to bring with him and reveal to the
world a new name of God, which to a great extent is Ssymptomatic
of the character of his entire mission”, says Dr. Mohan Singh. More
than a thousand names of God have been used in the Sikh Scripture
but two of them, ‘Satndm’ and ‘Wahegurii’ have received special
importance in Sikhism. ‘Satnam’ means that God Is, Exists, and is
Truth. ‘Satndm’ significes existence alone and not any torm. *“Your
attributive names can not be told. while your name as ‘Saz’ (Truth
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or Existence) is Pre-creational”, says Guru Arajn Sahib®. The Sikh
Guru has made this name more prominent and popular among the
Sikhs. But, This name of God stands second in importance to
) Wdlzegftrlt "in the Sikh literary tradition and day-to-day living. For
meditation and recitation, God is to be remembered and meditated
upon as ‘Wdhegﬁrﬁ . Some writers have givena fanciful etymology
of this word. They say ‘W’ stands for ‘Wasudev’ ‘H’ for ‘Hari’ ‘G’
for *Gobind and ‘R’ for ‘Rama’. These writers seem to have given
this meaning to the word ‘Waheguru’ without going into the Sikh
Scripture. The word ‘Wahegurii’ is compound of two words ‘Wah'
and ‘Guru’: ‘Wah’ is an interjection very near in meaning to the
word ‘Hail’ The word ‘Hail’ signities respect and approbation
while ‘Wah’ has more of the sense of wonder in it. The term ‘Wah’
has been used in the Sikh Scripture to indicate the sense of upward
and outward look at humble and joyful admiration, awestruck
delight in the splendour, beauty, sublimity and order of nature’. “In
reality the soil recognises its atfinity to things or their affinity to
soul, thinks Aquinas Guru is a Pali word which means the perpetual
spiritual Guide. Dr. Mohan Singh understands by the word
‘WaheGuru’ as *‘wonderful art Thou, O Lord, who art the perpetual
Guide, the Teacher of Thy creatures.” In fact ‘WagheGuru’ is not as
attributive name of God. It does not lay emphasis on the one or the
other attribute of God, but lays emphasis on the greatness and glory
of God's creation and God's realisability through His own ever-
present active guidance or Grace.

It is easy to memorise a number of names of God to recite them
mechanically, but to get the name of God installed in our hearts. so
that every object, thought or idea means to us the Selt-Revealing
glory of the Lord, is very difticult. A minimum of mental and morat
discipline is necessary for such realization of the Name which
comes through Gods's own Grace as the Guide of the Universe and
the individual souls in it. The realizability of the import of His
names brings a sense of wonder at the glory of His being and his
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nature. The Sikhs are to meditate on His greatness and on the
personality and the word of Gurit, who is nothing less than God in
aclive operation to guide the human souls. The Guru is God
Himself.

Footnotes

1. p 284.

2. p. 4.

3. Swdenborg, The True Christian Religion, pp. 306 to 309.

4. R. L. James. Attributies of God, p. 17.

5. p. 1083.

6. Guru Nanak Sahib, Asa-Di-Var.

7. Harthshorne and Reese, Philosophers Speak of God. p. 212.



Conclusion

The Sikh conception of Godhead is God, the person that holds
good in all the three fields, philosophical, religious and ritualistic.
By Personis meant, the Power, Entity, the whole Total, which owns
Creativity and the Creative Will, which Will is Unconditoned,
Unlimited, Infinite, Self-Determined, Self-Sufficient from
whatsoever angle we look atit, on whatever aspect of it. The content
of'the Divine Personality is not only unlimited and unitive altogether,
but is also essentially unknowable, incomprehensible, a mystry
from first to last, whether it is considered in esse, in existence or in
action. All the phases of that Personality are compresent.

God, the ever-Transcendent, with whom no relation of union or
disunion can be established is not the Absolute of the Vedantist.
God is the Absolute because He is ever-Transcendent and there is
nothing besides Him; but He as the Absolute is not a lifeless
principle which is beyond all personality. God, the Person, or
Iswara (Purusa Visesa—Patanjii), is not a creation of Mdyd and
thus, in the last analysis, is not an illusion, The Absolute Itselfis the
Person, the Source and the Ground of all existence and all being.
The Absolute in Its utter transcendence, in Its entire unrelatedness.,
in its Entirc isolation (Kaiyalva) is still the Person existing in His
own Being ‘Param-Purakh’, wholly unattached to all that is and all
that is not *Afit-Purakh’ . The Guru agrees that God is all; but the All
is not an impersonal principle, but a Unified Total-Whole Person
who also includes the principle of impersonality. It God is all and
there is nothing besides Him, the principle of impersonality should
not stand as something beyond Him.

Godasthe ‘Atit-Purakh’is wholly transcendent and no assertion
about Him, negative or positive, is possible. God as
‘Sat-Purakh’reveals Himself as Existence, Truth and Is-ness.
‘Sat-Purakh’ is the Source, the Support of all existence (both Sar
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and Asat as well as Sat-Asar). ‘Sat-Purakh’ as the creator is named
‘Kartd-Purakh’. God creates the world after the pattern and process
of His own Being and thus he is ‘Adi-Purakh’or the Prototype-
Person. Although God creates after the pattern and process of His
own Being yet He as the Creator still remains the ideal or
‘Puran-Purakh’ the Perfect Person. God does not only create the
world but is also its life-giving and vitalizing energy and force,
‘Jag]"i'van-Purakh’ . Godisnot only the life-giving energy and force
but also ‘Sat-Gur-Purakh’ or the Guru, the guide of the souls,
individually and collectively, towards the perfection of His own
Being.

He is all these eternally compresently and not successively. He
the ‘Person’ is all, these difterentiated ‘Persons’ eternally in
compresence and not is succession.

The very ideaof ‘Person’ implies unity and integration. God the
‘Person’ can not be anything less than the unfied well-integrated
whole. God is the Perfect Person, therefore, in His being there
should be perfect unity and perfect integration. Thus the different
levels of speaking about God, the ‘Person’, are nothing more than
man's own logical, philosophical constructs. God, the ‘Person’, is
the ever-Transcendent One existing in His own Self-Isolation and
Self-Fulness and also existing as the life of the universe and the
ever-present Guide of His creatures. It is logically not possible to
reconcile the ever-transcendence of God with His immanence and
active guidance. To fill the gap between the Ever-Transcendent
nature of Godhead on one hand and His immanence and active
guidance on the other, man has to posit a few logical, philosophical
constructs to reconcile, correlate and unify the two apparently
contradictory phases of the integral Whole. For this purpose God is
thought of in degrees so that an ascending scale may be possible for
man toreach the purely Transcendent from the Immanent; otherwise
there are no levels or degrees in the Absolute Being of Godhead.
God, the ‘Person’, is unity in His Transcendence, in His Immanence,
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in his Transcendence-lmmanence and the unity beyond all the
three, transcendence, Immanence and Transcendence-Immanence.

God is ‘Ek—Purakh’, the one person, and He is variously
thought of in His differentiated phases. God, one, is in His purely
essential essence ‘Afir-Purakh’; God, two ‘Sat-Purakh’ is the
source of existence, yet Himself the wholly Transcendent; God,
three, ‘Kartd-Purakh’, the Creator is both Transcendent and
Immanent; God, four, ‘Jagj'i'van-Purakh’ is Immanent as the Life of
the universe. The different phases of God are for the human
understanding and for establishing a relationship with the purely
Transcendent by first establishing our realtionship with His
Immanence, which is possible by establishing our relationship with
His active Guidance as the Guru. The Spiritual ascent is possible
through stages; from the relationship with the Guru (the first stage),
to God's Immanence (the second stage); to His Immanence and
Trancendence (the third stage) to His Being and Existence (the
fourth stage); thus realising the ever-transcending nature of Godhead.
The Spiritual ascent through stages is also a logical, philosophical
construct. Whenrealtionship with the Guru (who is God himself for
human guidance) is established, the relationship with God, the
immanent, God the Creator, and God the Transcendent, is
instantancously established, because God is perfect and complete in
His essential Wholeness and also perfect and complete in each and
every phase of His. In fact there are no phases in His essential Being;
the phases are nothing more than ways of looking at God by the
finite human beings, who themselves have not realised God in their
most innate nature. God as the One, the Unique, the Whole, the
Integrated Person is the ‘Uttam-Purakh’, who always remains the
First Person and the Highest Person.

The Sikh concept of God can not come under any of the
accepted philosophical ‘Isms”. It is not Theism even though the
Sikhs believe in the unity and personhood of Godhead,; it is not
Monotheism though the Sikhs believes in the Immanence of God,;
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the Sikh concept of God is certainly not Pantheism, and it is again
not Panentheism even though the Sikhs believe both in the
Immanence and Transcendence of His Absolute Being or Existence.
Nolabel of any ‘Ism’ can be pasted on the Sikh concept of Godhead
as it connotes more than these Isms are intended to convey. The
Sikh concept of God is rooted in God the ‘Person’. Therefore, if we
are to give any title or label to the Sikh concept of Godhead, it can
be nothing else than ‘Personism’ or ‘Purakhvad’.

As the Sikh conception of Godhead is totally that of God, the
Person, therefore devotion, adoration, prayer and constantrecitation
of and mediation on His names is a central and cardinal feature of
thelife of aSikh. By meditating on the names of God, man becomes
one with the Name and thus with the Named One or God. The God-
realized man is identical with the Supreme Self. Such a man is one
with God. The Guru says, “The God-Conscious Person (Brahm-
Gyﬁn'i') himself is the Supreme Lord"?.” The God-Conscious person
is one with the Divine Source and his individuality mingles in the
Supreme Self just as water merges with water®. In these quotations
is embodied the Sikh conception of Moksha or uttermost freedom
(Mukti) without restraint of do's and dont's or without any ground
for rendition of accounts here and hereafter.

Footnotes

1. Dr. Mohan Singh, Philosophy, Psychology & Ethics of the Bhagwai Gita
(ms).

2. Guru Arjan Sahib, ‘Sukhmani’.

3. Guru Arjan Sahib, ‘Sukhmani’.




The Punjabi Supplement

These are some of the actual verses of the Gurus, in support of

this thesis, which have been arranged under different philosophical
heads; complete compartmentalisation is however impossible as
each line is full of implied meanings and thus refers to many
philosophical fields.

THE KNOWABILITY OF GOD

Guru Nanak Sahib

Q.

MITH MJI9d ME'E Muaat JaHt3 & Ademm 1
H9d 39 &at f9g 38 Wa It 3 ug Hiemm ||
@ YIRSt mIEQ JEhi F0Q o= AEl 1 (ST 9233)
TN E9arg {697 1| nig nidst A3 & 7787 i
" wdied gy & Sfterm 1 §RT Gw3 wie wfe S
7 ofy fey=2 f3n a8 afe 7ot 1 99 ugnrfe uav ye uret
famm 7y AU oz wardh || 99 & AEfe Hag wg S
' (isT t3t)
Ifg mam marg marfy fsams ||
gfg »ig = yehd I@ JUBTH
Af3de Hf3 39 I9eaar Hig BT 3far siaT T 11
(UsT 2029)
Af3dre W8y ooy fa@ subi fag suit fanfs ugraT 9
(UsT q033)

A ATfgg »ife uay »ydus Tvd I |

WIH MJIGg MUd MYUTST UTIHIH UIuTE il

wfe garet 3 3t 9t »eg ¥aT A W& Il (UET 839)
w3 & fAedt dafe & »ig 1| Wiz & gae dfe & »igl
ng & yfs gafes & »ig | iz & 74 faour ufs H3 N
MI & AU SIT MEg || MI & AU YIEY N

n3 gafs oI fasgda | Iv  »iz © Y=g Afa u

8T w3z & A dfg i1 9g3T Jobd wg3T Jfe Il
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qo.

Q.

=3 Aoy @9 g@ 1| €9 Gufs €< =€ 1
&=z G 3=_ dfe 1 f3m €9 I€@ A< #Afe

=g vy 7wty iy (s v)
nrfy g8 FEt g9 i
fam wrfy g€ 3w A fag BN (UsT quo)

39" »ig & AET HI A" H »igs fanr I3zamet 1l
forr 9@ IEt I Ifg TU™ | »idg & IEET AEL
H 37 F< Aet My 13y 3t =fzaret 1 (ds otw)
wdg Jaret ug faguret & feasT iy g9¥ i
Gu mafe me my gieve f3g=ee Ast B9S I

(& ter)
nigrfg §fa ey oghd Fofa yg IS ar<e Il
IH SH ITH IHT I< Afe fumrdbor || (UsT €83)
973 §< qgfg »marg 1| s wiergr gafa fars 1
IdreRET Af3ad 3 Ifd 75 1l

(U&T qu8)

Guru Arjan Sahib (verses from Guru Granth Sahib)

QR.

as.

8.

.

QE.

.

I g wigd Hfow If3 ag & Afe Jat i
yg 8 Hfed »¥y 99 G2 s7&a f3g Imdt i
(U&T 84Y)
nagT Ifg wioE g fag Afe & 7t I |1l
Afd &9 "fg &3 HWfs A& Aafa Tyt Iv o
AId Syt mifHg 72T 9de aus Ia1 sTemT I
Afu 87 By yg fadas ws fafenr g5 wienm i
(J&T 843)
YS9y &I fag 137 are 3 yg fds i
fanfs w9¢ @war fAag 9° myid 1 (daT 23)
JI HionT I Avfa 1 sy »ry 3 nirfy ugrefa
(daT qot)
UTTgOH MUdUT T=T Il 7@ MJIgd MBY WS Il
dis afens Jius difder afa fonreg qronfy arst /1€
(dsT €r)
MIH MIgd BHHT musT J19 fagur 3 Ag famret #iG
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€3 »ug »di99 T&T §9 HIB JIg SuTE |G 1

(U&7 09)
™aH wdigd fag g wat A7t o (UaT q08)
¥fg 7€ BY Fatwr Ifg AAS »AMH »ETg |l

(dsT qQ3y)
»IH ndigd Y3 Migat Y3 9@ 3 A3 1Al

(daT 209)
gy 9@ afe diE fsuaes A9 3 9@R Wt 1

(¥sT 209)
MIS TBT &I U yg wmy mBY 1l (UsT q0tt)
a1 »arg fag ifg =at uehs
7 g9 fag faadarsT I (J&T qoto)
H& If3 =4 93 fsgaesw »rrfe garfe efenrsr i

(UsT 1*33)

Guru Gobind Singh Sahib

8.

Y.

QE.

9q f9us mg 5985 A3 mig wfz sfos fag
U II1 »ig 34 34 3§ Jfg & A3 fag
»9S Haf3 mxa€ yam widfa afdw
dfe fég fdgfe Ao Aor arfew
f3ge= Halu A &9 »HT 3f3 3f3 95 3= qaz
3 AOH W 98 J<& d9H & ¥Is3 AHII I
(7Y Arfar)
¥C Y5 J39 95 MIT faus A usaq il
3¢ & ufe Afa€ madv d 493 I wisee Yd9 Il
I E U S IY S I E AT & AT & Afar £33
nife mistfe nErg W3y gy AfuE f3sat g% 39 1
(s Gr3f3)
R fa WaswH gu Iamd i
g AT A0 49 99, a6 9 & o9& UH ||
®9Y ¥9'H UIHT A A TW'S3 TH's By |l
§C YIS 99 IS 79U, IOV GOEs & M |l
52 €2 furrg 43 3 339 &3 FIW I
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V.

HeH 3 HeM 4 ©18 f4u &-fds fgg 934 o
g I YIS A AH, & WAA AEH |
&3 a% €0 3 99, o JIfd HeeE AT i

¥ YI's, Jd'6 AY W3, ATGd &f3 a4 I I

fég gfae, ufse, awy g, ua<3z uas & #J Il
A9 U Ja1 &fg Afswz, 7 fad faemd ad T 2

a -

Ege)
. &4 A& HE g8 U I 1
7 I I fed €5 I Il
IIT &H I AT 9 qIL I
ITTE YE qIHE =l
(s ER3f3)
THE UNITY OF GODHEAD
Guru Nanak Sahib
Q. Eddg Mg &It gHT STE &G AHTET I (J&T €30)
2. ¥ w9 oF feqg qu 1 uG= uet wiarst wEgY N
8d g=g < f3g Sfe 1 &3 g9 g7 ufz 3fe 1 (Uar €30)
3. ¥ ¥ H MUd Udud Udfy yad ufee 1 (UsT 9038)
8. o®' ud fud met | 89 It 9 et 0 (UsT a88)
y. ¥4t mfog gg9r g9 med & A dAfg . (dsT €€9)
€. ¥d gdH <d3 AF &% 1| ¥9H 3 HY Gufz et I (UaT 223)
9. T 79l @3 I w1 waf3 feger afe & abn i
Hdt §af3 3T7 3% 379 1| JyT feq »ireg Ad 1 (UST 28, W)
t. &3 &Y &9 s9fee fIg=e gar A3t (UaT €€R)
€. #3T A wIf3 ufs 33t A3 gy arfenmr 34t
3 »U IHET WU §HET W & ©dT JdQ HTET Il
Aoy HaT ¥4 I il ¥F T IE T I Il (U&T 34o)
Q0. ¥ #Af3 ¥ Wis = w9 gov fanfe feg v o
»T3H IH HY ¥ J UAJ AY 9% I8 g <iq | (Y& a33y)
9. ¥a F937 fAfs #a1 aT 1| I3 BT Ufd Idrs G i

e famrs funrs ufs g7t 1| €9 fsa®y »igg gareti
9 AEE AT SIS Il YW I9 3 A 7 I
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¥d oy fe3 me det 1 qeufa yer afar gfar #et o
msafe 73T 89 &< I3 11 G TOHfy Y@ »imy mud ||
¥ 3IYI €3 yf3wg I AISt gret [uded |

fam ar g f3g=s A9 11 §Y »a »idigg 8999 Il

T Hafg AT &Q 1 (UsT qqtt)
ofq zorefa &fa s==fo fefa »rfe wfe dfe gam
(UsT tEs)

¥a dfe Ifod Aa gt ga ™ 1S Hrat 1l
(dzr 833)
¥ dfe Ifom »igd & Fhm I |l
gfe afer Aet weg & det s T 3 HE Hifamm
(d&T 2999)
Sriafa €3 gfe Ifow Ag gaw wig ATt i
¥ gy €3 §g dait Ay Ea3 wefs Iu=
(U&T 9390)
AeT AeT 3 89 d 3T AT 4% IgeT |l
IJON 99y Qurfe & &g »izfg d37 ufenr
faQ 32 f3€@ Jy 3 A9 o9 Jov Farfem 1| (U™ A3¢)

Guru Arjan Sahib

.
Q.

Qe

0.

2.

FaY fasd3fa 8a 9y 1l g 576d AT o WA By 1l (Y57 2¢¢)
¥a Afy g6 A& o | ¥ fadfa €& We »fa 1l
¥aH o & IrQ »d3 11 wis 3fs Afu gq Ia=3 i
gd B ¥ afg »mu it yIs yfg Ifa& yg femrfu
nifsy fangTd 8a 3 92 1| ¥F MIT YIgE3 e |
H& 35 M3fa 87 yg 9737 1| 9 yIfe &5a feg #3711
(UsT )
ATHS ¥R AOH 98 d9ST H || BT mE3 wigl 379 14Ul
fafa fafa fafa a9 35 warvites 7E &8 W&3d &€ 1
(JsT u3¢)
g mirfy 'a3er funrd wife wfe afom mofe 1| (UaT 83R)
G ¥ »fy feg 8d 81 9 AAT®T UHI 1| (UBT 39%)
¥ &g Jfen A9 avet 1 f3g fag gar det st
nife Wi »if3 yg Ifen fans g9t gavarsT I (UsT qQoto)
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N

3.

8.

2.

QE.

V.

.

Q.

3o.

3.
3

33.

Swiarfg €9 gfs €3 ¥a Iar W& |l
gar ot gq foure & gfomm fammld i
eaT {af3 gar Ot ALY €3 99 3 AU 1l (UaT try)
gafg mrfy »isafas 3fg 1| (¥&T 23%)
gafy mrfy ggvesarar 1| mmufg vy s famgar
gafg 3 AT fangraT || s7ad Wy AETaaaTaT (| (UST u9)
fadara nrag wirfy foaqrs Aears 89 11 (U&7 o)
gafg 89 SUSE FT&EA T MIA Il
Toa'd ¥ UTHTT B9 »Ud mytar ||
gq fandias €a AYds €A Y& W | (¥&T £29)
¥d Ugdie BF JUIT &€& GuaAd |
nitfe Hfa »if3 yg Aet Iy 37&d A'g 1979 1| (U7 2:94)
AfE gfg Hatufs yfenr it fraesag il
nfsa gifg dfe urforr svaa Eda79 1l (U&7 E)
g0 I BY By I T I oifg g afa = g
3 3 3t fuf3 =t urehat mg 39 um fewr@ 1 (W& 920)
A9 3 €fs6 3T Tt wrfeQ rg & 83 gav 1l
aad fanfe »rfe€ Ha st wauat ofd mear i1 (dar 2:0¢)”
gan fag st & gAT s & §16 B=* B 1| (YsT Q:0t)
AITEY ¥ gt my || Y Jd A9 8 ||
fean 3 IfeE WEIT Z7oq T Wi AYTE Hi6 1| (Y& A39)
HIH WeT Hfg 8 ey | we ge 3 Gt yarm |

- 5T 93€)

Guru Gobind Singh Sahib

38.
3Y.

mada I 1 fefg & T 1 (A7y wfow)

faft s & fag mz &3 A3 T
WIS TEI S We o€ 93 I 1l

TS T E TS T ANS gU JEMA

HAE W Ha™s MYHTS 39 HaPH 1| (s Qraf3a)

Bhai Gurdas
3¢&. Gviag »iag Ffd ¥ a8 UG uRaT |l ({9 Q)
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39.
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fsdarg »ard a9 Af3 Agy »igy fewrwm 1 (29 RR)
feaae*@w@afa@mwaﬂa'wu

¥a 33 €3uf3 3y 3 & gorwr )

Afs gfe fAfg I9<c He® T Q@ 95w ||

Y dlo@ A€ a9 f3® I® & IuTenr 1 (9 a3)

THE CREATIVITY OF GOD

Guru Nanak Sahib

.

JIHT J=fE migrd gay & afamr 77eT |l

gt I=fs wtor gafy s =fanret o

Tt G3y stg gatv fafy vy gy ymebifa i

feaaT ganft gurin fefa ganit mer gevetifa 1l

gan »iefg Az & gofs gaw & afe i

359 JaN | §3 I I@H 9 & afe (T )
IST 7§ BT /I I << fafg a=T € g 1

gez 1 33t v a=ee fag I mag

B & U ¥s3t fA 92 8y yare 1l

T3 & Ufe§ et o feufs 3y gare |l

fafg =9 &7 A9t A& I3 Wg &7 qet Il

AT F93T fAgst 9§ A w7 Aet ol (T 8)
A9 w3y Qufe § wify 79 vl i

g my 2y fegmer mryst <famret i

afg Iug waf fag &t 3 Aer ATEl oI

3 U wrfy S93€T AIAT I grEl i (UsT t3)
s wry ARG wmitg Ife€ &€

oot gedf3z AR afg mire fss 9@ i

g7 g93" wfy F I I=fg qefa v

g w mon © ¥wfo fig o=@ i

qfg M 38 96 1 (U&T 8€£3)
fAfs wWmUts »iry A AEST W&y wMuTd ||
Ha?rwfﬂ'aﬁwanfﬁrﬁ?fnmewanan

3y fHIAT Heat gy Ay €<<d9 i
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&at you frafron fayg wfemr Hg funrg 1

Y3t gt gyt Sfg dbyr ngrg 1

Fadfa Iyg JurfemT Afe feaz=ad 1l

nrer gree frgfam 3 fag aedard 1

HHE HaaT »irfe gifen gfag #1Q faarg 1 (UsT uto)
£ WY A T Jd Aig 1l

nign ¥fz Afz feefz 1

gaf3 »a'g 9id SAT 99 T |

Tf3 fedg a1 3@ 376 1

fafs ate afs Susaar

g & gA" TS |

f33t gour fang HWanT I

o<t °9< QU ST 1

A3t 73t @3 & W

fafs wat 7 aifg w2

af3 urfe afanr gaufa i

fag &3 fag »mmur gfe u

|Gfg Que 99 o

YTt 99 gt IO Il

e O yZ Jfs ute

7 g% fam »rfu g9ve 0 ({asr €3¢)
o. Giafa govr €3ufa 11 Enfag atwr fafs fafa

Eniafad Aw da1 3¢ 1 iafa ge faane i

Ewigrfa wafe Qua 1| Gwiarfa Jreufy 39 1

GaH nyd ASY H9'g 1| §aH nig f3g=e Ag I

AR A9 #a1 Aafa Qurfenr.. i (J&T €F)
t. »JEC 98¢ GUadT || GIfE & IETET gAH »UTET i

& fog 3fs = 9¢ & gad & murfo Barfeer

gt & gt U@ & Ut 1| Gufs yufs & e A=t

43 yI'¥ AUI &dt AGD &€t & Bl FafEer ||

&7 3fe Haqr He ufem s || Oad forg &t & a3 1

Sdd ATl &7 7HE HIST &7 d wrfe &7 Afeer i
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goH™ faRs HIH & det 1| meg & € &F At
(U&T q03Y)
Wy wry Qurfe fagvaT | e g F6 efewmsT i
u@= Uat matat o Yug Ffemr d¢ Igrfeer i
(BT 903¢€)
TN mrfen gafy adfenT || gan €t Aarg Gutfen
TIH Hadl Hg ufenmsT gan a&T Jatfeer ||
Jan T3t 9% frfg 99 11 gav vB= ust diEd i
gan fAg Aa3t wfs €W gad ¥% dsfeaT |
IIH WIS MATH || gaIH A% g8 fIgee @t
Jan AH faew mev gfs gan <fy feurfeer i
TafH Que o mB3dT || ©F TEI MAIE3 MUTTT I
(U&7 2039)
ugs vt 58 3 WA 1 fanfe Qufe arfewr arg I+
narfs urst HQ Af3 Iuat s a%T Jofeer |l
A& goHr fang Hom QU 1| AS 93 HaT HEE I
A&J AUI HI=d " ||...
&g ¥€ Hod diew Il f3n &t Af3 f3gees wa
A& w®Y myd faa®y 78 I3t ofeer )
A&d uafa oy Qure |l
A5T U3t 1&g 2T || #&g Guat Afs mret 1| (J&T Q039)
WA My A My ugTfeT )
ngg uafa feafz o Ifamm
feg & dwrs gufe Aae femfamr |
HId v€ Bufe #f3 mfenr
qte g3 fes 9 fesdanm (UaT Q:9%¢)

Guru Arjan Sahib

Q.
Q3.

F9E 9 YF ¥ J AT &7t dfE Il 7B 1 (daT 0€)
Jd& JIES ods Hal It 7 f35 972 At Jar

fuxs wfs afu Qausaar | »ig =3t fag urar=ra |
IIH T'fg mud = 11 gan Qua gt m= 1l

Jan @9 &te faQue 11 Jan mfsa da1 ygama i
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8.

.

E.

Q.

Q.

Q.
Ro0.

fa afd 98 wuxt <fsnret 1| s7sa A Hig Ifomm aret il
(dsT 9€)

AET AET 3 €9 9 3U T UE IgrfemT |

U@Haraa@u*feamnmfaﬂsﬂwfswn

faQ g= 3@ 3y J 73 a9 39 F@fenm I (UaT A3¢)

Feftarfe AR g+ UTEt 1| a7aT gy Sy fewmtEr ol

wigr @3fa &G umaT 1 39 EF FAIE I

g25 gu fonfe§ fasarfe

F3fg aifeG Qg a3 3 »feGn o€

75 3 @&fa wfax 338 1| Ifsd gus o1& ¥ dar |

g dife efyG 59 yoaa™ 1| @% ud 3 THAIT I

ROR We Hfg ¥F »ray 11 we g¢ 3 Gt yare

o1 BF Ho Hienr feqra I 94 g2 3 899 I| (UET 93€)

geIT'd g Wy IF wfenm 1| »irl yar wig »rd It ufenm

W Jfd UTATg My dar dfen i

gedf3 dH & ufe way gaufen (UsT €u9)

Griarfa @auat 1 abrr fesy A9 I3t 1l

T 3 fag=s ysthn vfs g€ 99 vt

¥z <ty "fg & 1| 89 a2 3 Afg T ...

Af3ag & 3 BY Juu s

2 I€ dT UATTTH 9F HadT MEITT (UST q003)

famrs fors yaas yanEe Yg AI&T II%T Har A1 Al

fuzs wfg gfu ausaar | wrfy feaat »fu urmav

BY &I ATHIEs €3 wons 36 wafs fedar #€ U3
(¥&T qot)

feanest gggfu m=egaTi (UaT 29)

mmwmmuw@uma@mmn

wfgHe F93T fgne 9371 Buf3 Fa3 uasl a3l

femmuz F93T Mfgud Fa3T U ¥a3 JI37 F¥3 I3

eI F93T /'3 I 9371l 53915 FI3™ Hadls Ja3T il

groyAfe &ad mfgreT (UET t€R)

Guru Gobind Singh

29.

Y= e EaaT Il A% 98 HdE 18 urAmaT |l
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nirfe yay wifgarf3 wfasmtn 8a 939 w0 A3 yarnti
(ra's EA33)
98 UTfe gour 9y 9Tl 9% U far g el
a8 yfe 99 fanE ya™mr Il AdS I8 oFF ST WA
(Jueh)
THE IMMANENCE OF GOD
God is present as power
Q. 9 fefe u=se <3 Aee@ i 3 fefv usfa By wd @
3 fefg »arfs a= Sarfau 3 fefe gadt ugt Ifa
3 ffe fég fed fag ofan 3 fefag ova gaw exmall
3 fefe gog 9 fefe v 0 a9zt usf3 & g
g fefe frg 3 A g1 3 fefa »a@ »ram |
3 fefg #u worew pa I 3 fefe »refa wefo o
Aarfe» 3Q fafnr fAfg 3y 11
&'&d fa5a9Q fagag g g9 1
(Guru Nanak Sahib, Asa-Di-vir, P. 464)
2. HIgT gHT II9 JIPAT EXT U WI I
wig yfs f3s vy y=8 fg 9%€ I9 I
o fefg few QU8 g5t a9 »Hara |l
atgr gy <fe ufanat sHag a9 pwa i
A3 #by wiefa 8 7or #e® I fa mwa
&ad fHQ a8 nag 972 3@ 3@ Sf fawwo 11 (UaT ass)
3. gafy €8 gan 9d | gaH gY HY AW dfd HI I
JIH & AU feg 3f3 | saa fAn & 3@ ofg 1l
T HI gan Tt H2 1 gan FET @3 HiL 0l
JIH ATT I9Y »&a || T AU T53ud I3 i
JaH WSS 7S II8 ||
& HT d9 I3t BE (UET ¢€3)
8. TIH dgar Hfg wifenr g8 gaty Adfar /1€ i
I YUy uAfer™ gafd a3 I da1 #IG 1 (¥sT o€o)
y. a@r Quife udt fafs gaer I gars gofenm gan Tae= il
warfs Que €luxs Wig g4t 7 yg a5 Ivet J i
A &3 € faug 799 | IIS TS AHIE WU ||
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rt

qQo.

Qq.

SEY

a\3.

8.

u.

Q&

fuz ufg afu Qarusger fet 397 Aot T 11

ABI'S ¥'s &9 fus 19 1 ety faerfa a9 yg Wid

J9Y fsegs Wew Auds fag aMfa adt & A7t I

(T 9099)

3 AHJY UdgoH At afa faaur w5 39 11

yfg 9fa€ AIg Hig 799 I8 7 yg 3a7 Il (YsT 220£))

A3 fag Ao Syer fa€ wyafa ufenr wfe 1 (dsr 3€)

fa awre fan 3 A7 24 Ao ILfa i (JsT 8t)

Bfa aurs Agt I UG UF Warg Haarat 1l

Yy aHEd 9@ & T fefs uad ugzvat nan

yg "9 Ay fafa mrat 7t i (UsT 803)

H& H3 efy Ifa& yg mmit i

H fag aafa Agt Aet 78 991

Ifg #Q niggamdt 775 1l

93 FITEN W'Y 3 BUTET AT 93 URS Il (UST QR03)
Guru Arjan Sahib

wWe we d %39 df 953 1| I8 §9 ot UlT ugs3 |

9 89 &t Ulg ue'd Il we we & ue ue ot A7 Il (JuEh)
Guru Gobind Singh Sahib-Chaupei
IAZ die & g9 AT 1| 9= 97 fAafg feq o AT
Y WBY Yy MiESTH | AT we we q MITAML I
(Guru Gobind Singh Sahib-Akal Ustat)
W =g fafg UfuG o st @ € 1
g <y g I13fa sfenr yfg afaG ng Q1
(Guru Arjan Sahib-Dev Gandhari, p. 535)
F7J gHI IQ IH IHY & FTET || Ifem I Ifem HE gvs
fAQ 939 aWe Hyfe, fag Wad =at aaa Afa 1l
fas 9@ & U=di Ifd &t & o (UsT y3u)
(Guru Arjan Sahib-Dev Gandhari)
wrfy HaT A WU UST wirfy Aed & o™ I
Wy AITE €3 fae'd a9 »Iana™ i
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g ufg It A=a & »ifu 6 duvs 1
(Guru Arjan Sahib, p. 1216)
WO gSAUF3 g 839, AaT® gu Hig uibtwr ||
€9 a9 Hfo Af3 mrat wfe wfe wo@ whm i
39 wfe wfe afowr mrfaG 1
uas yfa Ifa€ waw Hia Afg afe et »ifaG 1 s
e fous &5q Ire Af3afd Iy gafes i
7oy fa=mt wer mBur A3 Hfg aferm mrfe6 uaul
(Guru Arjan Sahib-Rag Sorath, p.617)
3 Uz Ay 3t g8t 1 F guy P mAEst 1l
3 A5fafa 3 35 gege 1 3U fag meg & &M #1€ nwl
3 B3 W §t FJ 1 3 Ifst e fafe 3311
nfe Hig »if3 yg et weg 5 dfe fewshn A€ n2u
3 fogare wagre myer3T i F fagare grtwr 3far av3m i
MUS FI39 WU ATSfd WU IT ANTEPE HQ 13l
3 &'dd A €fs w11 3 JUI uddre Y3 i |l
(Guru Arjan Sahib, p.102)
3 we we »i3fg Aoy fadzfe #t afd €a yay mier ol
fefa =3 fefa suat At nfg 35 97 fes= 1
3wl T37 mrd garaT A 98 37 fug wEg I AT
(Guru Ram Das Sahib, p.11)
g Hofs 3 Ifg »eg &3 Hafs foumd Il..
B9 Haf® 3 Uf3g 993 8q Hafes ug 937 i
89 HI® J Wy fag arod 89 HIf® a8 & F3 1l
IS at YIdt a9 da gyudt yEEsTd 7S il
oA 3y J9'e w'Htae €Y 37 ot e W& 3l
nifsa d&dt IgIF I3 FIHT »irfy T qy=TaT I
A HIf® 98 3R I9aT four feg o9 fagmar s
fafs fag abur 7t 778 fafs feg wg fafg At 0
(Guru Arjan Sahib, p.205)
g LY I 3T IHH |
»y IR wrfy Gt f93< Wl Sg g uSarT il
WY 78 MY g8 8§Hg U g wfe wfe 3 )
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WY &g MY & I MU A vy It uTET
(Guru Ram Das Sahib, p.1403)

THE TRANSCENDENCE OF GODHEAD

Guru Nanak Sahib.

.

Qz.
Q3.

AY A'fg8 wfe Yydy mudud T3 IH Il

WIH MITEd MUd MUTET UTHIH UdT's |l

nife gar<t 3 st It »ieg 35T AE WA N (UsT 83))
wrfe »utg »ydug IiaT i (UsT 348)

A5 TBT mMydufg grat Il Wy faav®y »ug »uvat i

(¥&sT Q039)

(Guru Arjan Sahib.)

A9 & WO wfsuzg fagg= i (JaT 02)
3 T3 3 €9 @uri 3 3 »f3 uI weTn (UsT A39)
3 89 wETg MU wHBT I (UsT a3)
wfe Yay »uydugd e< il (UsT Qo)
fAg 3¢ uagan fsaaari (UaT 9€Q)
UTIEIH MYJUd BT Il (sr ER)

. Togare fagama nifgamt mi3zd 386 & 773 11 (W& Q:04)
. Ifaz faarg mwy wfenr 3 widafa fay fammartti

(U&T 299)
3 famig mifearg »digg feg Ag 397 a1l (UasT 39%)
Sufs uas€ fus Wig F93™ 1| wfu WByr faaars T3
(UsT 3t9)

THE TRANSCENDENCE AND THE IMMANENCE.
Guru Nanak Sahib.

.

MBY WU I Mdigd &7 30 T8 & FIHT I

a3 maf3 »ast 79€ &7 39 7€ = gaur A
A9 Afgnrg feeg Fag< il

a7 fag gqu 295 &t e w9 mEfe strE ) @
& f3g w3 fugT 73 oy & f3g sy & st
s fodras »ug Udug marst Af3 IH<ET 1A
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w2 we »i3fa gad sarfenm wie wfe #f3 raret i (daT e o)

2. nifear3 faanfes Qua fagaie 3 AgarE g i (UET €80)
3. Z U QUST W yaarg W Afg 39T WS i (Ut €8€)
8. HIH 3< 35 &5 && dfg 3fg a9
HOH Haf3 &&T 8q Jat
HAOH Ue faM® &5 € yv diu fag
AIH 3< diy fee %3 Hatuu
wa Hfg |f3 Af3 3 ffe 1 f3n @ gafe 79 Hfg o5 dfe
(AfgsT, Uz a3)
Guru Arjan Sahib.
y. fadara mrard mfy fadars maars 811
FAfT 8 GU'SS JHA 8 eI Il uBFt  (WsT y0)
g3t
Sl qrodfy A6 wiarar Eafo Bf3 udesaar
fds fds 3 e fanad 1 fagars 3 Feas fered
Ao® 913 afd aafa Qufe...
vy 9113 I nrfy fagmar 1 &7ad »ig & yraremar i (UaT uo)
€. 3 famig mfearg »dieg feg Az 397 wrad il
ferr™ 94 13 990 9337Et A A fag I Hefa Il (daT 30¢)
2. v 7g faafe famagn Aet qug Aet »ag
waare fagare gl 7@ 1| v f1fs 83 o1& &8 1l (UaT 319)
t. ghil fsagrs Gl Aegrs 3% 993 fafa pmt He 1l (UsT £20)
€. g JiI 998 W It It
wy 3fe€ feq mu gg Ifamm
WU AIST HIF »mmy gvgaT il
wy \rEtg gfd »U gt "HYgaT i
i J=fT Uz w0 ydaret i
aMf3 faf & ufe 3t g
Jifgg arsta »Evg »utg »EIEI JI
a5q <93 feg feq feg Ji (UaT €£€)
Q0. AF I Hfg Azfo 3 wofs Sya3« FUT Il (UsT 4)
9. AITs fagars fagara ¥ mHat »fun
S ST TEaT »y It fefa wfu (UsT 2¢0)
Q2. T TTITGT MU MUTIT WE we »Ifa Aafenm i (UaT €28)
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aas3.

8.
u.

QE.

.

.

fsgars »fy g 91 6Tt o= ufe fafs mamst HAat
sT 2t9)

woy faemt e m@ur 39t Afar Aavmeh (UsT £€r8)

A9 2 39 AIY 3 efan ssa »rfy mifgug sfour gayfal
(J&T E)

79 3 gfd A9y @ Afarn g% <8 3 faga

nyufg e mrufg maa |l (U&T 29%¢)

fsgars »fu Aadrs It Gat i o= ufa fafs marst Hdti

»us Ife3 yfs »fu 5578 1| myst aufa wd yrg

Jfg fag gam &3t dfen Aoy fa33fa &x Afew

©f3 Ufg afenr gu Ifar (&t 219)

MINH MJT9d MBY mMuTdT 93T Fag aHvaT il

Af% wfs wamifs gfaufs e wie wfe Af3 gt o
(dsT oty)

Guru Gobind Singh

<.

0.

A7 8 »aT 3 JEIT de e €8
fang fonrg ofe & efg wvar ¥ fufagr i

Us & Idar A Y It gviaani

It 3 Qua A8 It 7 mfaa oas Gn3fa)

nife WEI wMarg »AY | g3 Ifdy I=E md T

»ifg fadts maETaH »iry werar way mifde we 1

BIE & q93T II3T A W S W FIIT Y me J i

s afens efenr a9 #f ufz feg /{t yenufs &3
(Z yrrfe A=w)

GOD THE PERSON.

Guru Nanak Sahib.

Q.

e Yoy 919 wan & Sufg || fee 99 nee d#ay fa sufail...
wfe wfe g9 =3 Aad mfan sfaufs ofa 30 W& Wt
(d&T 8q€)
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2. Ay Afa¥ wfe ygy mydus Uvd I |l
WIH MJIGd MUT MU UTHIH UIUS Il (UST 839)
3. YW w313 uInme & Ifr &f FHeET 3 gafe U Sutiz a
=4l
nUg UG Y3y A€ Wy B fag 391e3 3p wrat mEaaH frg i
(dsr q8ot)
8. yduay Ifd &y Afs arfeG nfs ome vy €581
fefa 99t Sy »oru U9 T3 Ifs FAT fus ues 1 (Vs €ou)

Guru Arjan Sahib.
J. WIS YIY Mafa §U Il B3 AF dfe M uE 1l
faaur fafa yg Hfewm ufa 1| s7sa Ifg afs s B2

(JaT 29%)
€ 993 ydfy Iy fe=rfonr fug Sfar 98t wiemm
3fe 5 I3g w2 W Y3 W@ T2 (UaT £2Y)

5. dte JAf3 Hig yg A& 1| Yare Yoy A9 &' A3 Il
7 &G <18 I a9 WusT | F7&a JreHfy Ifg afe 3T auaT i
(UaT UR)
t. far & °H& »rfy 7t waba
Y YIY UISE HY STE AaA NIl
fesy ofs »afa m{d A9 ATl
&9 ot 897 yfg A9 yfawa (dsT 3¢v)
€. wfy efens efenr yfs et wle wie afe afonr
g&Iat il
yay 3T <R fagd=s 39 yau yay fisfemri
(UsT qo80)
Q0. o4t &t &€ wa=H 1 fafe fafs Fesaa Ad N
A< Yy mIAF faas mi msy syfen gl
Ygy MBY AT STl 9dfH 9% A SETI
&>75a Ufd Bag W3 MuET Ifd M0 IH I utfen g
(U™ 903¢)
qq. g Af3 uanng mer mfeswt Ifs of =t fous A€
Jfg 9fg yg Bd med & det 3 U Yy wes A
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Q.

as.

8.

.

QE.

.

.

ax.

Ydy FA'S 3 UIUE U HEF MEd & et
39" AEE HE 39 =93fa 3 wU Fafo B Jet (UsT 88%)
Ju Af3 A7 ar Af3 wAETg 1 Yy A3 =5 udus i
F33f3 nfg Af3 wr &t g=t 1 #f3 yau we wifa mrati
(U&T 2t8)
Yoy fadres fAarsaa Il /v §3 9< waa |l
dfe ¥3 fus syAsg9 1l Iarfg e Aer faraain
(U&™ Qa8t)
ydy U3 IO IJaT mafE It
fsgg@ 98 uaTs 93T Ha® Bt
H3 fugT 53 Hig rBfers fere dgu afan i
arfg afs sfenr gifd e Ay favs A3 sudfanm
(U&T 84t)
nf3ag yy »es mas-Hf3 fam feg3™ &y mua
f3r »dt F1Q ©=€ »usT 9@ Af3ae 3 BT
&T EY)
afg & dfar 33 Samant fag FJaufa s ugTat il
yau yay fifemr By ufenrm A9 gat mres 7t
(U&T Q)
Yy Y5 HyT ©IT Hiar g3 3
HS & M2 & wife fash fanuz €7 & Mz 1 (UsT 200€)
WIS TEIAE UIY »dH myTahat |
79 HYT A9 A9 fsaaba (daT yar)
9 WiZ Ay ofs #1€ 919 yay fag3
gy fagraT €9 Hiug fa@ fuzg 3% €3t (UsT 289)

Guru Gobind Singh.

0.

nfe gu wistfe Hafa wafs yay »ura

A" WS fas €2 md= »rfe Gewil

H9Y U'Sd AJY WBH AJY § Ufs I3l

A3 I faawdt »ey3 U aE i

FH SH & 713 799 gU I & i

nrfe yay Qe wafs mafs »ife »my . (F7Y 7foe)
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UIH FU YAII HIf3 Yas yay muail
nay foy 9feC Aes<E ams JAsTTI
T IE IBT AN Ma™S Yy wand il
TaH TH H J9H Ifa3 Mg mBY WA |
"l I91 & 391 Adfg A3 ufa & I
AJY dHE €RC 978 HATI fed aHI...
J99 diHE A9Y 9 e gy mEI |

nar TE MII MEIH T Y3y MUF Il (A7y was)
_ GOD AND MAN
Guru Nanak Sahib.
A  JEITIA3IT A&IT Aet | MY 979 | farrat et i 9976 i
ot Wt 88 u@e 1 53 I famrat w3 I@S
Het Haf3 o€ »ddg i 8 & Wt ¥ SUSTF UM
H arafe 3fe g wdtn 935 yeay we ot Hratn
ufg ufg dfag oo sy 13fd et @ng & a3l
IQ & v Hat WEt emTfen €9 & wm \ Ifomr mefe
Y 3759 q1fd goH feurfenT i1 Haar Av3T sefs & nifemm
: (UaT )
2.  dvfemT &arfd A Ifd ammit ofa faa3@ faasa fadasr il
g feafe Az ag sefd & »2 If9 ®ur g@ S
Jfg W g "I I3 9T Ifg wrfu S Tl
(d&T 920)
3. Q9 €398 »mitd au@ & <fwmr wfe
HJ €4 I ¥ 3 Af3afa S Shfen
HAf3 fad3fs At aa mafd mefen (s yy)
8. Yoy fimrer 83 J €a Af3 ofe =@ (U&T q09u)
u. 3F we we »3fd nay fag3fa #t ofs 8d yauy el
(daT q9)
£ w3y 915 § 3IF S99 (UsT 2238)
0. faat mmay e yauray Azt (UsT 829)
t. w3 H ey | d€t Avsfi s<

&9 IT d O J ALt fadws S= (U&7 Q3u3)
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€.

qo.
as.

Q.

3.

8.
u.

MT3H diag faa Haat il (UsT 2089)
3N difs g7 F I9e AY 39 I9SI9 Il (UST AQUY)
fafs wfgae w3 f3fs 8 ug™a 1
Aoy dfe Ifomr muer3T i
3N SHfs yaH ue utfen R gafa mvet 311 (Us™ Q020)
w3y difg 9 fadaratn (dsT 8au)
wW3IH Mfg Iy IH Hfg »m3y Sisfi g Stear

(U&T 2qu3)
™MT3H I FATET | IE-HE I (UET 2€8)
FrfeT &a19 Hfg I Ir 83 fa@ uvehd Quen 78 Fag i
nf3qrg Afe new Ifd wans fHfs »iftHg afs 9| Yign
afd afg s »ifHg ofe Hier ofs A3xg =fy feug
JeHt3 afg an HisT sar fas fanad afs fay AT

(Y&T roo)

Guru Arjan Sahib.

QE.

.

Q.

K.

IJ I 95 HAS A || A9y fe=wt mer mi@ur 3at Afar
AHTET I 99 I
mnﬁh@wmam%ﬁﬁaﬁn

30 ot ofg wi fad3fa we It Hwg Ivetna

gofg d13fa 88 wag feg 9 farwrs g3vetu

75 &7&d fag mryr 918 e & i ot aret i (UaT £18)
Fav Wl gar Af3 1 ¥F u=s 9T I8E I3

Ha™ Ha™ afd fasm ™t 1| Ha=ag feg Aar I7at 1l (UaT att)
YT3HT UdggH T gy 1| T feg ger & feg 9@l

& fem gy &3t an asT & feg fasn v feg wfE
nirfe gardt afamr mufen &7 feg @A =at few wig
& fey wmHg & fem Wiz & fem gay &at few wAari
A3 fag for o feg 998 Ad1 11 &7 fon g7y &It feg wiemm i
feg mudug I3 wifewm i Uty Us o few &Y & B9
we we »i3fa ae It adi 1 3fa e fea mafa Gurenm
I Wifenr 3 & I gfenm i (J&T tév)
ni3fg 8 gafd 868 A Hfg ¥ et '
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1.

=B}

3.

8.

Y,

QE.

.
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wfe mIwfe Jfen rg &t afs yas gou feumei
(dsT y)
A gU I WS HiT g&T I 99 yArfe fad fead A
AOH dET d M3 der i famfo uerufa fag & g9
(J&T até)
WMTIH IH IH I 34 Ifg urehn mefe fegar Ju
A3 H3fy 399 A& g€t furr Jrog Af3qe Aa=Tet
w3y Iifs UI3Y Siag 9 Harfg feg fawatar 3
(J&T q030)
TOH &H IS Ay 399 53 g gfs ya Faw
»IH €€ €€ I 3 IfF T YA A& Il (UsT a34)
Jet dfe g8 gty I s Afar f3fs fs= =t
et dfe yg a@ 93 1l m73aH Hig uTagon BI3 11 (UsT 0€)
73 fag wa wig gofg =gt gofs €& 7 I3 gt
9 UgnTet fast »igfa ufenr 7 »i3fg svofs g A€
(U&7 qoR)
& f&drs mwy I fa€ sfamr |7t
&Y fadrs &y 3 fa@ urehn greti
&Y fadas 93w Ifen A9 et
9 Y3 I yehw faae Sfe fourgt
S5 &odt 99y Ife g9 gt gretn (UsT a:8R)
WIH »digd AT HITH we we »i3fg <93 &I
AT Migug At ar w3 o feasT »y ugte Hi
(U&T qo£)
JreteT Qufa fa fifw ==t 1l uggofi A »afs Hig At nau
ygT femm@ 99 qa37g 1l MYE €W IQ IHSTI U IR
nife garfe yarfe wagy i faeg wur Gufa < 37y
(d&T EY)
Wy HoT 75 MU UeT orfy Aed & aH Il
"y RIS €3 fae9 T7gd »ggam
my yfg 9t A=a at »rfy 16 Surs il
wife garfe Aed &t 38 3789 7 Yyg 775 1| (UsT 929€)
3 €3 39 Y3UBA Ffed yAH aHd Il
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foHy fovy W It yf3uwsg oW gfed IHT Td il
fAg=e™ 8q a=5 IS I 1| AU Wi et 3T iz 5
fas ot sabw nan 9ol

dfe ygg ovd U39 wifsa faat AsT=g

IH nifarr s mmy HiZ &t 39 Mus fage qy=g Al
3Hat AafE It M IH I AES HIB I

IYY JHEIT oSBT F7ad Wd o 1B || (UET £€93)

30. #fe W Wz funrfenr firg BT 3 891 (UaT 20)

THE REALIZABILITY OF GOD

Guru Nanak Sahib

Q.

frm 7% fafa grafe v Afar W8 & »ifE g uat F

&3d <7 J4 93dvel efgyr feg e® &<t #i€ua

H& T fag 90 HZ 93 #t 76

¥afe ge€3 w93 vY v=fo wis »ifHg we wdt #ie
(U&T ytr)

@er fea3 fegz g mifenm || €89 <9 afsgar Hig ufenr il

fefa fenm mBrg 93 & Tv& Il Y AYT IQ Feifa el

fefg fefg nres A5 = Jet I gafo € AUT AY AL

99 faqur yg q38d79 || HfE Bg s7&d 97911 (UST L)

afe vs W3z funifonr firs 2% 9 g

A9 %4l 49f5 AH I 39 a1 feg 35 <9

fas IIe afi & »reet 2fo |9t 35 T

Wd H& & svar wig afa

JEHfy s AEahe 98 fa=dt o € 1

afe #fe des d ffy ufs ggfa g9

fansT mfafasfm »emet 987 Fa1 feamgn

G9 Sudeg wMIB=T JEEHfa aHfa Arg 3w

By fimey H 9t sy G Y1z sy

fag Farfs au & gt fag &< gy A3

afa Afu Fid g grenfy I8 »mu i3

35 W& 99 ufa Sfemm g b fg &

fagee dfn €<Sfem geufy dfF faafa
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A33Ifa Wis fustfenr s75a 7 yg afs1 (U&T 20)

8J W& HaY B &9 waT IS

mafe & I8 Fa3T goHf3 weEg TSl

g #3399 7 W8 37 ueh gt faurs nau

HE T G0 &fF as

Ife qrg Ae=g Afe 3 u=fa Tdd@ W 30 1

I &y Afy fesy af3 greufy afs s A5

wfg gy afad an Jare Az e fufs famrs

faf3 nifofsfn afs yg Afen A3arfa S s

Jdd gF aHEMH 9@ faer ug uEs I

FIH IBT TY WS ¥ H'fd I3 YBTE I

WeHfy By & uehR, gredfy By §9TE I3l

»E Gy fueredn 1Y foug wers|

Jfd AAS Jd A<ET JI9 JdST Udua i

&5d & & <RI J9H A9 ST IS |sr 29)

Fon Ifa & fese # 92 ferga <l

w3fg g & €39 fgr wiee faqg 2w

39 fa3 gaifg & Jet fas Af3aw § Guan i

W& 3 Jedfy »Erfs fs=fan q@ ar afowr wis @w by

f3raT wignan s g 4

HE Wag fasais 3 a0 s ufg yfe

fHfs madarfa ofs ueha qreufy ofs fee s fe

vy gifen gy wfenr fufs 788 A®s adrfe nau

fafs ofs afs &y = If36 5§ »Bafe »we = fe

AR #3499 yay & 3fe€ 7 IQAfE wg ugfe

feg weg W€ faang I fe@ a@st wed Afe nzu

fiaT 73ge I @ 7 Y3 vy mAr=

39 fufs 98A Hubit Taaw ufg ua=rsil

sad 3 e OF% Ufs Qua mee st (et *)

fas o »iafg =fimr Rer of ofs f3s @ wfg Ja1 are 2

3 Ha3 92 fas Ifa a7y fanrfenr {35 ufeg yaw ug ue
(dsT 23v)
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Guru Arjan Sahib.

2.

0.

Q.

Q.

FET AEH I dic UIIr i I€t JSH I HiE gdar i
FET A&H Wt wav IfeG i aet AsH Jev fau #fe6 il
fim AdrEin s ot a1 feda® fea < fmdhr i 3o
It AGH A8 farfa afenm 1 aet A0 999 fafa ufenm
e 7E&H Ay afa Qurfenm | sy 98aHtT Afs gurfenm i
AodAfar 3fe6 AaY uawufa Il afa A= 39 afa Ifa qranfan
famrar Ws & »ifgnrs 1 el Wafa Taaw ya=rg I3
+ fag 9" 7 33 3 Ja11l »ieg & TAT q9S ATl
I fush 7 8fa fusfe 1| a9 s7aa ofg ofe ar= arfe s
(U&T 9€)
FeT yarufa HaH Sgdtn || Jifde e at feg 33t st
mafg 1 39 fad & o 1| g Aaia3 99 d<8& s™H A
AdAH g IIAS 395 J Nl AxY fggr A3 dfar
HrfemT & i 39v€ 1
HY 3Y AAH TaH & aHTfemT i AT g & A&t Ifg
grfemT il
FJ &S IH BT TIHT || AIfE Ug ot Iyg FaH™ il (U&T )
B9 99 yEt @399 a1 & Aufa 3 w3 w3t nqu
Hig & At fasr fare3 s 1l s fags wies a@s I 3o
43 U3 u%3 Ing farga | a<=5 »ag faga wiard 1l
A 3 gafa A9 uawder i ug Wt faare #fs 3 Heruan
g 5754 qifd U fgarfent il 328 s fae Wi myfenr nsi
(d&T atr)
A5 Jaar fAQ w&fa arfen 1 3@ 131 Afar af3 fiustfenm
(UsT q03)
Tfg MEIW UIHIH IH IH o ¥F Ul
SAHT Ag yg utfen &ar 99& fafu uwei
Hafs ardt »a3 nifgst fasfay = T s
% IBA e ¥ sad §afd & A& He |l (UaT AR€¥)
™8 HTGH HaH f5IHE U8, AT® A&H J1d 995 A& A i
BIE WHB J1d 990 HHE OY, ASE MiS 919 996 U5 I
ETHT WIS 935fHe IHET S, IHET WS ATHI FIHas F 11
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IAI MG JEe< A< 4 HeH, 9986 MHB UITasT 496 o 1911
(afgz It gev™w)

H'EH A8H "Hg J, e »iiis Rrwigr ye i

mt gfe faaimar nfaag won fows fae &2

HASY A witg 3 995 Wefe 919 ufs mavE

fAgaT AeS »HEaT Age Haf3 Afe AHfy AEg

I3 Jo< fHan®ar, qauy Wafar A aHE |l

Ify faer »iig I »iefg a9 Quel <A1

- yfg ygere 3fs IBEI (9 W U=t )

THE TOTAL VIEW

A Few whole hymns.lllustrative of the total Sikh view of Godhead.
Guru Nanak Sahib.

.

A Hfg §e de Hfg mag a<s g9 fafag 72

Q39w 983 »ifu afs €13 w 33 u=rs nul

T famvs digvd aet I 3R I Haf3 yar aif3 9et iiul 3o il

fes wfg 3fs Ife wio festmg Grs mz fafg At

v &1 aifz fufg »ied & A 99 f9s mig & JET 1A

yay Hfg &rfg &fa Hig ygur gyg gau famrati

gfs Hfg fous fonrs vfs afewr Jeufy wag Javat

H& Hfg Af3 Af3 Hig e ¥o fd a0 st

&'5d 135 & Ao ufggat fas ex mafe fa< st
(U&T tov)

Guru Arjan Sahib.

2

"I I &g & I 1| UIFIH ot mgad AT 101 I 11
e "er Af33e sHAaTd 1| 919 fagur 3 ars arfe »uan
H& S13fa 9= udary 1 farrs »img mifamrs fasmn
Hfg w7t |7 g farggu A9 37 at mug mu9 |l
WM& Ja1 /7 & I8 S AT Il AT I9¥ wayg Hia sfanzul
fsd oH A7 J Be Ufs Ja9fd | misa Wam &fF forg gafa i
& Uy »iaT wm=I9 I vifsa fée @3 wagranzi
Miasd USSs U=d md &9 1l mifsa 335 Add ©fa Hia
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misd Ha ARG Sftnf3 1 wmfsa 9 @< 5g g3 s
nifsa gHUT wif&sad IHAS 1| mifsa uda 3 mfasd Wiy S5 1
mfsa mMa A wifasd U s | wfasd Wyt AUt JUTs Hui
nifsg AAZ fAMI3 Yovas i wifsa gaif3 9=3 sfumrs
nfsad AI3 Hafg faus 1 Aog #bv Yos gar=eTs €
nifed TaH »ifsad IHI I nifsa 995 nifsa afsa g
nfsad AY &23& s Bfgn yagar v »ig 5 3fano
nfsa Yt wifsad 3o 431 »ifsa gu Jar gavis
nfﬁrorwmfsammumrufawwufammutu
wifse garte fosn »ig a3 | wise Uese nwisa @aurI |
mfsa wtw A7 @ fag Wiian a3 I ya&s Ay e nd
nfasa Hrfen v &t Bt & wfe 1| mifsa a8 48 afa arfe
nifsa ufa3 Bfe3 /a3 1 #faa Iuz yare 39 i3 1ol
A3 3 €9 3913 A d AfdT N WS Y9 915 Ir<fa Ifaru
nifEd METIE M7&e 3579 | OniT IH A7 ag g & UTd 1
Af3 yay Af3 s @9 3 €9 faanw® foagsi
mwaﬂwmmuwwf?urﬁéaﬁj@fawﬁru
faur faus sraa efens || fafs Afew svaa 3 98 faas
(UsT 9°34-3€)
3. W3 SubH a3 ar w3 wie wfe yas I mfsuzri
wfe wfe yas afg fanelds A% 3I9a1 MG Ias
Ifg I H'E I9T We'e W'E & gr & gham il
gfg gait fea dait s'ad AIAfAT yg w371l
&7&d T e fAQ A8 HisT A Subst misd av ev 3T Qi
a9 Quir <@ =5 ¥3TE I yIs ufd Ifa€ HE aEt
Ya&s HETIE we we Fas w9 fid 39 gt
fa@ & novag i afs g wat wa3a 8§87 mret i
widg ©Jg NF A fag < Afar & a=g AEt
ag &&d If3 Ifg mraag aes QUi €€ F=s g3TE IR
Y= #3 W 3gg anT il 1@ »ewu ST AT
97 FeNT yg AQ dn d9 HIE uI_HAT Il
Wil »idT HHE'El Yas gOH'El g8 "SI OA I
U5 I Hagr wie wfe g3 afs & Aa@ Ifg AAT i
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ofy 9fd3 s7&a HE HigE U= ¥ HI &'ad anT I3l

afa fagur »us ufa mrfen 1 4f5 | faer fra 995 sarfenm il

9d& gATen A3 Aarfen mifdrrs »itg qretfenr i

gfenr yary foo €%w yg 3t wiewm

TY &' HY Wd Hfg T&™ Har m&e wartenr

g &7&d W yaT yrfen afa fagur mud ufg mrfenm sl
(UsT 9:3£-39)

YI3H UM gaif3 @ €31 wud ws wiar 31

A Wfar 93 fesy I3 fea fovy wag & SWII...

myn @ mry fstenm 1 gu Ias Ifa afenm

wgan Bt »igaanit W8 are fafag fumifomm i

HI™ Hag By Qun dJifde g fa3 mrfanmi

tfs Afar #a <fu HI uafa fefamm wfenmmy

fau<fa svaa nafs 35 ot fast afa afa fanrfemm usiau

(UsT 929%)

J M¥3 T UIgoH AfESH MWSH I § Us I FIT H Ty

VS TSI 1| I {ait I fsdara d fadare Ag 2911 J difge

J JIe fsus a7 o war fagd

I mydyd Ifg 93 Ifg It Jesaan

I A39 @ Aer Afar fsaar »raa

J &'9d IQ ¥HI H fadars a5 &dt afen

S5 It &M ov% G Iha udfen (UsT €9)
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