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FOREWORD

The quincentenary of Guru Nanak, the founder of the
Sikh faith, prompted this book’s earlier version about two
decades back. Lately, even as it was planned to bring out
its second edition, a friend suggested that it might be
advisable to recast and expand it so as to cater to the
English-knowing readership; and more particularly to meet
the needs of the second generation of emigrant Sikh
community as have now but only a faint contact with their
ancestral language and tradition; for they are perforce
obliged to converse and think in English. The present
edition is a product of this suggestion. It embodies the
Text of the Japuji in its original form i.e. Gurmukhi, its
transliteration into Roman, and a totally revised rendering
of the text into English with copious footnotes so as to
enable the reader to appreciate the import of this great
composition.,

“Poetry’’, critics say, ¢‘is untranslatable’’. This is
much more so, when treatises of profound mystical import
of a certain language and milieu are sought to be rendered
into an altogether alien language. In the case of Japuji
the task is still more challenging because of the extreme
terseness of 1ts language. |

Guru Nanak’s primary object was to drive his message
home to the common-folk nursed and saturated for centuries
in traditional Indian idiom and symbols. He has had,
therefore, invariably to draw heavily on the past literary
heritage. This precludes examination in isolation of his
compositions and individual verses. Particular care has



therefore been taken to interpret Japuji in total conformity
with the broader frame-work of his philosophy. Attempt
has also been made to bring out the spirit of his utterances
and yet adhere as close to the original text as possible.

In this task of recasting and revamping this important
work, I have been greatly helped by Dr. Piar Singh,
Professor (Retired) of Guru Nanak Dev University. He
and I have had long sittings to discuss the much involved
meaning of the verses; in which process he with his
profound background of Indian classical tradition and lore
has been a great asset. Besides, he has been of great help
in seeing this book through the press. As a token of my
gratitude to him, I earnestly wished to own him as a co-
translator; but true to his characteristic self-effacing
modesty, he stubbornly resisted the offer. I have, therefore,
to be content only with offering him my sincerest thanks for
so ungrudgingly helping me in this task.

Guru Nanak Dev University G.S. Randhawa
Amritsar Vice-Chancellor

August 9, 1990
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EDITORIAL NOTE

The original text of Japuji appears in this book on the
left hand page, stanzawise; and below it is given Iits
transliteration in the Roman script. The rendering into
English of the respective stanzas, with the necessary expla-
natory notes, occupies the right hand page, in each case.

2. To facilitate reference, the respective verse in all
the three places (Gurmukhi text, its transliteration, and
its rendering into English) has been numbered with a
superior figure, so as the passage covered by the rendering
from one figure to the other, marks as a whole, the import
of the verse bearing that number in the original text.

3. Footnotes have been marked with reference to the
respective verse in the stanza concerned and, for this the

abbreviation V (verse) has been used.

4 The word, phrase or sentence of the rendered
version needing explanation, has been placed in double
comas (inverted) to facilitate easy grasp of the matter being
discussed, while its meaning (where felt necessary) has been
put in single comas (inverted).

5. Attempt has been made to see the transliteration
conform to the pronunciation of Gurbani as is currently
accepted, taking care all the time not to disturb the original
pattern of orthography. For that reason, sounds which are
not pronounced but diacritical marks of which are there as
vestigeals of an old tradition, stand enclosed in parentheses,
while those sounds which have not been indicated in the
text by their respective diacritical marks but are pronounced,
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have been added and shown in square brackets. For
example,
hukami ut[t]am nich(u)

6. There has been very rare use of the nasal sound in
the Gurmukhi text. At all such places the grapheme /n/

placed in square brackets, has been supplied to make the
pronunciation clear. For instance,

salahi salahi[a]

7. The orthography of the Guru Granth, because of
its long tradition and multiple influences, does not conform
to one pattern. As aresult the reader is, sometimes faced
with two orthrographic patterns indicating the same word
and the same pronunciation, or slight variation thereof due
to the presence of an aspirate (h) sign. At such points the
conjoining of two vowel sounds to form the necessary com-
pound vowel sound, presents great difficulty to the uninitiat-
ed. The process has, therefore, been simplified by bringing
the two component sounds together and by transferring the
aspiration sound to the end of the word. Here is an
example—

myfg gTyt 3 dife
akhai[n]h gopi tai govind

The vowel /a/ implicit in /kb/ and /i/ attached to /h/
have, here, been brought together to give rise to the
conjunct sound /ai/ or /ae/.

8. In some cases, the same word has had to be
transcribed in two different ways, one to conform to the
orthographic pattern of the Guru Granth and the other to

the pattern current in Indian writings in general. For
instance—

Dharamsial & Dharmasal

9. Apart from the transliteration part, diacritical signs
have been used in footnotes and the English version, in
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footnotes rather profusely but in the rendering rarely. This
:s intended to eliminate confusion. For that reason, god
Brahma has always gone with /a/ and Brahma (God) without

the diacritical sign.

10. For easy reference and consultation a Key to Trans-
literation has been added to the book.

11. A few mistakes that have, not-with-standing all
efforts, inadvertently crept into the text, have been pointed
out in the piece marked Errata. The same may, please, be

referred to.



KEY TO TRANSLITERATION

—__ﬂ_ﬁ

Gur- Roman | Gur- Roman | Gur- Roman Gur- Rﬂman
mukhi mukhj mukhi mukhji
. ka 3 ta Y| a d ha
4  kha g  tha @ fa ri
) 3
dl ga € da fe I (%)
q'z q

W gha g dha gl i (nias)

S n 5 na 54 u o £

9 cha/¢| u pa e .. Lol

8 chha g pha g e

3 ja G o B8 w  aijae | Other Symbols
g jha g -bha 54 0O V. verse

= L H  ma W au () Additional/

Hn elucidatory

Py, 3 . m/i information
s tha 0. Nodl g [ ] Emendation
3 da 153 la H S

= dha g va = S

e n 3 ra sh /s




INTRODUCTION

Japuji, Guru Nanak’s prime composition, is_ the
quintessence of Sikh thought and philosophy. While it
embodies in a remarkably terse form the basic tenets of
the Sikh faith, much else in Sikh scriptures is, for most part,
an elaboration and elucidation of its contents.

TRADITION

The tradition regarding the composition of the Japuji
is fairly old. It appears in its earliest exegesis (ca. A.D.
1635) passed on to us by Sodhi Miharban, the nephew of the
fifth Guru, Arjun Dev. It states that the compilation of
Japuji was done by Guru Angad, then Bhai Laihna, on
commands from Guru Nanak. In pursuance of his Master’s
orders Guru Angad gleaned appropriate $lokas and pauris
from amongst the whole corpus of Guru Nanak’s verses and
compiled these in the present order— of course, not without
getting their selection and arrangement approved of by
the master. The venue of this activity was Kartarpur and the
time the last decade of the Great Guru’s life.

CONTENTS

The Japuji comprises, apart from the Malmantra or the
credal statement, two ¢lokas and thirty-eight pauris. The
pauris, to be called ¢stanzas® hereafter, are not of equal
length, nor are these in the same measure. The rhyming
schemes too are diverse, and the rhythmic patterns
frequently varying. Even the pursuit of the main enquiry, it
s alleged, gets retarded at points because of the intrusion
of verses seemingly out of tune with the basic line of
thought. However, this is not quite so. The form shows
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a remarkable identity and continuity of thought and
emotion; of course, with occasional slight digressions into
allied spheres considered necessary to fortify the main
argument. Still, whatever little seeming incoherence strikes
the supercilious critic, that may be due to the difficulty of
reconoiling, in the process of editing, revelations made
in different situations and in different contexts.

The Japuji unfolds itself with what, in Sikh lore, is
known as the Miilmantra. This is the credal statement
affirming the Sikh faith in the existence of not only one
God but a Sole Being pervading every conceivable object
in the Cosmos—and yet staying independent of it. It
expresses in a very terse form some of the most significant
attributes of that Supreme Being, as can help man visualize
Him. The Mualmantra, thus, by its very nature, makes an
independent chapter of the Sikh thought and for that reason
appears as a preface to each rgga and a couple of other
texts in the Guru Granth. Yet its kinship with the Japuji is
integral and, precisely for that reason, Japuji is considered
to be an exposition of the Miilmantra and the rest of
Sri Guru Granth Szhib as an exposition of Japuji itself.

The Japuji opens with a $loka which appears to assume
the form of a prologue. It is something in the nature of an
invocation and serves to affirm Man’s faith in the existence
of a Supreme Reality identified as Truth. Followed by
thirty-eight stanzas, the composition again closes with a
sloka. This $loka, placed at the end of this composition,
sums up the whole argument and may thus be termed ¢‘the
epilogue’. It recapitulates that Man is placed here on
Earth which, in terms of stanza Xxxiv is Dharmasal, the
Abode of Dharma, Righteous Action, or Duty, in modern
parlance. Itis construed to be ideally equipped for man’s
fullest moral and spiritual evolution. With all the physical
wherewithal at his disposal, Man also has the Guru’s Word
for his spiritual sustenance and guidance.
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In the ultimate analysis of things, good deeds, as also
loving devotion for the Lord coupled with His Grace, are
to earn man his redemption. But, those thus blessed have a
social obligation to help redeem others too.

FIELDS COVERED

One of the most literose and spiritually inspiring of
world scriptures, the Japuji is truly the product of a
God-conscious soul brimming with love and compassion for
mankind. It touches a whole gamut of man’s life. While in
its sublime flights it encompasses the eternal and the divine
phenomena, it fails not to take into account the realities
of human life on the terra-firma. With a view to
comprehend the argument of the Japuji, it would be
advisable to delineate the various areas covered by it, as it
unfolds itself into several allied fields and, therefrom, into
its main enquiry—the Search for Truth :

1. The Concept of God expounded in the Miilmantra,
the opening $loka, and in stray references inter-
spersed in the entire text.

2. Man’s Quest and Aim propounded 1in stanzas
I and II.

3. The Divine Order or Will exposited in stanzas II,
I1T, XVI and XXI.

4. The Path of Loving Adoration of Ged or the Path
of Nam Yoga spelt out in stanzas IV, VIII—XV and
XXXII.

5. The Cultivation of Virtue, a pre-requisite to treading
the path of Nam Yoga as hinted in stanzas XXI,
XXIX and XXXVIII.

6. The Five Realms through which human soul has to

pass to have the beatific vision, stanzas XXXIV—
XXXVIIL.

7. The Doctrine of Grace mooted in stanzas IV, VII,
XXXIT and XXXVI—XXXVIIL.



8. The Guru’s Role stressed in the Milmantra as also
in stanzas V—_vVI, XV_xVI and the last §loka.

9. Formalism in Religion touched upon in stanzas I, VI,
XXI and XXVIII—XXXI.
10. Dignity of Human Life reaffirmed in stanzas vi and
XXI.
1. Ideals Highlighted as per various utterances inter-
spersed in the whole of the text indicating norms

for the conduct of a person and settling ideals for
him to pursue.

12. The Social Dimension of Guru Nanak’s T eaching as
revealed in stanza Xv and the closing /oka.

13.  Cosmological Truths as enunciated in stanzas XXI
and XXII.

THE CONCEPT OF GOD

The Mialmantra, preceding the main text of Japuji,
enunciates Guru Nanak’s concept of God. It is a positive
affirmation of the Unity of God—an eternal Lord who is
transcendent as well as immanent: and whose essence are
‘Truth, Beauty and Love’, radiating to Man immense vistas
for experiencing eternal bliss (XX . 8)

Immanence and Transcendence being _apparently
antithetical, the problem of reconciling these twin attributes
has been raking the minds of theologians at all times. Islam
and Christianity hold that God created the Unijverse by the
utterance of His Word and that, under His Will, He sustains
it. God’s Will, thus, constantly pervades the working of the
Universe. God remains outside it and yet, as Will, He
permeates it. These two aspects of God signify the two
attributes side by side.

Guru Nanak’s metaphysics, however, offers a somewhat
different explanation. He holds that when God who defies
all attributes (mirgun) becomes attributable (sagun), He
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becomes immanent and pervades the universe and can be
comprehended in it. This sounds somewhat pantheistic, but
is not quite so, for the Attributable God does not preclude
the Being who is beyond the pale of attributes. Infinite God
always remains outside and beyond. Just as all things are in
space and space is in everything and yet space is more than
the objects that occupy it, similarly God transcends the
phenomenal world, the world of our senses, and also pervades
it. This is how the Guru thinks of Him to be Immanent and
Transcendent, both, at the same time. This view of Guru
Nanak does not come close to the Pantheistic notion but to
what Doctor Ing has termed Panentheism, that is ‘the being
of God includes and penetrates the whole Universe so that
every thing exists in Him, but also that He is more than all
the Universe’.

It seems, Guru Nanak had purposely placed integral 1(a)

before oamkar (’é'p He could have expressed the unity of
God by a verbal expression, but did not choose to do so.
The integral <1° is unique in that all other numbers are but
an expansion or a sum of it, or ‘1> multiplied by that number.
Secondly, this number is such that the antithesis of odd or
even does not exist in it. The symbol ik thus is an
unmistakable sign to conclusively indicate Unicity.

His name, which means ‘essence’ as against ‘form’, is
Truth, which is indicative of His eternity and immutability.
He is then the Sole Creator which means that he does not
stand in need of Prakyitti (the Primal Nature) to bring the
phenomenal world into being, as is envisaged by the ancient
Indian tradition i.e. the Sankhya system of philosophy. For
this reason he is to be looked upon as Purukha (the
Universal Spirit). The Prakyitti, on the other hand, is only
a manifest expression of His Will.

God is sans fear and sans enmity. These two traits have
been very succinctly set out in this concept, so as to set at
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rest the notions of some of the theological systems which
attribute to Him the traits of anger and annoyance. For
Guru Nanak nothing but boundless love proceeds from God’s
Being. In stanza 1v of the Japuji it is unambiguously
stated that Lord’s ‘idiom is of Love Absolute’.

While apparently the attributes ‘sans fear’ and ‘sans
enmity’ might seem negative ones, yet these are not really so.
The absence of fear and enmity establish conclusively God’s
absolute supremacy, His imperturbability and unicity.
The Omnipotent Lord, thus, securely views His own creation
with loving care.

The next three attributes emphasise God’s self as being
beyond the pale of Time, as unincarnate and self-existent.
Guru Nanak thereby refutes the Theory of Incarnation.

This again is reaffirmed :

He can neither be installed,

Nor His likeness be shaped,
For, in sooth, formless and self-existent is He.

(V. 1-2)
In Guru Nanak’s system, God is both absolute and
manifest, nirgun and sagun. In the absolute sense, He is the
Primal Word, and is bevond Man’s subtlest and most exalted
conceptions. On the other hand, while perceiving God as
a ‘presence proximate’ or sagun, Guru Nanak refers to
the boundless cosmic expanse as being an expression of

His inscrutable Will.

Though Guru Nanak does frequently refer in the Japuji
to Brahma, Vishnu, Siva and other deities, yet he does so
only in order to emphasise that the powers and functions
attributed to these, really pertain to God Himself. Supreme
powers of creation, sustenance and destruction really belong
to God, who created His own Self and beside whom all
others are mere shadowy beings. Besides, since a certain
nomenclature of deities was traditionally fixed in people’s
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minds, Guru Nanak avails himself of the popular and current
idiom only to disabuse their minds of the earlier polytheistic

notions.

MAN’S QUEST AND AIM

Man, originally part and parcel of the Eternal Reality,

lies helplessly stranded on the stormy ocean of this
phenomenal world. Tossed around by turbulent waves of
inclement forces, he yearns once again to be Real rather

than fake and phoney. This will, he expects, put an end
to his woes on earth and also relieve him of the cycle of

births and deaths. The Japuji shows him the way—It is to
rend the ‘pall of sham, untruth’ and thence arrive at the
vision of Reality. In such a state alone can Man be in
living communion with God, whose being is Man’s true home
as well as destination. However, the morbid consciousness
of the self or ‘I amness’ or haumai forms the pall that
separates man from the Divine Spirit. To regain the ‘beatific
vision’, Man must rid himself of Aaqumai *

Subdue the self in thee,

The world shall then thine be.
(XXVIIL 3)

THE DIVINE ORDER OR WILL

The only method for getting rid of haumai or morbid
ego 1s to perceive and abide by hukam or Divine Will.
Hukam, though originally an Arabic and Quranic expression,
has a different connotation with Guru Nanak. The Guru
views hukam as the Divine Order that governs all Cosmos.
In Japuji there are repeat references to /Aukam in stanzas I,
I, XX, XIX and xxXxvil. In all these, Guru Nanak insists
upon implicit faith in the Divine Will. Such a faith ties us to
the feet of the Lord and fills the heart with His love. It is
such a love for the Lord that expells all misery from the
human heart and makes it an abode of pure bliss. In the
ultimate analysis of things, it is the right receptivity of the
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human spirit to welcome and imbibe the Divine Will and
thus pave the way for the light of the Lord to settle therein,
that determines the stage attained by the human spirit,
for—

Mighty emperors with dominions vaster than the seas,

And holding mounds of wealth, besides,

Match not the puny ant,

In whose heart lies an iota of Thy Love.
(XXIII. 3-4)

Guru Nanak concedes the ineffability of the Divine
Order, yet he sets out to describe in quite a few stanzas
(XVI—XIX, XXII-XXVII), the limitlessness and the astounding
variety of His creation and inscrutable Providence. This is
only to promote that feeling of wonder and ecstasy which
helps man to advance closer to the ‘Beatific Vision’. It is
like preparing the ground for that ultimate goal of union

with the Lord, cherished ever so fondly by him.

THE PATHS TO SALVATION

For the redemption of man’s soul the Indian spiritual
tradition envisages three paths or margas known as yogas
also. These are the Karma, the Gian and the Bhakti.

The Sanskrit yoga and the English “yoke” seem to stem
from the same stock of Indo-European vocables. Both
bring to mind the contraption adopted to make two bulls
tread in harmony. In religious thought, mind is considered
to be the main agent susceptible to a vast variety of
distracting and unbalancing factors. Hence, in spiritual
context, yoga has come to mean the suppression of psycho-
mental states (cittavyitti nirodha) with a view to enable man
to concentrate on his real Self. This harnessing of mind to
things spiritual, helps him concentrate his energy which,
in the long run, equips him with the laser beam capable of
destroying the pall of hypocrisy and falsehood so pointedly
stressed in the Japuji.
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The Karma Marga or the path of action envisages the
cultivation of this energy through concentration on action.
In the Smarta tradition (early Vedic period), this cult
conformed to the performance of sacrifices and other rituals
accompanied by the chanting of mantras, as also for fulfilling

other obligations (samskaras) enjoined upon by religion and
society. These acts were supposed to generate spiritual
potency which could interfere with the cosmic order itself.
The acts were, very often, performed for achieving definite
objectives. In the later Vedic period the doctrine was
stretched to the performance by each individual, acts or

duties assigned to him or her by the religio-social order
then prevailing without, of course, entertaining any desire

for reward. The world-renowned Hindu scripture, the
Bhagvad Gita, dwells chiefly on this form of Karma Yoga,

though it does not fail to take cognizance of the other two
as well.

Opposed to the Karma Marga and yet complementary to
it in some respects, is the Gian Marga or the path of
knowledge. The advocates of this path hold that the root
cause of man’s ills and of the cycle of births and deaths, is
sheer ignorance. So long as ignorance is not removed, man
cannot attain salvation. They, therefore, insist, firstly, on
cultivating a keener insight into the true nature of this
phenomenal world, which is illusory (maya); secondly, on
comprehending the Ultimate Reality, i.e. Brahma as eternal,
immutable, all pervasive and the Only Essence; and, lastly,
on realizing the kinship of Man’s soul with Brahma. The
Gian Marga, therefore, stands for Man’s complete detachment

from things other than spiritual, and the former’s steady
absorption in Brahma. Guru Nanak, while enjoining upen

Man to seek Truth and become sachchiar, truthful, does not
approve of man’s relinquishing this world. He views
renunciation of the world as a negative and static approach,
fit to be shunned. He is for maintaining a harmonious
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balance between activities mundane and spiritual. This, in
Sikh parlance, is called the sahaj avastha—the psychic state—
because of which the Sikh path is sometimes referred
to as Sahaj Yoga or Raj Yoga,i.e. the chief of the yoga
systems.

Sahaj literally means ‘born with’, ‘innate’ or ‘natural’.
Naturalness or moderation are the hall-marks of the state of
sahaj or ‘equipoise’. In spiritual sphere, the Sahaj Marga
advocates the traversing of the spiritual path in a natural
state or disposition. This is a middle course and steers
clear of the path of penances followed by the Yogis, or of
wild ecstasy sought after by the Sufi orders.

In his Siddha Gosht Guru Nanak defines the sahaj
state as one wherein the seeker leads a normal life so far as
his mundane activities are concerned, and yet does not lose
himself in these. In mind and spirit, he is ever a seeker of
the higher truths and one who is constantly endeavouring to
meet his Master in a spirit of loving adoration.

He elsewhere says that Man must live and grow out of
this world much as a beautiful lotus grows in muddy waters,

yet altogether unaffected by these, or an acquatic bird lives
on and floats in streams and yet can, at will, move out of
these, dry and unruffied.

THE PATH OF LOVING ADORATION OF GOD

The third pathis that of Bhakti which rests on devo-
tional faith. It is not a belief but a strong affection directed,
in the case of Sagun Bhakti, towards a personal God, and,
in the case of Nirgun Bhakti, towards His essence (Nam)
or Logos (Word). It demands total surrender to the
Almighty’s Will. Surrender to God’s Will, no doubt,
brings man deliverance from the clutches of ego and helps
him demolish the ‘pall of sham and untruth’, yet something
more has to be done to have His vision and to quicken man’s
pace towards union with Him. God, we know, is kind and
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henevolent, and is always ready to welcome His men to His
fold. Man has only to learn the idiom proper to converse
with Him. This is no other than of loving adoration for
Him :

Hear and sing of His Glories,

And let thy heart brim with love for Him.

Thus shall all misery depart,

And an abode of love be thy heart.

(V. 5-6)
Now, the way to initiate dialogue with Him is the time-

old practice, we mortals are wont to use in this phenomenal
world for winning our love. This is to eulogise him or her
and seek proximity to him or her by striking a very personal
note and ascribing a personal name according as it appeals
to our hearts. It pays dividend in the spiritual world too,
if pursued with a purity of heart and single-mindedness. In
the case of God it comes to singing His praises, listening to
His accounts, reflecting on His essence and having an abiding
faith in Him and His ordainments (VIII-XV).

Repetition of his Name (nam-simran) 1s believed to
serve the purpose. Itis supposed to pave for a deeply
personal and intimate relationship. It may, however, be
clearly understood that Name, in religion, usually stands for
the proper Name of the deity whatever it is presumed to be :
Yahwah, Allah, Hari Om, Ram, Vahigura or Satinim,
though in the ultimate analysis, Name, Word and Bani tend
to indicate one and the same thing. Indian magical positivism
assumes that the name of an object is the key to its
essence. This belief persists in all great religions of the
world too. Repetition of the Name, in course of time, is,
thus, thought to develop in man a feeling of intense involve-

ment with the Lord leading ultimately to a close communion
with Him (v-vi.

Loving adoration, manifested by the seeker through
hearkening, reflection and repeating of Lord’s Name, pays
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the seeker dividends in another way too. It arouses in him
an aesthetic feeling of wonderment (vismad), which has
great potentiality to intensify his feeling for God and thereby
to quicken the pace of communion with Him. In such a
state the exclamation vahigurii (Wonder is Thine, O Lord)—
the Sikh Jap-mantra, the meditational formula—escapes
spontaneously from the mouth of the seeker and he gets
absorbed in that feeling which, in its turn, leads to purging
of his soul from its dross :

When hands, feet and body be soiled,
Water may cleanse these sure:

When clothes too are with grime soiled ,
Soap doth wash these clean:

But when human spirit is by sin defiled,
Love of Name alone may scrub it clean.

(XX. 1-6)

Nam-simran, thus, has a special significance in Sikhism
and, for that reason, it is referred to as the Nam Yoga Marga,
or the Path of Naim The Japuji testifies to its potency to

draw the seeker to the abode of the Lord for an ultimate
union with Him :

Had I but a hundred thousand tongues,

Nay, even twenty times that score;

And were with each tongue to repeat

A hundred thousand times the Sole Creator’s Name—

Thus may I ascend the stairs my dear Lord to meet.
(XXXII. 1-3)

However, it should be clearly understood that Nam-
simran 1s not a mechanical repetition of some stock mantras
or formulae. Nam Marga, if viewed in this narrow sense,
would smack of magical powers attributable to some expres-
sions, the mechanical repetition of which would earn merit.
Such a view has no place in Sikhism. On the contrary, Nam-

Simran in Sikhism is viewed as a reforming force, as an
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instrument for reconditioning of mind and heart, as a means
for attuning one’s self to the Universal soul. It does not
end up in reflection or meditation either, but in living with
Him, in experiencing a sense of loving proximity to Him.

THE CULTIVATION OF VIRTUE

Though Nam-simran is the key-stone to man’s spiritual
edifice, yet an essential pre-requisite, even to Nam-simran,
is righteousness in thought and action. This aspect of the
spiritually oriented man has been stressed in the Japuji.
The Guru categorically declares that even loving adoration
may fail to help in the attainment of its objective, 1f it were
not fortified with the cultivation of virtue or moral

qualities :

Without imbibing Virtue

no one may cherish Thee.
(XXI. 6)

To be truthful or sachchiar—set forth in the Japuji as
the aim of man’s spiritual quest—is itself a pointer to the
demands that it should make on the moral conduct of a
seeker of the Lord. The observation that the earth has been
installed by the Lord as a dharmsala wherein actions of
humans are to be adjudged by fairest norms, stresses the

point further.

THE FIVE REALMS OR STAGES

As indicated earlier, human life, in Guru Nanak’s view,
is an incessant struggle for spiritual evolution and not
merely a phase of static speculation. In its raw and untended
state the human spirit roams beguiled by low animal
instincts and lost in ‘misleading bylanes’ In this situation,
man is not even conscious of any higher purpose, or of any
nobler ideal. From this turbid state, he has to so evolve
himself through persistent endeavour, as to rend the ‘pall
of sham, untruth’ and attain the Ultimate Reality.
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While the final goal is the realisation of Truth and the
attainment of the ‘beatific vision’, this goal itself is attainable
through a sustained process of spiritual discipline and
experience. The discipline lies in an annihilation of ego,
haumai, through an unqualified acceptance of the Divine
Will and imploring of the grace of the Lord through loving
devotion, Nam-simran. In this connection, Guru Nanak

speaks of five stages of mystic experience or spiritual
evolution and refers to these as Khands or Realms.

The basic and initial Realm is that of Dharma. In it
every object, whatever its nature, is requircd to carry on its
duty for the fulfilment of the grand design of the Creator.
Accordingly, Temporal entities, represented by days and
nights, years and seasons, are seen performing their tasks
dutifully; physical powers symbolised by air, water and fire,
too run their errands ungrudgingly: the spatial entities
covered by earth, nether regions, in fact, by the vast expanse
of this Universe as a whole, are also busy carrying on their
tasks dutifully. Further, infinite variety of creatures and
beings with myriad names are also seen carrying on their
assigned duties. Such is the dispensation of the Realm of
Dharma. Placed in this relam man has to discharge his
obligations; to tend to functions imposed upon him by the
Creator. In fact, a special responsibility devolves upon him,
for, endowed with superior consciousness, he is expected to
carry on functions, both mundane and spiritual.

Now in stanza XXXII of the Japuji, Guru Nanak says that
the natural goal and challenge for the human spirit is to —

ascend the stairs my dear Lord to meet

for—
So inspiring His Name do I ken

It tempts the meanest worm to soar.
(XXXIL. 3)

If the meanest worm’s yearning is, to meet the
dear Lord, Man, whom God planted on Earth as the
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croof and crown’ of things and created him ¢in His own
image’, has it, as his inescapable and bounden duty, to try
to deserve what the Almighty has endowed him with. Man’s
placement on Earth is thus by itself a challenge for him to
perform his duties which are subject to rigorous laws and
rules of conduct and spiritual discipline. Man owes it to
His Maker to justify his very existence and to acquit himself
with credit. There is an added incentive to man to do his
duty, as he stands firmly assured that his ‘actions shall be
judged by fairest norms’. The true and the lalse in him shall
be sifted and he shall be duly rewarded for all the good he
does and also be pushed farther from the Master for all his
failings and omissions. This consciousness, the Guru says,
1s to be gained in this realm, the Realm of Dharma.

The next is the Realm of knowledge or Gian Khand.
In it Man’s intellect steadily gets keener and his mental
horizons widen. He starts perceiving Cosmic mysteries
through deliberate intellectual effort. The vastness of this
Universe, its infinite variety and the grand design behind it,
begin to unfold before him in this realm. He begins to
comprehend the basic unity underlying it. He is seized of
his own reality, his kinship with the Sole Being and his
predicament of ‘the paradise lost’. He, following Guru
Nanak, begins to place his finger at the diseased spot,
haumai, <the pall of sham and untruth’, and asa result
begins to experience a yearning to regain his paradise.
A proper integration of Man’s spiritual powers and his
intellectual faculties takes place at this stage; and he, not
only becomes aware of the beauty and profundity of

Creation, but also of the meaning and essence of things —
deeper and far beyond what is manifest.

Armed with this awareness, he proceeds on to the next
realm, the Realm of Spiritual Endeavour, Saram Khand.
Exquisite forms and Beauty are the hall-mark of the images
fashioned therein. Man’s intuition, understanding and



16

insight, all, are superbly forged there. In fact, Man begins
to acquire the vision of sages and seers. His incessant
labours in the spiritual field ultimately qualify him to enter
the next realm, the Realm of Grace, Karam Khand. The
noblest and most exalted spirits abide in this Realm, with
their beings ever saturated in the Love of the Lord. The
blessed doughty spirits and mighty heroes abide here with
the !ove of the Lord as their sole prop. They are their
purest selves with their beings altogether untainted by any
baser instincts. Even paragons of Beauty, like Sita, assume
their importance when they have the Grace of the Lord
shining over them. The key to win His Grace is in a total
involvement with His Name Divine which is itself its own
reward and is indicative of the Lord’s grace, karam.

The long and arduous journey of the human spirit is by
now well-nigh over; and it enters the Realm of Truth,

Sachch Khand. This is the place from where the Almighty
showers His Grace and issues forth His ordinances. Here
Man’s spirit is face to face with the Ultimate Reality. It finds
itself in constant communion with the Divine spirit, which
is Man’s primal home and his final destination.

Incidentally, though salvation is often talked of in the
Sikh scriptures, it is not viewed as a process in isolation.
An individual effort might even seem rather selfish. The
Individual’s spiritual evolution, Guru Nanak felt, must be
in a social context; for the individual’s moral, spiritual and

social progress are inextricably linked with the social group
which has nurtured him. Hence a Sikh is expected to

advance on the spiritual path in such a way as to become an
instrument of salvation for others too :

Such as the Lord’s Name do meditate,
Their life’s toil duly sublimate:
Rapt they advance in effulgence wide,

Redeeming many a more in their stride.
(The last sloka, V. 4)
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THE DOCTRINE OF GRACE

Guru Nanak introduces another concept in religious
thought, i.e. Nadar or Divine Grace.

In all His Creation that I do behold,
Nothing save through His Grace avails.
(V1. 2)
The Karma theory appropriates conclusive merit for
human action, which determines its own reward. Guru
Nanak’s Doctrine of Nadar, however, has an over-riding
effect. According to it, even though prayer and righteous
actions are essential, yet these by themselves are not
enough. Above everything else is the Grace of the Lord,
which is something in the nature of a responsive love of
God. Devotion and pious actions are basic essentials to
merit His love; but these are not the final determinants, as
beyond these, and overseeing these, is Nadar or Bakhshish.
Even virtue may be imbibed, good deeds performed and
devotion offered, only if the Divine Grace so facilitates

Such alone are privileged to sing to Thee,
As Thy good Grace hath blessed:
And deeply steeped in Thy Love ever abide.
 (XXVIL 15)
The Lord’s Nadar or Grace thus being the final determinant

of things, truly blessed are only those whom Divine Grace
hath blessed.

THE GURU'S ROLE

Guru Nanak lays special emphasis on the need for the
Guru—the Divine Preceptor—for the regeneration of
Man. In the Mulmantra, placed at the head of the J apuji,
he asserts that God can be attained only through the Grace
of the Guru. And, in the concluding §loka again he
cquates the Guru with ‘Air’—which is vital for life —

signifying, thereby, Guru’s indispensability in matters
spiritual,
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The Guru’s indispensability conceded, what is he
expected to do ? What should be his credentials ? While
the Japuji lends some light in this regard, Guru Nanak’s
utterances elsewhere in the holy scripture are more
specific. Here are two, the first from Rag Maijh and the
second from Sr1 Rag :—

1) The Guru is the greatest benefactor,
Epitone of peace too.
The Guru is the lamp to enlighten Earth,
Heavens and nether Hades.!

2) The Guru is the ladder, the yacht, the raft, the ship,
To ferry folk across the ocean of life;
Yea, the Guru is the mighty river of Nectar.®

The Guru, thus, true to the meaning implicit in the
vocable assigned to him, 1s the Dispeller of Darkness. He
is the God-conscious guide, the enlightened preceptor and
an essential link between Man and God. He is an object
of utmost veneration; yet he is not to be worshipped.
God’s gracious light rests on him and, in his turn and
through him, the Word is transmitted to all mankind.

Since the Guru is ever in tune with God, who is the
Ultimate Dispeller of all darkness, whatever comes out of
the Guru’s mouth, is supremely efficacious: and has the
power Lo convert the baser self of a person into something
meriting Divine approbation. That is why, stanza v of
the Japuji talks of the Guru’s Word as ‘the supernal
symphony’—the mystic sound yogis crave to hear: as also

l. guru data guru hivai ghar(u)
guru dipak tih loi.
—Var Majh, Sloka, M 1; GGS, p. 137
2. guru pauri beri guru
guru tulha hari ngo[n]
guru sar sggar(u) bohitho

guru tirath darygo.
—Sri Rag, M 1; GGS, p. 17
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‘the loftiest scripture’ that can reveal the highest Truth.
Guru’s Word embodies in it all that is considered imperative
for spiritual regeneration of Man. The Guru’s Word is all
pervasive, for God’s Will bides therein. The Guru’s Word
is thus the holiest of all holies, as it imparts Eternal Truth
to man. It is through the wisdom of the Guru that man’s
mind is attuned to the Lord in a state of equipoise. In this
way the Guru through his Word rids the individual soul of
darkness and lends it spiritual insight. He transmits God’s
Word which enables the people to adore the Lord and
thereby shed their feeling of phoniness.

Sikhism, however, does not subscribe to the need for a
personal Guru. In 1i1t, as also in the entire Sant tradition
avowing impersonal or nirgun form of Bhakti, the saints or
Gurus, whenever they talked of their Guru, they meant the
Divine Voice within them. They listened to it in their
innerselves and transmitted it to the people outside for
their benefit. That is why Guru’s Word, i.e. bani is consi-
dered to be Guru par excellence, nay, even the revelation
from God Himself. And, for that reason, Sikhism firmly

disapproves of the idea of continuation of the line of
personal Gurus in any form.

FORMALISM IN RELIGION

Guru Nanak did not allow any quarter to formalism in
religion. He saw little use for pilgrimages, rituals and
austerities that had, for ages, been believed to be sure devices
for gaining merit. A ritualistic religion, he felt convinced,
was light and not serious in spirit. Rituals led people to
start and end with these, and left little inclination for the

true spirit of religion to be sought. They, thus, tended to
lake for kernel, what was mere husk.

In unequivocal terms Guru Nanak denounces rituals
¢lC. when he says — -

Pilgrimage, austerity, mercy and charity,
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May fetch one merit paltry as a sesame seed,
But he who hearkens, reflects and
love of Name partakes,
Bathes in the sacred fount within him,
And his soul all grime forsakes,
(XXI. 1-4)
Instead, the Guru held that the need was for man to

cleanse his soul and bind himself in loving devotion to his

Creator. The human heart so richly endowed by God may,
he felt, be further sanctified with Nam-simran.

DIGNITY OF HUMAN LIFE

As if by sheer force of tradition, numerous religious
groups in India had, for ages, been running down human life
on earth, and even referring to the world itself as a mere
illusion. This had resulted in a degree of diffidence and
defeatism in people and had made them morbidly fatalistic.
The belief in the world being an illusion had also generated
a measure of lassitude and purposelessness. Escapist
renunciation was a direct outcome of this approach to life.

Guru Nanak reversed this trend. By suggesting that
‘Latent in the Spirit of Man, rarest of gems do lie’ (VL. 3),
and that ‘the sacred fountis within him’ (XXI. 4), he lent
unprecedented dignity to human life. He revealed to the
common man remarkable potentialities in his own being.

Referring to the Universe too he says —

The Creator doth with fond concern view,
The Universe created in His own image true.
(XXXI. 3-4)
This restored people’s confidence in the world, which
being in the image of its Creator, was true and invested
with a real purpose. Since God is Eternal Truth, how
could the Universe, which is a manifestation of His
Ig'imanent Self, be a mere illusion ? This new outlook on
life and things, in due course, caused a revolution in
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people’s attitudes and revealed to them fresh horizons for
human endeavour.

Reaffirmation of life on this Earth is, thus, a very
important aspect of Guru Nanak’s teachings, particularly in
the Indian context, in which most creeds prefer to lay
emphasis on a life of renunciation.

THE IDEALS HIGHLIGHTED

Japuji 1s not merely an exercise in pure metaphysical
speculation. If it were so, it would have missed the solid
- substance of precise guidelines for Man’s spiritual, moral
and even social endeavours—which are, of course, its chief
merits. It expects man’s mundane life to be moulded in
accordance with ideals embedded in it, the chief two of
which are ‘to be truthful’ and <loving’; others being ‘to be
fearless’ and ¢free of enmity’. The last two are, in a way,
concomitant of the first two, for man cannot be truthful
unless he is fearless, and he cannot be loving till he forsakes
hatred and enmity. Another, the fifth one, must not escape
mention. This is acquisition of knowledge which has been
recognized as an essential prop and sustenance (food) for
man :

Make Divine knowledge thy sustenance,
And Compassion thy steward be.

Thus alone shalt thou taste of celestial melody

That vibrates in all hearts.
(XXIX. 1)

Again, in the Realm of Knowledge it is Reason which
reigns supreme and opens up vistas to ‘myriad melodies and

sights capable of enrapturing the soul’ (XXXVI. 2). Indeed,
in Guru Nanak’s philosophy of religion, knowledge, whether
it comes through intuition or systematic reasoning, is a
necessary stalk to stem the onslaught of blind and misguided
faith. In fact, Guru Nanak has elsewhere strongly pleaded
for a rational view of life, nay even of religion :
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Let reason shape man’s adoration of the Lord:

Let sanity and reason fetch him honour and name:
Reason doth help decipher what man may scan:
Sanity need determine his acts of charity;

Of sanity alone, O Nanak, is the enlightened path;
Save sanity, it is all the Devil’s vaunt.3

THE SOCIAL DIMENSION OF GURU’S TEACHINGS

For Guru Nanak, a truly religious life is a struggle and
not merely a hymn. Virtue and evil are no mere verbal
expressions :

Such as be our actions,
Such a meed shall we receive.

(XX. 8)
Besides—
Without imbibing virtue,
No one may even cherish Thee.
(XXI. 6)

Man’s imbibing virtue and cherishing the Lord are, however,
not to be individual acts in isolation. His spiritual endeay-
ours are to be in an essentially social context. Man must
not think merely in terms of his own salvation, for he owes
an essential duty to his fellowmen too. As his spirit evolves
through his own individual efforts, a social obligation
automatically devolves upon him. For Guru Nanak says,

Reflection gets one to the portals of salvation:
Such a one’s fellows too find liberation.
Firmly assured of one’s own salvation,

One leads on the congregation.
(XV. 1-3)

Thus, just as a lamp, once lit, lights many more, SO a
person, illumined in his own self, is duty-bound to lend

3. aglf[n] sahib(u) sevijai aqli[n] parai man(u)
aqli[n] par(h) kai bujhiai. aqli[n] kichai dan(u)
nanak zkhai rah(u) eh(u), hor(i) galla(n) saitan(u)
—Var Sarang, M 1, GGS., p. 1245
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light to many more of his fellow beings. In fact, the
unicity of God has the unity of the entire human family as
its logical corollary. The brotherhood of all mankind auto-
matically proceeds from the common Fatherhood of God.
In stanza XXVIII while addressing the Yogis of the Ayee
sect, Guru Nanak suggests—‘Let Brotherhood of Man be as
Ayee Panth to Thee’. In fact, the self-same golden chains
of love that bind Man to the feet of the Lord, also bind him
to the Lord’s Creation.

COSMOLOGICAL TRUTHS

Unlike many other prophets, Guru Nanak makes no
pretence to unfold the mystery of Creation. Though various
notions regarding Creation had been current, yet Guru
Nanak felt that these had been fanciful and had had little
rational basis. He, therefore, categorically rejects the
traditional Indian and Semitic beliefs as to the time, size,
sequence and sustenance of the Universe. For anyone to
try to fix the date, time, season, and circumstance of creation,
would be something utterly presumptuous, for —

The Lord that created the Universe,
Hath had all this mystery in His Will.

(XXI. 14)
Besides —
And he that vaunts, knowledgeable is he,
Welcome at Lord’s door shall never be.
(XXI. 18)

Even as regards the size and expanse of the universe, Guru
Nanak affirms that—

Spheres there are beyond our own:
And numberless more beyond these.
(XVL 11)
It staggers human imagination to ponder how His one
Word created the Cosmic expanse; and ‘instantly ran a
myriad streams of life therein’ (XVI. 20). Prior to this, the
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Guru, like other prophets, envisaged a state, in which the
Divine Essence lay dormant for billions and trillions of years.
This, in a revealing canto in Rag Maru, the Guru calls the
dhundhiikara—something analogous to the gaseous state of
the present day scientific conception. In that state, regarded
by the Guru as a state of quiescence (sunn samadhi) of the
Attributeless, nothing prevailed except His Will.* Then,
when He thought of manifesting Himself, He created this
huge expanse of myriads of diverse hues and forms. This
He did with one word as if out of nothing. The vastness and
variety of this manifest form is so bewildering that Guru
Nanak deems all speculations about it as futile :

Limitless His Creation,

Its bounds we never ken.

Millions have vexed to know its extent,

Yet success have had they none.

(XXIV. 5-8)
Guru Nanak’s stance is thus nearer the modern scientific

view and it not only cleanses people’s minds of the cobwebs
of earlier fanciful and irrational beliefs, but also establishes
the boundless enormity of the Lord’s powers and the inscrut-
able nature of His Will. Itis, indeed, refreshing to find
that in a single stroke Guru Nanak achieves two seemingly
irreconcilable objectives—(a) cleansing peoples’ minds of
the ages-old irrational beliefs regarding the process of
Creation and the shape, size and sustenance of the Cosmos,
and, as a logical corollary thereto, (b) reaffirming and rein-
forcing their implicit faith in the Divine Order,

4. arbad narbad dhundhiikara.
dharan(i) na gagana hukam(u) apara.

khand brahmand patal arambe,

guptau[nlh pargati ainda.
("] —Rge Maru, M 1, Sohale, GGS, p. 1036



JAPUJI

(TEXT, TRANSLATION AND ANNOTATIONS )



11k oamkar
“sat(i) nam(u) 3karta purakh(u)
‘nirbhau ®nirvair(u) fakal mirat(i)
‘ajiani ®saibham ®gurprasad(i)

S«saibham™ is pronounced as saibhasng in Punjabi,
%In some old manuscripts gurprasad(i) reads as guruprasad(i).
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[THE MULMANTRAJ*

1There is but one God
(Transcedental yet Immanent is He).

2Fternal Truth is His Name.

3He 1is the Sole Creator.

iHe knoweth no fear;

5]s at enmity with no one.

6His Being is timeless and formless.

"He is not incarnate.

8He is self-existent.

9Attainable he is through the grace
Of the Guru, The Enlightener.

*The caption Miilmantra does not figure in the holy scripture,
the Guru Granth, but tradition names it as such. Mantra, in ancient
Vedic literature, meant <an instrument of thought’, <a sacred text or
speech’, or <a prayer’. Later on, it assumed a mystic connotation and
in the hands of the $agkras its meaning degenerated into <magical
formula’, <an incantation’ or <a spell’. Here, in Japuji, 1t has been used
in its original sense of <an instrument of thought’. Asil, of course, is
‘basic’, so that, put together, the conjunct Miilmantra stands for the
credal] statement of the Sikh faith.

V.l. «but one God”. The numeral 1 in the original text
(pronounced as ek or ekamkar) connotes the Absolute, while oamkar
stands for His immanence. Placed as it isat the outset, itaﬂim{s the
absoluteness of God and alleviates ambiguity as to His Unicity.

V.2, «Eternal ... Name”. Some commentators regard saqr(i) and
nﬁm({r) as two distinct characteristics of the Deity. sat(i) connotes
elernity and immutability, while nam(u) (name), if taken separately,
would connote <the spirit® or ‘essence”’.

V.3. «The Sole Creator”, Karti purakh. Taken separately karta
wo_uld mean ‘the Creator® and purakh (skt. purusha) ‘the controller and
€njoyer of his play’, <the creation’.

(To continue on page 29)
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THE JAPU

[SLOKA]*
ITruth — the Lord Eternal !
He hast been since the primal age.

2He hast been through ages all.
SHe is, O Nanak, %and shalt be evermore.

*This ¢loka is a positive affirmation as to His Being which is
eternal and immutable.

(Continued from page 27)

4-5. «no fear ... no one”. In certain theological systems
anger or annoyance is attributed (to God. However, Guru Nanak
believes nothing but boundless love to be proceeding from God’s being
(see stanza IV). The absence of anger and enmity in God’s bzing also
implies His unquestioned superiority over all else; and hence no grounds
for annoyance or jealousy on His part. Besides, it is indicative of total
poise and sublime serenity in His being. As the Supreme Creator,
He, in fact, enjoys His creation and tends it with love and care.
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'sochai soch(i) na hovaij

je sochi[n] lakh var.
?chupai chup na hovai

je lai raha[n] liv tar.
“bhukhia|n] bhukh na utari

je banna[n] puriafn] bhar.
“sahas sianpa[n] lakh hohif[pa]

ta ik na chalai nal(i).
°kiv sa[ch]chiara hoiai

kiv kirai tutai pal(i).
‘hukam(i) rajai chalana

nanak likhia nal(i).
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1

1purificatory rituals (a million fold),
Help not purge man’s soul.
2Nor prolonged silence lead to quietude,
Incessantly though one may contemplate.
3Though world-loads of wealth be at his feet,
Man’s hunger shall yet not be appeased.
4Intellectual devices too avail one not,
Countless though these be.
5sHow may we then realise the Truth ?
How may the pall of sham, untruth be rent ?
sAbide ye, O Nanak, by the Divine Will,
Pre-ordained, as it is, in thy being.

V.1. <«Purificatory rituals”’, Soch in Guru Nanak’s bani appears
at different places in its sense of thinking and cleansing (sauch),
both. For that reason some commentators interpret it as <thinking’ or
«contemplation’. However, soch as ‘thinking’ stands covered by the

phrase sahas sianpda(n) (a thousand intellectual devices), occurring in
the following line. Its other connotation that of ¢purificatory rituals’

seems more apt. These purificatory rituals were, in earlier belief,
supposed to purify the human heart for receiving Divine Light.

V.2. «prolonged silence’. The reference is to ascetics who
advocate prolonged silence as a device for spiritual discipline.

V.5. <«pall of sham, untruth’’. <A solid wall of falsehood and
egoism’, as the commentators usually interpret it, ‘which bars man from
realisation of the Ultimate Reality’. Pal, actually means <a dam built
across a stream or ariver’. It seems to be akin to the English word
«Pall” indicative of a dark and heavy covering. The two words in
the aforesaid language seem to have come down from the Indo-European
stock of common vocables. The basic thesis in Japuji is as to how
this pall may be rent and the human heart be got in readincss to recieve
the Light of the Lord. The word in the original text sa/chjchiar
means ‘the truthful’, i.e. one who has realised the Truth; in other words,
a man of God.
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*hukami hovan(i) zkar

hukam(u) na kahia jai.
hukami hovan(i) jia

hukam(i) milai vadiai.
“hukami ut[tJam(u) nich(u)

hukami likh(i) dukh sukh_paiaih.
‘ikna hukami bakhsis

ik(i) hukam;i sada bhavaiaih.,
Shukamai andar(i) sabh(u) ko

bahar(i) hukam na koi.
®nanak hukamai je bujhai

ta haumai kahai na koi,



33

II

1By His Will—all mystery to us—

Infinite forms come into being.

*His Will doth beget all living things,

In the same do we attain exellence.
*In His Will, be we high or low:

In the same do we partake of joy or woe.
‘While some blessed few, in His Will, obtain deliverance,
Others grope through cycles of birth and death.
SAll that is, is in His Will,

Beyond the same doth abide nil.

°0 Nanak, one who may divine His Will,

Shall ever be free of ego’s ill.

V.. (@) “By His Will”*. The original text has hukam (order)
repeatedly used in this stanza. Since order of a person Issuing the same,
IS supposed to represent his will, the two words semantically are
synonymous. «Will**, rather, appears to be more comprehensive, for
it involves even what has not yet been expressed, but may be expressed
in time to come. Hence the preference for “will’* to the word «order*’.
The Guru’s lumping razs (will) with hukam (order) in the closing line
of the preceding stanza confirms the aptness of this approach.

(b) «Infinite forms®. The original text has akar which in
Punjabi means <expanse” as also <infinite forms’.

V6. «ego's ill”. Haumai (literally haun-+main) tentamounts to
saying, «I exist by myself independent of God”. Usually it is
identified with an individual*s ¢go or ‘I am-ness’. One of the
cardinal commandments of Sikhism is implicit faith in the Divine Will.
This makes for self effacement and hence dilution of ego.
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I11

1gzvai ko tan(u) hovai kisai tap(u).
2g3vai ko dat(i) janai nisan(u).
3gavai ko gun vadiaia[n] char[u].
4g3vai ko vidia vikham(u) vichar(u).
5gavai ko saj(i) kare tan(u) kheh.
8gavai ko jia lai phir(i) deh.

“gavai ko japai disai dur(1).

- 8gzvai ko vekhai hadra hadar(i).
%kathna kathi[n] na avai tog(1).
10kath(i) kath(i) kathi{n] koti[n] kot(i) kot(i).
11dg[n]}da de lai[n]de thak(i) pahifn].
12juga[n] jugantar(i) khahi[a] khahi[n].
13hukami hukam(u) chalae rah(u).
nznak vigsai veparvah(u).
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III

1ISuch as are so blessed, sing of His Might,
2Others sing of His bounties as precious tokens Divine.
3Some chant of His Glory, His Graces sublime;
10Others exalt Him through philosophic rhyme.
5Some sing of Him as Creator and Destroyer:
6Qthers revere Him as Withdrawer of life, its Rebestower.
’Some proclaim Him as the Power Remote:
80thers perceive Him as Presence Proximate.
'Were I to venture a myriad times
The Divine Being to define,
10Surely shall I falter, a dismal meed shall be mine.
1The Benevolent Lord ever giveth;
We receivers alone grow weary.
12For ages have we lived on His bounties
“Lord’s Will directs His Dispensation Divine.
“"Which unperturbed He views in Bliss Submine.

V.I. <“sing of ...» The original text uses the word gavai (sing)
rer:meatedly In this stanza. This has been rendered here variously as
icslngll g

» “Chant’’, «exalt”, «revere* “proclaim’’, «perceive”, etc. which
tends to show its semantic richness in Punjabi.

V3. «Graces sublime”, yadizién char[uj of the original text;

literally <excellent qualities’,

J SV-‘L unperturbed™, beparvah of the original text is not <carefree®

P t?n'.lt': cOmmentators have postulated, for He is compassionate and
relving. Hence the current rendering as <unperturbed®.
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IV

'sacha sahib(u) sach(u) nai
bhakhia bhau apar(u).
“akhe[n]h mange[n]h dehi dehi
dat(i) kare datar(u).
pher(i) ke agai rakhiai
jit(u) disai darbar(u).
‘muln]ho[a] ki bolan(u) boliai
Jit(n) sun(i) dhare piar(u).
“anmrit vela sa[ch]ch(u) nau(n)
vadiai vichar(u).
karmi[n] avai kapra
nadari mokh(u) duar(u).
‘nanak evaifn| janiai
sabh(u) ape sa[ch]chiar(u).



37

IV

1True is the Master — True is His justice.

Lord’s idiom is Love Absolute.

2Ever do we beg and crave of Him;

Ever doth His Bounties flow free.

sWhat may we then offer unto Him

To have a glimpse of His Grace Divine ?

tWhat prayer may we offer unto Him

To merit His Love Sublime ?

5Let us in the ambrosial hours preceding dawn
Meditate on the glory of the True One’s Name.
¢While this human form comes of our own past actions.
Through His Grace alone may we attain salvation.
70 Nanak, let it thus be borne —

‘The True One, in Himself, is all-in-all’.

V.3. «His Grace Divine”. The word in the original text is darbar
which means court. The seeker’s craving to have an audience at
His court is to seek His grace.

V.5. <ambrosial hour’®, anmrit vela. In the Indian tradition a
marked degree of merit goes with waking up in the early hours of the
morning and after routine ablutions praying to the Creator in an
atmosphere and state of mind free from tensions and distractions.
Hence <«ambrosial hour”.

V.6. (a) «human form”, kapra. a garment; metaphorically a body,
corporeal frame of man.

(b) «past actions””, ¢actions done in the previous birth’, The
Sikh faith believes in Transmigration of Soul as also in the Doctrine
of karma. It is believed that human actions done in a previous life
determine the nature and status of the birth to come.

(c) «“Through His grace ... salvation”. In Sikhism Divine
grace is considered absolutely imperative for salvation. For ¢«Grace”
see Introduction, page 17.
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\%
'thapia na jai kita nz hoi.
“ape ap(i) nirapjan(u) soi.
“Jin(i) sevia tin(i) paia man(u);
‘nanak gaviai guni nidhan(u).
"gaviai supjai man(i) rakhsai bhau,
*dukh(u) parhar(i) sukh(u) ghar(i) lai jai.
‘gurmukh(i) nadam gurmukh(i) vedam
gurumukh(i) rahia samai.
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:

1He can neither be installed,

Nor His likeness be shaped,
2For, in sooth, formless and self-existent is He.
3They that serve Him shall honoured be.
iExtol then, O Nanak, the Repository of all virtues.
5Hear and sing of His Glories,

And let thy heart brim with love for Him.
¢Thus shall all misery depart,

And an abode of love be thy heart.

’Guru’s Word is supernal symphony:;

Guru’s Word is the loftiest scripture;

Guru’s Word is all-pervasive,

(For Lord’s own Will bides therein.)

V.. «He can .. . shaped”. The formless nature of God, earlier

referred to in the Miilmantra, is further reaffirmed. The Theory of

Inc.:arnation and the practice of installing images of Him are firmly
rejected.

V.7. (a) «supernal symphony”- The word in the original text is
nadam pronounced nadang, which alludes to the mystical anhad nad, the
symphony y ogis seek to perceive in their moments of trance.

(b) “the loftiest scripture”. Weda is the generic term for four

holiest scriptures of the early Hindu cult. It stems from the Sanskrit

root vid which means ‘to know’. Hence this rendering of it into <the
loftiest scripture’,
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8guru isar(u) guru gorakh(u) barma guru parbati mar.
%e hau[n] japa akha(n) nahi kahna kathan(u) na jai.
0gura ik dehi bujhai.

Lsabhna jia(n) ka ik(u) data so mai[n] visar(1) na jai.
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8The traits of I§ar, Gorakh and Brahma—
Guru hath these all in His Being.
Guru is Parbati, the Mother Goddess, too.
oIf, at all, His Essence I knew,
Would I not venture to sketch Him —
Him that is past all account ?
10Guru ! pray, lend me this insight,
110f all beings is He the Bestower:
Him may I forsake never.

- —

V.8. «The traits of Igar ... Mother Goddess, too>, In Indian
m?rthology, Igar, i.e. Siva is the destroyer, Gorakh (to be identified with
VIShPH) is the preserver, and Brahma, the creator. Parbati, the consort
of Siva, is a benevolent Goddess, out to protect man in all vicissitudes.
gl Guru Nanak’s theology all these functions are taken over by the

uru

V.10. «this insight’>. The word bujhai corresponds to ¢insight’ or
‘understanding’.
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V1

ltirath(i) nava[n] je tis(u) bhava[a],
vin(u) bhane ki nai karifa].
2jeti sirath(1) upai vekha[n],
vin(u) karma[n] ki milai laija}.
3mat(i) vich(i) ratan javahar manik,
je ik gur ki sikh sunpi.
4ourz ik deh(i) bujhai.
ssabhnal[n] jia[n] ka ik(u) data,
so mai[n] visar(i) na jai.
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VI

1T would bathe at Holies all,

If that could win me His Love and Grace.
But what use is all pilgrimage,

Since that too would not get me near Him.

2In all His Creation that I do behold,
Nothing save through His Grace avails.

SLatent in the spirit of Man,

Rarest of gems do lie —

Guru’s Word may reveal these all.
40 Guru ! pray, lend me this insight —
50Of all living beings is He the Bestower,
Him may I forsake never.

: V.3. <«Rarest of gems”. The original text has ratan, javahar and
manik. All these are indicative of jewels, gems, pearls and rubies.

T?e referen_ce is, of course, to the immense inherent potentialities
of human mind and soul to imbibe higher moral and spiritual values.
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VII
je jug chare arja
hor dasnni hoi.
*nava[n] khanda[n] vich(i) janiai
nal(i) chalai sabh(u) koi.
“changa nau[n] rakhai kai
jas(u) kirat(i) jag(i) lei.
1je tis(u) nadar(i) na avai
ta vat na puchhai ke.
°kita[n] andar(1) kit(u) kar(1)
dosi dos(u) dhare.
Snanak nirgun(i) gun(u) kare
gunvantia(n) gun(u) de.
‘teha koi na sujhaij
ji tis(u) gun(u) koi kare.
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VI1I

1Were a man to live for ages fo ur,

Nay, even ten times that score;

2Though his name were to cross nine shores;
And multitudes follow him evermore;

SWere his fame too grow from more to more;
And universal acclaim be his score;

iYet, if the Master’s Grace he fails to secure,
Of no account shall he be —

SA mean worm, a mere flea !

Stigma even from a sinner shall he carry.
60 Nanak, God may bestow virtue on the graceless,

And the blessed further bless.

Yet I do see none such else,
As may claim to confer anything on Him.

—

V.1. c<«ages four”, Indian astronomers reckon time in yugas,
something analogous to the word ¢«Ages” in English. These are four in
number—the Satya or Sat-yuga, the Treta-yuga, the Dvapar-yuga and
the Kali-yuga. The first three which are believed to have had a span of
1,72,000, 1,296,000 and 864,000 years respectively, expired long long ago.
The fourth, the Kali-yuga, which is scheduled to have a span of 432,000

}’ear_s, _is currently on. The Kali-yuga era began 3100 years before the
Christian era and is, at present, in its 5090th vear, corresponding to

the 1990th year of the Christian calendar.

V.2. <«nine shores”, nau khand, the nine regions of earth into
which the ancient Indian geographers divided the earth. The phrase
rendered as ¢«nine shores” implies the farthest reaches of earth.
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V11l
lsupiai si[d]dh pir sur(i) nath.
2suniai dhart(i) dhaval akas.
3supiai dip loa patal.
isupiai poh(i) na sakai kal(u).
snanak bhagta|n] sada vigas(u).
ssupiai dakh pap ka nas(u).
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VIII

IHearkening yet the Name of the Lord,
Folks rise to be siddhas, pirs and venerable nathas.

?Hearkening yet the secrets reveals,

Of Earth, its prop and skies above.

3The Lord’s Word to human-folk unfolds

Mysteries of isles, regions and nether worlds.

iDefy death yet those that hearken the Name.

5Radiant bliss, O Nanak, is a devotee’s fare,

6Hearkening the Word relieves him of sin, pain and care.

| Vl (3) «“Hearkening”. Supigi, differently translated as «by
listening to™ or «by hearing” by the expositors, is the first of the
three initial steps, sravana, manana and nidhyasan, recognised as
nefx:,ssary in the traditional Indian theological system for inculcating
spiritual discipline. Sunpiai involves not only listening to the Name/
Word-Divine but also imbibing it.

(b) «“siddhas . . . nathas”, Siddhas are persons believed to
have attained miraculous powers through the practice of Yoga, while

pirs stand for Muslim divines. The phrase surnith can be interpreted in
tf"f“ Ways : (1) sur,“gods’+nath, <the lord’e=the lord of gods, i.e. Indra;
(1) sur, sreshtha® 4-nathas, followers of the siddha cult, i.e. venerable

{lithas. Since Guru Nanak was speaking of prevailing sects, the latter
interpretation sounds appropriate.

V.2. «its prop”, The original text has dhaval, the mythical bull,
Supposed to be providing the earth the necessary support.
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IX
1supiai isar(u) barma ind(u).
2supiai mukh(i) salahan mand(u).
3supiai jog jugat(i) tan(i) bhed.
dsupiai sasat simrit{i] ved.
snanak bhagta(n) sada vigas(u).
ssupiai dikh pap ka nas(u).
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IX

1 earkening yet the Word of the Lord,

Common folk may, in His Grace, attain

Powers pertaining to Siva, Brahma and Indra’s domain.
2Hearkening the Name, the lips of the lowly

Hum praises of the Lord Most High.

3Yogic powers are unfolded by Name;

As also powers latent in our corporeal frame.
iName yet lends the keen insight,

To evaluate Sastras, Smyritis and Vedas aright.

5sRadiant bliss, O Nanak, is a devotee’s fare,
6Hearkening the Word relieves him of sin, pain and care.

. V.4 «Sastras .., Vedas”. Sastrasare the treatises on the six
D@mcpﬁcal systems of the Hindus; Smritis are the twentyseven sacred
?mdu texts incorporating random reflections on Pedas by various
1shis; and Vedas, the most celebrated and sacred Hindu texts
numbering four, are the Rig, the Sam, the Atharva and the Yajur.
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X
lsuniai sat(u) santokh(u) gian(u).
supiai athsath(i) ka isnan(u).
Ssupiai par(i) par(i) pavah(i) man(u).
‘supiai lagai sahaj(i) dhian(u).
5nanak bhagta(n) sada vigas(u).
ésupiai dakh pap ka nas(u).
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X

1Hearkening the Name earns one

Truth, Contentment and Light.
3] ord’s Name earns one merit

Of dips at sixtyeight holy places.
SHonour and name that with learning go,

Greet one at the Name’s prow.

4L ord’s Name begets rare equipoise.

5Radiant bliss, O Nanak, is a devotee’s fare,
6Hearkening the Word relieves him of sin, pain and care.

V.2, «sixtyeight holy places”, the sixtyeight places of pilgrimage
con§idered holy by the Hindus. Visits to these are believed to earn
merit and, as a consequence, get one closer to salvation.

V.4, «rare equipoise”. Sahaj(i) in Sikh thought is a state beyond
all tensions and distractions.
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X1
lsupiai sara[n] guna[n] ke gah.
2supiai sekh pir pat(i)sah.
3supiai andhe pave[n]h rah(u).
isuniai hath hovai asgah(u).
snanak bhagta[n] sada vigas(u)
ssupiai dakh p=p ka nas(u).
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X1

1Hearkening the Word one sounds
depths of virtue’s oceans.
?Hearkening the Name doth impart
sheikh’s wisdom, pir’s virtue, a sovereign’s parts;
3Even to the blind of soul, '
hearkening lends rare vision whele;
1And fathomless deeps are fordable made.
sRadiant bliss, O Nanak, is a devotee’s fare,
6Hearkening the Word relieves him of sin, pain and care.

V.1. «virtue’s oceans’. sara/+#], is a water reservoir, or an ocean,
while gupa[y 7 means qualities or virtues.
_ V.2. «sheikh’s . . . pirs’’, Sheikhis head or chief of a tribe ora
religious order; pir, a Muslim saint, or a holy man.
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XI1I

Imanne ki gat(i) kahi na jai.

%je ko kahai pichhai pachh(u)tai.
8kagad(i) kalam na likhaphar(u).
‘manne ka bah(1) karan(1) vichar(u).
5aisa nam(u) niranjan(u) hoi.
Sje ko mann(i) janai man(i) koi.
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XII

IReflection on Name Divine

Helps one such a state attain:

*All accounts of it would be in vain.
®No pen, no paper, no scribe’s skill,
“Could to that state do full justice.

®Name hath the essence so immaculate,
°He alone would taste of it as hath faith,

V.1. «Reflection on Name”. Manne/ Mannai of the original text
(manan of the triune mentioned on page 47, f.n. V.1. (a) above) has been
variously interpreted as ‘obeying’, ¢faith’ and <reflection’. Reflection,
here seems to be most appropriate. Guru Nanak seems to include the
third step, nidhydsan (profound contemplation) in manan, for he
¢nvisages through it the redemption of Man as is apparent from his
observation in stanza xv, that ¢reflection gets one to the portals of
salvation’. Reflection, no doubt, leads to a sharper discernment which,
in its own turn, makes for a deeper insight into things such as lead Man
beyond externaf perceptions of the senses.
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XI1II
lmapnai surat(i) hovai man(i) budh(i).
mapnai sagal bhavan ki sudh(i).
3mapnai mu[a]h(i) chota[n] na khai.
‘mapnai jam kai sath(i) na jai.
Saisa nam(u) niranjan(u) hoi.
sje ko mann(i) janai man(i) koi.
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XI1II

'Reflection on the Name Divine,
To higher consciousness awakens the mind.

*The mystery of the Cosmos
Is to the believer laid bare.

*Frustrations simply plague him not;
iFear of death too is lost.

Name hath the essence so immaculate—
‘He alone would taste of it as hath faith.

—

V.1. «higher consciousness”’, surat(i), i.e. consciousness about God
and His Creation.

V2. sagal bhavan, literally all the houses, i.e. all the worlds or
the Cosmos.

' _V.3. “Frustrations’, Punjabi munh chotan, slapsin the face, is
Indicative of disgrace or frustration,
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XIV

mannai marag(i) thak na pai.
“mannai pat(i) siti(n) pargat(u) jai.
mannai mag(u) na chalai panth(u).
‘mannai dharma seti sanbandh(u).
Saisa nam(u) niranjan(u) hoi.

¢je ko mann(i) janal man(1) koi.



X1V

IReflection leads Man’s course clear;

“To honour and distinction his faith leads on.
*Misleading bylanes tempt him not,
‘Righteous Dharma is his so]e prop.

°Name hath the essence so immaculate.
*He who would taste of it must have faith.

59
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XV
imapnai pavaih mokh(u) duar(u).
?mannai parvarai sadhar(u).
3mannai tarai tare guru sikh.
‘mapnai nanak bhavah(i) na bhikh.
5aisa nam(u) niranjan(u) hoi.
sje ko mann(i) janai man(i) koi.
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XV

'Reflection gets one to the portals of salvation;
?Such a one’s fellows too find liberation.

SFirmly assured of one’s own salvation,

One leads on the congregation,

“No more, O Nanak, doth one stray sans grace.
°Name hath the essence of the Word immaculate,
*He alone would taste of it as hath faith.

V.3. «the congregation”, parvar, literally a <family’. In its
extended sense it means all others connected with one; hence congrega-
tion. In Sikh thought personal salvation alone is not enough, A
spiritually elevated soul has a firm social obligation to aid and lend light
to his fellow beings so as to ensure their spiritual emancipation along

with his own.
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XVI

Ipanch parvan panch pardhan(u).
®panche pave(n)h dargah(1) man(u).
8panche sohenh dar(i) rajan(u).
ipanchafn] ka guru ek(u) dhian(u).
5je ko kahai karai vichar(u).

Skarte kai karnai nahi sumar(u).
“dhaul(u) dharm(u) daia ka pat(u).
8santokh(u) thap(i) rakhia jin(1) sat(i).
%e ko bujhai hovai sach[ch]iar.
10dhavalai upar(i) keta bhar(u).
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‘Elect are the ones approved unto Him. |
Honoured they are among their fellow folk too.
Exalted they abide in His presence Sublime.
‘Welcome they are at the portals Divine.
‘Ever lost are they in pious meditation.
*Were one to venture to speculate
The expanse of the Creator’s endless state,
A futile attempt would it be,
For far beyond Man’s conception is He.
‘Divine dispensation begot of Lord’s Mercy,
Coupled with contentment flowing from His Grace,
Such indeed is that mythical bull
“That holds the Cosmos in Harmony full.
"Truly enlightened would one be, |
This patent truth if one could see—
"What staggering loads for a mere bull to carry !

V.. <«Elect”, Panch of the original text literally means ‘five’ as
also ¢the elder of a clan, tribe or fraternity’. «Five” in the Sikh cultural
milieu has a religious overtone too, as is apparent from the saying
panjan vichch paramesar—<There is a Divine element pervading where
five well-meaning persons congregate. In  this particular context, the
traditional commentators hold it to mean five classes of persons pre-
viously mentioned in the Japuji, i.e. (i) those who abide by His will,
(i) those who meditate on the True Lord’s Name in the ambrosial
hours, (iii) those who forsake Him never, (1v) those who hearken
to His Name and sing of His praises, and (v) those who reflect i.e.
meditate on His Name. Hence «the elect’’ means the people who
through the practice of Nam should have attained an advanced spiritual
state,

V.2-3. «portals Divine”, dar rajan of the original text; rajan here
does not refer to mundane kings but to the Lord of all lords (kings);
the Lord Almighty; dargah means ‘portals Divine’. |

V.7. «Divine dispensation , ., .bull”. Guru Nanak rejects the
facile and irrational traditional belief that earth is supported on the
horns of a bull. Tt is the Lord’s Sublime Will that holds the infinite
universe in <harmony full’, he asserts. Cleansing people’s minds of a

(To continue on page 65)
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1dharty hor(u) parai hor(u) hor(u).
12is te bhar(u) talai kavap(u) jor(u).
13jja jat(i) ranga ke nav.

14gabhna likhia vuri kalam.
15¢h(u) lekha likh(i) janai koi.
16]ekha likhia keta hoi.

17k etz tan(u) sualihu rap(v).

18k ety dat(i) japai kaun(u) kat(v).
19k 3t pasau ko kavau.

20tis te hoe lakh dariau.
21qudrat(i) kavap kaha(n) vichar.
22y5ria na java(n) ek Var.

23j0 tudh(u) bhavai sai bhali kar.
84tq sada salamat(i) nirapkar.
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uSpheres there are beyond our own;
And numberless more beyond these.

12What power sustains these spheres aloft ?
(Could a mere bull it be !)

13Creatures of myriad shapes and hues,
MLord’s ever-moving pen hath scribed these.
153Who could attempt an account of these !

16What staggering an account would it be !
1"How limitless Thy powers ?
How superb Thy forms ?

18How boundless Thy bounties ?
How limitless Thy powers ? —None can say.
Thy one Word created the Cosmic expanse,
*And instantly ran a myriad streams of life therein.

“‘Worth am I aught to assay
The miracle of Thy might, O Master ?

“*Too mean an offering my paltry life would make,
At Thy Sublime Altar, my Lord.

“*Whatever pleaseth Thee, alone is welcome unto us:

“Eternal and immutable Thou art, O Fathomless One.
(Continued from page 63)
misconception, he drives them to the irresistible conclusion that there
has to be a super force to regulate the infinite Cosmos order. That
super force, cannot be any thing but Divine Will.

V.11-12. «Spheres . . ., aloft’. Proceeding from a rational and now
scientifically proven view of the boundless nature of the Universe, the
argument is further extended to reinforce faith in the Sublime Sustainer,

V.17. <powers”, kut(u). It is Punjabised form of the Arabic word
quwwat, pOwers.

V.19. «Thy one Word”. The Hindus believe the primal word
o be eko sham, bahu syam (I am one, let me become many), while the
Muslims think it to be kun (let there be). The oldest commentary of

the Japuji, however, interprets kavio as the Primal mixture of one
masha each of water, fire, air and earth created by the Lord. This then
was stretched to form numerous spheres, regions and realms constituting
the Cosmos. Kavio can etymologically be shown to be a derivative of
the Arabic word givam (kivam < kavav < kavao). Rendered thus, the
verse would mean that this vast Universe has emanated from the same
source and, hence, has basic unity.
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XVII

1asankh jap asankh bhau.

2asankh pija asankh tap tau.
3asankh granth mukh(i) ved path.
1asankh jog man(i) rahai[a]h udas.
sasankh bhagat gun gian vichar.
6asankh sati asankh datar.
7asapkh sir mu[a]h bhakh sar.
sasapnkh mon(i) liv lai[n] tar.
9qudrat(i) kavan kahafa] vicharu.
loyaria na java[n] ek var.

110 tudh(u) bhavai sai bhali kar.
12t5i[n] sada slamat(i) nirankar.
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XVII

1Countless do Thy Name recite,
Countless Thee adore;
*Countless folk just worship Thee,
Countless anchorets penance endure:
%Countless from memory scriptures recite:
iCountless ascetics the world forsake:
®Countless devotees sing of Thy excellence,
Countless do Thy mysteries explore;
6Countless are Thy pious souls,
Countless Thy benevolent folk:
‘Countless crusaders enemy’s steel brave,
SCountless, in silence, fix their thoughts on Thee.
Worth am I aught to assay
The miracle of Thy might, O Master ?
"Too mean an offering my paltry life would make
At Thy Sublime Altar my Lord.
UWhatever pleaseth Thee, alone is welcome unto us.
2Eternal and immutable Thou art, O Fathomless One.

V.1. «Countless .. .” Stanza XVII as well as the next one, explicate
the vastness and dwersﬂy of God’s creation. It says : Numberless are
the good and pious souls on Earth, and numberless too are the ignorant
sinners and brutes. Why the Lord suffereth and sustaineth the latter
Sort, and how indulgent He is to creatures of diverse types—it all lies

in His mysterious Will which is mystery to us and which to Guru
Nanak, in his loving humility, is ever welcome.
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XVII1

lasankh murakh andh ghor.
“asankh chor haram khor.
Sasapnkh amar kar(i) jahi[n] jor.
tasankh galvadh hetia kamai[n]h.
5asapkh papi pap(u) kar(i) jai[n]h.
Sasankh kariar kore phirahifa]h.
7asapnkh malechh mal(u) bhakh(i) khahi[na].
8asankh nindak sir(i) karai[n]h bhar(u).
*nanaku nich(u) kahai vichar(u).
1oyaria na java[n] ek var.

110 tudh(u) bhavai sai bhali kar.
2tn[n] sada slamat(1) nirankar.
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XVIII

!Numberless fools in stark ignorance abide,
“Numberless others on pelf thrive.
SNumberless autocrats with brute force drive.
iNumberless cut-throats on violence thrive.
SNumberless sinners in sin depart;
SNumberless liars only falsehood impart;
‘Numberless perverts themselves in filth abase:
"Numberless slanderers just themselves debase.
Saith Nanak lowliest of the lowly,
1Worth am I aught to assay
The miracle of Thy Might, O Master ?
Too mean an offering my paltry life would make
At Thy Sublime Altar, my Lord.
Whatever pleaseth Thee, alone is welcome unto us.
12Eternal and immutable art Thou, O Fathomless One.
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XIX

lasankh nav asankh thav.

2aganm aganm asankh loa.

sasankh kahai(n)h sir(i) bhar(u) hoi.
sgkhari(n) nam(u) akhari(n) salah.
sakhari(n) gian(u) git gun gah.
6akhari(n) likhan(u) bolap(u) ban(l).
7akhara(n) sir(i) sanjog(u) vakhan(i).
8jin(i) eh(i) likhe tis(u) sir(1) nahi(n).
%jiv phurmae tiv tiv pahi(n).

0jeta kita teta nau(n).

1lyin(u) navai nahi ko thau(n).
12qudrat(i) kavap kaha(n) vichar(u).
Bygria na java(n) ek Var.

14j0 tudh(u) bhavai sai bhali kar.
15ti[n] sada slamat(i) nirankar.
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XIX

‘Myriads are Thy Names, myriads Thy abodes:
“Beyond all reach extend Thy countless realms;
3Even to say countless would be a sin.
‘In words do we pray Ye, in words Thee adore.
"Through words do we knowledge attain,
Through words sing Thy attributes.
®In words do we write and speak:
‘In words do Ye ordain our destiny.
"But O Ye Lord, who decreeth these all,
Art beyond the pale of words.
?As Ye approtion, so do we recieve.
°In all Creation doth Thy Name extend.

"'Beyond Thy Name doth nothing protend.
'*To envision Thy Order is beyond me my Lord.

3Too mean an offering my paltry life would make

At Thy Sublime Altar my Lord.
"“Whatever pleaseth alone is welcome unto us.
1%Eternal and Immutable art Thou O Fathomless One.

V4. «Inwords™, Akhar (skt. Ak¢ar) literally means <letter, but
in Punjabi it is often used to signify ‘word® also.
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XX

lbhariai hath(u) pair(u) tan(u) deh.
2pani dhotai utras(u) kheh.

smut paliti kapag(u) hoi.

dde sabun(u) laiai oh(u) dhoi.
sbhariai mat(i) papa(n) kai sang(1).
soh(u) dhopai navai kai rang().
"pupni papi akhan(u) nah(i).
skar(i) kar(i) karpa likh(i) lai jah(u).
9ape bij(i) ape hi khah(u).
19nznak hukami avah(u) jah(u).



XX

IWhen hands, feet and body be soiled,
“Water may cleanse these sure;

8When clothes too are with grime soiled,
4Soap doth wash these clean;

5But when human spirit is by sin defiled,
6LL.ove of Name alone may scrub it clean.

7Virtue and vice no mere verbal expressions make.

8Such as be our actions,
Such a meed shall we receive.
%As we sow, so shall we reap.
1'Human spirit, O Nanak, roams or rests — as be
His Will. |

13
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XX1

litirath(u) tap(u) daia dat(u) dan(u).
2je ko pavai til ka man(u).
3supia mannia man(i) kita bhau.
daptargat(i) tirath(i) mal(i) nau.
5sabh(i) gun tere mai(n) nahi koi.
évin(u) gun kite bhagat(i) na hoi.
“suast(i) ath(i) bani barmau. '
8sat(i) suhan(u) sada man(i) chau.
%kavan(u) su vela vakht(u) kavan(u)
kavan thit(i) kavan(u) var(u).
0kavan(i) si ruti mah(u) kavan(u) jit(u) hoa akar(u).
lye] na paia pandati[n] ji hovai lekh(u) puran(u).
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XXI

1Pilgrimage, austerity, mercy and charity,
®May fetch one merit paltry as a sesame seed,
3But he who hearkens, reflects and

love of Name partakes,
iBathes in the sacred fount within him,
And his soul all grime forsakes.
SAll virtue i1s Thine, no worth is mine.
Without imbibing virtue,

no one may cherish Thee.
"Self-existent Thou art;
From Ye proceeded the Primal Word:

And thence Thy Creation’s expanse.
SBeauty and Truth Thou art, Boundless Love too.

"What was the time, what day of the week,
1%What month, what season of the year —

When Thou didst create the Cosmos ?
11The Pundits knew of it not.

For did they but know of it,

In Puranas they should have writ it.

V.7. «Self-Existent . . . expanse’’. This line consists of four words,
suast(i), ath(i), bani, barmau. The meaning is much involved. Different
expositors have given different expositions. Here are a few :

1) From the self-existent proceeded Maya, whence issued a
Word, which produced Brahmg and the rest:

2) O Primal Word, Maya, Brahmz, Hail to thee;

3) Salutations to Him, Creator of Mzya, whose form is the
Holy Word;

4) Hail to the Thee! Let this praise of Thine through Bani
be a salutation to Thee from me in the manner of a Brahman.

Considering the exigency of the context, it is felt that suast(i)

should mean sself-existent’, ath(i), the initiator. Bgni, the Word, and
barmgu (brahmau) <the manifestation’, i.e. the Creation. Hence the
current rendering as above.
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12yakht(u) na paio qadia(n) ji likhan(1)

lekh(u) quran(u).
13thit(i) var(u) na jogi janai rut(i) mah(u) na koi.
14j5 karta sirthi kau saje ape janal Soi.
15kiv kar(i) akha[n] kiv salahi[n] kiu varani kiv janpa.
16nzanak akhan(i) sabh(u) ko akhai ik da[a] ik(u) sidna.
17yada sahib(u) vadi naifn] kita ja ka hovai.
18pznak je ko apo[n] janai agai gaia na sohal.
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12Muslim divines too knew of it not;
Else in exegesis of the Quran
They would have writ it.
13Yogis too of such time knew not,
Nor even of the month or season of the year.
14The Lord that created the Universe,
Hath had all this mystery in His will.
15How may I then address Him, adore Him how 7
How may I describe Him, know Him how ?
16Many, O Nanak, claim to know Him —
Each cleverer than the rest.
17Supreme is the Lord ! Sublime His Being !
Thus far alone I, O Nanak, dare say —
:Just what He ordains; comes to pass.
18And he that vaunts, knowledgeable is he,
Welcome at Lord’s door shall he never be’.

V.14. <Hath had ... in His Will’’. Exponents of various creeds
have, from time to time, hazarded various guesses as to the time,
circumstance and sequence of Creation. Such an arbitrary and jwilful
fixing of the date and the process of Creation, is altogether presumtuous
and even profane. Man, in all candour and humility, must accept that
while many physical phenomena may find explanation, the mystery of
Creation ultimately lies in the Creator’s own inscrutable Will.
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XXIIL
1patala(n) patal

lakh agasa(n) agas.
2orak orak bhal(i) thake

ved kahan(i) 1k vat.
ssahas agharah kahan(i) kateba(n)

asulii(n) ik(u) dhat(u).
4lekha hoi ta likhiai

lekhai hoi vipas(u).
snanak vada akhiai

ape janpai ap(u).
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XXII

1Countless are the nether regions,

Countless the heavens above.
2Seeking the frontiers of Lord’s Creation

The wise do weary grow.

With one voice do the Vedas proclaim,

The Creator’s frontiers are beyond all bounds.
30f eighteen thousand spheres, the Semetic texts speak;
Touches yet not the fringe such a paltry count !
(To one truth does all this point)
4If a count there could be,

Well there would it be.

But the Limitless baffies all count.

5Suffice it to say, O Nanak
‘How great He is, He alone doth know.’

V.3. (@) «The Semetic Texts’’. Kateb, like the Vedas of the Hindus,
implies religious books of the Jews, the Christians and the Muslims.

(b) «Touches . ., paltry Count’’. The original text asula(s)
ik(u) dhat(u) bears two interpretations : (1) The Universe in its essence
is the same, i.e. God is the cause and root principle of all things. (2) The
earlier commentary on Japuji, however, has a very different inter-
pretation to offer. It takes asul#(# ) to have stemmed from Asvald, the
hair on the body of a horse; ik of course is ‘one’ and dhat means ‘drops’
or ¢is lost’. Put together, it means the loss of one hair out of thousands
and thousands on the body of a horse. Hence the above rendering.
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XXIII

15alahi salahi[n}

ety surt[i] na paia.
2nadia[n] atai vah

pavaih samund(i) na janiaih.
3samund sah sultan

girha seti mal(u) dhan(u).
4kir1 tul(i) na hovani

je tis(u) manho[n] na visaraih.
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XXIII

1Thy lovers adore Thee O Lord,

But know as little of Thy Glory
2As rivulets do of the oceans they meet.

SMighty emperors with dominions vaster than the seas,
And holding mounds of wealth, besides,

4Match not the puny ant,
In whose heart lies an iota of Thy love.

V.3. «Mighty emperors’’, The Punjabi text has samusnd séh sultan,
which means ¢king of kings®’ possessing wealth’ in oceanic proportions.
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XXIV
lapt(u) na siphti[a] kahan(i) na ant(u)
2ant(u) na karpai den(i) na ant(u).
3apt(u) na vekhan(i) supagp(i) na ant(u).
iapt(u) na japai kia man(i) mant(u).
sapt(u) na japai kita akar(u).
éant(u) na japai paravar(u).
"ant(u) karan(i) kete billahi[a].
8tz ke ant na pae jahi[a].
9ehu ant(u) na japai koi.
10hahuta kahiai bahuta hoi.



XXIV

1Countless are His attributes:

Endless is their reckoning.
2Infinite is His vast Creation;

Boundless too His gifts.

*Limitless are the visions He stirs,

And endless the melodies He strikes.
4Inscrutable is the mystery of His Mind,
SLimitless His Creation,
¢]ts bounds we never ken.

"Millions have vexed to know its extent,
8Y et success have had they none.

Limits of the Boundless none doth know;
1YThe more we assay His greatness,

Yet higher He turns out to be.

83
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11ya[d]da sahib(u) acha thauln].
125chai upar(i) tcha naufn).
13evad(u) tcha hovai koi.
14tis(u) tchai kau janpai soi.
15jevad(u) ap(i) janai ap(i) ap(i).
16nznak nadari karami dat(1).



1Great is my Master, exalted His abode !
12Sublime indeed is His Name !
“He who would venture to know,

how exalted is He,

"Of His very stature has he to be.

**In sooth, how great He is, He alone doth know.
In His loving Grace, His bounties He bestows—

This is all, O Nanak, that we may know,

85
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XXV
ibahuta karam(u) likhia na jat.
2vada data til(u) na tamai.
Skete mangai[n]h jodh apar.
‘ketia[n] gapat nahi vichar(u).
skete khap(i) tugai[n]lh vekar.
ékete lai lai mukar(u) pahi[n]
"kete marakh khahi khahi[n].
Sketia]n] diakh bhukh sad mar.
%eh(i) bhi dat(i) ter: datar.

10hafd(i) khalasi bhagai hoi.
thor(u) akh(i) na sakai koi.



87

XXV

1Thy abounding Grace baffles all count !
2Benevolent Lord, Ye coveteth not a bit !
3Myriads are the illustrious heroes

That beg at Thy door.
fNumerous such others, there is no count.
5Numerous the fools that in carnal passions dissipate;
$Numerous the ungrateful wretches

who receive only to deny;
"Numerous the fools, that are obsessed with greed;
$Numerous those that ever grovel in pain.
%A1l this too, O Lord, is in Thy Cosmic plan.
190Qur birth and liberation too are in Thy Will.
11Thijs truth no one can gainsay.

V.5. <carnal passions’, vikar, ‘bad deeds’; ‘bodily desires’.

V.9. «All this ... Cosmic plan”. The Guru here seems to stress
that pain, misery and all that one finds abhorent in this
phenomenal world, are but God’s gifts, for they have a specific purpose
to perform. It should not be forgotten that things can be known only
by their antitheses; and unless pain and misery are there, their opposites,
comfort and joy, cannot be comprehended.
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12je ko khaik(u) akhan(i) pal.
13oh(u) jagai jetia[n] mu[a]h(1) khat.
43pe janai ape del.

153k hai[h si bhi kei kei.

16jis no bakhse sipht(i) salah.
17nanak patisahiln] patisah(u).
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12Were a fool to hold it otherwise,
13Bjtter shame would come his way.
14Besides, Thou alone knoweth what to dispense.
15But, alas, few would own even this.
16He on whom Thou doth bestow
The boon of adoring Thee so,
17]s surely, O Nanak, the king of kings,

V.16. «Thou doth bestow” ... The concept of Grace is para-
mount in Guru Nanak’s approach. Almighty’s Grace ¢s the final
determinant’ of things. Nothing happens save in His Will. Even

adoring Him by a devotee would be possible only if the Divine Grace
blesses man so.
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XXVI

lamul gun amul vapar.

2amul vaparie amul bhandar.

Samul avai[n]h amul lai jahi[n].

1amul bhai amula samahi[n].

samul(u) dharam(u) amul(u) diban(u).
samul(u) tul(u) amul(u) parvan(u).
7amul(u) bakhsis amul(u) nisap(u).
samul(u) karam(u) amul(u) phurman(u).
samulofn] amul(u) akhia na jai.
103kh(i) akh(i) rahe liv lai.
13khai[nlh ved path puran.
125khai[n]h pare karai[n]h vakhian.
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XXVI

'Priceless are Thy attributes,
And priceless Thy dispensation.
“Blessed are Thy gracious stores,
And blessed those that deal in these.
Blessed are those that beg at Thy door,
And blessed yet those that with Thy bounties depart.
‘Priceless gem is devotion to Thee:
Blessed yet those that lose themselves in Thee.
°Perfect again are laws Thine:
Perfect too dispensation Divine.
®Flawless are the scales of Thy judgement:
Honoured yet those that acquit with grace.
"Priceless Thy bounties,
And priceless Thy mark thereon.
*Limitless is Thy generosity and
Invaluable Thy Commands.
"All who venture in meek supplication,
YEnd up finally in mute adoration.
11Vedas and Puranas dwell on Thee;
*The learned too discourse on Thee.

—

V.1. «Thy dispensation””. The metaphor used in Punjabi is ygpzr
(trade) which can appropriately be rendered as ‘dispensation’.

V.5. «laws Thine. .. dispensation Divine’’. Dharma here is ‘the
Law’ and diban (diwan) ‘the court’, i.e. dispensation.

V.6. <«scales of Thy judgement. Tul(u), <scales’; parvan(u),
‘weights’, ‘measures® or «dispensation’.
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1B3khai[n]h barme akhaifa]h iad.
1i3khai[n]h gopi tai govind.
153khai[a]h 1sar akhai[n]h siddh.
163khai[fi]h kete kite bu[d]dh.
173khai[a]h dinav dkhai[n]h dev.
185khai[n]h sur(i) nar mun(i) jan sev.
9kete akhaifn]h dkhan(i) pahifa].
20k ete kah(i) kah(i) uth(i) uth(i) jahi[a].
2lete kite hor(i) karehi[n].

22t3 akh(i) na sakai[n]h kei ke.
23jevad(u) bhavai tevad(u) hoi.
2inanak japai sacha soi.

25je ko akhai bol(u) vigar(u).

26t3 likhiai sir(i) gavara[n] gavar(u).
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13Brahmas and Indras worship Thee;
14K rishna and his milk maids too adore Thee.
15Téar and siddhas adore Thee,
16As also innumerable Buddhas created by Thee.
17Demons and deities bow to Thee;
18Sages and seers too adore Thee.
1Many many discourse on Thee;

Others too venture ever more.
20y et many more strive only to fail.
21Tf as many more as created are,

Were to sing Thy praises ever more;
22Woefully short of the due they yet would be;
28For Thou wouldst be as great as it pleaseth Thee.
24His secrets, O Nanak, the True One alone doth know.
251f a foul-mouthed were to crow,

That of Thy True Eminence he doth know,
26Stupidest among fools would he be.

V.14. «Krishna and his milk-maids®. Gobind and gopis of the
original text here refer to the deep ties of intense love and adoration
that subsisted between Lord Krishna and the milk-maids of Gokal.

V.15. «léar and siddhas”. Iéar is Siva and siddas, his followers.
They too can be seen deeply involved in singing praises of the Almighty
Lord. '

V.17. «Demons and deities™, dano and devas of the Punjabi text.
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XXVII

1so dar(u) keha so ghar(u) keha
jit(u) bah(i) sarab samale.
2yaje nad anek asapkha
kete vavanhare.
Skete rag pari siu[n] kahian(1)
kete gavanhare.
4gzvai[n]h tuhno paunu pani baisantar(u)
gavai raja dharam(u) duare.
sgavai[n]h chit(u) gupt(u) likh(1) janaifn]h
likh(i) likh(1) dharam(u) vichare.
6gavaifn]h isar(u) barma devi
sohan(i) sada savare.
gavai[n]h ind indasan(i) baithe
devatia[n] dar(i) nale.
8gavai[n]h si[d]dh samadhi andar(i)
gavan(i) sadh vichare.
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XXVII

IHow wondrous is Thy gate !

How wondrous Thy abode, O Lord !
Whence Thou watchest and sustainest us all,
?Countless the melodies before Thy seat !
Countless the minstrels too,

SCountless notes and measures adore Thee,
With celestial minstrels drawing in harmony.
4Air, Fire and Water, all adore Thee,

Dharamraj too singeth of Thee.

5(In fulfilment of Thy Will, O Lord)
Chitra Gupt record human actions

For Dharamraj to adjudge thereon.
6Sing to Thee Isar, Brahma and Parvatj
All created and graced by Thee.

‘Bows to Thee Lord Indra from his seat,
With host of godlings around.
Turn to Thee ascetics in their trance:
The holies too meditate on Thee.

R - —

V.3. ccelestial minstrels”. The original text reads rag pari sio( )
kahian(i). Rdg here means <a tune’, while pari sio(7) amounts to <like
one produced by a fairy’. Hence <celestial minstrel®’.

V.4. «Dharamra)”’, or Rzja Dharam is the angel supposed to be
entrusted with the task of taking away the life of a being and also
maintaining record of his deeds, good or bad.

V.5. «Chitra Gupta”. In the Indian tradition Chitragupta is the
angel entrusted by Yama with the task of keeping an account of man’s
good or bad deeds. The Sikhs, however, are closer to the Islamic
tradition in regarding them as two—one of whom, Chitra, is responsible
for recording man’s overt actions, whereas Gupta takes note of his
impelling motives.
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gavan(i) jati sati santokhi
gavai[n]h vir karare.

0gzvan(i) pandit paran(i) rakhisar
jug(u) jug(u) veda[n] nale.

1osvai[n]h mohania[n] man(u)mohan(i)
surga machh paiale.

12g5van(i) ratan upie tere
athsath(i) tirath nale.

13gavai[n]h jodh mahabal sara
gavai[nlh khani chare.

lgavai[n]h khand mandal varbhanda
kar(i) kar(i) rakhe dhare,

155ei tudh(u) no gavai[n] jo tudh(u) bhavan(i)
rate tere bhagat rasale.

6hor(i) kete gavan(i) se mai[n] chit(i) na avan(i)
nanak(u) kia vichare.
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9The celibate, the virtuous and men of contentment,
All bow to Thee, as valiant heroes too.
108cholars of Vedas and great sages
Exalt Thee through all ages.
1IThee do extol the bewitching maids,
From Heaven. Earth and nether Hades.
1By the fourteen gems that Thou didst create,
By Hindu pilgrimages all sixtyeight,
13By warriors ever valiant in strife,
By all sources from whence came life—
(Egg or womb, sweat or seed) —
Thy Name is ever glorified.
4Yet exalt Thee and Thy Name revere,
All earthly regions and heavenly spheres:
Nay, all Cosmos that Thou didst create.
And in Thy Will doth ever sustain.
1%Such alone are privileged to sing to Thee,
As Thy good Grace hath blessed:
And deeply steeped in Thy Love ever abide,
'“Numberless more beyond my reckoning
Supplicate to Thee, O Lord, saith Nanak.

V.10. c<«great sage’’. Rakhisar (7 ikhi $ar) means master-seers, They
were the people responsible for bringing forth some of the finest
philosophical treatises and religious texts in India.

V.11. <«Heaven, Earth and Nether Hades”, corresponding to surga,
machch paiale of the original text.

V.12. <«the fourteen gems’. The allusion is to the mythical tale
wherein the Milk Ocean (Kshir Sagar, the Cosmic Ocean) was
churned by the gods on one side and the demons on the other. The
operation threw up fourteen precious articles, rated as gems : The
Srava horse, the Kamdhenu cow, the Kalpa vriksha, Ramba apasara
(the fairy), Lakshami, Amrit (the nectar), Kalkut (the poison), Surz
(wine), the Moon, Dhanvantri (the physician), the Panchjanya Sankba,
the Kaustabh mani, the Szrang dhanush (the bow) and Airzvat, the
elephant,
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17501 so1 sada sach(u) sahib(u)
sacha sachi nai.

18hai bhi hosi jai na jasi
rachna jin(i) rachai.

19rapgi rangi bha[n]ti kar(i) kar(1)
jinsi maia jin(1) upar

20kar(i) kar(i) vekhai kita apna
jiv tis di vadiar.

20 tis(u) bhavai soi karsi
hukam(u) na karpa Jai.

2250 patisah(u) saha patisahib(u)
nanak rahan(u) rajai.



17Eternal Thou art, O Lord of the Universe !

Ever True is Thy Name.
183Thou who hast created this Universe,

Art, hast ever been, and shalt ever ever be.

19Having created beings of
Diverse species and shades,
20Thou lookest after Thy handiwork
As flowing from Thine own Grace.
21Tt all comes to pass, as it pleaseth Thee;
None may meddle with Thy Decree.
22K ing of Kings Thou art, O Lord !
May Thy Will ever be my sole prop.

99
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XXVIII

munda santokh(u) saram(u) pat(u) jholi
dhian ki karahi bibhat(1).
’khintha kal(u) kuari kaia
jugat(i) danda partit(1).
331 panthy sagal jamati
man(i) jitai jag(u) jit(u).
lades(u) tisai ades(u).
5ad(i) anil(u) anad(i) anahat(i)
jug(u) jug(u) eko ves(u).
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XXVIII

IMake contentment thy ear-rings, O yogi;
And modesty thy begging bowl.

Smear thyself not with ashes,

Instead be ye wrapped in meditation deep.
“May intimation of mortality

Let ye never go astray;

And let thy mortal frame

Be chaste and vestal pure.

May firm faith be thy sectarian staff;
‘Let Brotherhood of Man be as Ayee Panth to thee.
Subdue the self in thee,

The world shall then thine be.
iHail ! All hail unto the Primal Lord !
Pure Who is—Eternal too,

And ever and ever the same.

V.l. (a) «ear-rings . . . ». Ear-rings (munda), sustaining wallet
(jholi), begging bowl (khapar), sectarian staff (danda ), all these are
symbols of the yogis.

(b) «~ashes”. Yogis smear their bodies with vibhati (ashes) and
also distribute it to the devotees as prasid (Sanskrit) or as <tabarruk’
(Arabic) that which may bring good luck.

V.2. «Intimation of mortality”’, Khintha Kal of the original text
which literally means <cloak of time’.

V.3. <«Ayee Panth”, one of the twelve sects of the yogis. The
legend has it that the founder of this sect had had a consort whom his
disciples called «Adi Mai”’ (corrupted into Aj Mai) who was later on
acknowledged by the disciples as a medium of spiritual communi-
cation. After her death the custom gained currency of making a virgin,
a medium for spiritual communication. Guru Nanak wanted to
stress the potency of Universal Love as against any other mediator.
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XXIX
Ibhugat(i) gian(u) daia bhandaran(i)
ghag(i) ghat(i) vajaih nad.
23p(i) nath(u) nathi sabh ja ki
ridh(i) sidh(i) avara sad.
ssanjog(u) vijog(u) doe kar chalavai[n}h
lekhe avai{n]h bhag.
izdes(u) tisai ades(u).
53d(i) anil(u) anad(i) anahat(i)
jug(u) jug(u) eko ves(u).
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XXIX

IMake Divine Knowledge thy sustenance,
And Compassion thy steward be.
Thus alone shalt thou taste of celestial Melody

That vibrates in all hearts.

Lord God is Master,
Universe is chained unto His feet.

Miracles and occult powers simply drive man low.
SCommunion with God and forsaking of Him,
Twin factors govern human destiny;

And yet whatever we all do receive,

Our actions earn it as per His decree.

1Hail ! All Hail unto the Primal Lord !

Pure who 1s—Eternal too,

And ever and ever the same.

V.1. <sustenance”, bhugat(i), literally <food”.

V.2. «Miracles and occult powers”, ridh(i) sidh(i). Acquisition of
powers or ability to perform miracles was deemed to be the object of
prolonged prayers and penances by Naths and other Yogis. This is,
however, disapproved of as an ignoble and impious exercise by
Guru Nanak, as it diverts Man from his true goal which is, seeking in
all humility, a communion with the Divine Spirit.

V.3. (a) «“Communion . . . Him"". Sanjoga of the original text means
‘union’ and vijoga, its opposite, is ¢separation’. Hence <‘«ommunion
with God’ and <forsaking of Him’.

(b) «His decree”, lekhe, of the original text.
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XXX
leka maj jugat(1) viai
tin(i) chele parvan(u).
?ik(u) sansari ik(u) bhandari
ik(u) lae diban(u).
3jiv tis(u) bhavai tivai chalavai
jiv hovai phurman(u).
4ohu vekhai ona nadar(i) na avai
bahuta eh(u) vidag(u).
5ades(u) tisai ades(u).
62d(i) anil(u) anad(i) anahat(1)
jug(u) jug(u) eko ves(u).
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XXX

1The mythical goddess Maya, they say,
Conceived and delivered the Holy Triad—
°The Creator, the Sustainer and the Judge.
(Yet all this is an illusion vain),

3For all that is, 1s as He doth ordain.
4None doth see Him, yet He seeth all,
That is the greatest wonder of all.

5Hail ! All Hail unto the Primal Lord,
6Pure Who is—Eternal too,

And ever and ever the same.

V.1. <the Holy Triad”’, Brahmaz, Vishnu and Siva—the Hindu
deities of creation, preservation and destruction.
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XXX1

'asan(u) loi loi bhandar.

“Jo kichh(u) paia su eka var.

Skar(i1) kar(i) vekhai sirjanhar(u).

‘nanak sache ki sichi kar.

ades(u) tisai ades(u).

4d(1) anil(u) anad(i) anahat(i).
7jug(u) jug(u) eko ves(u).
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XXXI

In every region doth God abide:

“His stores do unlimited sustenance provide;
These stocked once, for ever endure,
(Testimony it is to His concern and care).

3The Creator doth with fond concern view.

‘The Universe created in His own image true.

°Hail ! All Hail unto the Primal Lord,
SPure who is—Eternal too,
And ever and ever the same.

V.2, «His stores . .. sustenance provide’’. Literally, whatever God
has put into the Universe, He has put in once for all, which means
that His bounties are limitless.

V4. «The Universe .. .image True’’. The words in the Punjabi
text, sache ki sachi kar’, rendered literally, mean ¢The True One is at
His business (kdr, creation) which is verily true’—implying thereby that
the world is real and not something illusory to be shunned.
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XXXII
lik da[n] jibho[n] lakh hohi[n]
lakh hovai[a]h lakh vis.
2lakh(u) lakh(u) gera akhiaih.
ek(u) nam(u) jagdis.
et(u) rah(i) pat(i) pavaria[n]
chariai hoi 1kis.
‘sup(i) gal|l]a[n] akas ki
kita[n] ai ris.
Snanak nadari paial
kari karai ghis.
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XXXII

'Had I but a hundred thousand tongues,

Nay, even twenty times that score:

*And were with each tongue to repeat

A hundred thousand times the Creator’s Name—
“Thus may I ascend the stairs my Lord to meet.

So inspiring His Name do I ken,

‘It tempts the meanest worm to soar.,

°His Grace alone may, O Nanak, unto Him attain,
All other means are vaunts of the vain.

V.3. «Thus... the stairs”, pat(i) paugia(n), stairs leading to the
Lord; ikis, to be one with God.

V.4. “meanest worm”, q kiy, an insignificant being.

V.5. <vaunts. .. vain®. Kiri Kugai this, vain is the bragging of
false claimants.
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XXXIII

13khap(i) jor(u) chupai nah jor(u).
2jor(u) na mangan(i) den(i) na jor(u).
3jor(u) na jivan(i) marag(i) nah jor(u).
4jor(u) na raj(i) mal(i) man(i) sor(u).
5jor(u) na surti gian(i) vichar(i).
$jor(u) na jugati chhutai sansar(u).
7jis(u) hath(i) jor(u) kar(i) vekhai soi.
8nanak ut[t]am(u) nich(u) na koi.
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XXXIII

‘Man hath no power to speak of Him or siience keep.
“To receive or bestow are simply beyond him.
*Over life and death man hath no hold.
“No power to hold coveted pelf and realms:
°No awareness for light and reflection hath he:;
¥No worth no means for his soul to be free.
‘He that does any pretensions make,
Would find his total worth all fake.
°0 Nanak, no man is in himself high or low.

V4. «Coveted pelf and realms”, rgj(i), realms; mal( i), pelf; man(i)
sor(u), because of which there is agitation in the mind.
V.5. «for light”, surt(i). consciousness, awareness; gian, light,

vichdr, reflection.
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XXXI1V

1ratin] ruti[n] thiti[a]} var.
?navap pani agni patal.

3tis(u) vich(i) dharti thap(i) rakhi dharmasal.
stis(u) vich(i) jia jugat(i) ke rang.
5tin ke nam anek anant.
skarmi[n] karmi[qa] ho1 vichar(u).
7sacha api sacha darbar(u).
stithai sohan(i) panch parvan(u).
9nadari karam(i) pavai nisan(u).
10kach pakai othai pal.
1nanak gaia[n] japai jai.
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XXXIV

'God made nights, days and seasons,
*Air, Water, Fire and nether regions.
°In the midst of these the Lord didst instal
Earth, the abode of Dharma or Duty.
‘Here abide beings and species
°0Of myriad hues and infinite forms,
Their actions to be adjudged by fairest norms.
‘God is true and fairest is His justice,
%To the Elect therein all honour accrues.
*From Lord’s Grace their meed they receive.
""There the true from the false are sifted.
110 Nanak, Ye shall know it aright,
When reaching there thy case is listed.

V.3. «Earth ... Duty”. Man’s very sojourn on earth enjoins
upon him to justify his very existence here through a faithful perfor-

mance of duties assigned to him. In doing so he has, of necessity, to
cultivate virtue and incessantly endeavour to win his Creator’s Grace
in his onward spiritual journey.

V.6. «Their actions ... norms”, Karmi/s ] Karmi[+] literally
means ‘on the basis of the doer’s actions’.

V.9. «their meed”. Nisan(u ), “mark’, here ‘meed’.
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XXXV

ldharam khand ka eho dharam(u).
2gian(u) khand ka akhahu[a] karam(u).
3kete pavap pani vaisantar
kete kan mahes.
‘kete barme gharat(i) ghariaih
rap rang ke ves.
sketia[n] karam bhimi mer[u] kete
kete dha updes.
Skete ind chand sar kete
kete mandal des.
7kete si[d]dh bu[d]dh nath kete
kete devi ves.
Skete dev danav mun(i) kete
kete ratan samund.
9ket1a[n] khani ketia[n] bani
kete pat narind.
10k etya[n1] surti sevak kete
nanak ant(u) na ant(u).
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XXXV

ISuch, as above, is the Realm of Dharma: .
*And now I dwell on the Realm of Knowledge.
%Countless are there the forms

of fire, air and fluid water.
Countless are there Krishnas and éivas;
‘Countless Brahmas fashioning myriad forms:
®Countless the fields of action and
lofty mounts of sterling gold.
There abide devotees receiving sermons
like Dhruva of old
%Countless are there Indras, moons and suns !
Numerous the stellar spheres
and earthly regions !
‘How numerous are there Siddhas, Buddhas and Nathas !
How varied the goddesses and 1mages thereof !
"How numerous the gods, demons and sages wise !
How numerous the seas and jewels therein !
"How varied the sources of life and forms of speech !
How numerous the kings and sovereigns !

%Revealed scriptures and their adherents !
O Nanak, there be no count !

V.3. <«Krishnas and Sivas”, gan (Kahn) refers to Lord Krishna
and Mahesh to god Siva.

V.5. «Dhruva of old”. pjg (Dhruva) — A legendary devotee of
God, frequently finding mention in Indian texts. His unflinching
devotion even as a young lad has had such an appeal with the Indian

mind that, to perpetuate his loving memory, even the Polar Star got
christened after him.
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XXXVI
1gian khapd mahi[a] gian(u) parchaad(u).
2tithai nad binod kod anand(u).
3saram khand ki bani rup(u).
itithai gharat(i) ghariai bahutu anap(u).
sta kia|n] gal[l]a[n] kathia[n] na jahi[a].
¢je ko kahai pichhai pachhutar.
“tithai ghariai surt(i) mat(i) man(i) budh(i).
stithai ghariai sura[n] sifd]dha[na] ki sudh(1).
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XXXVI

1As in the Realm of Knowledge, knowledge reigns
supreme,

2And myriad melodies and sights enrapture the soul,

3S0, in the Realm of Ceaseless Endeavour,

Beauty is the all pervasive attribute.

4In sooth, these forms of exquisite beauty are shaped
there.

5Baflling all counts is the description thereof.

8Woe to one who ventures so.

Forged there are intuition, understanding and insight.

SFashioned too is the vision of angels and seers.

V.2. «“melodies and sights”. Nad, melody; binod, fun; kod, crore,
limitless.

V.3. «Realm of Ceaseless Endeavour’, Saram, in the original text
has been interpreted differently by different writers. While some of
them, considering it to have stemmed from Sanskrit sharman, love
to equate it with bliss’ or chappiness’, others prefer to identify it with
shram (toil), again of Sanskrit origin. Considering the sequence of
the preceding realms or stages (Dharma and Gian), we feel, Saram may
more appropriately be equated with toil or spiritual endeavour, Itis
only through persistent efforts that human soul can, at the succeeding
stage, invoke Grace of the Lord. Besides, it is toil or persistent
labour, through the agency of which «forms beauteous’’ are shaped.
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XXXVII

'karam khand ki bani jor(u).
“tithai hor(u) na koi hor(u).
tithai jodh mahabal sar.

tin mahifn] rdm(u) rahia bharpar.
“tithai sito sita mahima mahi[a].
°ta ke rap na kathane jahi[n]

'na oh(i) marahi[n] na ¢thage jahi[n].
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XXXVII

1In the Realm of Grace
Spiritual powers do alone prevail,
?For nothing else doth there avail.

3Abide there heroes, doughty spirits and bold;
4Their mighty hearts throbbing to the love of the Lord.

5Devotees like Sita dwell there wedded to Word Divine;
¢Their exquisite graces so hard to define.

V.l. <Realm of Grace’. Karam (Persian, ‘Grace’) here is not to be
confused with Karma (Skt., caction’) for the latter stands covered
partly by Dharma Khand as also by Saram Khand, the Realm of
Spiritual Endeavour. While good actions or pious deeds, do win merit
and constitute the basic imperative, yet Divine Grace is an over-riding
and determining factor, and is the final arbiter of human destiny.

V.3. <«heroes ... bold”. The Punjabi text, if literally translated,
suggests that the mighty heroes who have found a place in that Realm,
are those who have love of God (Rama) inscribed in their hearts. The
allusion seems to be to Hanuman, the legendary character in the Indian
epic, the Ramayana; who, it is said, ripped open his chest to show that
Lord Rama’s Name was indelibly inscribed therein.

V.5. <«Devotees like Sita”. The phrase sifo sit4 in the original text
has been interpreted differently by different commentators. While the
traditionalists and a few modernists, love to identify sito with Raja Ram
Chandra of Ragmayana’s fame and sita with his spouse (cf. Bhai Vir
Singh and Pundit Narayan Singh), many others prefer to steer clear of
that allusion and take sifo sita to mean ‘the cool and the hot’ ($it+4asit),
or ‘white and black’ (sita+asita), deeply absorbed (tightly sewn) in
Lord’s praise. We, on our part, take it as referring to Sita, who was
deeply attached to her spouse, Lord Rama. Legend goes that when
Hanuman came back to Lord Rama after having contacted her in the
A soka Batikz, Rama enquired as to how she had survived without him,
since she often proclaimed that separated from him, she would not live
even for a day. Thereupon Hanumgan replied that since, day in and
day out, she in meditation remained tied to her Lord’s feet, the Angel
of Death dared not lay his icy hands upon her. Sita’s name, no doubt,
has been introduced to stress the kind of attachment that is expected
of a Lord’s devotee.
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8jin kai ram(u) vasai man mahi[n].
stithai bhagat vasai[a]h ke loa.
10karahi]n] anand(u) sacha man(i) soi.
1gach khand(i) vasai nirankar(u).
12kar(i) kar(i) vekhai nadar(i) nihal.
13tithai khand(i) mandal varbhand.
14je ko kathai ta ant na ant.

15tithai loa loa akar.

16y jiv hukam(u) tivai tiv kar.
17yekhai vigsai kar(i) vichar(u).
18nznak kathna karra sar(u).
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"They neither die nor are by instinct beguiled —

8Those whose hearts brim with Lord’s Name.

The devotees from all regions congregate there;
0Rapt in Love Divine, they stay rapturous ever.
MNThe Realm of Truth is the True Lord’s exalted seat,
12Whence He watches His Creation with bounteous Grace.
13Tn that blessed Realm far extend countless orbs,

regions and firmaments;
14Defying all description is the account thereof.
15Worlds there are beyond worlds, and countless
forms too;
16Sustained these are as He ordains.
17His Creation, how he doth watch,
rejoice and contemplate.
18Harder than Steel, O Nanak, is it to relate.
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XXXVIII

'jat(u) pahara dhiraj(u) suniar(u).
“ahrap(1) mat(i) ved(u) hathiar(u).
*bhau khal[l]a[n] agan(i) tap tau.
‘bhanda bhau anmrit(u) tit(u) dhal(i).
Sghariai sabd(u) sachi taksal.

8jin kau nadar(i) karam(u) tin kar.
‘nanak nadari nadar(i) nihal.
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XXXVIII

(To purge thyself of the dross of ego

And shape thy person as He doth Will)
1]_et purity be thy forge

And patient labour (as of goldsmith) thy forge.
2Let Reason be thy anvil

And Knowledge thy tool be.
3 et intimation of mortality be thy bellows

To keep the flame of penance aglow.
4] et Love act as thy crucible

And Lord’s Name the catalyst be.
5Coin ye then in that true mint

A nobler being of sterling mettle.
6Such, indeed, is the lot of those

Whom Divine Grace hath benignly endowed.
70O Nanak, with one glance from the Gracious He
8The lowliest may Truely blessed be.

V.5. «Coin ye , ., sterling mettle’”. The word sabda in the original
text has been interpreted in two ways ¢ (i) hymns in praise of God or
revelations about Him, (ii) man’s conduct, of which his speech-form
is the barometer. Since conveyance of Divine Word or marking of
revelations about Him, is the prerogative of prophets only, the latter
meaning appears to be very pertinent in the context. Hence [our

rendering of tithai ghayiai sabda into <coining of one’s nobler being of
sterling mettle®.



124

Sfa?ﬂmfwfewawmafs wifs |
sxrxq 3 HY ©a8 331 8¢t &S I

Sloku

1pavan(u) gurd pani pita

mata dhart(i) mahat(u).
2divas(u) rat(i) doe dai daia

khelai sagal jagat(u).
Schangi3ia[n] buriaia[n] vachai

dharam(u) hadar(1).
‘karmi[n] apo apani

ke nerai ke dar(1).
5jini nam(u) dhiaia

gae masakat(i) ghal(1).
énanak te mukh ujale

keti chhuti nal(1).



SLOKA*
(The Epilogue)

1Guru’s Word to the human soul is as vital
‘as air is to Man’s very being.
Water is the source of all life,
And Mother Earth its benign sustainer.
2Day and Night are nurses twain,
In whose lap we all do play.
[Endowed with these bounties Divine
And human spirit been allowed free play,
On Earth—the abode of Dharma or Duty],
3At the True Master’s seat shall our deeds
be judged aright,
According as their nature be.
Some shall draw closer to Him,
Others shall farther recede.
4Such as the Lord’s Name do meditate,
Their life’s toil duly sublimate;
Rapt they advance in effulgence wide,
Redeeming many more in their stride.
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* This ¢oka seems to sum up the whole of Japuji's argument.

See introduction.

V.1. «Guru’s Word . .. very being’’. Mother Earth, nay, life as
such, is to Man the abode of Duty (Dharamsal of stanza XXXIV).
‘While the Almighty has created all else to sustain him physically, human
life’s basic purpose is something beyond mere physical existence. To
acquit himself morally and spiritually in the eyes of his Maker, Man has
constantly to evolve morally and spiritually. For this purpose, Guru’s
‘Word is indispensable and it provides him with the very stuff for his

spiritual evolution.
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