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Preface 

Man’s five senses are like five doors opening on the external 

world, but more wonderh.il than these, he has a window 

inside himself, which opens on the unseen world. 

al-Ghazali 

within the covers of Mysticism: Tl)e Spiritual Path, ardent 

seekers of Truth have the opportunity to investigate the concept 

of the mystic universe. Were mystic truths a galaxy of stars, it 

might be said that Lekh Raj Puri, the author of this book, has 

identified for us its major constellations. An extensive work, 

Mysticism offers the reader much to consider, discern and digest. 

L. R. Puri, who was professor of philosophy at Punjab University, 

Lahore, discusses the philosophy of mystical experience and 

supports his discussion with a wealth of inspiring quotes from 

mystics of different traditions. The result is a book which offers a 

torch to all who wish to banish darkness. 

A scholarly treatise on the way of mysticism, Mysticism: The 

Spiritual Path reflects the authors long and devoted association 

with his Master, Maharaj Sawan Singh, known also as the Great 

Master. Lekh Raj Puri draws on the teachings of his Master and 

the wealth of quotations from the Persian and Indian spiritual 

traditions that the Great Master used to cite in his discourses. 

XIX 
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He also shares his own detailed research into the mvstic schools 

and practices of- India and draws his personal conclusions as to 

the value and relevance of- these practices. The result is a logical 

framework through which the seeker may consider mvsticism as 

a spiritual path. 

First published in two volumes in 19^8 and 1940, Mysticism: 

The Spiritual Path in its present edition has been consolidated into 

one volume. In this revision, quotations have been sourced and ref¬ 

erenced where possible, and formatting and changes in the words 

have been made to clarify meaning. Because the author has created 

his own English translations from Persian, Punjabi and Hindi 

texts, the references given are to the original-language books. 

Tlic original was written in an outline form, as it was taken 

from a series of lectures. This format has been retained, as well 

as the division of the material into four parts. Since the book is 

based on lectures given at different times and places, the reader 

may note a considerable degree of repetition. This has been 

retained, with the understanding that repetition of subtle and 

unfamiliar spiritual perspectives can be helpful. Part One explores 

the fundamental problems of life, posing such questions as: What 

are we? Does God really exist? What is beyond death? What 

is the ultimate Truth.'1 Through an examination of philosophy, 

ieligion and mysticism, the author assists us in seeking answers to 

these as well as other questions occurring in our thoughts. 

Pait Two dwells on mysticism, including an introduction to 

practices that lead to transcendent realms and experience. Within 

this discussion, the author speaks at length on the role of the 

mystic adept. He writes: “Mystics transport our souls from this 

lowest and grossest creation into subtle transcendent realms of 

pure spirituality; they take us out of this delusion and darkness of 

phenomena into the light of absolute reality. They do good to our 

very being, to our essence, to our soul, and their good is everlasting 

and eternal.” 
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Parr Ihree explains mvstic realms ot consciousness and kev 

practices and forms of Indian mystic philosophy. Delving more 

deeply into the terms and schools of mysticism, the author presents 

and discusses the various approaches and practices in relation to 

Shabd V>ga, the path to spiritual union through the Sound or 

Word, the Shabd. He explains the two great realms of creation: 

th c eternal oneness ot 1 )ayal, where all is mercy and love and where 

the soul has its source, and the realm ot Kal, the sphere of time, 

impermanence and duality, where lite as we know it is enacted. 

Part Four explores the nature, characteristics and results of 

the practice (it Shabd Yoga, which the author describes as “the 

proper practice tor modern times”. He translates the knowledge 

he gained through many hours ot attendance in the satsangs or 

spiritual discourses ot his Master, Maharaj Sawan Singh, into a 

compelling analysis ot Shabd Yoga, training the practice within 

the context ot the mystic path. 

Much like a road map tor the inner quest, Mysticism: The Spir¬ 

itual Tilth provides the would-be aspirant on the mystic journey 

with intormation about the mystic world and the practical means 

tor gaining access to it. The physical world may change, yet mystic 

Truth does not; it is steady and constant. And it is in light ot this 

constancy that Mysticism: The Spiritual Path is offered to the 

spiritual seeker ot today, as valid and relevant now as it was when 

first published seventy years ago. 

J. C. Sethi 

Secretary 





Author’s Note 

mysticism has never been popular with the world at large. 

As it doe s not touch their sphere of interest, most people find it 

cold and dry. They concern themselves wholly with visible, pal¬ 

pable phenomena; subtle ethereal entities have no attraction for 

them. They are too much taken up with this world to think of the 

next; too much engrossed in material progress to look after their 

spiritual welfare. How many desire to have a peep into the hid¬ 

den mystery of things and the underlying reality of the universe? 

How many seek spiritual insight into the Infinite Before and the 

Eternal Beyond? How many are athirst for the true knowledge of 

God, soul, and other transcendent entities? Very few indeed! 

Now, even out of these few, several, although interested in 

questions about absolute reality, are still averse to mysticism. Their 

aversion is perhaps due to misconceptions about this subject and 

some sort of bias against occult sciences in general. This book, it 

is hoped, will help to remove misconceptions from the minds of 

its readers, for the object here has been to present in a clear and 

concise manner the outstanding features of mysticism, so that it 

may easily be distinguished from philosophical theories on the 

one hand and religious doctrines on the other, and ultimately be 

judged foi what it is. All that is given here has been substantiated 

by oiiginal vernacular and classical quotations from the writings 

of some well-known mystics with their English translation. An 

xxiii 
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effort has been made to stick, wherever possible, to the wording 

of* the quotation; but where a free rendering is given, the sense of 

th e original has been scrupulously preserved. 

The subject of mysticism is very vast, subtle, and intricate, 

and full justice cannot be done to it in such a small space. Some 

points have merely been touched upon or treated very brieflv, 

not because they are unimportant in themselves, but for fear lest 

a detailed discussion of them should carry us beyond the scope 

of the present treatise. 

In the subject matter, as also the manner in which it is pre¬ 

sented, this book is perhaps the first of its kind in the English 

language, and should prove useful to all who seek a true knowl¬ 

edge of Reality, without any distinction of caste, creed, or colour. 

It contains an account of the methods employed by mystics for 

exploring the unknown transcendent regions beyond death, and 

getting salvation, now and here. Thus, it should provide food for 

reflection to all true seekers. 

Shabd Yoga, to which the whole of Part Four is devoted, 

claims to show us the way to true and transcendent knowledge, 

highest and lasting bliss, and deepest and purest love; to lead us 

out of the karmic chain of cause and effect into the realm of naked 

and refulgent spirituality; and ultimately to land us in the warm 

lap of our true Heavenly Father, who is the fountainhead of all 

being and existence. All this can be achieved in this very life, and 

before the soul finally leaves this mortal frame. Such a subject 

concerns the whole of humankind, and time spent in its study 

would not be thrown away. 

This book is based on the notes taken from the satsangs of my 

Master at Beas, to whom I have no words to express my profound 

gratitude. Originally a paper for the Brett Philosophical Society, 

Government College, Lahore, this book is, in point of language, 

more suited at many places to oral delivery. Moreover, perhaps 
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partially due to the very nature of the subject, it is also open to 

the eh arge of repetition. For these and all other shortcomings, the 

writer erases the indulgence of his kind readers and trusts that 

they will peruse these few pages with an unbiased mind and with 

a view to getting at his real meaning. 
c c O 

Any suggestions would be gratefully received. 

L. R. Puri 

1938 





Part Oni: 

Need of- Mysticism 
J 





Chapter One 

Fundamental Problems of Life 

or Metaphysical Considerations 

when we cast a glance around us, we find ourselves in a het¬ 

erogeneous world with a keen struggle tor life raging on all sides. 

All try to stay on here as long as they can and make their stay as 

pleasurable as possible. With most of us, this has become the 

very aim of our earthly existence. Our thought is solely riveted 

to this present life; it seldom goes beyond to know what lies on 

the other side. Instead of probing deep to the ultimate reality, we 

remain satisfied with phenomena or appearance. But if we would 

not be driven blindly, we must pause to reflect on ourselves and 

try to find out what we are and where we are going. There are 

several pressing problems which meet us on the very threshold of 

consciousness and demand a solution. 

Various problems 

What arc we? What is all this that we see about us? What is the 

object ol this creation? What is our function in it? Did we exist 

before our birth? If we did, what was our condition then? Shall we 

continue to be after death ? If yes, then what state shall we find our¬ 

selves in? What is the reality or essence of our being? What is this 

5 
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human lifer' Have we been sent here? If so, who has sent us and 

why? What is all this phenomena of the universe? Whv is it like 

this and not otherwise? What is its deep reality or significance? 

Has it been created? If so, by whom? Who is that Creator? What 

is his nature and being? Does God reallv exist? If so, what is his 

relationship with us? What is time? What is space? Is this whole 

fabric of the universe finally going to dissolve? If it is, whv and 

when? What will happen after that dissolution? What is death? 

What is beyond death? Is death really painful? If so, how can we 

avert that pain and solve that mystery? 

Questions like these stare us in the face; we cannot pass them 

over. They must be answered if we want to lead a real waking life, if 

we desire our own true well-being and the well-being of others. 

i Problem of being 

a. Reality oj the human being 

What are we? The obvious answer is that we are human 

beings. But is human-ness the essence of our being? Shall we cease 

to be when we shuffle off this mortal coil ? This we do not know. 

We are not body to be sure, for according to physiologists the 

human body undergoes an entire change in seven or twelve years’ 

time. Our habits change, our thoughts, our mental faculties, all 

change; everything about us changes in the course of time. 

What is it then that subsists and persists, that does not 

change, which constitutes an entity? What is it that keeps us the 

same person in spite of all apparent change, that makes us the 

same individual when everything known to us changes? What 

is it that notices the change as a change in the same thing, that 

gives us the certainty that / am the same person? What is this / 

that sees, thinks and questions? What is the ultimate reality and 

essence of our being? 
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What is consciousness? What is soul? About that we are 

absolutely in the dark. Our vision is limited to the short span ot 

time between our birth and death. Of the vast infinity before and 

bevond, we are utterlv ignorant. 

W hat vou are von do not see; 

What you see is your shadow. 

Rabindranath Tagore, 

IN III I .1 .XI) Il'lsnoM Oh (i.lXDHI, iXh.HRU, TaCORE, P.408 

Our realitv is hidden from us. 

Poor man knoweth not himself; 

From greatness doth he come. 

But alas, he hath become small! 

R U M I, AI A SNA 17 111:10 O O 

b. Reality of the world 

Then what is this world? Is it what it appears to be or has it 

a reality behind its appearance? It is changing every moment; 

everything here is undergoing perpetual, unceasing change. Is 

there anything in it that does not change? What is the reality 

behind phenomena? Do we know this? We see and experience 

only phenomena or appearance; reality is a sealed book to us. 

For notes on the main mystics and authors quoted, see Notes on Mystics and 
Authors Cited. 



6 Need of Mysticism 

A fast bird art thou; 

Hy thou up towards the heavens. 

But in the body art thou confined 

And questioned! not 

From whence comcth this sound. 

Rl'mi, reference unavaii.ahlk 

What is this noisy world? Is it all a meaningless jumble - 

a big buzzing confusion - or has it a significance? What is its 

true reality? 

c. Object of human life 

And what is this human life? What is its ultimate object? 

People come into the world, play their part and go away. “This 

world is a stage, and we all its actors are...and one man in his time 

plays many parts,” but all of us have our entrances and our exits. 

We strive to keep the soul and body together and carry on this 

struggle until the two are sundered by the cruel hand of death. 

Many a blooming flower is nipped in the bud; many a deserving 

person is neglected and thrown into the background. 

Full many a gem of purest ray serene 

The dark unfathom’d caves of ocean bear: 

Full many a flower is born to blush unseen, 

And waste its sweetness on the desert air. 

Thomas Gray, “Elegy in a Country Churchyard” 

The enthusiastic hopes of many a rising youth arc crushed to 

pieces before they see the light of realization. What is the mean- 

ing of this mysterious play? Do we come here merely to pass our 

time and be gone? 

William Shakespeare, You Like It, H:vii:ioj7, 1040. 
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W hat is the course of the life 

Of mortal men oil the earth? 

Most men eddy about 

I lerc and there, eat and drink, 

Chatter and love and hate, 

Ciather and squander, are raised 

Aloft, are hurled in the dust. 

Striving blindlv, achieving nothing. 

And then they die. 

M.vi i inw Arnoi i>. “Riuiiiy Chapel" 

Is our business merely to eat, drink, beget children, earn our 

living...and finally die? Is there no better end to human life? 

(1. Reality of time and space 

further, what is time ? What is space ? Are they infinite? Is there 

no beginning and no end to them? Can we imagine infinite time 

and infinite space? Can we imagine them to be limited? Are they 

a delusion? Are they real or only categories of the mind? Do they 

have objective reality or are they merely subjective phenomena? 

If time and space are real, then as we can think only ofa small 

section of their infinite expanse, it seems the world beyond must 

remain a mystery forever; if they are unreal, that would change 

our notions of things as well, for all things of this world are in 

time and space. In that case, things themselves would cease to be 

real. Then what is the absolute reality? 

e. 11}e Supreme Being 

And what is God? Is there any God at all? What is the source 

of the enormous power at work in the world? Can matter have 

power or energy without having consciousness or at least con¬ 

nection with a conscious being? What is power? In our personal 
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experience, do we find it allied with consciousness? We know, 

feel, will and do. How can we explain power in nature? What is 

electricity or magnetism or gravitation, for instance? Can an inert 

piece of dead matter attract other things to it? Is this round ball 

of our earth living? How does the sun manage to keep so many 

planets revolving round it? 

The real question is: What is power? Do we know of power 

separate from conscious willing? If not, then what is the source of 

this practically infinite store of power in nature? Shall we assign 

this power to God? Then what is God, and what connection has 

he with us? What is the final reality? 

z Problem of morality 

a. What is good? 

Next let us consider the question of moral good and evil. Peo¬ 

ple say we shoulci do good to others, and certainly we ought to do 

good, not only to others but also to ourselves. The utilitarian cry 

is: the greatest good of the greatest number. Every religion teaches 

us to be benevolent, to do others good. But what is good ? This is 

to be settled first of all. Unless we know what good is, it is absurd 

to talk of doing good and realizing good. What is good? That is 

the fundamental question, without solving which we cannot say 

what line of action we should adopt and what sort of deeds we 

should perform. Unless we know our destination, we cannot make 

a start in the right direction. Unless we discover what we have to 

aim at in this worldly struggle, we are not well equipped for the 

battle of life. 

Generally we look upon helping others with food, clothes and 

shelter as doing good. We give a penny to a blind person or a loaf 

of bread to a hungry one and feel satisfied that we have done some 

good. Perhaps it is really good to help the needy - to clothe the 

naked and feed the hungry - but are we sure that by doing so we 
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arc doing good and not harm to them? Can vve be sure when we 

do not know what the ultimate effect of such an action may be? 

It may result in the spiritual degradation of the poor creature, tor 

wc know not whether privation and suffering are better for their 

spiritual uplift, or plenty. With our trail intellect, we cannot gauge 

what the effect of our action will be on their soul and how they 

will tare from it in the long run. Our physical wants are not the 

most urgent nor the most primary. We have spiritual needs which 

are more pressing, for it is believed that soul is a more integral part 

of us than the body. Then what is good tor the soul? 

Education is the cry of the day, and education indeed satis¬ 

fies one’s intellectual craving. Opening schools and colleges and 

sowing the seed of such knowledge through radio programmes 

is perhaps really very good, but intellectual learning is not the 

be-all and end-all of human life. Intellect is perhaps merely an 

instrument for the use of the soul, as body is a grosser one. We 

must meet the needs of these instruments proportionately to their 

worth, but what is the need of the soul? What is that highest kind 

of good, which is not physical or intellectual but purely spiritual, 

which survives the death of the body and the intellect, and tran¬ 

scends the bounds of the physical and mental worlds? 

The effects of our ordinary charitable and benevolent actions 

pass away very soon; they bring but a temporary and superficial 

relief. All our physical and intellectual wants end with our life; 

they are concerned with this world. What is that good which 

may live with us after our death, which may be useful to us at all 

times? What is that good which may colour the very essence of 

our existence, which may enter the deep recesses of our being and 

produce an everlasting effect ? 

b. Is good relative or absolute? 

And we have also to find out whether good is relative or abso¬ 

lute. Shall we say with Hamlet that “there’s nothing either good 
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or bad, but thinking makes it so”, that it is all a relative thing? 11 

good is relative then it is also variable, and we can have no fixed 

standard of morality. If it is absolute then it should have no refer¬ 

ence to bad, nor to persons or places. Can we at all find out such 

an absolute good? 

With all human limitations, can we think of a good which 

may have no reference to humanity? Can we continue to be 

human and still think as non-humans? Can we as human beings 

transcend the limits of human thinking and lay our hands on a 

good which is not relative to persons or places, which is not good 

for such-and-such a being but is a universal, absolute good: good 

for all - beasts, people, angels, gods and all - good in itself and 

by itself, independent and transcendent, having no reference to 

bad nor to the mental and moral constitution of human beings, 

nor to anything else? Can one see things green or white if one is 

always wearing blue glasses? We must see things not as they are in 

themselves, but as they are for us, as they appear to human organs 

and senses. Thus we can neither take our stand on absolute good, 

nor does relative good satisfy our desire for a permanent criterion 

of morality. Then what kind of thing is good? 

c. What is right? 

Let us also see how we can determine right and wrong action. 

Good, as we have seen, is the goal we have to aim at in this world; 

it is, so to speak, the end of our life. Now right is that action which 

promotes the realization of the good, and that which retards it 

is wrong. Thus right and wrong have no meaning independent 

of the good. It is our idea of the good which decides for us what 

is right and what is wrong. Therefore, as long as we do not know 

what good is, we are not in a position to tackle the question of 

right and wrong action. 

In fact the question of action does not arise unless we know 

what the reality of our being is and what the reality of this world in 
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which we move is, tor action does not mean any kind of movement; 

it implies conscious willing and knowing. How can a person act at 

all if h c is in utter darkness about himself and his surroundings? 

d. Question of free will 

With regard to the cjuestion of right action, we should also 

know whether or not human beings have tree will. 

(i) Free will of human beings and foreknowledge of God: If 

human beings have tree will, then it means that they can choose 

between various alternatives. And as long as the choice is thus open, 

it is undecided and unsettled, it is uncreated. It may fall on any one 

ot the several alternatives: which that alternative would be is not 

known yet. It is known to none, not even to God; lor if God knows 

it, it means that it is already fixed and the person has no choice. 

Thus ii human beings have tree will, none can have foreknowledge. 

Even God cannot have foreknowledge. These two things, God’s 

foreknowledge and human free will, seem to be incompatible. 

Against this, one may argue that God knows all things of the 

past, present and future, but that he does not interfere in people s 

doings. Just as someone can make a guess about future happenings 

and the guess may turn out to be true, similarly God can know of 

future events. But as he is the most perfect being, his guesses are 

invariably correct. In this manner, God may know of the future 

without influencing human will. 

Now, if we examine this kind of reasoning carefully, we find 

that it is fallacious and does not really prove the thing that it 

apparently seems to do. 

The first point to be noticed here is that if guesswork must 

invariably be true, as we believe it to be in the case of God, then it 

ceases to be guesswork. A guess implies some degree of doubt, and 

as God is supposed to have no doubts, in his case it is knowledge 
and not guesswork. 



Nekd of Mystic ism i z 

Now for the sake of argument, let us say that God only knows 

the future actions of human beings, but does not determine them. 

This, however, does not help us at all in settling the question of 

human free will, because even if God does not determine our 

future actions, but only knows them, the fact that they are deter¬ 

mined remains. Knowledge of a thing presupposes its existence. 

Who determines them, whether our own nature through a long 

chain of cause and effect, or an external agency, is immaterial; for 

inasmuch as they are already known, and thus fixed and not left 

to our free choice to be made at the moment of action, they are 

determined or predestined for us. 

If a thing must happen in a certain way, although that way is 

to be arrived at through a long and complicated process of various 

causes and effects operating at different times and in different 

places, if the thing cannot happen otherwise, then certainly it is 

predetermined and fixed. Foreknowledge invariably and essen¬ 

tially implies predestination - the questions Whose Jon "knowl¬ 

edges and Who predetermines? do not arise. 

The point seems to be quite clear; for obviously until the per¬ 

son who has to decide between two or more alternatives is born, 

the decision is not made, and any one of the various alternatives 

is possible; thus if the thing is undecided, that is, the decision is 

non-existent, how can it exist or be present in the mind of God 

or anyone else ? The decision has yet to be made by the free will of 

the person who is yet to be born. So long as that person is unborn, 

his free will is also unborn, and consequently his decision is also 

unborn; it is in an uncreated state; it does not exist; it does not 

exist even in the mind of God; that is, even God does not know 

of it, he has no foreknowledge. 

Thus to all appearances it seems that either God has fore¬ 

knowledge or human beings have free will. Both things cannot 

be so at the same time. If they are, then it is a great and important 

problem for us to know how such obvious contradictions can be 
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reconciled. What sort of God do we have who knows what we are 

doing and what we shall do, and still leaves it to our tree choice to 

do whatever we like? And what sort of creatures must we be? 

(2) Free trill and determinism: But it a human being has 

no tree will, then everything is already fixed tor him. He has no 

choice, and therefore the question ot right and wrong does not 

arise; as Kant says: “You must only it you can.” Consequently 

there can be no reward or punishment, no morality, no striving or 

struggling, and no true action. All these lose their significance. We 

shall , in that case, be mere machines, what the French philosopher 

and mathematician Rene Descartes, considered the father of 

modern philosophy, calls automatons, which work automatically 

and mechanically. 

3 Problem of misery 

What is misery? Why is there so much misery, poverty, crying and 

wailing in the world? 

We like to be optimists and take this world to be a place of 

enjoyment. We try to see pleasure all around us, but what does our 

experience say? It is no use shutting our eyes to stern facts and liv¬ 

ing in a fools paradise. We read books and hear lectures on laugh¬ 

ing. No doubt the philosophy of laughter is all right in its place, 

but we must remember that there is another philosophy also and 

perhaps a greater philosophy - the philosophy of weeping. 

Is not pain a greater reality than pleasure? Does not suffering 

go deeper into our being? Then what is the cause of this tremen¬ 

dous amount of misery and trouble that we witness in this world? 

Why all this sorrow and suffering, this pain and poverty, anguish 
and agony? 

When we go into hospitals, poorhouses and orphanages, we are 

stunned to see humanity reduced to such a wretched plight. Look 
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at the deaf and dumb, the blind and the maimed, the crippled and 

the diseased, the poor and the needy, the hungry and the naked, 

the homeless and the destitute; your heart melts like wax, and 

you cannot check your tears. Whv do poor people suffer? Why 

does not God relieve them? Whv is there such a large number of 

miserable sufferers in this blessed world of a merciful God? Is it 

not a mystery? Does it not demand a solution? Is it not a pressing 

problem for all who want to know the absolute truth and ultimate 

reality? Certainly it is. Then what is the solution? There we have 

to confess our utter ignorance. We are proud of our knowledge, 

we boast of our achievements, but we know nothing of such 

fundamental and vital problems. Our boast is vain; our pride is 

hollow. We are blind, but we know not even our own blindness. 

Not only within hospitals and poorhouses but even outside 

them, we see thousands of people weeping and wailing help¬ 

lessly like dumb driven cattle, filling the atmosphere with their 

heartrending cries. Everyone has his own troubles and sorrows, 

his private worries and anxieties. Who is there that is truly and 

perfectly happy? Hardly anyone. And even our so-called pleasures 

are alloyed with pain; pure, unmixed happiness is a non-entitv. It 

is a term that is not found in the dictionary of this world. 

/ . 

In this earthly abode of sorrow. 

Pleasure free from pain existeth not; 

Even the laughter of the flower, such as the rose, 

Hath in it a bitter grief. 

RUM I, REFERENCE UNAVAILABLE 

There is no rose without a thorn. All of us are weeping 

over our lot, and those who are contented still have their share 

of sorrow. 
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Unhappy is all the world, O Nanak. 

(Am1 Nanak, Am (Iranth. p.‘)S4 

11 somebody has lost his lather, another crieves over the death 
■> v? 

ol her mother; il this person has been bereaved ot a beloved son, 

that one has been separated Irom a dear daughter. Thousands ot 

people are dying every day, leaving behind whole lamilies miser¬ 

able and mourning. Widows deprived ol the affectionate care 

and attention ot their husbands, little orphans in vain longing 

lor the caresses and loving words ol their departed parents, sisters 

lamenting the death ot their brothers, mothers becoming mad on 

the demise ol their only sons - these are sights that touch even 

the most callous heart and melt even the most adamantine breast. 

Who will not shed tears over such pitiable sufferers! Who will not 

feel lor such torlorn and misery-stricken human beings! 

When an epidemic - plague or cholera or influenza — rages at 

a place, it works great havoc among human beings. People begin 

to leel the approach ol doomsday. When a big fire breaks out, 

it consumes many buildings and devours many persons. In an 

earthquake a whole city may be utterly devastated and levelled to 

the ground. And during wars, thousands ot people are killed every 

day and a heartrending wailing spreads all around. 

What is the explanation ot all this misery, crying and wail¬ 

ing? Why should such things be tound in the best of all possible 

worlds? Do we not hug talse hopes and cherish vain desires, which 

are shattered to pieces by the stern facts ol experience? When we 

look at the poor, we see them half-fed and half-clothed, ruthlessly 

neglected by the world. This world is indeed a vast vale of tears, 

and if it is not, we are sadly deluded. Such a tremendous amount 

of suffering! Is this the ultimate truth about the world or have we 

a more hopeful reality behind these confusing phenomena? 
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4 Problem of cruelty 

Not only is this question of misery so baffling, but the problem of 

cruelty is still more confounding. Why should there be so much 

cruelty in this beautiful creation of a gracious God ? 

In this world we see that one species of animals depends for 

its existence on some other species. If small fish are food for bigger 

fish such as whales and others in the sea, deer and sheep are food 

for lions and tigers on land. The dog runs after the cat, and the cat is 

lying in wait for the rat. Eagles swoop down on sparrows, and spar¬ 

rows look about for small insects. Kill others and fill your stomach; 

destroy others and make your way: that seems to be the principle of 

existence in this world. Only the strongest survive, while the weak 

perish. If you want to live, you must not mind others’ sufferings; 

you must be cruel to those who are weaker than yourself. 

And among animals one species preys upon only a particular 

class of other species, but human beings spare none. Everything is 

fit for human consumption. There are countries where snakes, liz¬ 

ards and other such reptiles are cooked and eaten, and other coun¬ 

tries where rats and such small creatures are turned into dishes for 

the table. Human beings are the most powerful, if not physically, 

at least intellectually, and consequently they are the most merci¬ 

less. They kill most indiscriminately and most carelessly. There is 

no limit to cruelty in their case, or perhaps cruelty has no meaning 

for them. Thus, ruining others is the way of keeping up one’s own 

existence. One person’s fall is another’s rise; one person’s food is 

another s poison. Everywhere life flourishes by destroying life; in 

all nature the cry is Kill! and push your way up. 

What is the meaning of such universal killing and destroying, 

of such enormous barbarity? Is kill’ the final word, or have we 

anything else to say on the point? There are people who are so 

wicked that they would not hesitate to take another’s life, be it 
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even tor a very trivial personal gain. What is the explanation ot 

this hard-heartedness and lack ot feeling? 

We believe, and perhaps rightly, that the end ot all must be 

good, that every winter must change to spring, but we cannot 

ignore the stern truths ot experience. Experience is indeed the 

best teacher, tor it disillusions us at everv step. We like to keep 

to our tond hopes ot childhood and come out into the world 

to see in it a veritable image ot heaven, but to our dismay and 

disappointment very soon we find that it is no bed ot roses. Its 

nice-looking orchards are scattered over with prickly shrubs, and 

deadly serpents creep under its beautitul verdure. 

How many good people have not been ill-treated by this 

blessed world? How many saints and reformers have been left 

untouched? Sant Kabir was thrown before a furious elephant to 

be trampled underfoot, and he was hurled into the river Ganges 

to be drowned. Guru Arjun Dev was placed on red-hot sheets 

of iron to be roasted and shrivelled. Mansur was skinned alive 

and mercilessly butchered. Guru Tegh Bahadur was imprisoned 

and ruthlessly beheaded at Delhi. Mansur was crucified tor his 

piety and truth, and so was Jesus Christ. The two youngest sons 

of Guru Gobind Singh were put behind a wall, and the wall was 

raised over their heads, leaving them to die. The Greeks treated 

their saints no better. Socrates was given poison to drink because 

he did not believe in the gods of the state and was said to have 

corrupted the people of the city. This blind and ungrateful world 

has spared no great person. All were tormented and tortured in 

their own day. 

Blow, blow, thou winter wind, 

Thou art not so unkind as man’s ingratitude. 

William Shakespeare, 

As You Like It u:v 11:1074-1076 
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5 Problem of death 

Similarly death is a great mystery. Sooner or later all of us have to 

leave this world; all have to die and go we know not where. 

All human things are subject to decay. 

And when Fate summons, monarchs must obey. 

John Dryden. “Mac Feecknok" 

We know that we have to depart, but we know not when. It 

may be today, it may be tomorrow, but our going is certain. What 

sort of journey it will be we cannot say, but go we must. There is 

no question about that. 

Dust thou art, and unto dust shalt thou return. 

Bible, Gen us is c iy 

Although the soul is said to be imperishable, the body must 

be reduced to ashes one day, but we seldom think of our end. We 

weep over the death of other people but never care to contemplate 

our own fate. 

{Soli's.) Z_ M jj \X)S. 9 X 

For others weepcst thou. 

O sit for a time and weep thou for thyself. 

Rumi, Masnav111:479 

a. What is death ? 

Do we fee 1 pain when we die? If so, how can we avoid that 

pain and solve this mystery? What kind of experience does a per¬ 

son have when he is lying on his deathbed ? Wbat sort of country 
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do people go to alter their death? And what kind of journey is it 

that they make to the so-called next world? 

Do we know all this? Not at all. We may guess, we may argue, 

we may reason and think, we may study and learn from books, we 

may stretch our imagination and fancy, but we do not know this 

mystery. We may have blind belief but we do not possess certain 

and clear knowledge. We all have to go to that undiscovered 

country from whose bourn no traveller returns: death spares 

none. And if die we must, then why shut our eyes to our coming 

death? Why not face the question boldly? 

b. Preparation for the last journey 

In the world, when we have to go even a small distance, we 

begin making preparations for the journey long before the time of 

our departure. We find out about the proper conveyance to carry 

us to our destination, write to our friends to receive us or wire to 

reserve accommodation in a hotel tor our nights rest, and send 

word to the people in charge of the conveyance to book a seat tor us. 

We do not undertake a journey haphazardly, but make all sorts of 

provisions beforehand; and when we start, we take lots of things 

with us for use on the way, such as tiffin carriers full of various kinds 

of food to appease our hunger, and rugs and blankets to protect 

us from the cold. Further, when we travel in foreign countries, we 

take some knowledgeable person with us to serve as a guide. 

But what preparation have we made for our journey to the 

next world ? We have to go to an unfamiliar and strange place, and 

we may be called even today. Are we prepared? Have we made any 

arrangements for conveyance and for food on the way? Have we 

secured any guide to lead us on the right track? Do we have any 

friend to receive us there? No, we have not; we have not even discov¬ 

ered what place we arc bound for, and what sort of friends we can 

have there. 
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c. Ever a possibility 

It is very astonishing indeed that we seldom think about 

death, although it may occur at any moment. For us there are 

always two possibilities - life or death. We are so much taken up 

with the thoughts of this life that we have no time to think of the 

other alternative - death. Our wisdom is confined to the concerns 

of this world, and we are extremely inconsistent because we do 

not use our prudence for our spiritual welfare. In worldly affairs 

we are very wise. In earning our daily bread we try to be extra 

clever and make as much money as we can by working hard day 

and night, but we never realize that this body, for which we do so 

much, is after all to be taken away from us. 

In the world, whenever we want to do a thing, we think of 

and provide beforehand for all the alternatives that there may be; 

but alas, we always ignore one which is ever possible, and that is 

death. We know what we will do if we live, but we know not what 

we shall do if we die. If we live we shall want a house to dwell in, 

food to cat, clothes to wear, and so on, and we have already pro¬ 

cured these things for our future use; but if we die we have made 

no provision. We have not even cared to find out what provision 

can be made for this alternative. 

6 Problem of relativity 

Finally, everything seems to be relative in this world; it has a signifi¬ 

cance and existence only relative to other things. Is this relativity 

true? If it is, then the world may be a mere delusion; it may have 

an existence only relative to us. Even our own selves as people may 

be unreal; we may be human beings only relative to other things 

of this world. We may not be so many different entities; our dif¬ 

ferences might be merely relative to our environment. Time and 

space, goodness and badness, free will and determinism, pleasure 
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and pain, litc and death, these may have no existence in the absolute 

reality; they might be real only relative to our existence as people. 

Constituted as we are at present, we cannot know a thing 

unless that thing is relative to something else; it must have a centre 

of reference. For instance, we know good only it we distinguish it 

from bad, but goodness and badness may have no meaning where 

there is absolute reality. Relativity perhaps comes in wherever 

there is variety. In the absolute there might be perfect unity. Then 

what is the truth? Is this world relative or absolute? It relative, 

th en it would lose its reality as a physical world; it absolute, then 

how is its variety to be explained? What is the ultimate truth? 

7 Significance of these problems 

When we talk in this vein, we may be charged with the sin ot 

pessimism, ot focusing on the dark side ot things. It stating plain 

facts even when they happen to be unpleasant is a sin, then we 

plead guilty to the charge. But guilty or not guilty, the stern facts 

are still there. When a cat comes to pounce upon a pigeon, the 

pigeon closes its eyes to keep away the dreadful sight. But that 

does not send the cat away; it is still there to kill the pigeon. 

Similarly, by shutting our eyes to tacts we do not drive them 

away; rather we ourselves are driven along by them. It is neither 

wise nor courageous to turn one’s back to an approaching danger. 

The brave person faces the danger boldly and tries to overcome 

all difficulties. 

If we think seriously and deeply on ourselves, we cannot over¬ 

look or evade these questions. These are the fundamental prob¬ 

lems of life which spring up with the very dawn of consciousness. 

Until we solve them we cannot move an inch, we cannot take a 

step. Even the most momentous affair of this world dwindles into 

insignificance before these vital inquiries. They touch us to the 
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core; they go deep into our very being. They are questions of life 

and death tor us. 

In pitch darkness as we are, we know neither ourselves nor 

other people, nor our surroundings. Like the blind, we merely 

grope in the dark and are blown hither and thither by every waft 

of- the wind ot causation or karmas or destiny. 

We are in a deep slumber that takes away from us all true con¬ 

sciousness and sensibility. We are in an intoxication that does not let 

us attend to our most serious concern, that keeps us out ot our wits, 

so to speak, and makes us neglect what is ot toremost importance. 

We are not in our senses; our wits have gone a-wool-gathering. 

Ttc^n wepfr ^ i 

Having drunk the wine ot negligence, full ot delusion. 

The world hath turned mad with intoxication. 

Bhartari Hari, reference unavailable 

How strange that we investigate everything ot the world but 

never care to look into our own self! We leave out no object in 

nature from our study, but we shut our eyes to the reality and 

essence of our own being. It we sit down to collect ourselves 

and think on the situation in which we are at present, we find 

ourselves in utter darkness and extreme ignorance about things 

which touch us most vitally. Every one of us is truly: 

An infant crying in the night: 

An infant crying for the light: 

And with no language but a cry. 

Lord Alfred Tennyson, In Memoriam vxiv 

We should try to go out of this night into the day and find out 

the land of light and happiness, so that we need cry no more. 
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8 Solutions to these problems 

But is there any wav that mav lead us out of the universal darkness 

of this physical world and land us in the world of light and truth 

and reality? Are there am satisfactory answers to these fundamen¬ 

tal problems of ours? 

I he world offers a variety of solutions. For the sake of con¬ 

venience, we mav divide them into three classes: philosophical, 

religious and mystical. 

a. Philosophical 

Philosophy attacks these questions with the weapon of rea¬ 

son. The organ of philosophy is the intellect, for it is through the 

thinking faculty that philosophers have attempted to arrive at a 

solution of these problems. 

h. Religions 

Religion depends on authority, deals mainly with feelings, 

and tries to find out true answers to these questions through 

emotion. Every religion lays stress on devotion, faith and feeling. 

Religions assert that it is through religious emotion that God is 

most immediate to human beings. Feeling, emotion and devo¬ 

tional attitude of the heart - such are the things that religion goes 

after. The performance of certain external rites is considered a part 

of devotion according to most religions. 

c. Mystical 

Mysticism depends neither on the intellect, nor on feelings and 

emotion in the ordinary sense. It concerns the transcendent experi¬ 

ences of an individual beyond the sphere of thinking and above the 

domain of feeling. Mystic knowledge transcends the experiences 

of an ordinary person. It is the superhuman power of the soul that 

yields to us direct realization and is the organ of mysticism. 
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The soul’s power is a higher and surer faculty than the five 

senses or the intellect. It leads us into spiritual transport and 

brings about a transcendent communion of the individual with 

the universal. It carries us into a supra-sensible rapture or ecstasy 

which penetrates all phenomena and lays bare to our inner eye the 

very core of reality and truth. 

Let us now take these three, one by one, and examine the 

solutions that each has to offer. 



Chapter Two 

Solutions Offered by Philosophy 

philosophy is an attempt to understand the mystery of the 
universe by means of the intellect. Different sciences deal with 
particular bits of experience. Philosophy handles experience as a 
whole and tries to get at the reality behind all phenomena with 
the help of reason. 

i Various philosophical theories 

There are various theories of philosophy, all of which endeavour 
to solve these fundamental problems. From the time of the early 
Greeks, philosophy has been struggling to find out the right ver¬ 
sion of the reality behind changing phenomena, and that struggle 
is going on still. 

Socrates laid stress on the knowledge of self as a preliminary 
and essential condition to the knowledge of reality. Plato put 
forward his “world of ideas”, which he believed to be more real 
than this physical, material world, and he assigned the greatest 
reality to the idea of good. But he used the word idea in a very 
special sense — in the sense of universal concepts or categories, 
or so several modern philosophers think; or perhaps he used it 
in the sense of the subtle and ethereal astral world, Sukhsham 
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Jagat (^T ’3fI7cT), and causal sphere, Karan Lok (^FF77! Ml'*), of 

the Hindus. The Greek philosopher Aristotle, thev say, found 

reality to belong not so much to static things as to process or 

change itself. 

In modern times the rationalists take that to be real which is 

rational, that which is a consistent and systematic whole. Critics, 

however, point out that here we have only the ‘what’ of things, 

the abstract attributes, and miss the that’ - existence and sub¬ 

stantiality. Critical rationalism is said to be an attempt to find out 

reality by analyzing consciousness or intellect itself. Applying the 

principles of identity and contradiction to given propositions, the 

rationalists want to prove by subjective reasoning the existence or 

non-existence of objective things. 

Kant, the great German philosopher, pointed out that abso¬ 

lute reality could never be known through pure reason. What 

we do know by means of the intellect is phenomena. Causation, 

time, space, substantiality, uniformity of nature - all are merely 

categories of the mind and the sensibility, and are, so far, subjec¬ 

tive. Objective reality or noumena or thing-in-itself is forever 

beyond the reach of our thinking faculty. Thus Kant admits in 

so many words that pure philosophy can never find God or any 

other transcendent entity. When he tries to show the necessity of 

the existence of God in considerations other than those of pure 

reason, he is going beyond the sphere of philosophy as such. 

Hegel, the father of modern idealism, states that reality 

belongs only to the whole, which appears as many and physical, 

but which in its wholeness is one unanalyzable, indivisible, spir¬ 

itual conscious being. 

But his theory, too, has been set aside by the present-day 

theory of new realism, propounded by philosophers like Russell, 

which affirms that, though things are not what they seem to be, 

they are not unreal as idealists hold, but real. Each one of them 

has a distinct existence. 
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Ihcn there are the pragmatists who uphold that that is true 

which is useful. Ihe theory of pragmatism concerns itself with 

workable truth only; it does not bother about absolute truth. The 

contention of the pragmatists is that workable or relative truth is 

all that we need in this world, that absolute truth, it there is any at 

all, has no bearing on our present actions; it is out of place in this 

world of ours, and consequently any talk of it is futile. 

Whatever the trend of thought, philosophy has through all 

ages kept up the distinction between appearance and reality — 

which shows that the world is not what it appears to be, but has 

perhaps a deeper reality behind or beyond phenomena. 

What that reality is, if there is any such, we have still to see. 

a" Philosophical theories arc conflicting 

When we study the various schools of philosophy, we find 

that they support opposing and conflicting views. 

© Realism gives distinct reality to every individual bit of 

experience, and thus we have a variety of real things. 

o Idealism, on the other hand, looks only upon one thing 

as real, which somehow appears to be many. According to 

this theory, the manyness of the world is a delusion; reality 

is always one, single, indivisible, by itself, and in itself. 

• Rationalism lays emphasis on consistency; for it, that the¬ 

ory is correct which gives us the most consistent account 

of the varied phenomena of the world. 

• Pragmatism looks upon that as true which helps us in our 

daily actions. 

But as philosophical theories are conflicting, we cannot say 

which embodies the true version of reality. No single theory 

appeals to all, and consequently a universal verdict is out of the 

question in this matter. 



b. Is the organ of philosophy - intellect - adequate 

for obtaining absolute, transcendent knowledge? 

Apart from this insurmountable difficulty, we have also to see 

if the organ of philosophy, intellect, is the right organ or faculty 

for knowing transcendent truths and absolute reality. If after 

examination we find that intellect is inadequate to deal with the 

transcendent, then we shall come to the conclusion that no philo¬ 

sophical theory whatsoever, whether of the past, the present, or 

even the future, can yield knowledge of absolute reality. So let us 

first find out what the limitations of intellectual knowledge are. 

2 Intellect does not give us true knowledge 

What is true knowledge? Can intellect give us true and certain 

knowledge of anything at all? Can it unveil for us the hidden 

mysteries of the universe and disclose its transcendent secrets? 

Now it is obvious that what is truly true today must be true 

tomorrow, and what is true for one person must be true for all. If 

what we know to be true today becomes untrue later on, then it 

only means that our knowledge is defective and unreliable; it is 

not true knowledge. If a thing is true, it is true at all times and for 

all people. Truth must be the same for all; it cannot be different 

for different persons or at different times. It must have objective 

validity and universal constancy. 

a. Intellect changes with time 

Now let us see if intellectual knowledge — knowledge acquired 

through the intellect - conforms to this standard. First of all, is 

such knowledge constant? Does it remain the same at all times? 

Does our intellect stick to its judgements? 

Does intellect not change its own verdicts? It is a fact of eve¬ 

ryday experience that intellect changes its judgements from day to 

day. What my intellect finds right and true today, it may not do so 
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tomorrow. Intellect at best gives us theories, and theories change 

from time to time. Old theories are set aside by new ones, and those 

in their turn make way lor still others. “The old order changeth, 

yielding place to new” is as true in our belief's as in our actions. 

Heat was once looked upon as something material, but later 

it was discovered to be purely energy; and our ideas of matter and 

energy are themselves liable to change. The ancients thought that 

the sun moved round the earth, but the verdict of the intellect 

now is that the earth rotates round the sun. We might be right 

now, but the fact remains that we were wrong at one time. 

Why do people change their religions? Simply because what 

seemed right and true to their intellect before does not do so now. 

One thing appeals to my intellect at one time but at another it 

does not, even if the thing is true in itself. Intellect changes its 

pronouncements very frequently indeed. 

Moreover, our intellect is not the same in youth as it was in 

childhood, and in old age it will be different still. With the course 

of time, it is undergoing a perpetual change. As it changes, so do 

its points of view - and consequently its judgements vary from 

day to day. Who can depend on such a variable judge? 

Further, it is not only with age that our intellect changes, but 

also with different foods and mental states. We reason one way 

when we are in an emotion, and quite another way when out of it. 

In anger, in passion, in lust and greed, the intellect speaks through 

the mouthpiece of the mood. We are creatures of moods, and our 

intellect swings to and fro like a weathercock in the impulse of 

the moment. 

Our intellect is not a constant and fixed thing. It is a faculty 

that grows and decays. In love, in hate, in pleasure, in pain, in 

health, in illness, with every change of mood and temper, it judges 

of things differently. 

Alfred Lord Tennyson, Poe?nsy “La Morte D’Arthur”. 



b. Intellect changes with place and person 

Nor is intellectual knowledge universally true. If intellect 

were a true and reliable source of information, it would iiive the 

same knowledge to all. line knowledge of two people about the 

same thing should not be different. But it is. There is hardly any¬ 

thing in the world on which all people agree. 

The intellect of different persons dictates differently. Even 

prodigies of intellect differ among themselves and differ on 

the most fundamental and obvious points. If idealists deny the 

existence of matter, materialists recognize no mind. Similarly, 

about ethical questions, there is a vast difference among various 

schools of morality. If one believes pleasure to be the highest 

good, another looks upon self-realization as thestirmnum bonton. 

Among such conflicting views, our intellect gets baffled and per¬ 

plexed, and we are at a loss to find our way out. 

Universal agreement on questions which rest on intellect for 

their validity and truth is extremely rare. If intellect were really a 

true source of knowledge, how could so many different schools 

of thought have arisen? Who would have formulated so many 

different theories of philosophy? The one right and true version 

should have appealed to the intellect of all, and no new theory 

would have been started. But the judgement of intellect varies 

from time to time and from person to person, and new theories 

are propounded every day. 

Our intellect reasons in two ways: deductive and inductive. 

These are the only two methods of inference open to human 

intelligence. Now, deduction gives us conclusions which are 

reliable and certain, but there is nothing entirely new in them. 

Those conclusions are implicitly contained in the data. Induc¬ 

tion gives us new knowledge, but its conclusions can never 

reach the degree of absolute certainty. Thus, certain and reliable 

new knowledge is beyond us — at least, our intellect cannot 

get at it. 
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l - <Vo universal reasons 

In fact, like other human faculties and senses, intellect is also 

personal, private and subjective. There is no such thing as universal 

reason any more than universal feeling, universal willing, universal 

hearing, universal smelling and universal sight. Just as experiences 

received through niv senses are mine, and my feelings and emotions 

are, strictly speaking, private to myself, similarly my intellect and rea¬ 

soning are my own. Universal reason, which modern philosophers 

make so much of, is a chimera. Reason is private and subjective, 

and as such it does not vield true knowledge of objective reality. 

Reason in human beings is a sort of great bluff of nature. First 

of all, although it is a limited faculty, it seems as if it were unlim¬ 

ited and infinite. Secondly, it is very unreliable and uncertain, 

but it makes one feel that it is an extremely reliable source of true 

knowledge and wisdom. Almost everybody looks upon himself 

as very wise and judges all others by his own standard. Reason has 

thrown all of us into this delusion, and we depend on this trail 

faculty even for getting knowledge of transcendent truths, with 

the consequence that we keep groping in the dark and never seek 

the inner light which alone reveals reality. 

The faculty of the intellect is altogether inadequate tor dealing 

with the transcendent. When it cannot give us reliable knowledge 

even of the things of this world, how can we expect it to throw light 

on things of the next world, on non-material and non-physical dungs, 

on subtle ethereal entities, on soul and God? Intellect can never get 

to the bottom of reality, though it may go on trying for ages. 

Philosophizing has been going on for ages... 

But our knowledge of God 

Hath not advanced even an inch. 

Quoted in preface to Thu Path of thu Masters, p.ixx 
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Philosophers are as ignorant of God or reality now as they 

ever were before. Intellect or reason has been struggling from the 

first to get a clue to the hidden mystery of- phenomena and dive 

deep into the reality beneath, but all the history of philosophy is 

a standing record of its continuous series of vain efforts. 

3 Intellectual knowledge is not effective in action 

We have seen that, as intellect changes its verdict with time, place 

and person, it is not a source of true and reliable information. But 

there is also another grave defect in intellectual knowledge: it is not 

effective in action; it does not control or guide our practical life. 

We know many things with the intellect which we fail to put 

into practice. We know we should not do a certain thing because it 

is harmful, but still we do it; we cannot help it. ITie doer seems to 

be a different person from the knower, and the doer is the stronger 

of the two. Which is the real person or individual here, the doer 

or the knower? Certainly not the knower, for he is set aside by the 

doer, but it cannot be the doer alone, for the knower is still there. 

Wfiat is this division in the same person? We know, but we 

are helpless. We know we should not drink, for instance, but 

when the glass of wine is before us, we may drink in spite of our¬ 

self and our knowledge. We are carried away by the impulse of the 

moment and our knowledge stands aloof. 

What is this knowledge that is not ours but sticks to us, that 

is with us but not for us ? It is more or less like a bag of sweetmeats 

put on the back of a donkey, which has to bear the burden but can 

make no use of it. The poor creature has all those eatables with 

him, and possesses them in a way, but he cannot eat them. Simi¬ 

larly we have our intellectual knowledge, which is a burden on our 

memory but is of no use to us, for our action is independent of it. 

We act, we move, we will and we do; but our intellectual knowl- 

edge stands apart to come back to us when our work is over. 
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Intellect sometimes cries hard, but the passion and impulse 

oi the moment have no ear for it. Intellect calmly thinks out and 

informs us of its well-weighed decisions, but hot passion oversteps 

the cold decrees of reason. It is not easy to curb one’s passions. 

Oui intellect is helpless before their tremendous sway. They carry 

everybody before them as a tempest drives along all dry leaves and 

straw. Intellectual knowledge is cold and dry; it lacks the genuine 

warmth and vitality of transcendent realization. 

(Jif & -V>\v 'o'lJy.' cJU 

I he imitator puts forth 

II is hundred-and-one arguments and theories. 

But only lip-say are those, for they have no life. 

KUMl. MaSX.41'1 V:l4.Xo 

If we really know, then we know when we do not act and we 

also know when we act. Why should our knowledge not enter our 

volition and control our actions? Socrates and Plato say rightly 

that to know what is good is to £cgood. Knowing is really becom¬ 

ing, if the knowledge is true and real. That knowledge which we 

say we possess, but which is powerless to dictate when we are 

acting, is not worthy of the name ‘knowledge’. It is a mere sham. 

The so-called knowledge that depends on the intellect is always 

lame and blind. It is lame because it cannot guide us and cannot 

help us in our life of action; it is blind because it is variable and 

consequently unreliable. 

4 Intellect cannot deal with the totality 

of phenomena 

Further, intellect cannot handle the totality of phenomena and 

therefore also cannot fathom the depth of phenomena. Intellect 
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cannot grasp the whole of phenomena, the totality of experience, 

because for intellect the object must remain another. Now, that 

other, which is the object, cannot include the subject, the know¬ 

ing mind. Howsoever hard we may try to grasp the totality, the 

whole, we can never include the knowing subject in the object of 

our knowledge, and hence the most we can do is to think of the 

whole universe or the whole phenomena minus our own mind 

or intellect. 

This is due to the fundamental duality of psychology. There 

must be at least two entities for any intellectual knowledge to be 

possible at all - the subject knowing and the object known. We 

cannot think of that thing which may include and comprehend 

both. Everything that we know is a part of phenomena, and our 

intellect is a part of it, but no one part can contain the whole. 

And if reality in its wholeness is not what it appears to be in 

its parts, then our intellect can never know it. If the whole reality 

is one and indivisible - and who knows, it may be - then its so- 

called parts must be unreal, and in that case any one unreal part 

cannot presume to know the real unity or the real whole. 

At any rate, this much is plain - that human intelligence is 

too feeble and too frail to comprehend reality either in its totality 

or in its absoluteness. 

5 Summary and conclusion 

To sum up, the solutions offered by philosophy for our fundamen¬ 

tal problems are unsatisfactory, for philosophy can never give us 

sure knowledge. 

o The various philosophical theories put forward are con¬ 

flicting and therefore confusing. 

• Further, the organ of philosophy is intellect, which is a 

variable thing, changing its verdict with time and place, 
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with mood and temper, with physical conditions and 

mental states, and with age and experience. 

° Also there are only two ways ot reasoning - deductive and 

inductive. I he former gives us no new knowledge, and the 

conclusions ot the latter ever remain uncertain and unreli¬ 

able. Ilnis, reliable new knowledge is bevond our intellect. 

° Moreover, intellectual knowledge is not effective in action; 

it does not control our evolution. It is not truly ours, lor 

it does not help us in our life ot action and cannot stop us 

trom eoine wronu. o r* p 

° And lastly, intellect cannot handle total phenomena, or the 

complete whole, the totality ot experience, because tor it the 

object ot knowledge must always remain another. It cannot 

view the total whole, for howsoever hard it may try, it will 

always be absent trom the object perceived or conceived. 

So long as we remain on the level of intellect, we cannot get 

over this fundamental duality of psychology. We may go above 

the plane ot the intellect if we can and know reality by becoming 

that reality ourselves if possible, but this much is clear and certain: 

that with the intellect we can never find out absolute reality. 





Chapter Three 

Solutions Offered by Religion 

religion lays great stress on the authority of divine revelation 

as given in holy books and brings feelings and the emotional side 

of people to the forefront. Religious emotion, faith, and devotion 

to the Deity are, we are told, the means of attaining the state of 

absolute knowledge and supreme bliss. 

i Various religions 

There are various religions in the world, and each has its own 

set of doctrines and dogmas, its own rites and rituals, forms and 

ceremonies. 

Christianity believes in the trinity of God: Jesus Christ the Son, 

God the Father, and the Holy Ghost are considered to be three-in- 

one. According to this religion, salvation cannot be had but by faith 

in Christ the Saviour, who died on the cross to wash away and pay 

for the sins of humankind. Their sacred book is the holy Bible. 

Similarly, Muslims look upon Prophet Muhammad as the 

greatest Prophet, and they believe there can be no salvation with¬ 

out faith in him and the holy Qur’an. 

Hindus uphold all sorts of doctrines and principles. In fact, 

Hinduism today is hardly a religion; it is more or less a community. 

37 



All shades of religious belief, all kinds of tenets and dogmas, and 

all schools of thought find room in the vast ocean of I linduism. 

Within its fold we come across all sorts of people - theists. athe¬ 

ists, pantheists, polytheists and so on - and belief in witchcraft and 

sorcery and in all kinds of evil spirits exists alongside the highest 

kinds of idealism, monism and monotheism. Some I findus have 

faith in incarnations and idol worship, some believe in pure and 

abstract meditation, and others simplv aim at leading a chaste and 

active life. Arya Samajis and Sanatanists are two I findu sects that 

take the holy Vedas to be the highest revealed books, but they 

each have a different interpretation of these books. I here are free¬ 

thinkers among the Hindus, and there is room for all. 

Sikhs believe in the ten Gurus in the line of Guru Nanak 

and their holy writings, and depend for their salvation on their 

staunch faith in the Gurus and recital of the Adi Granth. Simi- 

laily Buddhists, Jains and others believe in their own saints and 

holy books, and seek salvation through such a belief. 

Now all religions have their own forms of worship and prayer, 

theii own fasts and pilgrimages, and their own temples, mosques 

and churches. Religion for many people consists merely in the 

external observance of the prescribed ritual, in the performance 

of set ceremonies and pilgrimages to the holy places. But this all 

seems to be groping in the dark, for God is not a material or physi¬ 

cal being that may be sought for in this material world and with 

this physical body. It appears that all external rites and forms are 

useful only so far as they arouse our religious emotion and instil 

in us the spirit of devotion, but no further. They do not open our 

inner eyes to show us transcendent reality. 

Of course all these religions preach morality and induce us 

to tread in the footsteps of great personages, but their answers to 

oui fundamental questions are very divergent. Let us see how far 

they help us in solving our problems. 
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a. Religions are conflicting 

In the first place we notice that the solutions offered by vari¬ 

ous religions are contradictory and opposed to one another. Reli¬ 

gions do not agree among themselves. They lead us to different 

ways and put up different ideals before us. One religion points us 

to one way for realizing God, another tells us some other way, and 

so on with all. Now, can we by any means find out which religion 

is true? These religions set up conflicting principles, yet ail claim 

to have truth on their side. How can we discover the truth? 

b. fi'e cannot study all religions 

Should we read the sacred books of all religions, and then 

find out from our personal firsthand study which shows the right 

path? Tliis we cannot do. Human life is too short for the study of 

even one-tenth of the religions of the world. And then it is very 

difficult to say how much time should be devoted to each, and 

what criterion of efficiency should be set up for the study. 

c. Religions ultimately rely on the intellect 

Lastly, even after study we shall judge the relative merits of 

these religions with the help of our intellect, which has been 

shown in the last chapter to be unreliable. What shall we do then? 

Shall we say that all religions are equally good and all ultimately 

take us to God? It may be true perhaps that all roads lead to 

Rome, but we are not sure. How can we make sure and stand on 

firm ground? That is the question. 

2 Common features of all religions 

For this, let us consider the essential points and common features 

of all religions, and see if religion as such can at all yield us a sat¬ 

isfactory solution to our problems. 
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First of all, we find that every religion requires us to have faith 

in some earlier prophet, saint or incarnation, and in his writings. 

Christianity wants us to believe in Jesus Christ and the Holv 

Bible, Islam in the Prophet Muhammad and the Holy Qur’an, 

and similarly other religions in their own saints and their holy 

writings - followers of Kabir in Saint Kabir and his books, fol¬ 

lowers of Dadu in Dadu Dayal and his utterances, followers of 

Paltu in the writings of Paltu Sahib, and so on. Sikhs believe not 

in one saint, but in the ten Gurus and their sacred writings, but 

the principle is the same - we have to depend for our salvation on 

great teachers of the past and their holy books. 

This kind of faith may, and does, give some sort of answer to 

our questions. Hindus believe in their swarg (heaven) and narak 

(hell), Muslims in their bahisht and dozakh, and Christians in 

their heaven and hell. In every religion there are tenets and dog¬ 

mas which embody a solution to our problems. But as already 

stated, the principles and doctrines of the various religions are 

so conflicting that one is at a loss to know where the truth lies. 

There is not one accepted way to reach heaven; every religion puts 

forth its own different method. Consequently, for an objective 

observer, these religions present but a confused mass of contradic¬ 

tory principles and conflicting doctrines that lead nowhere. 

Secondly, even if someone does succeed in finding any one 

religion which satisfies, this intellectual satisfaction is not reli¬ 

able at all. Shall we ultimately fall back on the same organ for 

our knowledge that we rejected in the case of philosophy? No, 

either we must find out some other means of knowing the truth, 

or confess our inability to do so. 

Now there are certain things about religion which make it 

very unsatisfactory for our purpose, and those apply, not to any 

one religion, but to all religions of the world. 
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3 Rel igion gives only second-hand information 

Firstly, we see that religion does not give us a personal experience of 

transcendent truths: it does not yield firsthand knowledge. Some 

great person, prophet or mystic had some spiritual realization 

which was recorded in a book. Now we depend for our faith on 

such writings. W e do not have those transcendent experiences our¬ 

selves, but remain content with reading the accounts of others. 

Ihc saints and prophets had spiritual insight and gained 

knowledge of transcendent entities, but we merely study their 

descriptions and rely on second-hand information. Instead of 

trying to attain their high stage of transcendent intuition and 

spiritual insight, we merely read their reports and take things 

on faith. But this is not enough. We cannot get the taste of a 

sweetmeat by merely reading about sweets, nor can our hunger 

be appeased by the study of a cookbook. 

4 Different interpretations of religious writings 

Moreover, the holy books of various religions depend for their 

explanation on the mercy of individual interpretation, which 

leaves room for difference and discord. Different people under¬ 

stand and interpret religious writings differently, and there is no 

way for a layperson to find out the right meanings. We do not 

know exactly what the writer wanted to convey by his words, and 

he is not there to tell us what he meant. W^c therefore understand 

him according to our own thoughts and read him in the light of 

our own ideas. Thus what we get is not sure and reliable knowl¬ 

edge, but only opinion and guesswork. 

In fact, most of the religious books of the world make use of 

technical phraseology, and consequently it is difficult to follow 

them. Only a person who has had proper training and who is 
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thoroughly initiated into the secrets of divine light and inner real¬ 

ization can understand and explain such writings in a satisfactory 

manner. Just as a layperson cannot understand technical books 

on specialized sciences unless he first gets a grounding under a 

competent teacher, similarly we cannot make out the real import 

of religious books without the aid of a proper teacher - a person 

who has himself attained union with God and secured firsthand 

transcendent knowledge ofspiritual secrets and subtle entities. 

5 Mere emotion is blind 

Further, mere emotion or feeling, which religion inculcates, is 

blind. It may take us the right way or it may lead us astray. If peo¬ 

ple find emotion and feeling to be a great help in the realization 

of God, it is also emotion and the impulse of worldly love and 

attachment that keeps many from seeking the light of truth. Emo¬ 

tion in itself is blind. It must be guided by true knowledge. A blind 

person cannot walk with safety unless his vision is restored. 

But intellectual knowledge cannot be a right guide to emo¬ 

tion, for intellect is itself unreliable. If one blind person leads 

another, both may fall into a pit. If intellect leads emotion, they 

are liable to go wrong. We need some higher knowledge, some 

sort of transcendent intuition, to direct emotion into the proper 

channel so that we may be sure of our way. With mere emotion, 

we are not on safe ground. 

6 Religious belief is, in fact, only prejudice 

Now, so long as we do not have true transcendent knowledge, 

what is our religious belief? Is it not sheer prejudice or bias? If 

there had been only one religion and only one version of the next 

world, we might have put our faith in that religion with some 

show of reason, although the belief would still have been blind. 
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But now when we have so many distinct religions before us, each 

with its own account of reality, why should we accept the story of 

one and reject those of others? 

Generally we inherit our religion from our birth. We are Hin¬ 

dus if we are born in a Hindu family; we are Muslims and believe 

in the Prophet Muhammad and the holy Qur’an if we take birth 

in a Muslim house; and we are Christians and believe in Jesus 

Christ and the holy Bible if our parents happen to be Christians. 

In course of time, our ideas become fixed in our minds, and due 

to long association, our religion becomes but a bundle of deep-set 

prejudices. We begin in childhood with religious bias, and as we 

grow up, our prejudices go on getting a firmer and firmer hold on 

us, till we find them masters over us in our mature age. 

If for a moment we think calmly, collectedly and without 

bias, we shall realize that our so-called religious knowledge is but 

a string of long cherished prejudices. Our prejudices imprison us, 

and like mad people we take our jailers for a guard of honour. The 

prejudice may be wrong; it may be right. That we do not know, 

for we possess no sure knowledge. It we are on the right path, 

it is a lucky chance; it we are wrong, then it is our misfortune. 

But in either case we are ignorant, and our so-called religious 

knowledge is not true knowledge, but guesswork, conjecture - 

and prejudice. 

7 Religion is within the sphere of intellect 

And lastly, as in philosophy so in religion: we ultimately depend, 

as already pointed out, on the intellect. And if intellect is unreli¬ 

able, as it has been proved to be, how can religion give us reliable 

knowledge when it depends on an unreliable source? 

If intellect were reliable, it would not change its verdict, which 

it does so very frequently. Islam may seem to someone to be the 

true path today, but Christianity may do so tomorrow; and what 
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guarantee is there that some other religion will not appeal to him 

the next clay." If" someone gives up one religion and embraces 

another, it does not necessarily show the weakness and falsity of 

the one, nor the strength and truth of the other. It might merely 

betray the changeful mood of his own mental state. If intellect 

changes its verdict once, it mav do so hundreds of times; and 

when intellect changes its judgement even once, it is clear that 

either it was mistaken before or is mistaken now - or it was mis¬ 

taken both times. Hence the intellect has erred and is therefore 

always liable to err. 

Moreover, we cannot judge the intellect with the intellect. 

Even if the judgement of the intellect were right, we cannot know 

this with the intellect. We need some higher faculty to judge this. 

The reason for this deficiency in intellectual knowledge may be 

that at the intellectual level we cannot have perfect knowledge 

of all facts to be able to judge rightly and with certainty; but 

whatever the reason, it remains a fact that intellect can never give 

us sure and certain knowledge. 

8 Recapitulation and conclusion 

So we see that the solutions offered by religion to our fundamen¬ 

tal problems are unsatisfactory because: 

o Firstly, various religions present conflicting and therefore 

confusing views. 

o Secondly, we cannot study all religions in the short span 

of human life, and consequently personal study is out of 

the question. 

o Thirdly, religions depend on books, which provide us with 

second-hand information; instead of the thing itself, they 

give us only a description of it. 
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Fourthly, these books are at the mercy of individual inter¬ 

pretation, which is varying and divergent. 

Fifthlv, emotion, which is the chief source of religious 

inspiration, is in itself blind. 

Lastly, all religions depend ultimately on intellect, which 

has been shown in the last chapter to be unreliable and 

uncertain. 

Religious belief is more or less our deep-set prejudice, for 

in fact we know nothing of transcendent truths. With the 

intellect, we can never judge the intellect; for true knowl¬ 

edge, we need a higher faculty. 
O O 





Chapter Four 

Solutions Offered by Mysticism 

before we discuss the solutions of mysticism, we must first 

know what mysticism is. Only after making sure of what it is and 

how it handles our fundamental problems of life shall we be in a 

position to judge the solutions that it may have to offer. 

i What is mysticism? 

By mysticism some people understand a mysterious sort of feeling 

or instinct or imagination, but mystic insight is entirely different 

from intellectual imagination and instinctive intuition. 

a. Indefinable 

How can we define mysticism when it is neither a theory nor 

a belief, neither reasoning nor guessing, neither a thinking nor a 

feeling, neither perception nor conception, neither thought nor 

imagination, neither instinct nor intuition? It is nothing of what 

we usually experience. It is a spiritual concentration that leads 

one beyond the senses and intellect into a superconscious state of 

ecstatic rapture, into a kind of heavenly transport, which yields an 

immediate personal transcendent knowledge of absolute reality. 

47 
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Philosophers look upon mysticism as a theory of philosophy, 

but it is not a theory at all. It is that inner spiritual superconscious 

realization or revelation that transcends all the ordinary human fac¬ 

ulties and is above and beyond sensation and perception, thinking 

and imagining; it is beyond all our intellectual knowledge. For that 

transcendent light to dawn, thought itself must be suspended. 

Mystic insight is looking within into the subtle realms of the 

spirit. It is an unfolding of the deep reality of one’s being and an 

unveiling of the profound mysteries of the universe. It is a flight of 

the soul into rarer regions of pure spirituality and a beaming forth 

of the hidden light of truth from the innermost core of existence. 

It is th e transcendent experience of an individual in a condition 

of divine ecstasy, which cannot become the object of thought. It 

is a direct spiritual intuition which evades all intellectual grasp. 

How can we then define it? How even describe it? It is beyond all 

thought and imagination; it is purely spiritual and transcendent. 

But it lays bare to our soul the deep reality of all things and shows 

in its essence the absolute truth of all times. 

Mysticism opens to our inner being a mysterious music that 

proceeds from the deep recesses of existence, a mysterious light 

that emanates from the bosom of transcendence, a mysterious 

inspiration that draws its breath from the fountainhead of life. 

But the intellect cannot know that inspiration, the eye cannot see 

that light, nor can the car hear that music. Only the soul realizes 

the subtle transcendence in an immortal moment of spiritual 

intoxication. Only in a maddening ecstasy of divine illumina¬ 

tion does the soul rise on the wings of transcendent love to the 

spiritual heights of subtler spheres. Only in a transporting rapture 

of transcendent knowledge does the soul embrace the universal 

eternal one - absolute, real, true, blissful, the source of all being 

and existence, the fountainhead of all life and light. 

Thus mystic intuition transcends all thinking and imagining; 

it leaves behind all definition and description. Pen cannot write 

it, tongue cannot utter it, words cannot convey it, and language 
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cannot express it. Yet it is there - the inexpressible reality ot all 

realities, the unutterable truth of all truths. Ot that transcendent 

knowledge, Kabir savs: 

fc^ngr % rft. tot n 

It is not a matter ot writing and reading. 

But ot actual seeing. 

Kabir. K'.uiik Smkhi S.i.xcr.ih, p.— 

Mystic knowledge defies expression, tor it does not deal with 

things ot this world, which are known to everybody, but concerns 

subtle transcendent entities, which are beyond ordinary experi¬ 

ence and which have, therefore, no names assigned to them by 

the world at large. 

*TRT Sm efff c?^[ cfTt ^TTft I 

■5TR Tn ^ rt. Tfr Rift n 

TItc secrets ot transcendence cannot be uttered; 

O Bhikha, who knoweth doth not say, 

Who saith doth not know. 

Bhikha. referf.nce unavailable 

We may talk ot mystic knowledge and spiritual transport, but 

the actual state of spiritual realization and ecstatic rapture cannot 

be reduced to words. That transcendent knowledge cannot be had 

save through actual experience. 

^TR^T TrftTI Tjrft ^FTt II 

Of the knowing person the condition, O Surdas, 

Is like a mute person who hath eaten sweets. 

Surdas, reference unavailable 
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Neither can speak about the joy of the experience. 

orfUH HWr xzff Ftp- ut Ud^'rS II 

Saying mattcreth not; seeing alone counteth. 

Guru Gobind Singh, reference unavaii able 

Thus truths of mysticism arc, strictly speaking, indescribable. 

Unfortunately, in this world we have no other means of express¬ 

ing ourselves to others except language, and even mystics have 

to make use of this vehicle, although it is not adequate for their 

purpose. Consequently, all effort to convey mystic knowledge 

through words falls far short of its desired end, and to a layperson, 

mystic writings must give but a dim and vague notion of that 

which is in reality beyond notions. 

b. Transcendent 

So the first thing that we have to understand about mystic 

insight is that it is not within the sphere of the intellect or the 

senses. Mystic knowledge is beyond intellect, for it is an imme¬ 

diate transcendent experience of subtle spiritual reality by the 

soul; it is a direct realization of God, independent of all thinking 

and reasoning. 

HH ufu ?T F mat WJ F? II ... 

HUH fTPHW HV ufu 3" feor ?> F# ?ufo-|l 

Into thought he cometh not, 

Even if thou thinkest millions of times.... 

Whatever amount hast thou of wit, 

There it availeth thee not a bit. 

Guru Nanak, Adi Granth, p.i 
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God can be known only when we go out ot our body and 

mind, so to speak, when we transcend the physical and mental 

worlds and with a subtle faculty ot the soul rise higher into purely 

spiritual realms. 

Although strictly speaking it is not a faculty, let us, for the 

sake ot convenience, denote that power, attribute, quality or 

essence ot the soul or spirit, by means ot which we can know the 

ultimate reality directly, by the term fac ulty of transport. It can be 

roused and made active in various ways, but betore we come to 

mystic methods, let us first make clear what this faculty is and 

how it gives us solutions to our fundamental problems. 

Independent ot the five senses and the thinking mind, trans¬ 

port is a flash of direct revelation; it is a sort of spiritual intuition, 

a transcendent insight that carries one altogether beyond die reach 

of ordinary experience, taking one into an ecstatic rapture ot spiritual 

enlightenment. Mystics know the ultimate reality by a direct per¬ 

sonal experience of it on higher planes of consciousness than that of 

waking. In transport we know and embrace reality; in die waking 

state we perceive only phenomena. Transcendent knowledge of God, 

which is open to mystic intuition, is beyond the grasp of reason. 

3TFFd 1%TTI T <hdlxRR II 

The knower of that bliss of Brahm - 

The place from where speech cometh back. 

Along with manas (mind), without finding access - 

Feareth none. 

Taittiriya Upanishad 1:4:1 

See the Glossary for explanations of technical or Indian-language terms, 
mythological or scriptural characters or gods, and terms with unusual usage 
that are not footnoted. 
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God and all other transcendent entities are bevond intellec¬ 

tual grasp. We cannot know our soul or spirit bv mcrelv reading 

or thinking. 

^ ^ II 

The spirit is found 

Not by the study of the scriptures. 

Nor by intellect, nor by much learning. 

Ka 77IA Ul'A NISH A !) I: i: n 

By mystic transcendent insight alone can the soul be real¬ 

ized. Only through mystic transport can the ultimate reality be 

perceived; only the soul can behold the glory of God. 

In fact, mystic knowledge is not knowledge in the ordinary 

sense: it is a spiritual transcendent experience, which is different 

from our ordinary experience, not only in degree but in kind. 

Mystic knowledge belongs to an order or category which is quite 

distinct from the knowledge of this world. It is a transport of the 

soul from the material creation into the astral, causal or still subtler 

spiritual realms; it is an unanalyzable, transcendent, ecstatic intui¬ 

tion which reveals reality to the soul, bathed in divine lustre. 

That divine light, that spiritual ecstasy, that superconscious 

rapture, that direct realization of truth, that intuitive knowledge 

of reality, that oneness of soul with God, that identification of 

the individual with the universal, that flash of the concentrated 

essence of the transcendent, that brilliance of the focused radiance 

of the absolute - it shows all things in their true colour and all 

phenomena in their naked reality. It swallows up all finite facts 

into itself, in its higher truth and unity, and shines on its own: 

single, supreme, unanalyzable and indivisible, omnipotent and 

omniscient, all-spreading and all-comprehending, all-penetrating 



- and yet all-transcending. Mava is, so to speak, annihilated in 

the dazzle of Brahin; phenomena are submerged in the reality of 

notimnni\ the visible is lost in the invisible; the sensible world is 

dissolved in the supra-sensible. 

Just as the intellect is a higher faculty than the senses, similarly 

transport is a higher faculty than the intellect. (In fact, as already 

stated, transport is not a faculty in the generally accepted meaning 

of the term, but for lack of any better expression, let us call it by 

this name.) Just as in the waking state we have a higher sort of con¬ 

sciousness than that of sleep, similarly in mystic transport we have 

a higher kind of consciousness than that of the waking state. 

Just as there is no proof of light, colours and forms for those 

who are born blind, but people with eyes see them and need 

no proof, similarly there is no proof of mystic knowledge tor 

the world at large, but mystics themselves, who experience the 

transport and ecstasy, need no proof. Just as blind people can¬ 

not understand the difference in colours except through sight, 

similarly laypersons cannot understand mystic knowledge except 

by awakening their faculty of transport. Just as the sun exists 

although bats and owls supposedly cannot see it, similarly trans¬ 

port exists although we may not be aware of it. 

We are spiritually ignorant and blind. By denying mystic 

knowledge, the faculty of transport and the subtle spiritual regions, 

we only betray our own ignorance. It we do not know of a thing, 

we should not jump to the conclusion that the thing does not 

exist. Our ignorance cannot serve as a proof for its non-existence. 

Even if we have never experienced transport, we have no right to 

say that it is an impossibility. At best we can say that we do not 

know. We can take up a neutral position. But to deny it outright 

would be extreme presumption on our part, for it would imply 

that we know everything in the universe. We can never know 

all things of the universe at the level of the intellect, and conse¬ 

quently we should never hasten to deny the existence of a thing. 
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What shall we say to a blind person if he tries to prove by 

reason and argument that light and colours do not exist? We 

shall merely smile at his blindness and ignorance, and if we arc 

sympathetic we might try to cure his eyesight and show him 

light and colours. Similarly what would a mystic think of us if 

we tried to prove to him that there was no faculty of transport 

and no transcendent knowledge? He would simply laugh at us, 

for transport is a greater reality for him than anything else. And 

because mystics are tender-hearted, they take pity on us and invite 

us to get our faculty of transport awakened. But blind as we are, 

we go on telling them obstinately that there is no such thing as 

transport. Transport exists, and is its own proof. 

Just as somebody who gets up from sleep needs no proof to 

know that the waking condition is different from sleep, and that 

being awake is a state of superior consciousness, similarly the per¬ 

son who experiences mystic transport knows, as a fact of immedi¬ 

ate consciousness, that the state of transport is different from the 

ordinary waking state and that mystic consciousness is of a higher 

order than waking consciousness. 

One who feels pain needs no proof of its existence: the feeling 

itself is its proof. One who tastes delicious dishes requires no proof 

of their delicious taste: the experience of that taste is the best proof 

of its existence and sweetness. Similarly, but with a greater certainty, 

the person who experiences transport knows, as an immediate fact 

of consciousness, that transport is a reality which leads one to 

igher and subtler spheres of extreme bliss and beatitude. 

(/t ><// (/ ) 

People say: O you who claim to possess 

Transcendent knowledge, have you any evidence 

Of your superhuman science and curative skill? 

Rumi, reference unavailable 
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And the mystics answer: 

*1A- > > : iji ^ P iyTl I" J / y* 

Questionest thou, “O Sun, 

\X here is the evidence (of your rising)?” 

Replieth he, “O thou blind man. 

Pray thou to God for sight. 

Rumi. MaskAvi 111:1-^10 

SS 

c. Transport open to all 

Now, this mystic faculty of transport is present in all human 

beings, but they are not aware of it because it is in a latent or 

dormant condition. It is sleeping, so to speak. 

’for ^ 

^ cTTcT I 
fw Tster 

tTT % || 

None is poor, O Bhikha! 

Everyone hath rubies in his bundle. 

But how to open the knot he doth not know 

And therefore is he a pauper. 

Bhikha, reference unavailable 

Mystics have opened the knot and obtained the rubies of 

transcendent truths. They are poor no longer. Their spiritual 

power has been aroused, their inner eye has been opened, and 

they see reality face to face - or rather we should say that those 

who have awakened this dormant faculty of the soul are called 

mystics, for this faculty or capacity is there in everyone and can 

be awakened through proper training. 



d. Mystic realization 

Thus mystic realization is not an intellectual understanding; 

it is a transcendent experience which to be known must be had 

practically. “In order to understand Sufism (Islamic mysticism) 

thoroughly,” says al-Ghazali, “one must combine theory with 

practice.” The last stage in Sufism cannot be reached by mere 

instruction, but only by transport, ecstasy and the transforma¬ 

tion of the moral being. Sufism, like any other kind of mysticism, 

requires practice to transform one’s moral being in the initial 

stages, so what shall we say of the highest goals of mysticism, 

which take the devotee above the sphere of morality, transporting 

the devotee beyond good and evil into realms of absolute truth 

and transcendent reality? 

far #3 far 3TT TTT fTT, TTT fe# 3TT tHT II 

frmr tI t TTi ii 

What doth it avail thee if thou utterest His name. 

But has seen Him not, nor hast thou touched Him? 

If mere talk of wealth could make people rich, 

Then none would remain poor. 

Kabir, Kabir Sahib ki Shabdavau, volt, p.47 

fen# #1 f T#f, #3T ## CTRT II 

It is not a matter of writing and reading, 

But of actual seeing. 

Kabir, Kabir Sakhi Sang rah, p.77 

arrat rT3T 7S UFt" II 

Yoga cannot be had by talking or theory. 

Guru Nanak, Adi Granth, p.730 
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Wc cannot form an accurate idea of mystic knowledge except 

by following the mystic path. It is not only a knowing but essen¬ 

tia Ilya seeing - seeing completely, thoroughly and intimately - on 

a plane above the level of the intellect and beyond the perception 

of the senses. Nay, it is not even a seeing: it is a becoming - it is 

to become the very truth that we want to know, it is to enter with 

our soul the transcendent ultimate reality as it is in its essence and 

being, and it is to know that supreme reality by becoming that 

reality ourselves. 

2 Mystic knowledge 

a. Subtle perception 

Now, to look at the thing from another point of view, let 

us see how we acquire knowledge in this world. Leaving aside a 

priori principles, we acquire knowledge in two ways: firstly, by 

immediate experience, which contains its truth in itselfand needs 

no arguments or outside authority to prove it. Such is sensation 

or perception. Secondly, by inference from our knowledge of 

i mmed i atc expe ri e nce. 

Now, it is obvious that knowledge obtained by immediate expe¬ 

rience is more reliable than that which is inferred from it. But this 

more reliable knowledge is also of several kinds. We can have such 

immediate experience at different stages or levels of consciousness: 

© in dreams, sivapnn (-^h) 

© in a waking condition, jaagrat (W]cT) 

© or at a still higher level or plane of consciousness, above 

and beyond the senses and intellect, tuny a (^TF) 

It is evident that the higher the level of consciousness where 

immediate experience is had, the better, more certain and clearer 

shall be the knowledge gained. 
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Mystic knowledge may thus crudely be called perception on 

subtler spiritual planes by subtler spiritual faculties of the soul. 

Just as the human soul experiences phenomena and perceives 

material things in the physical world by means of physical organs, 

similarly on higher subtle spiritual planes the soul has transcend¬ 

ent experiences by means of its subtle spiritual organs or faculties, 

if we may put it so. 

■qrr ^5-qn ^ 11 * 11 
cnTFTCT 

fW *KI '^nfdMfHld I 

■qRT ^RTT II <a II 

Two different kinds of knowledge 

Are there to know: 

The transcendent and the ordinary. 

The Vedas - Rig, Yajur, Sam and Atbarv - 

Grammar, etymology, metre and astrology, 

All these are ordinary knowledge; 

And the transcendent is that by which 

One reaches the Imperishable Being. 

Mundaka Upan/shad 1:4:$ 

b. Sheaths on the soul 

The whole creation is not only of one kind, physical; there 

are many other kinds of subtle worlds also, different from this 

material world - astral, causal and spiritual - although we know 

only the physical universe. Similarly we have not only one kind 

of body, physical; we have other subtle bodies also, which are dif¬ 

ferent from this physical frame, such as astral and causal bodies, 

although we are conscious only of the gross physical body. 



Solutions Offered ry Mysticism 59 

Know thou thyself distinct 

From the material elements of thy body. 

For these are merely thy cloak. 

Rumi. Ditan-i Shams-i Tabriz, p.,Ki 

Mystics tell us that these bodies are only sheaths or covers 

on the soul, which hide its light and conceal its bliss. We have to 

remove all these covers before we can attain those spiritual realms, 

which are the highest planes of consciousness and from where, we 

are told, the primeval creative impulse originates and proceeds. 

3 Transport is beyond psychology 

Psychologists usually include mystic experience in their psychol¬ 

ogy, but it is not a psychological phenomenon in the ordinary 

sense of the world. It is a supernatural state of transcendent con¬ 

sciousness; it is a superhuman experience of absolute reality. 

Transcendetit experience 

In the first place, psychology deals with human conscious¬ 

ness; mysticism leads us into superhuman consciousness. Mystic 

insight differs from the waking condition not only in degree but 

also in kind. Transport opens a new kind of creation to our eyes. 

It is not the physical eye that sees things of transport; it is the 

internal spiritual transcendent eye of the soul which views pure 

reality in a moment of universal consciousness. 

Psychology concerns itself with this world and phenomena; 

mystic transport takes us into other subtler spiritual worlds and 

gives us transcendent knowledge of noumena or reality. Psychol¬ 

ogy is confined to consciousness at the physical and mental level; 
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transport pierces the veil of gross matter and reveals astral, causal 

and subtler spiritual planes in a flash of transcendent light. Psy¬ 

chology works at the level of the intellect; transport shuts up all 

thinking and reasoning in order to open the innermost recesses 

of the soul and to see absolute reality face to face. It transcends all 

limitations of reason and intellect. 

How can those laws which govern finite human conscious¬ 

ness be applied to the superhuman and transcendent intuition of 

the mystic? How can rules of the common person be applied to 

the superman.'' Just as mechanical laws cannot explain mesmeric 

and spiritualistic phenomena and miracles, similarly, but with a 

greater force, the principles of psychology cannot explain mys¬ 

tic transport. 

With all the advance that it has made in recent years, psy¬ 

chology cannot give a satisfactory account even of dream and 

hallucination. And if it cannot explain even such low states of 

consciousness merely because these do not fall within the norm — 

the waking state - how can this science presume to explain states 

of super- and ultra-superconsciousness, which are far, far superior 

to and altogether different from the waking state? 

b. Beyond the duality of subject and object 

Secondly, mystic transport is beyond the fundamental duality 

of psychology. Psychology assumes at least two entities for any 

knowledge to be possible at all — the subject and the object. In 

ordinary consciousness there can be no knowledge unless there 

is a distinct subject and a distinct object. But mystic knowledge 

knows no duality; it shines in its own oneness. 

Transport transcends the psychological limitation of the dual¬ 

ity of subject and object. In mystic rapture, the subject knowing 

and the object known are not two, but become one. In psycho¬ 

logical knowledge one entity or being perceives another thing or 

being; the object here is always another. In mystic transport, we 
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know and enter reality; the object here does not remain another, 

but becomes identical with the subject. We know the ultimate 

reality by becoming that reality ourselves. 

In mystic knowledge oneness reigns supreme; there is no 

scope lor another. The other of psychology is absorbed, com¬ 

prehended and transcended in the unanalyzable unity of mystic 

insight. I he ultimate reality is one, and when we enter the realm 

of transport, we lose our own separate existence in the oneness of 

that absolute reality. 

r £ 7 > c > ;u* 

In the ocean that I am, neither am I nor is the ocean. 

But none knoweth this secret 

Save one who hath been thus himself 

Farid-ud-Din Attar, Divan-i Attar 217:4116 

T? ?fr f TFf, cF#T eft ^TTft II 
IT %T THT ^T, 'Ht 'Trft II 

It I say that he is limited, that he is not; 

Say I limitless, nor is he that. 

Limit nor limitlessness, 

Neither is there, nor even Charandas. 

ChARANDAS, SlIRl BHAKTISAGAR, P.311 

Further, psychological consciousness differentiates between 

various things: it sees manyness and is analytical, so to speak. 

Mystic transport unites different finite bits ot experience into a 

real whole and reveals true oneness; it is thus synthetical. But this 

synthesis is not intellectual, but transcendent and spiritual. 

Psychology views only phenomena and deals with various 

fragments of experience; transport looks at the whole of reality 
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and grasps the essence of its oneness in a moment of eternal con¬ 

sciousness. To give a crude simile, vve may say that psychological 

consciousness deals with the various switches of- electric instal¬ 

lations which move fans, light up lamps and do other work, but 

mystic transport controls the machinery that works the dynamo. 

Psychology is confined to appearance, to the world as it appears 

to us, to bits of finite phenomena; mystic transport comprehends 

the whole of reality in one pulse of transcendent consciousness. 

c. Mystics themselves are the best judges of this question 

Lastly, let us consider who should decide whether mystic 

transport is or is not a psychological phenomenon. Obviously 

not the person who has experience of only one of these. Those 

who have never experienced transport arc not in a position to 

compare the two. 

The person who has experienced both psychological phenom¬ 

ena as well as mystic transport is the right person to judge. He knows 

both and he can compare. Such a right judge is the mystic himself, 

for he lives not only on the physical plane, but also on higher sub¬ 

tler planes. He knows what psychological phenomena are and he 

has also experienced mystic transport. Hence mystics alone have a 

right to say whether or not their transport is a psychological phe¬ 

nomenon in the generally accepted meaning of the term. 

We are not in a position to speak on the matter for we see 

only one side. Our experiences are limited to psychological phe¬ 

nomena only. We have never had transport. We know nothing of 

mystic knowledge. How can we then pass judgement on it? How 

can we speak of a thing we know nothing about? How can we 

compare it with other things? It betrays our utter ignorance and 

lack of vision when we presume to gauge the infinity of mystic 

transport with the ruler of our psychology. 

Once there was a tortoise living in a well, when another tor¬ 

toise came from the sea. The tortoise of the well questioned the 



Soi utions Offered by Mysticism 6; 

other as to the extent and size of his sea. The other replied that it 

was vast. The first tortoise made a leap and enquired if the sea was 

that big and was told that it was much bigger. He made another 

leap and enquired again, and then another jump, and so on, till he 

completed the whole circuit of the well, but was invariably given 

the same answer. I lie poor tortoise of the well was at its wit’s end 

to understand this, for he could not imagine any pool of water 

to be bigger than his well. At last he said to the other: “There is 

no such thing as the sea. ^ou are telling a lie, or you are under a 

delusion.” The tortoise of the sea simply laughed at the folly and 

narrow mental vision of his companion and kept quiet, for he 

could not prove his point to such an obstinate and blind fellow. 

Similarly, we cannot think of mystic transport as anything 

beyond our psychological phenomena. We are tortoises of the 

well; how can we understand the tortoises of the sea? Let them 

say whatever they like, but we must disbelieve them and include 

their limitless ocean of mystic transport in our small well of the 

intellect. We must persist in thinking that mystic knowledge is a 

psychological phenomenon, howsoever strongly and clearly they 

may tell us that it is not. 

We then conclude that these mystics must be deluded, for 

they talk of things which we have not experienced and which 

consequently cannot exist. This is indeed strange logic that tells us 

to infer the non-existence of a thing from our ignorance of it. We 

are not only ignorant of mystic transport, but we are also ignorant 

of our own ignorance. Our general knowledge is our general igno¬ 

rance, and an ignorance, unfortunately, unconscious of itself. 

If an illiterate person sits in judgement on Shakespeare and his 

art, we shall consider him a great fool and attach no importance to 

his words; similarly, if those people who have never experienced 

transport and consequently know nothing of it pass their verdict 

on mystic knowledge, their views are not worth noticing. Only 

a thorough student of Shakespeare can give us correct criticism 
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of him; only an adept in mysticism can tell us the ins and outs of 

mystic transport; only he can say if his transport is a psychological 

phenomenon or otherwise. 

And as all mystics with one accord assert that mystic trans¬ 

port is not a psychological phenomenon, we shall have to admit 

that it is not. Mystic knowledge and ecstatic transport should 

never be confused with mental processes. Let it be made quite 

clear, however, that what is beyond psychology is the actual state 

of mystic transport, not any thinking or talking of it. 

4 Not blind emotion or nothingness 

Nor is mystic insight mere blind emotion or feeling, for feeling is 

guided, sublimated, elevated and transformed in mystic transport 

by transcendent insight. Religion lays great stress on feeling, but 

religion is still at the mercy of the intellect. Mysticism thus begins 

where religion ends, for mystic knowledge opens where thinking 
and reasoning close. 

Nor is it nothingness. People say that if mystic intuition is a 

suspension of all thinking, then it must be nothing, for absence of 

thought means a vacant mind, a non-entity. But as already stated, 

this reasoning is fallacious. Mystic knowledge is not nothing; it is 

a greater something than all thought. Just as we stop our physical 

senses from doing their work and we think, similarly in transport 

we stop our thinking processes also and we know - know through 

the transcendent faculty of the soul. 

If somebody shuts his eyes, that does not necessarily mean that 

person has no consciousness or possesses no knowledge. He or 

she may be thinking on a great and serious problem. The external 

eyes may be shut, but the mental eyes may be open, and one may 

be absorbed in serious meditation. Similarly if we suspend our 

thinking along with the shutting of external sense organs, it does 

not follow that we have no consciousness or knowledge. We may 
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be having transcendent experience. Our soul might be awake and 

busy in more serious work than it can do at the intellectual level. 

5 Mystic transport: direct realization, 

not imagination 

When ordinary people sleep, they go to a state of lower conscious¬ 

ness — dream or sound sleep, but when mystics sleep they go to a 

state ot higher consciousness - the transcendent consciousness ot 

the astral, causal, causal-spiritual or spiritual planes. Their physi¬ 

cal body sleeps, their intellect and mental faculties also sleep, but 

their soul is awake and sees and knows - that seeing and knowing 

being superconscious and transcendent. 

^ Pm ^'*J?TFTT cTW Wrfd II 

^TPTT '‘fcTTfa TU Thm II 

That which is the night of all beings 

For the mystic is the time of waking: 

When other beings are waking. 

Then is it night tor the sage who seeth. 

Bhagavap Gita 11:69 

“Sleepeth my body”, saith the Prophet, 

“But sleepeth not my soul within me.” 

RuMI, MaSNAVI III: 112.6 

H'dld dofd 7T )jd did Id II 

They ever remain wakeful; 

Never are they seen asleep. 

Guru Nanak, Adi Granth, p.1025 
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The sage is awake to things to which the ordinary person is 

asleep, and the eyes of the sage are open to truths shut out from the 

common vision, while that which is real for the masses is illusion 

for the sage. Mystics live in the light of truth and reality; worldly 

people grope in the darkness of delusion and phenomena. 

Mystic knowledge is a direct realization of truth; it is not 

mere imagination, for this too works at the level of the intellect. 

Moreover, imagination cannot yield entirely new knowledge; it 

can only give us new combinations of various parts of our old 

experience. Imagination performs a twofold function - analysis 

and synthesis. First of all it analyzes or breaks up old experience 

into small bits, and then it combines or synthesizes these bits in 

novel ways. 

Thus although imagination is creative, inasmuch as the new 

thing created by it is, as a whole, entirely new; yet it is not really 

creative if we consider the different parts of that new thing, for 

every part of it is already known and old. Imagination can never 

give us a thing which is new in every part. But mystic transport 

takes us into a different world altogether and brings us knowl¬ 

edge of things which are different from our daily experience, not 

only as a whole but also in each part, and not only in degree but 

essentially in kind. 

Further, a coinage of our brain or a production of our imagi¬ 

nation cannot bring about a vital change in our very being or 

essence as people. Mysticism, on the other hand, transforms us 

into purely spiritual and superconsciously blissful entities, for it is 

true knowledge of absolute reality. That dawning of transcendent 

light, that rapture of mystic ecstasy, bridges the wide gulf between 

the finite and the infinite; it is the touch of heavenly alchemy that 

changes the base individual into the divine universal. 

OTWt Ht W& oft ftra fjtf feB' 

OTWt K UF?t H =?T ft <3PEff ?5T75' II 
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Whichever way the eye turneth, it beholdeth 

The refulgent glory of the beloved Lord; 

Io see that divine radiance did I go. 

And even I myself was dyed in that glory. 

KABIR. k'.iHlR SaKHI SANCRAH. P.IO” 

Whoever goes into transcendent regions to behold the glory 

of God, himself becomes that glory and that God. This is the 

magical charm of mysticism and that glory; it transforms mortals 

into divine beings. 

6 Recapitulation 

Thus we see that mystic insight is indefinable and transcendent; 

it is beyond the reach of the intellect and senses. It cannot be 

expressed in language; it cannot be conveyed through ideas. It is 

a practical experience in a state of heavenly ecstasy; it is a super¬ 

conscious intuition in a flight of spiritual transport. 

In addition to the physical universe, there are other kinds of 

creation also, such as astral, causal and spiritual. Similarly, human 

beings have other bodies besides the physical - their astral and 

causal bodies, which they must discard in order to shine as the real 

self, the spirit. Mystic knowledge may be described as perception 

in higher subtler spiritual worlds by means of subtler bodies or 

the liberated soul. 

Every human being is capable of experiencing mystic trans¬ 

port. This capacity or faculty is present in all humankind, although 

in most it remains in a latent or dormant condition all their life. 

Mysticism is beyond the sphere of psychology, because it 

transcends the fundamental duality of subject and object. Here 

the subject knowing and the object known are not two distinct 

entities, but become one; the individual knows the universal by 

becoming identical with the universal. 
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Nor is mysticism blind emotion, for feeling here is sublimated 

and guided by the transcendent light of transport. Nor is it noth¬ 

ingness. Our ignorance of its existence cannot serve as a proof 

against its reality. Mystic transport and realization remain a solid 

fact, whether we believe in them or not. 

Mystic transport is a direct realization of God. It is not imagi¬ 

nation, for imagination is only an analytic-synthetic process of the 

mind. Mystic insight, on the other hand, is no process at all: it is 

a direct flash of spiritual light that reveals to us the true essence 

of all being and existence. 



Chapter Five 

Conclusion of Part One 

we have seen that there are certain problems of vital im¬ 

portance which arise with the very dawn of consciousness and 

demand a solution, that philosophy, religion and mysticism offer 

their various solutions, and that it is within the scope of: mysticism 

alone to deal with these fundamental problems. They involve 

questions about transcendent truths, and mysticism alone can 

handle transcendent entities. 

i Mysticism and philosophy 

It is a wonder that philosophers include mysticism among philo¬ 

sophical theories. As has been pointed out already, mysticism is 

not a theory at all; it is outside the realm of philosophy. Philoso¬ 

phy deals with theories, while mysticism deals, not with theories 

of reality, but with reality itself. 

The mystics realize and see face to face with the eye of the 

soul, and enter by their spiritual being, and know their oneness 

with that absolute and ultimate reality, of which the various philo¬ 

sophical theories are but attempts at description and analysis. Phi¬ 

losophy deals with theories and its organ is intellect; mysticism 

deals with reality and its organ is transport. The one is ordinary 

69 
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knowledge, the other is a transcendent awakening; the one is an 

intellectual knowing, the other is a spiritual becoming. 

In the light of the certain, absolute and transcendent knowl¬ 

edge of the mystic, philosophical theories are sheer guesswork. 

They are merely possible explanations or descriptions of reality, 

but reality is a thing apart. 

Thou hast read the name; 

O go and seek thou the being 

Whose name it is. 

Know thou the moon in the sky, 

Oh, look not for it in water. 

Rumi, Mas navi 1:5457 

There you have only its reflection. 

^ f^R '’Tr?? % RR ^FT ^ I 

*R % ^5% *Rl 73ft 'pRKR Tt R || 

What doth it avail thee if thou utterest His name, 

But has seen Him not, nor hast thou touched Him? 

If mere talk of wealth could make people rich, 

Then none would remain poor. 

Kabir, Kaiur Sahib ki Shabdavali, voL.5, p.47 

To know hygiene — to know all the principles necessary for 

preserving health and to know the theory of health — is differ¬ 

ent from being healthy. It is one thing to know ethics and the 

theory of moral good, and another to be really good. To talk 

of riches is quite distinct from actually possessing wealth. This 
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is the distinction between philosophy and mysticism. They are 

poles asunder. The one theorizes at the level of intellect, the other 

knows at the plane of spirit; the one is at best the name or descrip¬ 

tion of a thing, the other is the thing itself. 

_5 > J > o' * ■ wi "J 

One sight seeth only two yards ahead. 

And one sight beholdeth 

Both these worlds and the Almighty. 

How vast is the difference between the two! 

O seek thou that collyrium which openeth to thee 

The hidden mysteries of God. 

RUMI, MaSNAVI V1:14 6 4 -14 6 5 

The eye of intellect can see only the two yards of phenomena, 

but the inner transcendent eye of transport views the whole of 

infinite reality in one eternal moment of universal consciousness. 

Philosophy gropes in the dark for definitions and descriptions, 

but “with mystics,” says al-Ghazali, “repose and movement, exte¬ 

rior and interior, are illumined with the light which proceeds 

from the central radiance of inspiration,” and things revealed to 

them during their spiritual flights are “impossible to recount”. 

By means of the mystic practice “they rise by degrees to heights 

which human language cannot reach, which one cannot even 

indicate without falling into great and inevitable errors. He who 

does not arrive at the intuition of these truths by means of ecstasy 

or transport knows only the name of inspiration.” 

Generally, when we consider the writings of a great author of 

the past, perhaps under the widespread influence of the theory of 
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evolution, we try to trace the development of his ideas from his 

predecessors and of their ideas from their predecessors, and so 

on. We study the thing from what is sometimes called the histori¬ 

cal standpoint. But mystic knowledge does not consist of ideas 

and therefore it does not develop from one person to another; 

it simply dawns in the bosom of an individual and is personal. 

Every mystic has his own individual experiences, and without that 

personal transcendent awakening, mystic knowledge is impossi¬ 

ble. That knowledge cannot be conveyed through ideas, because 

it cannot be put into ideas. It is altogether a private, personal 

transcendent realization. 

Moreover, mystics may or may not be poets. A mystic is essen¬ 

tially and in the first place a mystic; he may also happen to be a 

poet. Perhaps generally he becomes a poet because poetry yields 

to him the best means available for giving vent to his feelings and 

experiences. But he does not use exaggeration or hyperbole; he 

speaks the truth as best he can; he actually and really means all 

that he utters; he tries to put what he experiences in his mystic 

rapture and transport into the most appropriate words he can 

find. We should not take his statements to be hyperbole, nor 

attach too much importance to his linguistic style. We should 

rather try to grasp his meaning. He tells us only what he sees with 

his own inner eye and hears with his own inner ear. 

off Hfe FF3t Hnff || 

B HWffj # tftfftj >HTdf || 

O listen thou to the true testimony of saints, 

For they utter what they behold. 

Guru Arjun, Adi Granth, p.894 

HHf K M1# tfHH off II 

3>-w oraf ?r # ?toii 
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As cometh to me the word of the Lord, 

So do I speak to thee, O Lalo! 

Guru Nanak, Adi Granth, p.711 

a. Mysticism gives true knowledge 

Mystic insight is free from those detects which we find clinging 

to intellectual knowledge. Mystic knowledge does not change: it 

is ever constant, the same at all times and tor all people. It alone 

deserves the name of knowledge, for it is sure and certain. There is 

no scope for doubt in it. Further, it is effective in action; it guides 

and controls our whole life; it becomes part and parcel of our being. 

Whatever we know through mystic transport, we must abide by. It 

has in it the power to make us act according to its dictates. 

Mysticism cures us of all spiritual ailments and liberates us 

from all subtle evils. When light dawns, darkness disappears; when 

knowledge appears, ignorance vanishes; when bliss comes, pain 

fades away. Mystic enlightenment removes all our weaknesses and 

makes us spiritually strong. The flood of mystic love washes away all 

our dirt and filth; the storm of mystic bliss drives away all our doubt 

and suspicion; the sun of mystic knowledge dissipates all our delu¬ 

sion and darkness; nothing is left but the naked truth beaming in its 

own radiance, the absolute reality glowing in its own refulgence. 

As he holdeth the light of Truth, 

Therefore hath he peace 

And deliverance from the pangs of doubt. 

Rumi, reference unavailable 

b. Mysticism opens our inner eye 

Mysticism does not dictate like philosophy or religion. It only 

opens our inner eye so that we may see for ourselves; it only gives 
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us the light by which we may perceive things in their true colour; 

it only awakens our transcendent power of perceiving the deep 

reality of things, and then leaves us to form our own judgement 

by a firsthand knowledge. 

3TN 3TN TjTt 3TN I 3TK cfTT TOT ^ TOTI II 

Know thou thyself by thyself; 

Believe not at all what others say. 

Soami Ji, Sar Bachan Chhand Band 14:1:61 

It is our own individual personal experience of mystic trans¬ 

port that brings us certain and reliable knowledge. It is seeing 

with our own inner eyes and hearing with our own inner ears. 

•W I cf=T TrTcPJ^ % ®hTT II 

When with my own eyes do I behold, 

Then shall I accept what the Satguru saith. 

Tulsi Sahib, GhatRamayan, vol.i, p.103 

TO TO 7i Uf W-fAt TOtl 

TO 3^ ?T Uaffg 3JcT off tTSfll 

Until with my own eyes do I see, 

The word of the Guru satisfies me not. 

Guru Nanak, reference unavailable 

In mysticism we are not required to take things for granted 

or remain content with mere theoretical understanding. An intel¬ 

lectual grasp of the salient points may help us in doing the mystic 

practice properly and successfully, but the real object of all mystic 
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training is to have practical realization of transcendent truths and 

a firsthand experience of subtle entities. 

z Dying while living 

Mysticism teaches us how to cross the gate of death even during 

our lifetime and see for ourselves all that is hidden beyond. It is 

quite true that no ordinary person comes back after death to give 

us news of the next world, but mystics die and come back to life 
every day. As liberated souls, they freely roam about in all the 
subtle planes. Thus they can tell us about the other world and help 

us at our death in our journey to those regions. 

If we also manage to go, as soul, into the subtle planes during 

our lifetime, we can also see the other world before our deadi. This is 

what mysticism does for us: it teaches us how to die and go into the 

other world before our final death, see transcendent truths, unveil 

hidden mysteries, and then come back into the physical body. 

fcSd fcSd HcP" 3" frtd fed" hW1 I 

^ Wff Hdlfd ^d'dl 311 

Every day do I die, 

And every day do I come back to life: 

Such is the method my Guru hath taught me. 

Source unknown 

jX htJX^L (JU 

Deaths agony didst thou suffer (in meditation); 

But still art thou behind the veil, for true death 

(Which consisteth in dying while living) 
Thou didst not experience. 

RUMI, MaSNAVI VI:713 
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We cannot worship God in the true sense until by crossing 

the threshold of death, we reach his durbar and see him face to 

face. By means of mystic transport we come to know where we are 

going and what arrangements we can make for our final journey. 

HfsW fir?' ujfo fPFbH fear HZ HdZIl 

Where people goeth after death, 

Die thou into that realm while living. 

Guru Nanak, Adi Granth, p.u 

<Vrto< Hfo ZuHf nhF HZT oO-TSTjf II 

Such a mystic practice 

Do thou follow, O Nanak, 

That thou diest even while living. 

Guru Nanak, Adi Granth, p.730 

zl trft ^tt^, tjfzrc 1 
*tht fzz 3 # # «JR || 

If die we must, then let us die 

And be rid of this world; 

But such a death a very few die 

Hundreds of times in a day. 

Kabir, Kabir Sakhi Sang rah, p.56 

This is mystic dying, and mystics can go into subtle worlds 

hundreds of times during the day. 

3 Mysticism and religion 

And what does religion do for us? It gives us only promises of 

heaven and hopes of salvation, while mysticism takes us into the 
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very heart of life and freedom. Religion offers us but a sham 

consolation; mysticism gives us true realization. Religion is more 

or less a concern of this world; mystic transport takes us to 

the next world and opens to our spiritual vision those hidden 

secrets of the essence of Being, which are bevond both salvation 

and bondage, beyond all duality and relativity, and above all pairs 

of opposites. 

In fact, religions of today lay stress on moral and social refor¬ 

mation rather than on spiritual enlightenment; they do not reveal 

God to us, nor impart knowledge of transcendent entities. 

Religions depend on books and writings, but books do not 

contain God. They only attempt to give us an idea of him. Just as 

a bank passbook does not contain money, merely an account of 

it; just as a book of medicine does not contain medicine, merely 

prescriptions for their use; just as the engineer’s book does not 

contain th e material - bricks, wood, iron, etc. — only a description 

of them; similarly God and other transcendent entities are not in 

books. These contain merely descriptions of mystic transport and 

accounts of transcendent knowledge. 

Religions can impart to us at best an intellectual understand¬ 

ing of their own version of reality, but reality is a thing apart. For 

reality or God himself we should go to mystics, who give us not 

only the best theory of reality, but more importantly, God or tran¬ 

scendent reality itself. Religion may satisfy those who depend on 

sheer faith, but for all true seekers, for all who desire true enlight¬ 

enment and true happiness, for all who want to know absolute 

truth and transcendent reality, mysticism is indispensable. 

Scekcst thou knowledge in books? 

Alas, dost thou find relish in a pudding of chaff ? 

Rum i. Mas navi v:^78 
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In schools seek not the pearl of love, O Hafiz; 

Step beyond, if a desire for it you cherish. 

Hafiz, Divan-i Hafiz, i> 414 

God is not in books; he is with mystics. II wc are anxious to find 

him, we should seek the company of those who have realized him 

themselves, instead of wasting our time in the study of books. 

/, 

Said the Prophet, God telleth me; 

“I live not high nor low.... 

Wondrous it is! In the heart 

Of the believer (mystic) do I live, 

And if me dost thou desire, 

In his heart do thou seek.” 

Rumi, Masnavi 1:2.653,2.655 

I [f f Uj I \J j jX I jS^ 

The mosque is inside the mystics, 

And there resideth God for the homage of all. 

Rumi, Masnavi 11:3m 

When we want to learn English, we go to those who know 

this language themselves. An illiterate person cannot teach us. To 

learn the art of painting, we go to painters and not to carpenters; 

the latter can teach us only carpentry. Hence if we want to know 
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God and realize the ultimate truths of life, we should go, not to 

those people who are themselves ignorant and blind, but to those 

whose internal eyes are open and who see, who can look through 

phenomena or maya into the transcendent reality beyond. 

For God, we should go to mystics, for they know him; they 

know the ins and outs of the subtle and complicated path of 

spiritual realization and are well acquainted with the intricacies 

of transcendent flight. Our preachers and lecturers are themselves 

spiritually in the dark - how can they lead others on the right path? 

They have no light themselves - what light will they show us? 

cldHHI: T5RT qftl: qfu^dH-qiHHI: I 

*T§pmHT: Miff'd TJ5T TfaFTHT II 

Engulfed in ignorance, but looking 

Upon themselves as wise and learned. 

The fools go round the wheel of reincarnation 

After death, like one blind person led by another. 

AlUNDAKA UPANISHAD, 1:1:8 

It is only the one with sight who can keep us on the right 

track, for he sees; it is only the mystic who can take us to God, 

for he knows. Religion cannot take the place of mysticism, for it 

primarily teaches us how to deal with people here in this world. 

Mysticism, on the other hand, takes us to the other world where 

we can talk to supernatural beings and make a home for ourselves 

in the transcendent regions of the absolute. 

Religion simply looks with gaping eyes at phenomena and 

wonders, and infers the existence and attributes of God by argu¬ 

mentation and reasoning. Mysticism transcends all reasoning, 

removes the veil of phenomena, and reveals the true glory of 

God. Religion in vain taxes the frail intellect, for God and other 
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transcendent entities forever remain beyond its grasp. Mysticism 

removes the cover of intellect, and lays bare to the eye of the soul 

the very core of absolute reality. 

Religion gropes blindly in the dark for truths which it cannot 

perceive; mysticism beholds in the supremely radiant light of ecstatic 

transport the very essence of pure truth. Religion guesses, surmises, 

conjectures and reasons; mysticism experiences, understands, grasps 

and comprehends. Religion thinks and feels; mysticism sees and 

knows. Religion lives on hope; mysticism embraces realization. 

Religion promises heaven; mysticism takes us above heaven into the 

spiritual realms of eternal bliss. Religion is in the affairs of this world; 

mysticism transcends time and space and comprehends all being and 

existence in one pulse of transcendent consciousness. 

Mystics have no religion; strictly speaking, they are free peo¬ 

ple. They are bound by no forms or ceremonies, no rites or dog¬ 

mas, no outward shows of religion. They are above the bondage of 

caste, creed and nationality; they are citizens of the world - nay, 

they are denizens of the whole universe, for through devotion and 

love they have merged their individuality in the universality of the 

Absolute One and realized their oneness with the Eternal Being. 

Different is the religion of love from all creeds, 

For the creed and religion of lovers is God himself. 

Rumi, Masnavi 11:1770 

4 Need of a living adept 

To tread the path of mysticism we need a teacher. Widiout die Master 

to lead us, we are liable to go astray and lose our way in the intricate 

labyrinth of the subtle spiritual planes. Moreover, it is not possible 

to find access to the transcendent world without the help of an adept. 



Conclusion of Part One 8i 

So a living guide is indispensable. By ourselves we cannot move 

even an inch. We stagger and stumble; we know not the way. But 

the mystic guide goes into subde spiritual planes himself and can take 

others also into those transcendent regions. His own eyes are open 

and he sees, and he can open the spiritual eyes of odiers as well. 

^ ^ ^f, %fF fsrfa FT2JI 

FR? Fiofk cT=T ^ 'FFt TFTT^T II 

The thing is in a certain place 

And thou seekest it somewhere else — 

How can it come into thy hands? 

Only then canst thou get it, O Kabir, 

When thou takest a knowing person with thee. 

Kabir, Kabir Sakhi Sa.xgr.ih, p.$:s9 

^ cfrFT F7T, Ft^Ft eRFFf I 

FFfe sjj, FR 3 FfNrT ^TTF II 

A knowing person did I take with me, 

And he showed me the real thing. 

The journey of millions of lives 

Was performed in no time. 

Kabir, Kabir Sakhi Sangrah, p.y6o 

Mystics lay stress on this point again and again. Without the 

guidance of an adept we can never know God, even if we go on 

trying for centuries; it is the mystic adept who opens our inner eye 

of transport and shows us God in this very life. 

For achieving anything whatsoever two things are essential 

- movement and right direction. If we are not on the right path, 

then the more we go, the farther we may be from our ideal. Hence 

it is essential that we first make sure of the path we take. And if 



Need of Mysticism 82. 

we go with an expert, we shall be safe under his guidance. He will 

take us to our destination quickly and comfortably. The teacher 

is a necessity in every profession and department, in every trade 

and art, but he is most essential in mystic practice. 

Since imperfect and hidden is thy sense, 

Therefore seek thou in this world 

One with perfect sense, so that thy partial sense 

May become complete through his perfection 

And overcome thy passions. 

Rumi, reference unavailable 

Our sense is liable to err, but the wisdom of the mystic is fault¬ 

less and immaculate, and he alone can guide us in the mystic school 

of transcendent wisdom. He is that guide and friend who always 

remains with us. It is not his body which is Guru. Guru is the inner 

spirit which remains with us for our help on all spiritual planes 

and which is, in being and essence, one with God. But it manifests 

itself on this physical plane in the form of a human being. 

As we are at present human beings, we stand in need ol a 

human Guru. Just as for our education we need a contemporary 

teacher and for our ailments we need a living doctor, so we need 

a living, contemporary mystic for our spiritual training. It matters 

not whether he is a Hindu or a Muslim, a Christian or a Jew, a Sikh 

or a Parsi. Let him belong to any creed or caste or religion, for that 

is only a social necessity, but if his inner eyes are open, if he has 

awakened transport and realized God, he will serve the purpose. 

w/CiiJ-j y 
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Whoever goeth on a pilgrimage 

Needeth a pilgrim as a companion, 

Be he a Hindu, a Turk or an Arab. 

Rum i. Masnaii 1:1894 

a. Alystics are our friends, even after our death 

Mysticism is the path of love and devotion; only through love 

can we get rid of our egoism and behold the light of truth. Mystics 

alone are worthy of love; they are our true friends, not only here, 

but more fundamentally in the astral, causal and subtle spiritual 

planes. They receive us in the astral plane at the time of our death 

and guide us to safety in high spiritual stages. Mystics alone are 

our real friends, for worldly friends desert us even in this life, but 

mystics leave us not even after our death. 

*'<*><* c^f^ofT ffe JTFT^ ufe>>ril 

tTh#^ fe sidl'd Hfe»F ?7 fFUt itfell 

Break thou off with the false friends 

Of this world, O Nanak, 

And find out a saint who will be thy true friend. 

The former leave thee in thy lifetime, 

But the latter desert thee not even at thy death. 

Guru Arjun, Adi Granth, p.iioi 

If a true mystic adept has received a seeker into his fold and ini¬ 

tiated him, then even if die adept departs from the world and ceases 

to exist in the physical body, still he will help his disciple internally 

with his astral Radiant Form and higher subtler spiritual power. 

b. Preparation for the lastjourney 

This is what we can do against death: we can take refuge with 

saints or mystics, who alone can save us from the agonies of death 
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and the tortures of hell and can protect us from all dangers here 

and hereafter. 

3TUW 5# crfo CTTdl JTfeajd f# fwil 

HdT? cT y^T cfzhH ^ W U^t fH^II 

Make thou friends with the Gurmukh 

And be thou devoted to Satguru; 

Thus cut asunder the chains of birth and death 

And then shalt thou attain eternal bliss, O friend. 

Guru Nanak, Adi Granth, p.142.1 

5 Conclusion 

a. Mysticism is a pressing need 

Thus we see that mysticism is the most vital concern of life. 

To attain the transcendent insight of the mystic and realize the 

deep essence of things; to penetrate phenomena and understand 

the profound secret of the world in the innermost recesses of 

the absolute; to fly up to Olympian heights in the bosom of the 

transcendent and merge the drop of our individual existence in 

the limitless ocean of the Supreme Being; to fathom the depth of 

all truth and reality by the plumb line of the pure soul in a state 

of superconscious ecstasy; to shake off all gross and subtle covers 

from the spirit and let it shine in its own genuine and beaming 

lustre; to see with the inner eye, hear with the inner ear, be in the 

being of absolute life and live in the light of eternal existence - 

this is what mysticism teaches us, and this is what we ought to do 

in this human life. 

If we do not want to grope in the dark like blind people, if 

we do not want to be driven irresistibly by the whirlwind of this 

unknown and awful material world, then we must open our inner 
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eyes, we must look before we leap, we must see before we move, we 

must be awake before we act and we must know before we do. 

Some people look upon youth as a time for enjoyment and 

indulgence in sensual pleasures and would postpone mystic re¬ 

search to old age when the passions subside. But they are sadly 

mistaken, for who can be sure of a long life? Time and tide wait 

for no one; people die at all ages and in all places. Not only do 

old people pass away, but children and young people also suc¬ 

cumb to death. 

7TU STfeoT 7^J 7^J Otraul cTS' HUM 
G u ud1 u T1 of hQ * fe tx<3" tTH" £ u 11 

Neither in childhood nor in youth 

Nor in old age, no binding is there; 

The angel of death comes unawares 

To snatch us away. 

Guru Arjun, Adi Granth. p.ist 

Human life is short and uncertain; we cannot afford to lose 

time for we know not when we may be called away. A day passed 

lazily is not a day lived but a day lost. When we are full of fresh 

vigour and youthful energy, when we have zest in action and keen¬ 

ness for work, we are blinded by passion and dissipate our time, 

money and energy in sensual pleasures. However, when our hair 

turns grey and we have one leg in the grave, then we vainly long 

for that strength and vigour, that fervour and enthusiasm, which 

are the possessions and privileges solely of youth. 

■ZTFftf ^TCT, 

•qic^fG^lfckH yfd^eTI, Spsft HFJT 

ci|c^3 |c|^q| 'SBToTf H$liJ 
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As long as this body is healthy, 

As long as old age is far, 

As long as the strength of sense is intact, 

As long as there is life and vitality, 

So long should a wise man 

Make great efforts for his spiritual welfare. 

What is the use of trying to dig a well 

When the house is on fire! 

Bhartari Hari, reference unavailable 

riy ttdl rHd1 ddl Odl 1 II 

fra- frar orfe amt Adt erf^rn 
tny AHT fyoirt °iyl ool y oil II 

sfltH «fd ? HA H'fddltPAl' II 

As long as old age and disease have not appeared, 

As long as death has not taken hold of thy body. 

As long as the power of speech has not been impaired, 

So long do thou meditate on God. 

Kabir, Adi Granth, r.ns9 

We yearn for more time at our death and would sacrifice all 

for a few more seconds of life. Many and important are the things 

which we neglected when there was ample time, which we would 

do now at all costs. But it is too late; the guard has blown the 

whistle and the train is already on the move. 

What can we do when our struggling soul is hanging between 

this world and the next, when our fate is balanced between life 

and death? When we had time we spent it recklessly in idle gossip 

and frivolous pursuits. But now the time is gone. We should not 

put off until tomorrow what we can do today, for this postpone¬ 

ment has disappointed many a one. We go on delaying and hoping 

to do the thing tomorrow, but that tomorrow never comes. 
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Tomorrow, and tomorrow, and tomorrow. 

Creeps in this petty pace from day to day, 

Io the last syllable of recorded time; 

And all our yesterdays have lighted fools 

lb e way to dusty death. 

William Shakespeare, Macbfth v:V:h76-l?8o 

Let us not wait for tomorrow, let us gird up our loins and seek 

access to spiritual transcendent realms today and now. Let us be 

human beings, not cowards. 

Go thou into the forests of reality like a lion; 

Oh, why hast thou turned into a wolf, a hyena, a fox? 

Rumi, Divan-i Shams-i Tabriz, p.401 

Watch ye, stand fast in the faith, quit you like men, be 

strong. 

Bible, i Corinthians 16:15 

b. True renunciation 

It is said that to find God we have to renounce the world. 

This, however, does not mean that we should give up all worldly 

activity and run to jungles. The world is to be renounced not with 

the body but with the mind. We have only to take our mind from 

worldly thoughts and desires. 

Body is inert and dead; it can do nothing by itself. If the mind 

is under our control the body can rebel no longer. It is the mind 

that is to be trained. Our selfish desires are in the mind, and it is 

the mind that is polluted by them and needs purification. The 

body should not be tortured for no reason. When we succeed in 

turning out the desires and attachments of the world from our 
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mind, then we have truly renounced the world, even if we are in 

the thick of worldly life. On the other hand, sitting at the top of 

the Himalayas we have not renounced the world if worldly desires 

still cling to us. 

^PTT: <ihi'J|IH 

Evils overcome the worldly minded even in a forest. 

Mahabharata, reference unavailable 

c. Life is precious 

Mystics who know these things tell us that this life of ours 

may be compared to a footpath on the side of a hill. On one side 

is the high peak where our home is situated, high and dry, far 

removed from all storms and tempests, beyond the reach of mists 

and clouds, shining in the charming and clear light of the spiritual 

sun. On the other side is a deep valley where the furious stream 

of anxiety rushes headlong to the sea of misery. The banks of the 

stream are sloping towards the water and are overgrown with 

prickly but beautiful-looking shrubs. 

Now there are two courses before us — either we climb up the 

hill with the help of an expert, reach our eternal home of peace 

and bliss and share everlasting life, or tempted by the external 

beauty of the shrubs, we slip down, get our hands bruised by 

stones and our body pricked by thorns, and finally fall down deep 
into the ravine. 

The winding way that goes up the hill and looks so rugged is 

the mystic path that seems so difficult and dreary at the start, but 

which ultimately takes us to our true home in the bosom of God. 

The apparently beautiful shrubs, which hide prickly thorns, are 

worldly attachments and sensual desires that entrap us in their 

meshes and, although pleasing in the beginning, gradually drag 

us down into misery and sorrow. 



Conclusion of Part One 89 

On the footpath with us are a few expert climbers, the mys¬ 

tics, who reach the top in the twinkling of an eye, who invite us 

to go with them, who look after us all the way and see us safe in 

our true home at the peak. 

As the way to our true home is the upper one, which though 

steep and zigzagging is still safe with an expert guide, let us come 

under his shelter and loving care and entrust ourselves to his 

charge. Let us go home now; we are already halfway up. Human 

beings are at the top of all physical creation, and God can be real¬ 

ized only in this life form. 

d. Look within 

He is within us and should be sought for within and no¬ 

where else. 

Ye are the temple of the living God. 

Bible, 1 Corinthlans 6:16 

Behold, the kingdom of God is within you. 

Bible, L uke 17:2.1 

wfr >tfvu- fPFhl 

Within the body doth he himself reside, 

The invisible, transcendent being. 

Guru Amar Das, Adi Granth, P.754 

e. Seek the mystic adept 

The mystic can make him visible to our inner eye. 
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Enlighten thou thine eyes 

With the dust of mystics’ feet, 

So that all, from infinity to eternity, 

Thou mayest behold. 

Apply thou the collyrium of the dust 

Of the feet of the accepted one. 

It will both burn thy eye and do it good. 

Rum i, Masnavi Maul an a Rum iv, p.32.1, Mas navi iv:$*75 

/(j£ 1 1 ^i/j \sf 

If seekest thou sight, apply thou 

The collyrium of the dust of his feet, 

For even to those born blind doth he give sight. 

Rumi, Divan-i Kebir: Bahr-i Remil, m8a.?45 

nfedid yyo ufa wnnni 

Without Satguru all is pitch 

Guru Nanak, Adi Granth, p.12.75 

fer ufe td'Hdl e^t >>raTET frry gtn 

Be thou a slave to mystics; 

Learn thou this mode of life. 

Guru Arjun, Adi Granth, p.400 
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A Peep Inside 





Chapter One 

Power ot Mysticism 

i Introduction 

a. Mystic light 

To review: mystic knowledge is a transcendent experience - a 

subtle condition of spiritual transport and ecstasy, an ethereal 

state of the soul in its naked refulgence, a merging of the drop of 

individual existence into the limitless ocean of universal life, an 

identification of one’s finite being with the all-pervading eternal 

infinite. It is the concentration of human consciousness at the 

centre of absolute truth, the focusing of one’s spirit at the source 

of divine inspiration. 

Mystic transport is beyond all words and expressions. Just as 

light and colours cannot be defined for a blind person, similarly 

transport cannot be explained to a layperson. It is the flight of 

the soul into subtle transcendent regions of spiritual ecstasy; it is 

the identity of a human with God in a moment of superconscious 

rapture. It is beyond the concerns of intellect and senses. 

It is, however, inherently present in every soul, for every 

human being can experience transport, but in most people it is in 

a sleeping, latent or dormant state. As it remains potential or dor¬ 

mant all their life, they do not even come to know of its presence. 

93 
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We can awaken this transcendent faculty of ours with the help of 

a mystic and free our soul of its gross and subtle covers, letting it 

shine in its native lustre. Then shall we experience superhuman 

bliss and know the ultimate reality of life. 

In mystic transport all sensation and thoughts are suspended 

and the soul beams forth in its own inherent radiance. That 

transcendent light illumines the dark recesses of one’s being; that 

transcendent flood washes away all dirt from ones mind; that 

transcendent bliss drives away all sorrow from one’s heart. 

Transport exists and is its own proof; no other proof is 

needed. When the soul pierces the veil of phenomena and peeps 

into the depths of noumena, it sees transcendent secrets in the 

divine light of spiritual rapture. When we state a truth we want 

the authority of a higher truth to prove it, but what authority can 

we cite to prove the validity of the very highest truth? Transport 

is the truth of all truths; it is the proof of all proofs and therefore 

is itself beyond all proof. 

Mystic transport is the fountainhead of life and existence; it 

is the ultimate source of all consciousness and being; it transcends 

all finite understanding and human conception; it wants eternal 

consciousness to know it; it requires universal insight to see it; 

it needs transcendent faculties to grasp it. Thus transport exists, 

although intellect cannot know it, just as the sun shines, although 

bats and owls apparently cannot see it: 

While asleep you assume your dreams to be indisputably real. 

Once awake you recognize them for what they are — base¬ 

less chimeras. Who can assure you then of the reliability of 

notions which, when awake, you derive from the senses and 

from reason? In relation to your present state they may be 

real, but it is possible also that you may enter upon another 

state of being which will bear the same relationship to your 

present state as this one does to your condition when asleep. 
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In chat new sphere you will recognize that the conclu¬ 

sions of reason are only chimeras. Sufis call this condition 

ecstasy or bal, a state in which, absorbed in themselves and 

in the suspension of sense perceptions, they have visions be¬ 

yond the reach of intellect, fust as the person possessed only 

of discrimination rejects and denies the notions acquired by 

reason, so do certain rationalists reject and deny the notion 

of inspiration (or transport). It is proof of their profound 

ignorance. 

A person born blind, who knows neither by experience 

nor by information what colours and forms arc, cannot 

know nor understand them when someone speaks to him 

about them. We can have a glimpse of the idea of inspiration 

(or transport) from dreams in which we see things and hear 

sounds without the aid of our senses. As reason constitutes a 

particular phase of existence in which intellectual concepts 

are perceived that are hidden from the senses, similarly 

transport is a special state in which the inner eye, the eye of 

the spirit, discovers mysteries, revealed by a celestial light, 

mysteries beyond the reach of reason. 

We can give no other description of mystic transport 

except to say that it is a kind of knowledge that cannot be 

attained by reason. The little that we know of the nature of 

transport we owe to the kind of likeness to it which we find 

in sleep; without that we should be incapable of compre¬ 
hending it. 

al-Ghazali, reference unavailable 

b. Intellect and transport 

Every human faculty has its own sphere in which it works. 

The ear relates or responds to sound and the eye to light. How 

foolish would it be if someone tried to hear with his eyes and see 

with his ears? And yet through ignorance we all fall into such an 
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error. Intellect and transport are two distinct faculties. Intellect 

works on the physical plane and helps us in gaining knowledge 

of the things of this world. Transport works on the astral and still 

subtler planes and takes us face to lace with transcendent enti¬ 

ties. The one deals with phenomena; the other reveals reality. We 

should not try to use intellect for work which is the proper sphere 

of transport and which transport alone can do. God, soul and all 

transcendent entities belong to the domain ol transport and are 

forever beyond the reach of reason. But we strain the intellect 

to yield such transcendent knowledge, for we are unaware ol the 

higher faculty of transport. 

(i) What is beyond intellect is not nothing: Sometimes we 

argue that whatever is beyond the grasp of intellect is non-existent, 

but this is a very unreasonable position. To say that a thing is beyond 

human intellect, that it cannot become the content ol human 

thought, is not equivalent to saying that it is nothing, that it does 

not exist. There may be things which by their nature cannot be 

understood by intellect. It is not against reason if such things exist. 

Just as our sense organs work within certain definite limits, 

so does our brain. Our ears can hear only those sounds which are 

within a fixed range of pitch and intensity; our eyes can see only 

those things which are within a definite degree ol brightness; 

similarly our intellect works within a limited sphere. Sounds 

beyond the fixed range are inaudible to our ears; things which 

are too dazzling or too dim are invisible to our eyes; thus, also, 

transcendent truths evade the grip of reason, for they are too 

subtle. But as sounds which the human ear cannot hear may and 

do exist, as light which the human eye cannot see may and does 

exist, so too transcendent entities do exist, although the human 

intellect cannot know them. 



Power of Mysticism 97 

When to the talk of a mystic thou dost listen, 

Say not that it is wrong; 

Thou thyself- knowest it not, 

And the fault is in thee, O friend. 

Rum i, Masnavj Maul an a Rum iv, p.$i 

(2) Spiritually weave blind: Our sense organs and intellect 

render us useful scr\ ice in this world, but before the transcendent 

wisdom of mystic transport, they are useless. 

Before the city of perfect wisdom 

These senses are like the donkeys in the oil-press. 

Whose eyes are blindfolded. 

RuMI, MaSNA 17 111:513 

A blind person tries to take the work of seeing from the 

other sense organs, but cannot see. He may grope his way in the 

dark, but he has no vision. If he really wants to see, he must have 

his eyesight restored. Similarly, we cannot know reality through 

intellect. For that our faculty of transport must be awakened. 

Spiritually we are blind and in the dark. 

So long as a person cometh not out of his senses, 

Ignorant of transcendent entities doth he remain. 

Rumi, Masnavi 111:102.8 

(3) Condition in transport: In the state of mystic transport, 

physical organs and intellect cease to work as they do in sleep or 

in a trance; reflex movements may go on, but all conscious activity 
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is suspended. But while in sleep or in a trance, we have either very 

low consciousness or none at all; whereas in transport our soul 

awakens to the superconscious light of transcendent truth. 

In the dream of transport, 

His external eyes doth the mystic close, 

But beholdeth he all heaven and earth. 

Rumi, reference unavailable 

2 Mystics and death 

Mystics have solved the riddle of death. They do not only live 

in this material world, but essentially live in the blissful realms 

of transcendent spirituality. Every day they come down into the 

body to do their work here and then return to their true abode in 

the higher spiritual planes. 

UTZ £TCT, WT IVfKIHI II 

My bed and bedding are in Daswan Dwar; 

There do I repose. 

Kabir, reference unavailable 

Daswan Dwar is the stage of Parbrahm, above and beyond 

Brahm or Om. 

a. Mystics help at our death 

If we take refuge with the mystic adept, he will not forsake us 

at our death but will appear in his Radiant Astral Form, save us 

from all pain and lead us higher up into the region of eternal bliss. 
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even if he himself has by that time cast off the physical frame. His 

Radiant Astral Form remains with the disciple to help him in 

going into the higher planes. 

(Vrtcx ft# HrTcT H3" uf^FII 

HfFW ?> fFUf ^fell 

Break thou off with the false friends of this world, 

O Nanak, and find a saint who will be thy true friend. 

The former leave thee in thy lifetime. 

But the latter dcserteth thee not even at thy death. 

Guru Arjun, Adi Granth. p.iioi 

HtTcT HFf K II 

frrff ?ytr Hdil'H feff tffr fpfffcr 11 

That friend have I with me, O Nanak, 

Who goeth with me at my death; 

And where one has to render account. 

There is he seen standing by me. 

Guru Nanak, Adi Granth, p.72.9 

Hcf Hfgr FTET ?7T^-1| 

Guru is with me and ever he remaineth with me. 

Guru Arjun, Adi Granth, p.?94 

Mystics do not let their disciples appear before the judgement 

seat or suffer pain. 



IOO A Peep Inside 

This shalt thou know on Judgement Day: 

That the kingdom of mystics 

Hath to render no account. 

Hafiz, reference unavailable 

b. Radiant Astral Form of the mystic adept 

In fact the Radiant Form of the mystic adept is already 

waiting at the portal of the astral plane to receive the soul of the 

disciple. If the disciple is devoted, heart and soul, and performs 

the mystic practice keenly and earnestly, he will find access into 

the astral plane and meet the Master inside. 

Ask, and it shall be given...knock, and it shall be opened 

unto you. 

Bible, Matthew 7:7 

But even in case we fail to knock during our lifetime, and 

death bursts the gate open, at the threshold of the astral plane we 

find ourselves in the warm lap of our beloved Guru. 

c. Death of the initiated and the uninitiated 

Those who find shelter at the holy feet of the mystic adept 

meet such a happy end. This body is a sort of prison for the soul, 

but the initiated are not afraid to go out of it, for they fly up to 

blissful realms. From a dirty dungeon they go into a palace. 

If the sentry breaketh the turrets of the prison, 

Shall that at all grieve the heart of the prisoner? 

Rumi, Masnavi VM715 

He would rather be happy to be freed from bondage. 
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rTH- ?> WV\U 

grg- cf hhf ?r >>TFhi 

HW H^T HT 5T3T 

H"? W'd' 0fd hIG %UcT^tUt U" II 

The furious angel of death cannot be killed, 

But by the Word of the Master he cometh not near. 

On hearing the Word from a distance 

Doth he run away, lest the Absolute Lord 

Should annihilate him. 

Guru Amar Das, Am Granth, imost 

If we love the mystic adept, he certainly saves us from peril 

and pain. 

fRTp- Hfddld fi# 1%^ 

r trat tFf ?7Tftril 

fg?7 HK off HWH ?T 

?T @f? Ftf Hd'fd II 

Whoever loveth Satguru, empty-handed 

He doth not remain; no summons doth he receive 

From the angel of death, nor doth he suffer pain. 

Guru Amar Das, Adi Granth, p.$i6 

The uninitiated also enter the portal of the astral plane 

when they die, but quite a different fate awaits them. They suffer 

extreme agony at death, and after that they find no relief, but 

fall into the clutches of the angels of death, who take pleasure in 

tormenting and torturing their victims. 
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On the head of every non-believer 

Shall fall the violent strokes of their mace. 

Rum i, Masnavi 111:112. 

e/> ft/. J 

They drag him along and prod his body 

With goads, and say to him, 

“Go, dog, go thou into the filthy pit 

Of thine own making.” 

Rumi, Masnavi v:i8i6 

A mystic disciples dying is thus very different from a worldly 

persons dying: one sails on the quiet calm waters of a beautiful 

lake; the other faces the rough breakers of a stormy sea. 

d. Why the death of a mystic's disciple is a time 

of bliss for him 

The death of the disciple of a mystic is a time of happiness 

because one then finally flies up into the everlasting bliss of spir¬ 

itual regions. 

That death, which terrifieth the world, 

Maketh me happy; for death alone, O Kabir, 

Taketh us to the blissful Lord. 

Kabir, Adi Granth, p.1365 

u uJ3 0 if; j 4 cf'J/u &1 '£ 



Power of Mysticism io; 

To him bitter is not the death of the body; 

For from a well and imprisonment 

Goeth he into a garden. 

Rumi. Masxafi v:i7n 

The dusty cloud of my physical frame 

Is the veil that covers the hice of my beloved. 

Oh, happy shall I be when I lift 

This veil from that face. 

Hafiz, Difan-i Hafiz p.66i, ^85:1 

U «J/V/r if 

It is apparently death, but in reality life; 

Outwardly decay, but inwardly growth. 

Rumi, Masnavi 1:5918 

e. Intellectual surety 

But we do not know these truths, nor are we required to 

believe in them blindly. Mystics simply invite us to accompany 

them to the higher spiritual planes so that we may see with our 

own eyes and know. Seeing is believing. 

However, so long as our inner eye of transport is not opened, 

we can draw an inference from the case of those who have gone 

before us. As a matter of fact, it invariably happens that just before 

the time ol death of the disciple, the soul is drawn inwards to the 

astral plane by the spiritual magnetic attraction of the astral radi¬ 

ance of the Master. Thus the disciple comes to have a glimpse of 

reality and an experience of ecstatic bliss just before leaving this 

world — and in many cases the disciple relates this mystic experi¬ 

ence to those who may be present at that moment. 
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Now, although for that disciple it is a personal transcendent 

experience, for others it affords only testimonial proof. It gives 

them intellectual satisfaction, but mysticism aims at absolute 

personal knowledge. 

f Mystic certainty 

Mystic certainty lies in a personal experience of spiritual 

reality. Even if we are going to a place of bliss after our death, it 

does not take us away from our present troubles. If we are hungry 

we want something to eat here and now. In mysticism, it is not a 

promise that we want, but realization and attainment. If we are 

thirsty for divine knowledge, we cannot wait until death and 

depend on the probable assurance of the intellect. What we want 

is true and transcendent knowledge in this very life; we want bliss 

and beatitude now, not after death. 

'41 cm ^fdd Heidi 3 Hl^ I TTT tr 'HT4 II 

TjflRT I II 

TJefT ‘BWT 3 'gfERT RTT4 I BRT' "Bft TR II 

That method I like 

Which bringeth salvation in an instant. 

Oh, tell me such a way that with mine own eyes, 

while I am alive, I see salvation. 

That mystic adept I love 

Who giveth salvation in no time. 

Sahjo Bai, Sahjo Bai ki Bani, p.35 

3 Mystics and the world 

a. Mystics' greatness 

Mystics are too great to be recognized by us, too high to be 

visible with our stunted vision. Their greatness is too transcendent 
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to be gauged by human standards. Reformers of the world work 

chiefly or entirely on the physical plane, but mystics move in 

higher transcendent realms of pure spirituality. The sun and the 

moon look so bright and so big because they are near us, whereas 

some stars, which may be hundreds of times bigger and brighter, 

can hardly be seen with the naked eye as they are far higher up. 

Fortunate is that person, O dear one, 

Who uniteth himself with God 

And cutteth off himself from himself. 

Rumi, reference unavailable 

The mystic cuts off the lower self from the real self, kills ego¬ 

ism and attains transcendent union with the Most High. And 

when the mystic accepts us into his fold at the time of initiation, 

he takes on himself the responsibility of uniting us with God. This 

is due to his infinite grace and mercy. 

b. Unreality of the world 

In fact, as mystics tell us, this world is not real as a physical 

material world. In the superconscious state of transport and in 

the light of absolute reality, this gross physical universe loses its 

distinct existence and being. This world is real only so long as we 

are ignorant and in delusion; but once we go up above the intel¬ 

lect into the regions of mystic transport, we realize the delusive 

character of this manyness and perceive, with the inner eye of the 

soul, the transcendent truth of spiritual oneness. 

E$T fej JWcT 3H W? 

hit or §y tf ufo ?jwf >>rfs»rii 
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This world of phenomena which you see 

Is the manifestation of God, 

And as such do I behold it. 

Guru Amar Das, Adi Granth, p.912. 

3TTcR ?¥ ^TPTcT TFT, 1JTT cTPT I 

FIT %, W\ TFT 3TR TTF7 II 

Alas! people do not wake up to their soul, 

But keep sleeping and dreaming. 

All the pleasure and pain ot the world, O Sahjo, 

Are only a dream. 

Sahjo Bai, Sahjo Bai ki Bani, ims 

We have not to open our physical eyes to see true existence, 

nor strain our mental faculties to yield us transcendent knowl¬ 

edge. To see the world in its naked reality, we have to shut our 

external eyes and open the inner eyes of the spirit. 

Tliis delusive world cannot be truly seen 

With wide-open eyes; 

But closing ones eyes to the world 

Doth serve as spectacles. 

Rumi, reference unavailable 

cH'U fSH ^TH "3ft FF7 I 

sHr; TTF^ft #f 11 

For the eye of enlightenment(transport), O Sahjo, 

Millions of years are but a single moment; 
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And this world, which in our dream appears as real. 

Dissolved! and turneth into something else. 

Sahjo Bai. Saiijo Bai ki Baxi. i>.;8 

4 Concluding 

So we see that to prove the existence of a thing, mysticism gives 

us the thing itself; to give us knowledge of reality, it brings us face 

to face with that reality. In that state of ecstasy we penetrate into 

all the hidden mysteries of life and unveil all the deep secrets of 

the universe. 

Mystic knowledge is thus a personal transcendent experience 

and cannot be imparted to others through the ordinary means of 

intellect. Language cannot convey it; human intelligence cannot 

grasp it. That realization is of a different kind from our experi¬ 

ences of this physical world. Material things bear no resemblance 

to subtle spiritual entities; they belong to a different order or 

category altogether. 

Moreover, mystic knowledge is not knowledge in the ordi¬ 

nary sense; it is an effect on the soul or a transformation of one’s 

very being. It is not only a knowing, but also a most intimate and 

spiritual feeling. Nay, it is not even a feeling: it is a transcend¬ 

ent becoming; it is a sort of taste which is confined to personal 

experience. 

We may describe lucidly and in detail the taste and effects 

of various kinds of sweetmeats or fruit, but by our description 

someone cannot taste or relish those things. Similarly, whatever 

we may understand from the words of a mystic, the mere words 

do not give us that feeling of supreme bliss, that transforma¬ 

tion of our being, that relish and taste of transcendent reality, 

that ecstatic effect on the soul which the mystic experiences in 

his transport. 
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^fTcT SFTR ^>t, -life I 

^ft ^iH TH TT, 'Hi ^1H -life II 

The secrets of transcendence 

Cannot be uttered, O Bhikha: 

Who knoweth doth not say; 

Who saith doth not know. 

Bhikha, reference unavailable 



Chapter Two 

In the Heart of Mysticism 

when transport is opened, one ceases to have experiences of 

this material world, but the inner eye begins to see things of the 

subtle astral plane. One casts oft the gross physical covering of 

this body for the time being, and with the subtle astral body one 

moves about in the astral plane. 

Thou art such as has another body 

Different from this, 

So fear not to go out of this physical frame. 

Rumi, Masnavi 111:1613 

What is this world but a dark dungeon? 

And outside existeth another world, 

Formless and odourless. 

Rumi, Masnavi 111:64 

109 



IO A Peep Inside 

The region of the astral plane is subtler than this material 

world. Above and beyond the astral creation there are several 

transcendent realms, more ethereal and spiritual. We have to cast 

off all gross and subtle covers from the soul and be transported to 

purely spiritual planes to behold absolute reality. 

i Third eye or tenth door 

In the ordinary waking condition, the seat of the soul in the body 

is at the spiritual focus - midway between the two eyes, just a little 

above the root of the nose and slightly inwards. The soul has its 

focus or headquarters here, but from this point it spreads into the 

whole body and permeates every pore of this mechanism, giving 

life and energy to every limb and organ. 

When a person is awake, the soul as such does not move from 

this centre, but its rays, being directed downwards into the physi¬ 

cal frame, give life to the whole body, just as the sun remains in 

the sky, but its rays of heat and light envelope the whole earth and 

sustain all kinds of life here. 

_This seat of the soul is called the third eye or tisra til (dlHd1 

few). The two physical eyes are organs through which we see phe¬ 

nomena of this world, but ifwe withdraw ourselves into this third 

eye, it will open to us the transcendent reality of the next world. 

Mans five senses are like five doors 

Opening on the external world; 

But more wonderful than these, 

He has a window inside himself 

That opens on the unseen world. 

al-Ghazali, reference unavailable 

This window is the seat of the faculty of transport, but the 

soul is facing downwards and outwards. It is working through 
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the nine openings in the body - the two eyes, two ears, two 

nostrils, one mouth, one organ of procreation, and the ninth that 

of evacuation - and its current is passing outwards through these 

nine apertures. If we collect all this current of soul energy at its 

focus, the third eye, which in contradistinction to these external 

nine openings or doors is also called the tenth door or tenth lane, 

and turn its face or direction of flow inwards and upwards, then 

the soul will cease working on the physical plane and, passing 

through the third eye, will move in the astral and still higher 

subtler regions. 

O exert thou to bring the bird out of the cage, 

So that it may see the seven heavens above it. 

al-Ghazali, reference unavailable 

^WS^KIcdl ^HFTT •hTh^: I 

cT cl II 

The self, the inner spirit, ever dwelleth 

Within the hearts of human beings. 

Patiently separate spirit 

From the cover of the body in which it liveth, 

Just as thou takest off the sheaths of a bamboo plant. 

Spirit knows thee as pure and immortal; 

Know thou too: it is pure and immortal. 

Katha Upanishad 11:3:17 

When mystics draw up their soul from the nine external 

windows and take it inside into the tenth door, they come out of 

the cage and go into the land of transport. 
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t; ^ i 

Closing the nine doors, I slept; 

The tenth have I entered. 

BullehShah, Kulliyat-j Bulleh Shah, p.2.91:134 

UddlC oftF RJLfB gyrfe>HT II 

djd^^rt rt'fd feoT?T BH^1 B>HRT fuyrf^T II 

>HcW 7rW fefiT feH BT MB’ ?> fFEf IFf^T II 

Nine doors he manifesteth. 

But the tenth keepeth he hidden. 

Through devotion to the Guru, 

To some he showeth the tenth door, 

Where are various forms 

And the nine treasures, endless and marvellous. 

Guru Amar Das, Adi Granth, p.92.2 

Wonderful indeed are the things of transcendent regions, for 

they are subtle and spiritual. And the food of those realms is also 

spiritual. The world goes after sham elixirs, for the true nectar is 

found only in the land of transport beyond the tenth door. 

BE EtB 3F nffHB BH# BRIh II 

Nine doors there are. 

And tasteless are all the nine; 

For real nectar droppeth inside the tenth. 

Guru Ram Das, Adi Granth, P.1323 

So in the mystic practice we have to shut the external nine 

doors and open the tenth, which faces inwards into the astral 

plane. This tenth door is, so to speak, the gate between the physical 
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world and the astral creation. This side is the world of appearances 

or phenomena, that side the world of reality; this side the world 

of change, that side the world of permanence. 

What we have to do is simply turn in the direction of the 

soul current. The soul is now looking outwards on the physical 

universe through the nine doors or the five senses, and its back is 

towards the tenth door or the third eye. It we manage to collect 

ourselves, turn around and lace the tenth door with our back 

towards the physical plane, then we shall experience transport and 

see transcendent entities. 

Like the lantern of the guard of a railway train, the soul, so 

to speak, faces only one side. Its light falls only in front of it; 

behind it all is dark. But turn the face of the lantern and the dark 

space is illuminated while the place formerly lit is now thrown 

into darkness. 

ffow afa ^ off 11 few uw§rra- wO^ii 

To find God, O Bulleh, 

Thou hast only to uproot it from here 

And plant it there. 

Inayat Shah (Master of Bulleh Shah) 

to Bulleh Shah: Traditional 

Thus, for mystic knowledge, we have to take away our atten¬ 

tion from the world, collect it at the third eye and fix it there. 

TITfe M^fcl HhcKIcHTI 

Yama (god of death) said, 

“The self-born (God) hath set 

The doors of the body to face outward. 
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Therefore, the soul of a person gazeth outward 

And not at the self within. 

Hardly a wise person here and there, 

Desiring immortality, turneth his eyes inward 

And seeth the self within him.” 

KaTHA UpaNJSHAD 11: i : 1 

coi/ViifcAi// 

Shut thou thine external ears 

To the tale of this world, 

So that thine internal ears 

May grasp the hidden mystery. 

Rumi, reference unavailable 

Pent up in this body of nine doors, 

The swan of soul longs to float away. 

Shvetashvatara Upanishad 111: i 8 

^ 6'o( aiFFII f?>TT Uffe ^THT uferil 

HW few gjgyfHt HW II 

Close thou thy nine doors, and collect thou 

Thy scattered mind in the tenth, 

Which leadeth thee to the true Home. 

There Anahad Shabd (transcendent music) 

Ringeth day and night; 

But only with the help of the mystic adept 

Canst thou hear that music. 

Guru Amar Das, Adi Granth, p.12.4 
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That tench door, or third eye, is known by various names. It is 

called shit'd netra, Shiva’s eye (FvM T^); divya cl.hiksl.ui, divine eye 

(r<5»M T^l); nuqtii-i suv,iid,i, the black spot (Ur-); and asbt-dal 

kiwuil, eight-petalled lotus As the aperture is very 

small, Tulsi Sahib compares it to the eye of a needle. 

Our external eyes see only phenomena, but this spiritual eye 

pierces into reality and beholds transcendent entities. II we open 

this third eye, we shall, during our lifetime, see things of the next 

world and know what happens after death. 

2 Astral plane and beyond 

When we are able to enter thc.tenth.door, we roam about in rarer 

regions, but not with these feet; we see subtle, spiritual sights, but 

not with these eyes; we talk to ethereal entities, but not with this 

tongue; and we hear heavenly melodies, but not with these ears. 

It is a transcendent faculty of the soul which works there. 

Leave thou the plane of the intellect 

And come to spiritual consciousness; 

Close these ears of thine 

And open thou true ears. 

Rumi. reference-unavailable 

>H*ff WYTJ fef SftT H<S<±' II 

fesr ugr ora^n 
nt# Qtt<±' fef' HU^II 

?TOoT UofH Ugrfe- # gf- ¥HH 

Seeing without eyes, hearing without ears, 

Walking without feet, working without hands, 
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Speaking without tongue - 

Thus die while living, O Nanak. 

By knowing His will, 

You shall find the Beloved. 

Guru Angad, Adi Granth, p.1^9 

If anyone telleth thee that speech 

Is impossible without words and sound, 

Stop him from saying so, for it is false. 

Rush, Mas navi m 4:312.7 

In the sphere of transport the soul talks and acts without the 

aid of physical organs and mental faculties. 

The essence and secret of God is the soul; 

Without tongue and palate doth it talk. 

Niyaz, Divan-i Shah Niaz Barelvi, p.90 

Pleasant indeed is the path to the Lord, 

But different and invisible 

Are the hands and feet there. 

The soul worketh without the body, 

For in the cage the bird getteth restless. 

Rumi, reference unavailable 
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)j U\> 9 l «i_ )S 

Without wings and without feet do I travel there. 

And without lips and teeth do I eat sweets.... 

With eyes closed do I behold that world 

And gather flowers and herbs without hands. 

Rumi. Masnavi 1:1095,1095 

a. Indescribable 

But what the mystic experiences in those subtle regions and 

what he actually sees and hears is, strictly speaking, beyond descrip¬ 

tion. When Guru Nanak tells his disciples that God is light, they 

ask him what sort of light he is. Is he like the moon or the stars? 

Or does his light resemble that of the sun? Or is it like the daz¬ 

zling flash of lightning? What is his light? Guru Nanak answers: 

fewfHfo fFW# ?T 3^11 

53rT fedfe- ?T fydfo dld'd' ll 

Wondrously doth it glisten, but moon it is not. 

Nor stars, nor even the rays of the sun, 

Nor yet the lightning of the sky. 

Guru Nanak, Adi Granth, p.io}} 

3 3 visual a •qT^: I 

3 Wf II 

Nor doth the sun lighten there, nor moon, nor fire; 

Having gone thither, they return not; 

That is my supreme abode. 

Bhagavad Gita xv-.6 
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In transcendent realms, 

Different are the cloud and water. 

Different are the sun and sky. 

Rumi, reference unavailable 

Then Guru Nanaks disciples became impatient and pressed 

him to say something of that transcendent light. They asked what 

it was after all. To this the Guru answered: 

crg@- f%u?r ^11 

Of the unspeakable do I speak, 

For it hath no sign. 

Guru Nanak, Adi Granth, p.1033 

Such talk from the Guru baffled their wits, and like some 

modern philosophers they began wondering: If their Guru could 

not tell them of that light, if it cannot be told at all, then it does 

not exist. If it is not this, not this’ then it is nothing. But Guru 

Nanak sealed their lips with this explanation: It is the whole 

thing, the real thing. Do not say it is nothing; it is everything. It 

is the life of everything; it is the essence of all being and the truth 

of all truths; it is the very ultimate absolute reality. I see it better 

than anything else; I know it better than I know this world. It is 

however beyond expression and above the intellect. But say not ‘it 

is nothing, for with my own inner spiritual eyes do I behold it. 

yfo 11 

My beloved Lord all doth pervade. 

Guru Nanak, Adi Granth, p.1033 
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Everywhere is God; he is transcendent yet immanent in the 

world. But this immanence and transcendence of the Supreme 

Being, and the existence of subtle, spiritual planes, is hidden from 

the common gaze. 

If manifest were that world and its way, 

Then not even for a minute 

Wouldst thou tarry in this place. 

Rumi. reference unavailable 

b. Abode of bliss 

So blissful are those transcendent realms that if we once come 

to know of them, all of us would fly to those spiritual planes. But 

alas, we know them not. And they cannot be known by intel¬ 

lect or reason. Only through actual mystic realization can we 

have insight into mystic knowledge; only through actual mystic 

transport and ecstasy can we have a peep into the hidden realms 

of transcendent reality. 

Mystics realize God, know him and enter the essence of his 

being, but describe him they cannot, for there are no suitable 

words. God cannot be explained in the language of this world, for 

there is nothing like him here. He is one without a second. He is 

in himself and by himself. There is nothing like him by reference 

to which he may be described. Can we ever describe colours to a 

blind person? No. Then how can mystics describe God to us? For 

mystics, we are blind. Blind people must have their eyes opened 

and see colours before they can understand our description of 

these things. Similarly we must open our inner eyes of transport 

and see reality before we can understand the mystics’ description 

of it. The Vedas say of Om or Brahm: 
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Not this, not this. 

BR1HADARANA yak a Upanishad 11:5:6 

We may utter any word or give any epithet whatever, but he is 

not that. He is beyond all words and above all descriptions. Some 

philosophers conclude from this that he is a non-entity, he does 

not exist. But this betrays extreme ignorance and presumption 

on their part. Mystics warn us against falling into this blunder, 

for they see him, they know him, they are one with him. To them 

he is the most immediate and fundamental reality. He exists if 

anything exists at all. He exists if nothing else exists. He is the true 

and sole reality; all else is an existence of a second order; it is his 

manifestation or appearance. 

Hfo gfo HUhHfo r^'Hl S'cSoT cTHFbtf1' 

The all-pervading Lord hath Nanak beheld; 

In water, on land, everywhere in the world 

Doth he live, and in all things. 

Guru Arjun, Adi Granth, p.671 

c. Open only to mystic transport 

Guru Nanak has not inferred the existence of God by long 

processes of argument and reasoning; he has seen him. But, as 

already explained, it is not the physical eye that sees God; it is 

the inner eye of transport that can behold transcendent entities. 

It is not the external ear that hears the heavenly Melody; it is the 

internal transcendent ear of the soul that can catch the strains of 

Divine Music. 

IrXijf (jiy»1 lX> 
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Another eye it is that beholdeth his beauty; 

A different ear it is that heareth his words. 

Rumi. reference unavailable 

lJ-i J: tns (J <j) l[?\jfjs. 

Stop thy tongue from speaking 

And open the ears of thy soul; 

Then shalt thou see what talk goeth on 

In the secret chamber of thy heart. 

Rumi, reference unavailable 

Without finding access to the tenth door, mystic knowledge is 

impossible; it is only transport that reveals to us the hidden mys¬ 

teries of life and unveils for us the transcendent secrets of God. 

We argue with mystics that God does not exist. We might as 

well try to prove that we do not exist. What shall we think of a 

blind person who comes to us in all seriousness to prove that light 

and colour do not exist? We shall merely laugh at his ignorance 

and folly. Do we need any arguments to convince us that we exist 

at this moment? No. Our existence is the most immediate and 

fundamental reality for us. This is our starting point; all other 

facts are secondary and depend on this for their validity and 

truth. If we do not exist, there is no question of other truths; that 

we exist has for us its truth in itself. 

Now mystics are more certain of God’s existence than we are 

of our own. He is the fundamental reality for them and all else 

is derived. What does it matter if God cannot be described or 

proved? It does not affect his being; he is still there. He is ever 

present before the mystic’s very eyes; nay, the mystic’s very being 

is one with him. How can they then deny his existence? 

Mystics do not want any arguments; they know God as the 

most immediate fact of transcendent consciousness. He is not to 
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be discovered; he is already there in the superconscious ecstasy of 

mystic transport. By removing the veil of ignorance and delusion 

mystics behold his face, but our egoism hides him from us. Mystics 

see absolute reality behind appearance; we are confined to phe¬ 

nomena. Mystics realize what is; we perceive only what seems. 

tfe- quvfe- or ro[ 5^ ajfr uhf1- yfe fFtrfefyn 

But one source is there of all planes and universes. 

And by lifting the veil hath my Guru shown it to me. 

Guru Arjun, Adi Granth, imo$ 

Through mystic transport the veil is lifted and absolute reality 

beams forth in all its innate glory and splendour. In a rapture of 

divine ecstasy the soul of the mystic flies up into subtle worlds, 

beholds the radiant face of the Lord and becomes one with him 

in his true essence and being. 

Even sitting quietly at home, the mystic goeth 

By a hidden path to hundreds of worlds. 

RuMI, MaSNAVI V 1:4152. 

Leaving his body behind in this world, the mystic s soul goes 

into all subtle spiritual realms and sees hundreds of worlds in one 

moment of universal consciousness. His eye of transport is open 

and he beholds both heaven and earth in one pulse of eternal 

consciousness. The whole of creation, the very bosom of ultimate 

reality, lies unveiled before him like an open book. 

This physical universe is but a small portion of the total crea¬ 

tion. There are numerous other universes of different kinds, some 

far bigger than this. Beyond the tenth door is the astral plane. 
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which is vast, and above that is the causal, which is much bigger 

still. Above and beyond the causal creation we have to cross several 

subtler regions be lore we reach the highest and most transcendent 

spiritual stage. 

Compared with the infinite vastness of that ultimate stage, 

our whole universe is but a drop; it dwindles into insignificance 

before the tremendous hugeness of that final plane. Even millions 

of such universes as ours would not make a millionth part of that 

grand spiritual realm. Of the very last and final reality, none can 

speak. What it is, who can say? It is altogether beyond our ken at 

the level of the intellect. Reason can find no access there. Only the 

pure soul can know and enter the absolute, transcendent reality. 

Everything else is too gross to enter there. 

Never mind that highest spiritual stage, we can in fact hardly 

imagine or comprehend even the lowest plane of subtle creation. 

We fail to understand mystics when they refer to those planes, for 

they talk of things which are no part of our experience. Only that 

person who is thoroughly initiated into their secrets can grasp the 

significance of their words. 

3 Mystic allegories 

So, for two reasons, mystic language is hard to follow. Firstly it is, 

so to speak, technical; common words are used in a special sense. 

Secondly, language, which is invented for use in this world of 

phenomena, proves very inadequate for expressing mystic truths 

of subtle, transcendent reality. Hence when mystics attempt to 

put their knowledge into words, they but half succeed; for though 

such words are quite intelligible to other mystics, they do not 

convey much to a layperson. 

dll is imperfect communication is, however, no defect in mystic 

knowledge itself; it is due to our ignorance and to the very nature of 

the subject. Are there any words to explain forms and colours to the 
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blind? No. Then whose fault is it? Surely not of the people who see. 

It is the blind who lack vision. Similarly, in mysticism, il anybody 

is to blame, it is we. The fault is ours, for we arc spiritually blind. It 

is our own ignorance that stands in the way of our understanding; 

otherwise mystics are quite clear and plain to the initiated. 

We do not understand mystic allegories. Mystics state their 

experiences of higher planes in terms of things of this world, lor 

there is no other way, but we take them too literally, and thus what 

is in fact a transcendent truth of superconscious ecstasy turns in 

our hands into an intellectual absurdity. We might mention a lew 

cases to illustrate the point. 

a. Thousand-headed serpent 

The Hindu Shastras state that the world rests on a thousand¬ 

headed serpent, shesh naag (VlH 'TFT). People generally take this 

to mean that this globe of ours rests on the head ol a serpent 

and laugh at the foolish idea. But this is in fact a mystic truth of 

transcendent significance; it refers not to the physical plane but to 

the astral. This serpent does not mean any serpent of this world; it 

stands for a conflux in transcendent regions, where one thousand 

spiritual currents meet. That centre or focus is also called the 

thousand-petalled lotus, Sahansdal Kamal ("T31T5T ^FT 4v3d), and it 

is the focus from which emanate all those forces and currents of 

spirituality that give life and energy to the physical world. 

In this graded scheme of creation, from purely spiritual regions 

to the causal, then the astral and last of all the physical, it is so 

arranged that although each stage looks complete in itself, it 

depends for its sustenance and existence on the plane just above it. 

Thus the causal world gets its strength and energy from the spiritual 

regions, and the astral plane depends for its power and support on 

the causal. Similarly, if we come one step farther down, we find the 

physical creation supported by the astral, inasmuch as the source 

of all energy in the physical universe lies on the astral plane. 
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Now, this Sahansdal Kamal, or Shesh Nag, is the focus of one 

thousand spiritual rays or currents of energy, and is thus a thou¬ 
sand-headed serpent. As his focus is the reservoir of all energy that 
is used in this material world of ours, and is thus the final support 

of the physical universe, we may rightly say that the world rests on 

a thousand-headed serpent. Such a great spiritual truth has been 

interpreted to mean a physical impossibility and rank absurdity, 

only because we do not know the reality of things. 
Most of the Puranas contain accounts of transcendent truths, 

but as they are written in the form of stories and allegories, we fail 
to understand them. We look upon them as mere mythological 

anecdotes, the outcome of the extravagant imagination of an 

ignorant age. But in fact we ourselves are ignorant. Those stories 

are not false; simply we are blind. To one initiated into the secrets 

of mysticism and transport they represent high truths of subtle 

reality; to those who are still blind they are nothing short of rub¬ 

bish and impossible hyperbole and myth. 

b. Eternalflame 

Now, it is a custom among the Hindus and some other people 

too, that they burn a candle when someone is dying, and they 

believe that its flame shows light to the soul of the deceased on 

the journey to the next world. This practice is not unfounded. 

When a person dies, the soul goes to the astral plane where 
the jyoti (vJ>1iUd), an eternal flame, keeps burning day and night. 

But we are ignorant of that transcendent flame, about which a 
mystic says: 

Ffoor ufo- ira- or fg?r fev #?sti 

Without wick and without oil 

Doth the transcendent lamp burn. 
Kabir, Kabir Sakhi Sang rah, p. 112:64 
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So we erroneously conclude that this candle of ours in the physi¬ 

cal world must be showing light to the soul on the astral plane. 

Similarly we burn a candle or lamp in our temples, but we 

know not that the transcendent lamp is burning within us in the 

astral temple of God and remains alight all the time. 

c£cn tjtr Tf fire if :3ft fEpjrj || 

frRT 3 "3$ f^RFT f^RT TFH f^R wt I 

'RRT T?cT ‘3TR f^T TTcft II 

WJS fficTT W FR cTTfg’ ^RR R RR | 

f^R RcFJ? #^T, RT cR II 

An inverted well is in the sky 

And in it burneth a lamp. 

In it the lamp burneth without oil and without wick. 

And kecpeth burning day and night 

In all the six seasons and twelve months of the year. 

Who hath found Satguru beholdeth the light; 

But for those who are without Satguru 

It remaineth invisible. 

Paltu, PaltuSahib ki Bani, vol.i, Kundli 169 

Instead of flying up into transcendent realms and finding that 

spiritual light with the help of a mystic adept, wc merely burn 

a candle in the temple. But as all saints and prophets say, this 

human body is the real and true temple of God, for in this form 

lives God himself. Human beings are the microcosm of the whole 

creation, which is the macrocosm. In external temples we do not 

have God, but only material idols of our own making; mystics go 

inside themselves, into the temple of the living God, and behold 

his divine light. We are blind; we betray our utter ignorance by 

burning candles in our temples; the true candle of God is continu¬ 

ously burning in the astral plane. 
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c. Ringing of bells in temples and churches 

Moreover, in Hindu temples and Christian churches, bells are 

rung and other musical instruments played at the time of prayer 

and worship. Now this is only an attempted and crude copy of 

what is going on in the astral world. There, in the true temple of 

God, this music is resounding day and night, for all time and all 

ages. But instead of finding that true heavenly music, we content 

ourselves with the bells and conches of this world, which ring for 

a time and then stop and are of little use for our spiritual uplift 

and awakening of the soul. 

Being ignorant of reality, we play with toys and remain con¬ 

tent with sham copies and imitations. On the contrary we should 

try to seek out a mystic adept, and with his help listen to the true 

ringing of bells and conches within ourselves in the durbar of 

God. By hearing that music we attain transcendent knowledge 

and superconscious bliss, and our passions are curbed, but exter¬ 

nal bells and conches fail to bring about any of this. 

d. Veiled flame 

Further, on the occasion of a wedding among Hindus, the 

bridegroom is shown a flame through a sieve, which he pierces with 

his sword before entering the house of the bride. Now this also 

represents a transcendent truth, a thing which is seen inside on the 

astral plane. Below the seat of the transcendent flame,jyoti (VJXMlfcl), 

there is a place which is called Jhajhri Deep From this place 

the light of the jyoti appears as a flame looks through a sieve. We 

have to cross and pierce this stage in order to reach the jyoti. 

This mistake, of applying truths of astral and other higher planes 

to physical phenomena, is not confined to any one community or 

creed, but due to ignorance all religions fall into such an error. 

e. H?e ascent of the Prophet 

Muslims believe that their Prophet had an ascent into the skies. 
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miraj (6!/^), but they do not know exactly how it happened. They 

believe that the Prophet Muhammad rode up to this physical sky 

on a buraq (J'-O, which they believe is either a horse or an animal 

very much like it, full of light, and that he reached the moon in 

the sky and cleft it into two, which they technically call splitting 

the moon, shaqq al-qamar (/'lT). 

Miraj means ascent, and as we are ignorant of any spiritual 

ascent with the subtle astral body into the subtle heavens of the 

astral plane, and utterly in the dark about any subtle astral moon 

there, we apply the description of this spiritual ascent of the 

Prophet to the physical universe. 

In the first place, how can a man fly up to the moon riding on 

a horse, and secondly, what is the point in doing so; it gives us no 

spiritual good. And if the Prophet actually cut the moon in two, 

how is it that we see it whole still? No, this description cannot 

apply to this material world. It refers to the subtle ascent of the 

soul into the astral plane. It is further stated that the chain of the 

door of his room began swinging when he left, and it was still 

moving when he returned; that is, it did not take him much time 

to go to the moon and come back. Now we cannot imagine that 

a horse, howsoever fast its speed may be, can go up to the moon 

and come back in a trice. It is physically impossible. 

The real significance of this statement is that the Prophet went 

up into the astral plane. He went on buraq, the plural of barq 

which means lightning. Now this lightning refers to the internal 

spiritual transcendent light. As the Prophet concentrated his 

attention on this spiritual current of light that issues forth down¬ 

wards and outwards from the central focus of the astral plane, and 

as by this means he secured access into that subtle plane, we can 

say that he rode on lightning. And as we have to cross a moon in 

the astral plane, he is said to have pierced the moon. 

It is our ignorance of the true significance of such mystic allego¬ 

ries that leads us to disbelieve them or dismiss them as absurdities. 
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f* Christ's spiritual ascent 

Similarly Christians believe that Jesus Christ flew up to 

heaven with his physical body. But what is the need of- a gross 

covering in the purely spiritual regions? And how can a physical 

thing be taken into the astral, transcendent world? In fact, some 

of us seem to think that heaven is up above the skies, and hell far 

below the ocean. Hi is is our mistake. Heaven and hell are not 

physical. They are places in the astral world; they are subtle and 

transcendent. Jesus Christ certainly ascended into heaven, but not 

to this visible, physical sky. There is no spiritual significance in it. 

Christ went up into the subtle sky of the astral plane. He did not 

go with his physical body, but with his subtle astral body. 

g. Ttjrce covers 

There are three kinds of covers over us: causal, astral and 

physical. With the physical body we move in the physical world, 

but we put off this gross covering when we enter the astral plane. 

There we move with the astral body, which also has to be cast 

off before we can enter the causal region. To access the spiritual 

realm of transcendence, we have to get rid of- the causal body as 

well. Mystical ascent means leaving the physical body and going 

up into the astral plane with the subtle astral body, and farther 

up into the causal region by putting off the astral body too, and 

finally going up into the highest regions of ever purer spirituality 

by casting off even the causal body. This is true spiritual ascent, 

and whosoever went up did so in this way. A persons rising high 

above the ground is not a spiritual flight; there is little spiritual 

significance in levitation. 

h. Levitation in medieval Christianity 

In the history of the Christian religion, we come across a 

very interesting account. There is a general belief that spiritually 

advanced people become lighter and levitate - float up in the air 
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or fly into the sky. At one time this was taken too literally by the 

Christians, and those who wanted to pass for spiritually advanced 

people made contrivances by which they could either remain in 

the air in the middle of the room or better still, keep hanging by 

the ceiling without any visible or detectable support. 

One man succeeded rather well in deceiving people and 

enjoyed a wide popularity and fame for a long time. His mecha¬ 

nism for remaining close to the ceiling was so perfect that nobody 

could detect it. But truth must come out, they say. Falsehood 

succeeds for a time, but ultimately truth comes out. Once, when 

a large number of people were gathered to pay him homage and 

he was just hanging by the ceiling, it so happened that the contriv¬ 

ance failed; something in it went wrong, the man fell down on the 

heads of the people below, and his whole trickery was found out. 

The people hooted at him for his hypocrisy and treated him very 

badly. In a moment, the saint was revealed as a fake. 

Now this is the consequence of taking mystic statements too 

literally. It is of course true that spiritually advanced people fly up 

into the heavens, but it is not the physical body that rises above 

the ground. The lightness and consequent flight refers to the soul. 

If we are pure of heart and our soul is transparent like a window, 

then certainly we become light and able to fly up with the subtle 

astial body into the astral plane. It is all a spiritual ascent, but we 

do not understand it, because our tenth door is closed, our third 

eye is not open. We are blind, we do not see; we are ignorant, we 

do not know. We should first open the third eye with the help of a 

mystic adept and enter that tenth door; then we shall understand 

all mystic allegories. 

i. Guru Nanak’s going to the moon 

Not only is it said of the Prophet Muhammad and Jesus 

Christ that they flew up into the heavens, but similar stories are 

told of Guru Nanak as well. It is said that he went up to the moon. 
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Now this going to the moon is altogether an internal spiritual 

ascent into the astral plane and beyond with the subtle soul. It 

has nothing to do with the physical universe, but by thinking that 

Guru Nanak ascended to the moon of this world, we commit the 

blunder of applying truths of subtle planes to this material world 

of ours and fall into serious error. 

j. Gold in the womb 

Similarly, the Vedas mention Om or Brahma as Hiranya 

Garbha (flRWrd), but we tail to grasp its significance. We try 

to understand it at the level of intellect, but this refers to a tran- 

scendent state of superconscious ecstasy, which is beyond the 

physical and even the astral plane, and above all thinking and 

reasoning. Miranyagarbha means one who has gold inside, in the 

womb, and this is said of Brahm, the Creator. How does the Crea¬ 

tor have golel in the womb? The significance of this, only mystics 

know. It is a spiritual, transcendent secret. We make a sad mistake 

in applying such descriptions to physical things. 

The reference here is to the transcendent light of the spiritual 

stage of Brahm, which shines like the colour of gold and which 

is the ‘womb’ of God. It is a womb because all the lower creation 

of astral and physical planes originates and emanates from this 

place, just as a child is made in the womb. The germ or seed of 

all creation is there, and thus it is truly the womb of God. The 

phrase hiranya garbha has also been translated as the Golden Egg, 

but it does not convey much unless we grasp the right spiritual 

significance. 

4 Concluding 

We can understand such mystic allegories only by experiencing 

transport. If we understand a mystic statement too literally, we leave 

out the real meaning of the passage. If that passage be compared to 



a picture, then we can say that we merely see the marks of* different 

colours but do not recognize them as making up a complete pic¬ 

ture. What we see is no doubt there, but what truly is there, what 

the artist has put in there, we do not see. We see only separate lines 

and patches of colour; we do not see the picture that is in those 

colours. We understand the literal meaning of words, but fail to 

comprehend the significance of their combination. We cannot 

understand mystic literature without getting mystic training. 

Spiritual light shines, but we cannot see it; we are blind. 

The light shineth in darkness; and the darkness compre¬ 

hended it not. 

Bible, John 1:5 



Chapter Three 

Transcendence of- Mysticism 

only the eye of transport beholds the divine light; only in an 

eternal moment of absolute consciousness does the soul bathe in 

its radiant glory; only in a communion of ecstatic rapture does it 

embrace that beauteous lustre. But the world at large knows it not. 

i The absolute of mystics 

We arc all engulfed in the whirlpool ofkarmas and chained to good 

and evil, but die God of great mystics is beyond all duality and relativ¬ 

ity, and above all contradiction and opposition, all-comprehending 

yet all-transcending, first and final, the Supreme Being, one now 

and forever, indivisible and eternal, ultimate and absolute. 

For mystics, God alone is real; all else is unreal. It is he who 

manifests himself in so many forms, but this manyness is delusion. 

Reality is one, single, unanalyzable, indivisible; it is a supreme, 

spiritual, conscious Being. 

Idealism is the theory of mysticism. Idealism is an attempt 

to put into words what mystics see in their transport, but strictly 

speaking, that spiritual experience is absolutely transcendent; it 

cannot be put into words. The theory of ontological idealism is 

i?3 



i?4 A Peep Inside 

the nearest approach that language can make to an expression of 

spiritual truth. 

yM^TlMVW ?TRt fVMHgd ^c|*f TJ=SRT 7} STTcRT 7T f^R: I 7 II 

Not inward consciousness, nor outward, 

Nor consciousness of both together, 

Nor the consciousness of deep sleep; 

Nor knower nor non-knower; invisible, relationless. 

Incomprehensible, indescribable, beyond thought. 

Unable to be pointed to, the self-known, himself; 

He negateth all phenomena of the universe; 

In himself is he tranquil and blissful. 

One without a second. 

MaNDUKYA UPANlSHAD I:? 

Absolute reality is perfect in every way. It transcends all 

descriptions and all qualities. It is neither good nor bad, neither 

pure nor impure, neither limited nor unlimited, neither finite nor 

infinite, neither absolute nor non-absolute; it is nothing - noth¬ 

ing that we can name or think. It transcends all comparison and 

relativity; it goes beyond the difference of unity and manyness. 

That reality is absolute and transcendent, in itself and by 

itself, all itself without a second. There is no other there; there is 

room for none else. The object of the spiritual knowledge of that 

stage is not another. It is one — here, there, and everywhere - but 

only one. It is beyond all description. It is ‘not this, not this’. Nay, 

it is even beyond that. It is beyond the pairs of opposites and 

beyond all relativity; it is beyond the chain of cause and effect, 

beyond all causation and karmas, beyond all knowing, feeling and 

willing, beyond all actions and all deeds, beyond desires, beyond 
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instincts, beyond everything and all things. And yet it is in every¬ 

thing, and with everything; it is everything itself. Nothing exists 

except that “It”. 

ft'cSoT fP>F ?j UBTII 

One alone pervadeth, O Nanak; 

No second was there, nor ever shall be. 

Guru Arjun. Adi Granth, p.i$o 

oj/'j(>? 

Himself is the pot. 

And himself the potmaker, 

And himself even the clay of the pot. 

Rumi, reference unavailable 

Hf atfw tf hit d 1 fyf tf dlfyf fe?r ^ ^’ll 

All is God, all is God: without God is nothing. 

Namdev, Adi Granth, p.485 

This ultimate stage is beyond all phenomena, maya and delu¬ 

sion, and above all ignorance and darkness. Neither pleasure is 

there nor pain, neither gain nor loss, neither reward nor punish¬ 

ment, neither success nor failure, neither goodness nor badness, 

neither activity nor non-activity, neither perfection nor imper¬ 

fection, neither transcendence nor non-transcendence. Nothing 

is there that one can think of, nothing that may be explained or 

even pointed out. 

And still that spiritual reality is there, penetrating all creation 

and immanent in every thing and being. In the superconscious 

ecstasy of the highest transport there is neither person nor character, 
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neither life nor death, neither existence nor non-existence - noth¬ 

ing, nothing at all of this world. It is pure and perfect spirituality, 

transcendent through and through. It is absolute in every way, all 

in itself, through itself, by itself and for itself. It is all in all, the ulti¬ 

mate, absolute reality. All else is its manifestation or appearance. 

2 Transcendent bliss 

From the description given above, it might seem that this highest 

stage is a place of indifference or neutrality, but it is not so. That 

highest spiritual plane is a realm of supreme bliss and beatitude, 

but this bliss must be something different from, yet infinitely better 

than, the happiness we experience on the sensual or intellectual 

level. Moreover, this bliss is eternal and absolute; it does not depend 

on anything else; it is in itself, independent and transcendent. 

It is no worldly feeling or experience, but an infinitely higher 

and deeper reality, which becomes identical with our soul in a 

state of superconscious rapture. This bliss knows no opposite; it 

is not bliss in contrast with something which is non-bliss. No, it is 

an absolute and positive state of the soul in its pure transcendence 

and spirituality. 

True happiness lies in mystic transport and realization. The 

Roman emperor Mark Antony sought happiness in love, Brutus 

in glory, Caesar in dominion. The first found disgrace, the second 

disgust, the last ingratitude, and each destruction. The things of 

the world, being weighed in the balance, are all found wanting. 

Self-realization alone will bring true peace and happiness. And 

what is that ultimate spiritual state of self-realization? 

W TJTT WT ^71 TO II faff 3TT II 

Tt craefta q TfTg || 71^37 q 73TI T cTCff ^To|Tc7 II 

3R Tfl% ^ T? II 737fT 4ft W 3ft TI^ II 
■377^5 ■qifd'HI^T II q -Qcf7 # II 
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‘ Woeless’ is chat city called; 

No trouble existeth there nor worry; 

No apprehension, no goods, no taxes; 

No tear ot blundering, nor danger ot falling. 

Now have I found a wondrous home; 

Safety is ever there, O triend. 

Everlasting is that kingship; 

No second nor third. 

But ever one. 

Ravi das. Adi Granth. p.;4S 

Oneness reigns supreme there, and transcendently blissful is 

that realm. 

W ^ FWII 

3T Hftr fwrn 

Blisstul are those mansions and lofty those gates 

Where reside beloved devotees. 

Guru Arjun, Adi Granth, p-739 

FTOtT orer UB ofl Mfe Hfetll 

Tlie transcendent Word of the Lord 

Is wondrously sweet, 

But rare is the one 

Who with his own eyes beholdeth it. 

Guru Arjun, Adi Granth, p.739 

That supreme bliss transcends both pleasure and pain. 

(Jo b (J >>' {J if 
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For when thou enterest that (secret) door, 

Beyond both pleasure and pain dost thou go. 

Rumi, reference unavailable 

rT 71^5 I 

31^H^llfaFFR ^ TTc^T F^iFFI II 

Realizing by attainment through spiritual yoga, 

The secret, ancient, and inaccessible Deity, 

Who in the recess of life is lodged, 

In the heart of things, in the cavern of being, 

The wise person banisheth 

Joy and sorrow from himself. 

KATHA UPANISHAD 1:1:12. 

That superconscious ecstasy leaves no room for duality and 

relativity. The one absolute truth permeates every pore of our 

being; the one transcendent light sheds its radiance on all our 

existence. The condition of that transcendent stage is indescrib¬ 

able. It is in fact wrong to talk of the condition of that stage, or 
even to call it a stage. 

It is for lack of a more adequate expression that mystics 

describe that final stage of spiritual ascent as an ocean of absolute 

bliss and beatitude. In that absolute stage, knowledge, love and 

bliss meet in their rarest transcendence and become one. It is this 

supreme oneness that is the ultimate reality, and in that highest 

state of superconscious ecstasy and divine rapture there is nothing 
else but this oneness. 

It is always one - here, there, and everywhere, in itself and by 

itself, absolute and transcendent, all-absorbing and all-pervading, 

all-comprehending and all-penetrating, all-sustaining and all- 

annihilating, omniscient, omnipotent, omnipresent and yet single. 
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unanalyzable, a unity. It is one in many, and many in one, but 

always the same one - comprehending and transcending all. 

3iT hucT hut UHtrn 

Neither death is there nor birth, 

Nor pleasure nor pain. 

Guru Arjun, Adi Granth, p.7?9 

In that supremely transcendent stage, bliss, knowledge, truth, 

love, existence, reality, spirituality, being - all these mean the 

same thing, for there is only One. It is Oneness through and 

through, call it what we may. It is everything and all things in 

One; and this One is indivisible and unanalyzable. It is bliss, it is 

knowledge, it is reality, but it is never more than one. That One 

is ultimate, absolute, transcendent, eternal, without any divisions 

or partitions, without any flaw or frailty. It is One, which appears 

as many to our deluded eyes; but in itself, it is always and forever 

the Indivisible One 

3 Beyond good and evil: morality is essential 

to transport 

We cannot find access into subde planes unless we are morally 

good. Mystic practice helps us in our moral advancement, and 

the more moral we are, the better we can perform the mystic 

practices. But after beginning with morality, mysticism in its 

advanced stages leaves all morality behind. We go from evil to 

the stage of mixed good and evil, and thence to the stage of pure 

good, but when we go still higher, we transcend all distinctions of 

good and evil. We go beyond the sphere of relativity and duality, 

morality and manyness. 
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§cF sftt' foTR S' o^jt>H Hdltt ffhtf HVTcT II 

Say, whom shall wc call good or bad, 

When all creatures are thine? 

Guru Arjun, Adi Granth, im8^ 

When all things and beings are really one, whom can we call 

good or evil? This is the transcendent stage, which is beyond all 

duality and relativity. Oneness reigns supreme there. No room is 

left for a second; the Absolute One is the sole reality. It is beyond 

all descriptions and comparisons; no words can ever express it; no 

thought can ever reach it. 

Thus the ultimate, absolute, naked reality cannot be called 

good or bad. It is altogether beyond the sphere of morality; 

it is all-penetrating, all-pervading, all-comprehending, yet all- 

transcending. It envelopes in its circle all that is and all that may 

be. If we call it good, then evil would be something outside it, but 

there is nothing outside. Everything is within it. 

^ lU? sX l (J 

Neither vice is there, nor virtue; 

In that moment of absolute consciousness am I lost; 

And into that transcendent state have I gone. 

Where he hath become myself and I him. 

Muinuddin Chishti, Divan-i Gharid Nawaz, p.2.2.8 

With the same eye 

Doth he look on good and evil, 
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For the absolute goodness of- his own selt 

Hath he realized. 

Rumi, reference unavailable 

y^oT Hfij y?5cr gy H^ftr 11 

hf1- fsnr S' nrylyf ft fen foj 

In the creation is the Creator, O Sheikh Farid, 

And the creation Iiveth in God. 

Whom can we call evil, 

When without him is none. 

Farid, Adi Granth, p.i?8i 

For in him we live, and move, and have our being. 

Bible, Acts 17:18 

4 Non-attachment philosophy of the 

Bhagavad Gita 

Mystics of subtle transcendent stages lay stress on action without 

desire. In the Bhagavad Gita, Lord Krishna also enunciates the 

principle of doing actions without attachment to their fruit. 

Now, how can a person act without having desire ? Generally, it is 

our desire for the fruit of our action that goads us on to activity. 

Psychologically speaking, it is the interest we take in things that 

enables us to attend to them. Interest implies desire ol some loim. 

If we have no interest or desire, then there is nothing to prompt 

us to action. So the question arises: Can we act without desire at 

all? Psychology says no; mysticism says yes. 

a. Action ivithout desire 

It is in two ways that we can act without cherishing any desire. 

Firstly, we may not be attached to the action we are performing, 
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but to something else which involves that action. Here our action 

is not an end in itself, but only a means to an end. We are still 

attached to action, but only indirectly. Now if the other thing 

we arc attached to is nothing worldly, if it is God himself, then 

we can, in a way, say that we are not attached to actions, mean¬ 

ing thereby that we perform them because they are a means for 

realizing God. But strictly speaking, it is not absolutely a case of 

action without desire. This is, however, the first step, and might 

lead to a true desireless action. 

'=b4u4c||facHH4 *TT I 

t-FT ct -H^-|5'Kqcti4rul ll 

Thy business is with the action only, 

Never with its fruit; 

So let not the fruit of action be thy motive, 

Nor be thou to inaction attached. 

Bhagavad Gita 11:47 

This means that we can perform all actions considering them 

as our duty, so to speak, desiring neither success nor failure. Thus 

we shall not be attached to the fruit of action. If we do all actions 

merely because we know we have to do them, then we shall 

have no desire accompanying them. We do those actions simply 

because God wants us to do them. 

c^cK^I ct)4Lhdl'H^- 'f4c?TcFcfr I 

<^4uiitafrfr5fq % fef^crRtfcT TF: II 

Having abandoned attachment to the fruit of action. 

Always content, nowhere seeking refuge, 

He is not doing anything, although doing actions. 

Bhagavad Gita ivho 
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This is what is called nishkarmi - becoming a non-doer. But 

some desire may still be left lurking - a desire to please God or 

to act according to the dictates of duty. We may give up worldly 

desire as a means to ftnd God. In that case, the desire to find God 

will still be in us. 

cNsfccp M^Pd Tld^ll<Tl ^l^^ldl-'HpeHMHIcHH: II 

Smaller than an atom, huger than huge, 

The spirit abideth hidden 

In the secret heart of this creature. 

When a person is stripped of wishes 

And weaned horn sorrow, 

Then he beholdeth the spirit; 

Purified from temperament, 

He seeth God in his glory. 

Kay ha Upanishad 1:1:20 

When, however, the soul of a person becomes one with God, all 

desire must end, because God is perfect and has no desires. In their 

transport, mystics of the highest order enter the transcendent being 

of God and become one with him. They are altogether above desire 

and all other frailties of the flesh. They are in this world, but not ofit. 

They have the appearance of being human, but they are not; they are 

superhuman. Nay, they are beyond that even. They are God himself; 

they are one with the ultimate, absolute, transcendent reality. In a 

superconscious state of ecstatic rapture, they lose their individuality 

in the all-enveloping and all-transcending reality of absolute one¬ 

ness. And where there is only one, there is no scope for desire. 

What appears to us as many is a delusion; multiplicity and 

variety are ignorance and darkness. One is the reality. That reality 

mystics come to know in their superconscious ecstasy of transport; 
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they enter it, embrace it and become identical with it. They see, 

realize, know and become the absolute reality, which is one. 

All action, all desire, all phenomena, even our own existence 

as human beings and the existence of this world as the world - 

all is delusion. The existence of anything as a thing separate and 

distinct from that one reality is delusion. We are in this delusion, 

and because for us this world and all its things are real, so are we 

real; our actions are real and so are our desires. But when once, 

through mystic transport, we realize the delusional character of 

all these things and go out of this ignorance, we are beyond all 

actions and desires now and forever. 

All our activities are in delusion. We are wise and foolish in 

delusion, we are pious and wicked, learned and ignorant, strong 

and weak, well and ill, hungry and full, desirous and desireless - 

all in delusion. 

HIM 'T f^J: I 

M&lbn 'Jl'tfci: || 

The Lord accepteth neither the evil-doing 

Nor yet the well-doing of any. 

Wisdom is enveloped by unwisdom; 

Therewith mortals are deluded. 

Bhagavad Gita v:is 

We are deluded; mystics are not. They have gone beyond this 

darkness; they live in the light of ultimate absolute reality. 

Th^JcI -h4'hTmi: I 

cbHlIui || 

Broken is the knot of the heart, 

And pierced are all doubts, 
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Destroyed are all his actions (karmas). 

When he beholdeth the omnipresent. 

MUNDAKA UPAXISHAD 11:1:8 

And when they transcend the bounds of all ignorance, how 

can they be subject to any particular item or bit of it? When they 

are altogether beyond delusion, how can they have desire, which 

is a part and phenomenon of delusion? They are above all desires 

and beyond all human emotions and feelings. 

In fact, they do not act, for action, too, is in delusion. It is God 

who acts through them. They have no being separate from God, 

and their physical appearance as a human being is also a delusion. 

Their real essence is transcendent and absolute. We must get out 

of the universal delusion of this physical creation if we want to 

be non-doers, if we arc anxious to go beyond maya, beyond the 

range of desires and karmas; and the exit leading out of this delu¬ 

sion of phenomena is the portal of mystic transport, which can 

be opened only by a true mystic adept. 

b. Real renunciation 

Thus does the true mystic give up all desire. He renounces 

everything, he turns out all else from his mind except the one 

ultimate truth. This is true renunciation - to drive out of self 

everything that is not the true self, the absolute reality, and then 

to live in the life and light of that spiritual transcendence. 

1 d1iff 

What is the fulfilment of desire? 

Renouncing all desire, 

Tile royal crown is this: 

That everything dost thou renounce. 

Source unknown 
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A person who has no desire has no wane, and he who has no 

want is the king of kings. True happiness lies in contentment and 

spiritual realization. One who casts oft all desire gets rid of all 

worry and anxiety. 

ftb)h {J)j) 

In the dcsircless mind 

Entereth not worry or woe; 

In the world of desirelessness 

None is beggar. 

Source unknown 

One who wants nothing has all. In the eyes of mystics, rich and 

important people - even kings and emperors - are beggars, lor 

they are still in want. They have much, but they want more. When 

Alexander the Great went to see the mystic Diogenes, Alexander 

told Diogenes to ask for a boon, but Diogenes said to him, “You 

are yourself a beggar, for you desire still more; what would you 

give me? I am perfectly happy, I want nothing.” When Alexander 

pressed him and said, “Please do ask for something,” then, as it 

was cold winter, Diogenes said, “All right, please stand aside and 

let me have a little more of the sun.” Mystics look upon even the 

god Indra as a beggar, for having so much he still desires more. 

When the great mystic Sarmad was brought before the Emperor 

Aurangzeb, he was bare-headed.' Questioned about how he dared 

come in the presence of the emperor without properly covering 

his head, he replied: 

In India going bare-headed before an important person shows lack of respect. 
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Bare-headed I am not, 

For I wear the cap of four renunciations: 

Renunciation of this world, 

Renunciation of the next world. 

Renunciation of God 

And renunciation of renunciation. 

Sarmad, reference unavailable 

Mystics renounce everything, for all in this world is delusion 

and darkness: even our idea of God is ignorance. In mysticism, 

we begin by giving up our desires of this world and those for 

the next, but in later stages we renounce all ideas and every¬ 

thing. We renounce manyness and embrace absolute oneness. We 

renounce even God as an entity separate and different from our 

existence, for we are one with the Father, as Christ also said. We 

renounce even renunciation itself, for we transcend the distinc¬ 

tion between renunciation and non-renunciation. We become 

absolutely transcendent. 

c. Beyond intellectual grasp 

The philosophy of non-attachment is very deep; it is for those 

only who wish to know the ultimate reality and desire spiritual 

flight into subtle regions of transcendent spirituality. 

And it is in mysticism only that such a philosophy finds its 

full appreciation and complete explanation; it is mystics alone 

who understand and grasp its profound and subtle significance. 

At the intellectual level we are in delusion, and this philosophy of 

transcendent reality is not for us. 

r nrdtF h ujtt ora- wfen 
ufeH HFf TT'My # fere" HW tTffFII 
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The pundit (man of knowledge) is not lie 

Who studieth, thinketh, and delivereth discourses; 

The pundit is he who forgetteth all that he hath read. 

Source unknown 

We have to forget all, so to speak, to remember Him. We have 

to drive away the pride of intellectual learning from our mind, to 

make room for spiritual insight and transcendent knowledge. 

Enough of thy learning, O friend; 

Only one Alpha dost thou need. 

Bulleh Shah, Qanoon-i Ishq, v.io 

The one single reality - the Absolute One - is enough for 

us, because all variety is delusion. Absolute truth abides in unity; 

variety shows false appearances. Unity reveals true knowledge; 

variety betrays blind grouping and guessing. Unity is perfect, 

absolute, comprehensive and transcendent; variety is imperfect, 

relative, narrow and superficial. Unity is whole and one; variety 

is fragmentary and many. 

Since the mystic path is very subtle, its philosophy is also 

subtle. We shall understand and realize all this subtlety if a true 

mystic sheds his lustre upon us. It is only by his unbounded grace 

that we can be initiated into transcendent secrets of transport and 

ecstasy; it is only through his infinite mercy that we can know 

the ultimate truth and realize the absolute reality. In fact, even 

for an intellectual understanding of the theory and philosophy 

of mysticism, we need a living mystic adept. 
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5 Contradictions in mystic writings explained 

To a superficial observer, mysticism is full of contradictions, 

because mystic knowledge is beyond the sphere of intellect. 

Apparently, all books of mysticism present a number of glaring 

contradictions, and an ordinary reader finds it hard to reconcile 

them. But if we dive deep into the profound significance and 

import of the words used, we find that the contradictions are only 

skin-deep; they are contradictions of words and not of meaning. 

Reality, in fact, cannot be expressed in any but contradictory 

terms, and even then it is not adequately expressed. Any attempt 

to put the transcendent truths of spiritual transport into ordinary 

language leads us into verbal contradictions. Or, we can say, real¬ 

ity has many sides and phases; it is so comprehensive that no one 

theory can express it. All opposed and contradictory views must be 

welded together to include all sides and aspects of total reality. 

And how do mystics solve this contradiction? They do not 

enter into long and fruitless intellectual discussions; they go 

inside and up, into astral, causal, and still subtler spiritual planes, 

and see reality from all points of view. Reality appears as many 

in the world of physical things. This is the delusive appearance 

of reality; it is phenomena or maya, which we call experience. 

But if we go a little higher into the subtle astral plane, our angle 

of vision is changed and our delusion is partially removed. At 

the physical level, we were blind; we did not see reality, but only 

perceived phenomena. But on the astral plane we begin to see 

reality, although our vision is still defective and jaundiced. But 

we do see, and this seeing yields a different result from that which 

our intellectual groping gave us on the physical plane. From a 

distance, a bush looks like a person sitting on the ground, but 

approaching it, we find no person, but only the bush. Similarly, 

when one goes higher up, one has a truer view of reality. This is a 

very crude simile to illustrate the point. 



a. Hidden reality 

God is in the world, but wc do not see him; he is too subtle 

for these physical eyes. But if we ourselves become subtle, we can 

come into contact with him. God is in the world, as ghee (clarified 

butter) is in milk, and fire in wood. We do not see butter in milk, 

nor does milk serve the purpose for which butter is used, but if we 

churn milk we can take out the butter. Similarly, fire is not visible 

in wood, nor does wood burn us if we touch it, but if we rub one 

piece against another, fire will come out and first consume those 

pieces of wood themselves, and then such things as are nearby. 

Similarly, God is in the world, but unless we make him mani¬ 

fest by mystic practice he remains hidden. Just as in the world 

matter is not lost or destroyed, it only changes form, similarly 

God or reality is always there, it only appears different on differ¬ 

ent spiritual planes. God is always one; he appears as many, just as 

the same thing appears in three different forms of vapour, water 

and ice. The thing or essence of reality is the same; only the form 

or appearance is different. 

God is the reality and essence of all things and beings. He 

is the same all over, but to our jaundiced vision he appears as an 

infinite number of different and distinct things. This is delusion 

or ignorance of true reality. At higher spiritual stages, reality is 

visible in a purer and more naked form. Tilings of one plane are 

true and real for that plane, but in the higher light of a subtler 

plane they become deceptive and unreal. 

b. Grades of reality 

Thus we can say that reality has grades. At the last and final 

transcendent stage, reality is in its absolute truth and purity. 

There, it is one, whole, indivisible, all-comprehending and all- 

transcending. In the regions just below this absolute stage, reality 

appears in a different and slightly unreal or covered form. Still it 
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is one, but not so pure as on the highest plane. Coming down still 

lower, we find the one reality appearing in still different forms, 

which are unreal and delusive proportionately to their distance, 

so to speak, from the highest peak of pure spiritual transcendence. 

At last we reach the physical world, where reality is all hidden 

and we see only appearance or phenomena, which look to us as 

so many different things. 

The phenomena of each plane are true for that plane; they 

are of the same order of truth as the existence of that plane. But 

in the truer and more penetrating light of the next higher plane 

this truth loses its validity and force, and so on with still higher 

subtler planes. Now if we compare the knowledge of this physical 

world, acquired through intellect, with the transcendent insight 

of mystic transport, we find that in this material world our exist¬ 

ence is real, but from the point ofview of transcendent reality this 

world itself ceases to be real as a physical world, nor do we have 

any existence as human beings. 

Now which is the truth ? Are we real or unreal ? Does this world 

exist or not? Well, the absolute truth is that neither the world 

exists nor do human beings. But this final truth cannot come into 

the mind so long as one is on the human level, because in absolute 

reality, neither the person nor the mind exist as such. (Of course, 

soul is different from mind.) How can true knowledge come into 

a delusive unreal mind? Our mind and we have no existence, in 

the same sense in which this world has no existence. 

Hence, for us as human beings this world exists; for die deluded 

mind, the world of delusion is a reality. This world is of the same 

order of reality as we ourselves; if we are, this world also is. But as 

we are not real, so is diis world unreal. This last is the ultimate, abso¬ 

lute, transcendent truth. But if we are unreal, then all our doings, 

our desires, our thoughts, are also unreal, and then the question of 

contradiction does not arise, for it pertains to thought, and thought 
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is unreal. For the mystics of the absolute stage, reality is the tran¬ 

scendent One; for us, it is this world of* manyness. They embrace 

absolute reality; we grope in relative reality or appearance. 

c. Free ivill 

This also settles the question of human free will and the fore¬ 

knowledge of God. Both can be true at the same time, for they are 

truths of different grades of reality. If the very existence of human 

beings is a delusion, then anything about them - their intellect, 

their free will, etc. - cannot be real. If a thing is unreal, its qualities 

or attributes are also unreal. Thus in absolute truth, human beings 

have no existence as humans, and consequently their free will is 

also non-existent (or rather the question of free will does not 

arise); but for people in this world of delusion and appearance, 

where we have an existence, our free will also exists. 

Our existence as human beings and our free will are realities 

of the same order. They are real relative to each other but unreal 

in absolute truth. For human beings, free will is real and the world 

is real, but if we realize the unreality of our very being as humans, 

the reality of our free will and of this world also vanishes. The 

absolute reality is truly one, but it is not for human beings to say 

so, for they can never know it so long as they are human. It is only 

the superhuman insight of mystic transport that reveals reality as 

the transcendent, absolute One. 

d. Relative truth and absolute truth 

The contradictions in mystics’ writings are thus due to the 

fact that they are truths of different planes. What is true at one 

stage may not be true at another. All is relative truth below the 

very highest realm, where we have absolute truth, but as our very 

existence as human beings is relative, here on the physical plane 

we have to deal with relative truth. Absolute truth would be out 

of place in this world. 
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If we want absolute truth, we can have it by mystic transport, 

but when we reach the superconscious state of absolute truth, 

which is the transcendent oneness of reality, we shall cease to be 

human. Absolute truth has no meaning for us as human beings. 

We live in the world of phenomena and appearance, and what 

we experience is manyness. In this world of manyness, we have to 

go by the relative truth of this plane. From the point of view of 

absolute knowledge, this whole world is unreal; then there can be 

no question of truth or falsehood. 

6 Recapitulation 

Thus we see that mystics of the highest order transcend the 

bounds of morality; they go beyond good and evil and attain the 

spiritual state of absolute bliss and beatitude. That superconscious 

stage of mystic transport knows no sorrow nor sadness, nor worry 

nor anxiety; it is beyond all desires and wants, and above all ideas 

and notions. 
If we reach that highest stage of transcendent union of the 

individual with the universal, then we go altogether beyond the 

domain of desire. This is the non-attachment philosophy of the 

mystics, who cut off all attachment with things of this world 

and liberate their soul from the burden of worldly desire and the 

bondage of karmas. They act, but they have no desire. Success 01 

failure, riches or poverty, fame or disrepute - all is one for them, 

but they need not make a parade of their greatness and transcend¬ 

ence; they lead a life of humility. And to attain that transcendent 

stage beyond good and evil, beyond desires and wants, intellectual 

learning is not needed. In fact, pride of intellectual knowledge is 

a hindrance to spiritual insight. What we require is a sincere and 

keen desire in us, and a true mystic adept to guide us. 

The apparent contradictions in mystic writings are utterances 

of different planes or grades of reality. The truth of every plane. 
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except the very highest and last, is relative. It may become untrue 

in the light of the truth of a higher stage, but this higher truth, 

although it supersedes the lower one, does not falsify it as such. 

The truth of the lower plane will ever remain true for that plane, 

but it is not the final truth. As the soul rises during mystic trans¬ 

port into realms of higher and higher transcendence, it gets wider, 

truer, more comprehensive and more exact views of- reality; and at 

the final stage, the reality is seen as the Absolute One. There the 

soul becomes identical with this ultimate unity. 

At that stage, absolute oneness reigns supreme, but then there 

is no person, no world, no mind, no thinking, no question ot rela¬ 

tive and absolute, no question of truth and falsehood, no words, 

no talk, no phenomena, no action, nothing except the absolute, 

transcendent One. When we are in the physical world, relative 

truth is the truth for us, but the final truth is still the absolute 

truth of transcendent oneness. 

When we attain that stage of absolute truth, then there will 

be no second to be talked to, no action, no deed, no word and no 

thought; there will be nothing at all except that universal, eternal 

Oneness. Such a stage is beyond human conception and imagina¬ 

tion. To understand mysticism, we need mystic training under 

an adept. We need the mystic teacher, not only for experiencing 

transport, but even for getting an intellectual grasp of mystic 

philosophy, if we may call it so. The essential factor in mysticism 
is the mystic adept. 



Chapter Four 

Offshoots of Mysticism 

there are certain practices which do not come within 

mysticism proper, but are allied to it. They are, so to speak, on the 

borderline. Under this category we have mesmerism, hypnotism, 

clairvoyance, thought reading, personal magnetism, spiritualism 

and so many kinds of occultism, which may be called the offshoots 

of mysticism, and are sometimes an abuse of it. A word needs be 

said about them before we pass on to true mystic methods. 

i Concentration 

In all these practices, as also in mysticism, the first step is concen¬ 

tration: the collection of one’s scattered mind or the focusing of 

one’s attention on a point. Concentration of attention increases 

one’s power of control over things and it is quite natural, too, for 

scattered energy cannot achieve what the collected can do. 

The spirit current that, from the focus of the third eye, flows 

outward in a thousand channels and gives strength to every limb 

and organ of the body, is scattered. It is divided into parts, so to 

speak, each part doing its own job, so that the same current does a 

variety of work. It sees through the eyes, hears with the ears, smells 

with the nose, and eats by means of the mouth. By means of the 
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tongue and the lips it speaks, with the feet it walks, and with the 

hands performs multifarious actions. Apart from these physical 

functions, there are countless mental processes that are ever going 

on within us. 

Thus our soul spends its energy in a hundred and one ways. 

Now if we give our whole attention to hearing, we can catch even 

very low sound; that is, attention increases our power of hear¬ 

ing; and so on with all other functions and activities of ours. To 

appreciate delicate shades of colour in a picture, or to see a minute 

thing, we have to strain our eyes, and when we want to lift up a 

heavy weight, we strive to put all our energy into our hands and 

muscles. Concentrated attention ever means increased power. 

Further, if by means of mystic practice, we want to transport 

our soul from the physical world into the astral plane, we must 

collect it first. If our soul is scattered, what is there to be lifted? 

In this world, when we go on a journey, we pack up our luggage 

before carrying it with us; similarly, when we desire flight into 

transcendent spiritual realms, we have to concentrate or collect 

our spirit energy before we can move upward. Our soul spread in 

the body may be likened to an army scattered over a vast area. It 

must be collected at its headquarters before it can shift as a unit 

to another place. 

2, Mysticism and mesmerism 

Now, such practices as mesmerism and hypnotism are akin to 

mysticism, inasmuch as all these imply concentration of mind 

and attention. But, while in mysticism the soul current is focused 

inside oneself and its concentrated energy is used for going up 

into transcendent realms, in practices such as mesmerism the 

centre of attention where the mind is collected is some extrane¬ 

ous point, so that the concentrated energy is not used for any 

spiritual uplift, but in the phenomena of this world. Thus, mystics 
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muster up their spirit energy and utilize it tor their betterment, 

enlightenment and spiritual awakening; mesmerists also collect 

their little wealth, but they use it tor external purposes. 

It we concentrate within ourselves, then the point ot applica¬ 

tion ot the spirit current is inside us; the How ot the current ot 

soul energy is inward. Consequently, its collected power can be 

utilized tor Hying up into astral and other higher subtler planes 

within us. But it we concentrate at some spot which is outside us, 

then the point ot application ot the spirit current is outside our 

body; the How ot our soul energy is outwards into phenomena 

of this world, and consequently, we cannot use this collected 

energy for any spiritual ascent into the subtle astral plane. Ascent 

is always inwards; outside it is all physical phenomena. 

a. Nature of mesmerism and other practices 

Mesmerism and other such practices are either concentration 

of mind employed to secure knowledge ot physical things with¬ 

out the aid ot physical organs, or strengthened will power, used 

to control and subdue the will ot others. In these, we generally 

begin by concentrating our attention on a point on the wall or a 

similar place, and go on with this practice until we become solely 

absorbed in our concentration. Gradually, the attention is trained 

to collect at a point outside us. When, afterwards, we mesmerize 

or hypnotize a person, we focus our spirit energy on him and try 

to overpower his mind. 

To be able to do so successfully, the recipient, the patient or 

the medium, should be of a weaker mind or will than ourselves; 

otherwise, we will not be able to subdue him. If our collected 

mental energy or will power is not greater than that of the person 

who is the object of our operation or performance, then our 

concentrated will cannot overcome his mind. That is why people 

with weak minds and feeble will power are chosen for a feat of 

this sort, as they readily yield to hypnotism and mesmerizing 
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gazes, and consequently, such practices work successfully and 

satisfactorily with them. We cannot hypnotize or mesmerize a 

mystic, for his spirit current and attention force are far stronger 

and greater than ours. 

b. Their use 

Such practices are generally used for seeing distant or hidden 

things, discovering thieves and dacoits and getting news of absent 

friends. Strengthened will power may be used to influence and 

overawe others, or cure people of their diseases, especially mental 

ailments. Several doctors use such powers as a supplement to their 

medicinal treatment, and professionals make money by showing 

their mesmeric and hypnotic feats to the public. By such practices, 

things can be brought from a distance without any visible means 

of conveyance 01 physical aid, and people are made to stay in mid¬ 

air without any material prop or support. 

c. Miracles 

Sometimes such supernatural feats are performed by mystics 

with the help of their inner spiritual power. Mystics of a higher 

order always act for the good of others, but some lower class of 

mystics might use their inner power to show off such feats. Such 

people, however, soon lose their spirituality. 

Yogis are said to possess siddhis, miraculous powers such as 

levitation, suspension of breath and sustenance without food, 

which they acquire through yogic disciplines. 

3 Mystic view 

But in true mystic schools, such things are looked upon as mere 

ju88^ers tricks, not because they are not supernatural, but because 

they aie powers of the lowest spiritual state, rather to be avoided 
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as temptations than hugged as blessings. Every pursuit and every 

line has its own pitfalls, and these powers are stumbling blocks in 

th e way of true spiritual uplift and transcendent flight. 

Those subtle powers, which are the very zenith of mesmeric 

glory and the height of hypnotic control, meet the mystic at the 

very threshold of his spiritual ascent into transcendent realms. 

They lie at his feet, and in the hope of being favoured with service, 

even some powers of a higher order keep waiting for him. 

Hfddid 0«<n fcffr ddPdQ trf'ii 

>H6'dd frnft fu# f?rfT urfo ferr gifs'll 

By meeting Satguru 

Our spirit energy is turned upwards. 

And at our disposal lie the nine treasures. 

Tlie eighteen supernatural powers (siddhis) follow us. 

And in our true transcendent home do we find abode. 

Guru Amar Das, Adi Granth, p.91 

Although such powers come to a mystic at the very start of his 

spiritual journey into transcendent regions, he considers it below 

his dignity to use them. A very rich person would be ashamed of 

giving a penny to a beggar. He would either give a handful of silver 

and gold or nothing at all. Similarly mystics do not condescend to 

show feats of mesmeric and hypnotic powers. Either they give us 

transport and insight into transcendent reality and take us out of 

delusion altogether, or they do not touch us at all. It is not becom¬ 

ing on their part to indulge in feats with ordinary phenomena of 

this world, which would be hardly better than jugglers’ tricks. 

Too exalted and majestic is the true mystic to stoop to such low 

performances for the vain satisfaction of the blind curiosity of an 

ignorant multitude. 



i6o A Peep Inside 

'lldcf) =blIf I 

3J*T eTFR <H|c(ci cliMji I 

To indulge in the jugglery of supernatural feats. 

The mystic feeleth ashamed. 

Guru Gobind Singh, Dasam Gramih, p.s4 

Further, knowledge gained through mesmerism, hypnotism, 

and other practices of this sort is confined to this physical creation 

and its things. It may touch the brink of the subtle astral plane, 

but can secure no access into it, and the rarer spiritual transcend¬ 

ent realms are altogether beyond its reach. Hence it is of little use 

in true spirituality, for it does not take us beyond delusion. 

Moreover, such powers may be used for good or for evil. We 

can do a person a world of good if our will power or mind is much 

stronger than his; we can also do him a lot of harm. It all depends 

on our moral and spiritual training. But the true mystic path not 

only strengthens our will power, it also trains our mind to move 

in the direction of good and away from evil. Therefore, practices 

like mesmerism and hypnotism are not needed for true spiritual 

uplift and awakening. That can be achieved only through mystic 

transport, which enables us to behold, in an eternal moment of 

absolute consciousness, the profound reality of all being; and 

in one pulse of transcendent ecstasy, it shows the deep essence 

of all existence. Mysticism is the real thing, genuine gold; other 

practices are mere tinsel. Mysticism is a jewel; powers such as 

mesmerism are only sham imitations of little value. 

4 Recapitulation and conclusion 

We started with certain fundamental problems of life, and we 

found that neither philosophy nor religion could cope with them; 

only mysticism could tackle them. And now we see that within 



Offshoots of Mysticism i 6 i 

mysticism too, it is not every kind of mysticism that will solve 

them, hut only the proper, right one. The so-called offshoots of 

mysticism, such as mesmerism and hvpnotism, are merely trained 

will power or highly practised concentration, which is used for 

dealing with things of this world. As the mind is focused here on 

some external point, it keeps us within the limits of phenomena 

and does not help us in rising up into subtle transcendent realms 

of absolute reality. That, real mysticism alone can do. 

Mystic transport alone opens our inner eyes, and unless 

our inner eyes are opened, we cannot see reality, we remain in 

darkness. Thus, mystic training is the first thing in life. To search 

out a mystic adept should consequently be our first duty in this 

world, for without a competent teacher we cannot enter the 

domain of transport. 

We should not be carried away by the external polish and 

outward gloss of tinsel; we have to find pure gold; nay, we have to 

get rare pearls and rubies and diamonds of the first order. Mes¬ 

meric performances which astonish the blind intellect are below 

even the alphabet of mysticism. Only mystic transport shows us 

true light and reveals absolute reality; only mysticism solves our 

problems of life. It is the real thing and the greatest thing for us 

in this world. 





Chapter Five 

Objections to Mysticism Considered 

although mysticism takes us out of darkness and delusion, 

and by opening our inner eyes removes all our ignorance, yet vari¬ 

ous arc the charges that have been laid at its door. 

i Is mysticism mere nothingness? 

In the first place, transport has been described as mere nothing¬ 

ness, as a blank negation of thought. As was already pointed out, 

philosophers argue: When thought is suspended, what else can 

remain in consciousness? They conclude that it must be nothing, 

for they are aware of no other consciousness except thought con¬ 

sciousness. When we close our eyes, we have mere darkness before 

us, and we think that everybody experiences only darkness when 

he shuts his eyes. When we go to bed, we either dream or enter 

a state of unconsciousness. From this we infer that when mystics 

sleep’, they also have a lower order of consciousness, of dreams, 

or no consciousness in sound sleep. But this is a wrong conclu¬ 

sion; we cannot apply the analogy here. Although mystics close 

their eyes and apparently go to sleep, their soul is awake and they 

experience spiritual flights into subtle transcendent realms. 

163 
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This, of course, can never be logically proved to a layperson, 

just as colour and light cannot be proved to the blind. But it we 

do not know of a thing, we have no right to say that it does not 

exist. At best we can plead our ignorance of it, but with no show 

of reason can we positively assert its non-existence. 

To the ignorant, mystic transport may be nothing indeed, but 

for the knowing, it is everything. By denying it, we deny the very 

reality on which all thought and all things depend. Transport is 

our very being unveiled and unrolled; it is the soul of the whole 

cosmos, unearthed and laid bare. Mystics are as certain of it as we 

are of our own existence. Nay, their certainty is even more positive 

and absolute. 

What does it matter if we are ignorant? That does not affect 

the existence of spiritual insight and mystic transport. We do 

not know these things now, but we may know them one day. 

Our ignorance at this moment should not lead us to make the 

sweeping statement that there is nothing beyond thought. If we 

are reasonable, we can at best say that we do not know; we can 

take up a neutral position. But to deny transport outright would 

betray extreme presumption and bias on our part. 

2 Is mysticism delusion? 

But there are others who, although admitting the existence of mys¬ 

tic vision, still look upon it as sheer delusion. According to these 

people, what we see is merely the reflection of our own thoughts. 

They claim that we get certain suggestions from the mystic adept 

which work on our mind and bring up before our mental eye those 

very pictures, hints of which we have already received. 

These people say that mystic visions are all due to an intensely 

excited imagination and highly wrought fancy; we see nothing 

that may have objective reality; we are so wrapped up in our own 

subjective thoughts and ideas. It is hardly better than ordinary 
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visions and daydreams. In short, what the mystics see in their 

transport is nothing real and objective, it is sheer delusion, 

imagination and fancy - the coinage of one’s own brain and the 

outcome of one’s own ideas. Such is the charge. 

Now, mystic knowledge contains its truth in itself; it is its 

own truth, and for this reason it is extremely hard to prove it by 

intellectual argumentation. Yet reasons may be given to show that 

it is not delusion; it is not mere imagination and fancy; it is not 

only subjective dreaming. 

Firstly, through mystic transport we can have knowledge of 

this world, as well as of higher subtle planes. Mystic knowledge 

about things of this world can be tested by an actual enquiry 

with our physical organs. And because the knowledge received 

through transport agrees with the result of enquiry made through 

the physical senses, this is conclusive proof that mystic insight is 

not delusion. 

With regard to mystic knowledge about things of higher 

planes, we know that imagination and fancy cannot create entirely 

new things; they can only make new combinations of old things. 

This is an established fact of psychology. Now, mystics state that 

the things which they perceive in their transport are not like 

things of this world. They are of a different kind altogether; they 

belong to a different category. If this is so, then mystic knowledge 

cannot be mere imagination. 

Through suggestion from the mystic adept, we can only 

imagine things of this world; but what we see in transport is 

something else. That we cannot imagine, for it is beyond all our 

past experience and different from it, not only in degree but in 

kind. The blind person cannot know colours through being told 

of them from us; the blindness must be cured to perceive colours, 

to be able to know them. For mystics, we are blind; we must get 

our inner eyes opened to see transcendent entities and experience 

transport into subtle, spiritual planes. The things that mystics see 
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bear no resemblance to things of this world; their experiences are 

transcendent and beyond description. How can they give us an 

exact verbal suggestion? 

And whatever their suggestion, the real experience of trans¬ 

port is very different from such a suggestion. The suggestion 

would be an intellectual understanding, but the mystic experi¬ 

ence is a spiritual becoming; the one is mere theory, the other a 

transcendent realization, beyond and above all thought. 

So it is clear that if mystic knowledge belongs to an order 

altogether different from our usual experience; it is not delusion 

or mere fancy. If the things of transport are truly of a different 

kind from things of this world, then they also are real. 

But now the question arises that if these so-called transcend¬ 

ent entities which the mystics experience in their transport are 

really things of a different order, is it not possible that although 

in reality those things are of the same kind as the things of this 

world, yet the mystics wrongly believe them to be otherwise? 

Before we discuss this possibility, let us see who is to judge it. 

If those who are blind persist in telling us that light and colour are 

not reality but a delusion, shall we give up our position? Is it for 

them to judge whether or not light and colour are things of a dif¬ 

ferent order from the objects of their experience ? No, it is we who 

must decide. They are blind; we see. For us, light and colour are 

immediate facts of consciousness which need no other argument 

or testimony for their proof. They are their own proof. Similarly, 

mystics know it as an immediate fact of superconsciousness that 

things of their transport are really things of a different order from 

what we experience in this world. Their spiritual experience is its 

own proof; it needs no other proof for its validity and truth. 

feoT fe?T HsT 

T5" fHW A3- ^ I 

feoT IfUtH" HdtH Adi ofe" o(d Qi-M‘dl rff I 
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fw fofr creT afT f3gt hf7 F3 wnrat nt 1 
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§a'cS' fw Ifct ^srr wt §h Otd'dl fit 1 

HdtH Wirt c<1 ut F rtdl 3rtl tlttol3 H'dl fit I 
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3 3Ft HaH JTF7 H3 MeTW §HFt >Fat fft I 

yo< UTT <flnl 3" Urt1 @Hrt Qtd poCd! fit I 

f uwf Fy ft fpf fftr fea^ wat fit i 
rt'rt1 FHo<' FHoF" VFF HdtH Mfe U«c('dl fit I 

yf aH7r Iff Hwt nvit fhf" cfl?7 >wTFt ffti 
fhfttF3' ujrar nr uff f#1 htftf arrgt ftt I 

grt1 FF 3 H% 6<g> cft>HT fTFW1 fd Hsf'dl fft I 

Q<?6 H3 F F o(d Wh OH H7T 3F U'dl h! I 

FddF'H FF >Hfrar WB3 3t?T SoT K Ad'dT fit I 

One day the owls called a meeting; 

All, male and female, assembled. 

One said, “The sun has not risen, who will give light? 

Another uttered, “Never has it risen; 

It is always pitch dark.” 

Turn by turn, after much reflection, everyone spoke. 

There was one elderly owl among them, who stated, 

“The sun has never existed; all the people are wrong. 

I have not seen the sun up to this day. 

Although I have reached this old age. 

Whoever believes in the existence of the sun is a fool. 

A swan shouted from the top of the tree: 

“It is broad daylight, all can see; 

Millions of rays are spread. 

With his dazzling light, the sun is very powerful; 

Self-luminous, he gives light to all eyes.” 

Bats and owls appeared there - both great judges! 

They gave their thoughtful verdict: 
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The swan was wrong and the owls were right. 

All the owls hooted in laughter; 

The swan then kept quiet. 

This is a strange court, O Chaturdas, 

Different from the three worlds. 

Chaturdas, Dariai Vehdat70 

When we wake up from sleep, do we ask lor proof to believe 

that we have really woken up, that we are no longer in a sleeping 

condition, and that the waking consciousness is different from 

sleep? The waking itself is enough to convince us of the change. 

We know the change as a fact of immediate consciousness. The 

fact of waking is its own proof. 

Similarly, for mystics we are in a slumber. We come to know 

of it as soon as we wake up into their transcendent ecstasy. There 

is no other proof to show that mystic transport is a higher order 

of consciousness. In sleep, we consider our dreams to be real, but 

the moment we wake up, we know which the reality is, dreams or 

waking. It is self-evident to us then that dreams are unreal, or at 

least that this world is more real than the dream world. Similarly, 

but with a greater certainty mystics know that the world of trans¬ 

port is a greater reality than this physical world. Their transport 

is its own proof. Neither can any other logical prool be given, nor 

is it needed. 

We require no proof for our own existence; why should 

mystics want proof of transcendent truths which are known to 

them more intimately than our existence is to us? If mystics are 

otherwise sane and sensible people, it will be our prejudice and 

obstinacy if we persist in saying that they cannot judge mystic 

transport, that they wrongly take it to be a superconscious state. 

What proof of light and colour can those born blind demand 

from us? What proof can we give them? None, except by restor¬ 

ing their vision and showing them light and colour. Either they 
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should believe us, or experience these things themselves. There 

is no other way to decide the question. Similarly, with regard 

to transcendent knowledge, there are only two ways open to us. 

Either we should believe mystics, or try to experience transport 

and see lor ourselves. 

Several people who began with doubt have ended with tran¬ 

scendent knowledge and belief. Seeing is indeed believing. The 

history of mystic schools is a standing record of the tact that belief 

has invariably come with seeing, and there is not even a single case 

in which someone had transport but did not believe. 

So long as we do not make an effort to experience transport 

ourselves, we should confess our ignorance, and do so with good 

grace. If we do not know, we should not say that it is impossible. 

Mystics have at least as much right to say that we are in delusion 

as we have to call them so. This does not settle the point. The 

right position for us is to say that we do not know. And if we are 

very anxious to find out what mystic knowledge is, we can try the 

experiment ourselves. Then only shall we be in a position to speak 

on the matter. Let us see for ourselves before we pass judgement. 

3m 3TFT cjq 3TR I °F^T Sjfc ^ BHt II 

Oh, know thyself by thy self; 

Believe not at all what others say. 

Soami Ji, Sar Bachan Chhand Band 14:1:61 

Mystic knowledge is not blind belief, but actual realization; it 

is not delusion, but transcendent reality. If we also want to know 

this, we should try the method of transport. 

Moreover, it is not only the things of transport that are of 

a different order from the things of this world, but mystic con¬ 

sciousness itself is also different from waking or dreaming con¬ 

sciousness. It is superconsciousness. Just as the waking condition 
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is more conscious than dreaming, similarly transport is a higher 

consciousness than waking. And the proof that it is really super- 

consciousness is that supcrconsciousness itself Nothing else can 

ever prove or disprove it. 

Further, mystic knowledge changes our very being. It gives us 

power to live up to our knowledge; it takes us out of- the Hre of sen¬ 

sual passions, lands us in the cool and calm abode of- extreme bliss 

and beatitude and gives us transcendent knowledge of everything. 

If it were mere delusion and imagination it could not have the 

power of changing our habits, our actions and our very nature. 

Delusion cannot bring us true peace and lasting bliss. It can¬ 

not give us transcendent knowledge of reality; it cannot take us 

above phenomena into the very heart of noumena. And if it does, 

it is well worth having. Who would not hug such a delusion as 

gives one perfect satisfaction, knowledge and bliss ? Then it would 

be a delusion in name only; in reality it cannot be a delusion. 

Mystic knowledge makes us heavenly in the true sense; it 

makes us saintly and divine. Truths of transport enter our very 

being and become part and parcel of us, the essence of ourselves. 

They colour all our thinking and doing; they control and guide 

our life of action, of thought and of feeling; they change us into 

God himself. 

Mystic knowledge is not a gradual assimilation, like intellec¬ 

tual understanding; it is a flash of transcendent light that shows 

us all things in their true colour in a moment of eternal conscious¬ 

ness; it transforms our very being, all in an instant - through a 

mystic adept. 

fafe Ht3TT # tH?# 77 ^'ll 

He hath turned humans into divine beings, 

And no time hath he taken in doing this. 

Guru Nanak, Adi Granth, p.462 
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By entering the told ot mysticism, bad people give up their 

wrongdoing, wicked people become pious and saintly, the spir¬ 

itually weak gain strength to be good and noble, wailing and 

weeping humanity becomes happy and contented, and all attain 

everlasting bliss and beatitude. 

The effect ot mystic transport is marvellous. It brings about 

tremendous changes in our lives. History shows that through 

spiritual influence butchers like Sadna become pure and godly, 

prostitutes like Ganika attain true peace and bliss, and robbers like 

Bidhi Chand are tamed and purified. Surely it is not a delusion that 

can bring about such a remarkable change in peoples character. 

Mysticism is deeply rooted in reality. It is reality alone that 

can eradicate firm set habits ol many years (and perhaps of many 

lives), that can change the very nature of a person and give one 

another personality, so to speak. 

And lastly, what is told to the disciple by the spiritual adept 

is far too little to have any bearing on what the disciple actually 

experiences in transport. No details are mentioned, and those, 

in any case, are too many to be described, but the experiences ot 

all mystics still agree in every minute detail. If mystic knowledge 

were really delusion and the outcome of subjective fancy and 

imagination, universal agreement would be an impossibility. But 

the fact is that the mystic experiences of one person invariably 

tally with those of others, in every single item and detail. 

0^— lb \JJ 

These are truths upon which 

Hundreds and thousands of mystic adepts 

Are agreed. 

Rumi, Masnavi VD4134 
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Not even by a hair’s breadth do they differ, 

As intellectually learned people do. 

Rumi, Masnavi vi:4n* 

There may be, and is, much difference among various reli¬ 

gions, for they rely on intellect, but there is never any difference 

among true mystics, for they know with the transcendent power 

of transport. What they experience is objective reality, which is 

the same for all. It is not mystics who disagree, but some of* their 

so-called followers who, being ignorant of true mystic realization, 

depend for their belief on individual interpretation of* spiritual 

writings, which leaves room for difference and discord. 

In true mystic knowledge, there is no scope for difference 

or doubt, for it is not a matter of opinion and guesswork; it is a 

transcendent perception of objective reality on a plane of con¬ 

sciousness higher than the intellect and subtler than the senses. 

And along with other reasons, this universal agreement is also a 

conclusive proof that mystic transport is not a delusion. 

3 Does mysticism teach selfishness ? 

Another indictment against mysticism is that it teaches selfish¬ 

ness. Is it not selfish on our part, critics say, to sit in a secluded 

corner, trying to improve our own soul and neglecting all the rest 

of the world? Is it not better to help the progress of ones country, 

or humanity as a whole, than to give all our attention to the bet¬ 

terment of either a single soul or of a solitary few ? 

Obviously it is; it really is selfish to seek ones own progress 

and improvement and neglect thousands of human beings who are 

crying and wailing, helpless and forlorn. Clearly, if someone aims 

at the improvement of the individual self rather than the advance¬ 

ment of all, that person is selfish. It needs no proof to convince us 

that the good of one is of less importance than the good of two, 
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that the good of two is of less consequence than that of three, and 

so on. Thus the good of a larger number is better than the good of 

a smaller group, and the greatest good is the good of all. In fact, 

our aim should be not only the good of the human race but the 

good of all, including animals, beasts, birds, insects and, if pos¬ 

sible, even plants and stones. The question, therefore, as already 

pointed out earlier, is: What is good and how can it be realized? 

What is good? Ethical philosophers have written volumes in 

answer to this question, but there is a great divergence among their 

views. Some consider happiness to be the greatest good, thcsu?7i- 

mum bonum, some self-realization, some true knowledge, some 

love, some various combinations of these and some an all-round 

harmonious life. Now, how can we find out what good really is? 

As stated already, we are ignorant and blind; we are unaware 

of our own real self. We know not the profound truth of our being, 

nor the deep essence of this ephemeral world. We experience only 

phenomena; reality is hidden to our shallow and superficial view. 

Under these circumstances, can we know what good is unless we 

first open our eyes and see, unless we first know ourselves and our 

surroundings, unless we know the meaning and significance of all 

this phenomena? No, we cannot. 

Now what does mysticism teach us ? Does it want us to attend to 

our own good and neglect others ? No, not at all. Mysticism merely 

opens our eyes so that we may see and know ourself and our envi¬ 

ronment, and having known these, find out what true good is and 

thus be in a position to do good to ourselves as well as to others. 

It is only when we reach the stage of transcendent conscious¬ 

ness that we can truly talk of doing good; before that we merely 

grope in the dark. And this transcendent knowledge cannot be 

obtained except through mystic transport. Mystics do not tell us 

to mind our own interest and become selfish; they only ask us to 

open our eyes and see, and be able to help others, before we think 

or talk of doing so. 
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We are all blind, and still we are anxious to show others the 

right path. If one blind person leads another, both will fall into 

a ditch. First we should open our own eyes, and then think of 

leading others. Our house is on fire, yet we go to other people 

to extinguish their fire. But alas, we do not know how to put 

out a fire. In our blind effort we get burned ourselves, and the 

devouring flame consumes all. We should first of all look after 

our own house and learn how to extinguish fire before we go to 

help others. Swami Rama Tirtha has rightly said: “Reformers are 

wanted not of others, but of themselves” - we should first of all 

reform our own self. 

^fr tr tjtt sfa (m) ^ n 

Reform thou thy mind, 

And preach thou to thine own mind. 

If this mind cometh under thy control. 

Then shall the whole world follow thee. 

Kabir, Karir Sakhi Sangrah, i>. 147:10 

H frt i-il d Hd) 1-1T d II 

By conquering thy mind, do thou conquer the world. 

Guru Nanak, Adi Granth, p.6 

a. Mistake of religious zealots 

Before we have opened our own eyes and saved our own 

selves, most of us become anxious about others and take on the 

role of preacher. But first we should look to ourselves. If our own 

transcendent eyes are not open, how can we lead others on the 

right track? If we have not found true happiness and peace of 

mind ourselves, how can we console others and give peace to their 
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minds? It we have no light ourselves, what light shall we show to 

other people ? 

Hhsd %Tt TTTfsPTI, dlcK slH I 

STHTT 'H7pT <Md|cl6l. ^IHdl -T 'UN II 

The books of the pundit (learned man) 

Are like the knowledge of the partridge, 

Which telleth others a good or bad omen, 

But knoweth not its own snare. 
Kabir, Karir Sakhi Sancilih, im67:10 

Similarly, we go out into the world to preach to others and 

wander about from place to place, ever anxious to reform human¬ 

kind and put people on the right path, but never do we care to look 

into our own selves, nor do we seek true peace for our own mind. 
How strange that we are ourselves in the dark, but extremely anx¬ 

ious to lead others! We should find a light for our own guidance 
first and only then think of showing others the way to God. 

b. Mysticism helps to achieve the good 

Mysticism alone can give us that transcendent light. In the 

waking state we perceive phenomena; in mystic transport we 

experience noumena or ‘things in themselves’, to use a Kantian 
phrase. Transport unveils to us the transcendent reality of all 

things, so that we may know rightly, and having known, act 
rightly; so that we may know good, and then be able to do good 

to others as well as to ourselves. 
Mysticism not only tells us what good is, it also enables us to 

achieve that good; it teaches us how to do real good to others. Far 

from making us selfish, it broadens our mental and moral horizon 

and makes us truly selfless and benevolent. Prophets widen our 

outlook, but priests narrow it. 
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Mysticism discards the superficial and shallow idea of unself¬ 

ishness; it places before us the higher ideal of doing good to the 

souls of people, of transporting them to transcendent realms and 

liberating them from the thraldom of karmas and causation. This 

highest good mystics do to all who give them their devotion and 

who desire such a transcendent good. Mystics are the most unselfish 

of all people, and they do the greatest possible good to all beings. 

People have very strange notions about mystics. When they 

think of them, they imagine some unearthly being sitting in a wild 

fashion in a lonely corner of a remote forest, counting the beads 

of a rosary or offering their prayer to God with a melancholy face 

and a depressed look. Well, there may be mystics of that sort, but 

there are mystics of the other sort as well. Any friend of ours, one 

who is apparently as much a person of the world as we are, may 

turn out to be a mystic and surprise us. Anyone who has experi¬ 

enced transport is a mystic. We should not go by appearances; 
they are often deceptive. 

Mystics inner vision is open and they see reality; their pen¬ 

etrating eye comprehends in its outlook both heaven and earth; 

their spiritual insight reveals to them transcendent entities beyond 

the portals of death. Our view is confined to the phenomena of 

this world, and our good limited to the concerns of this physical 

plane, but mystic insight grasps all infinity and eternity in one 

pulse of transcendent consciousness, and the good of the mystics 

is highest and most absolute. It is the good of the spirit; it is the 
true, intrinsic and real good. 

Only by realizing this ourselves shall we be in a position to 

do good to others; only by opening our own eyes shall we be fit 

to show others the right way; only by learning transport ourselves 

shall we be able to take the souls of others as well to that high pin¬ 

nacle of superconscious rapture and divine glory. This is the way 

to be truly benevolent and selfless. 
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Mystics transport our souls from this lowest and grossest crea¬ 

tion into subtle transcendent realms of pure spirituality; they take 

us out of this delusion and darkness of phenomena into the light 

of absolute reality. They do good to our very being, to our essence, 

to our soul, and their good is everlasting and eternal. They pull us 

out of the fire of hell, carry us on the wings of love and place us 

in the lap of our heavenly Father. From this prison of matter, they 

liberate our soul and take it home to God. What greater good can 

there possibly be? 

4 Contradictions in mystic books 

Further, people say that mystic literature abounds in contradic¬ 

tory statements. Our full answer to this objection has already 

been given earlier, where it is explained that so-called contradic¬ 

tions are only skin-deep. Tine contradiction lies in the words, not 

in the truth expressed therein. 

Reality is so comprehensive and transcendent that it cannot 

even vaguely be expressed except in contradictory terms. There are 

various grades of reality, and corresponding to them, there are vari¬ 

ous degrees of truth. What is true for one stage of reality may not be 

true for a higher spiritual plane. Thus to a person who is not initi¬ 

ated into mystic secrets, utterances of mystics from different stages 

of reality or planes of consciousness would appear contradictory. 

When, during mystic transport, the soul flies up into subtler 

spiritual realms of transcendent reality, all contradictions evapo¬ 

rate. The contradiction is not in the reality or truth, but only 

in the verbal expression of it. It exists only for the frail, limited 

human intellect, not for the penetrating, spiritual, transcendent 

insight of the mystic. 

The fact is that reality evades all description, and any attempt 

to put it into words must lead to verbal contradictions, but once 
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we experience transport and go up into transcendent realms, all 

mystery is solved and all contradiction reconciled. 

5 Repetition in mystic writings 

And the last accusation against mysticism - a petty one - is that 

its books contain too much of repetition, and we suppose to some 

extent all mystics would plead guilty to the charge. But alas, in 

spite of all this repetition, we still do not understand them; we do 

not care to listen to them; we do not think of what they say. 

The mystics come into the world with a definite message from 

God, and what else should they do but deliver that message to 

us again and again in various forms and ways? The message is so 

sublime, exalted and weighty that no repetition of it can be too 

much. But we turn a deaf ear to them. We do not let their divine 

message enter our head and our heart. If our dear heavenly Father 

and Lord invites us into his blissful mansions, is this invitation 

not worth listening to a thousand times? And can such welcome 

news lose its charm by repetition? 

So firstly, mystics must give us their message over and over 

again, for that is the object of their advent into this world; 

secondly, the more weighty the message, the greater the number 

of repetitions that it needs; and lastly, if a thing is true, it is true 

w ether uttered once or many times. Repetition may be consid¬ 

ered a fault by the narrow view of linguistic beauty, but spiritual 

transport transcends all such superficial niceties. It is the one 

profound truth of life and the ultimate reality of the universe. If 

that is not to be told again and again, what else is? 

Compared with transport and its transcendent entities, this 

world and its doings are a sham, mere childrens play, but we 

attach too much importance to institutions and activities of this 

world. When we conquer other lands and win big battles, we pride 

ourselves on our achievement. We boast of our fresh discoveries 
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and new inventions, and talk of our vast knowledge and huge 

enterprises. Some peoples are proud of their freedom and liberty; 

others are still struggling to be free. We cry for swaraaj, self- 

government, and look upon it as perhaps the greatest thing. But 

even such momentous affairs of the world - momentous from our 

point of view - are, for the true mystic, only childrens sport: 

Kings of the world are but pieces of my chessboard. 

Swami Rama Tirtha, reference unavailable 

In one pulse of universal consciousness, the mystic sees thou¬ 

sands of worlds being created and dissolved and thousands of 

worlds sweeping through the infinity of space and rolling in the 

eternity of time, and then he looks beyond all time and space, 

beyond heaven and hell, beyond cosmos and chaos, beyond past, 

present and future, and beholds the divine light of absolute truth, 

enters the supreme essence of the ultimate transcendent being 

and becomes one with that being. What care can he have for our 

petty things? 

It is due to our stunted vision that we look upon the activi¬ 

ties of this world as great things. In the light of mystic transport, 

they dwindle into extreme insignificance and vanish out of sight. 

Mystic truths are the paramount realities of life and the profound 

secrets of the universe; why should they not be talked of again 

and again? 

6 Summary and conclusion 

Thus, transport is not nothingness, nor a delusion or a crea¬ 

tion of our own imagination. It is a transcendent experience of 

objective reality. Mysticism does not teach us to be selfish; it 
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merely opens our inner eye, so that we may look before we leap 

and know before we act. In fact it makes us most unselfish, in the 

real sense of the word. 

Now the question arises: what are the various mystic practices 

that take us into the sphere of transport? And what is the reach 

or efficacy of each? We want to know this so that we may choose 

the very best, one which may easily and safely transport us into 

the highest and last stage of absolute transcendence. In the next 

Part, therefore, we shall take up the question of mystic practices 

and mystic schools. The final part is devoted to Surat Shabd Yoga, 

which is one of the practices better suited to our modern lifestyle. 



Part Three 

Mystic Schools 





Chapter One 

Mystic Cosmology 

i Mysticism for true seekers 

Mysticism is not meant for everybody; only keen and earnest 

seekers will tread this difficult path. 

fOf? vfo g- hw trfar hutw fuOo'dtll 

True devotees of thine, (O Lord), are only a few, 

With others it is sheer routine. 
Guru Arjun, Adi Granth, p.+95 

H77 cV<S"o< ^77 K TFT7T TH T 

Hardly one in millions, O Nanak, 

Findcth the mystic path to the Lord. 

Guru Tegh Bahadur, Adi Granth, p.i«9 

^ c}Tcf fTTT W 1 

^ 
T^'d'^ eTcTt ffd II 

Either to the eldest son or a worthy disciple 

Who hath lived long with his Master 

183 
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May mystic knowledge be imparted, but to no one else. 

Not even a treasure that may fill the whole sea-girt earth 

Would be price enough for giving mystic knowledge. 

Chhand(h;ya Upanishad i i i : i i : s—6 

Mystic initiation is meant only for the deserving; all and 

sundry cannot aspire to have access into transcendent realms, for 

it requires a great sacrifice. We have to sacrifice the whole world, 

nay even our own self, before we can have a glimpse of the inner 

truth and absolute reality. This sacrifice or renunciation, however, 
is not physical but of the mind. 

Gross and worldly minded, we are unfit for transcendent 

flights; thoughts of personal gain and hollow honour fill our 

minds, and all sorts of earthly sordid desires pollute our hearts. 

Most people become slaves of mammon and pass all their days 

hoarding riches and going from door to door for the sake of 

money, but you cannot serve God and mammon both. 

d&lcHcK^* TJcJ7: cfnimf II 

Just as a mirror cleansed of its impurities 

Becometh lustrous and reflecteth a bright image, 

Even thus doth the mystic behold himself 

At the height of his spiritual transport 

And attain the goal of his endeavour. 

Shvetashvatara Upanishad II: 14 

The tablet of the mind must be cleansed of all impurities 

before it can become fit to receive truths of absolute transcend¬ 

ence; the rust of materialism must be scratched ofiF the mind to 

enable the soul to shine in its own resplendence. 
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rTcSH rTTTH* c^* W1 d I fsftf WcTtF 

Ffaj Hci I fcf WTJ Hs^'dlll 

With sensual desires of many lives is this mind rusty; 

And by the company of mystics alone is it cleansed. 

Guru Ram Das, Adi Granth, p.666 

Before we aspire to experience transport into transcendent 

realms, our mind must first be purified by the elevating company 

and discourses of mystics. Conventional religions will not do. 

Ordinary religions will satisfy those people who look upon spiritual 

enquiry as a secondary thing, who are content with this present life 

without bothering about the past or caring for the future, and who 

are too much taken up with the activities of this world to think of 

the next. They are carried along by the current of events; they lead 

a blind life, neither knowing nor endeavouring to know what they 

are and where they are going. Mysticism is not for such people. 

There are others, however, who are not satisfied with phe¬ 

nomena, but want to probe deeper into reality. They feel they are 

in the dark and therefore seek light; they find misery and evil in 

this world and hence search for true happiness. They know they 

have to die one day and consequently want to be prepared for it 

beforehand. They are eminently fitted for mystic training. They 

do not want to be led by the nose, like dumb driven cattle, or to 

grope in the dark like one who is blind; they desire to have their 

eyes opened and their ears unsealed so that they may see spiritual 

sights and hear heavenly harmony. For those who would look 

before they leap and think before they act, mysticism is indispen¬ 

sable. For them, before taking a plunge into the bustle of life, their 

first concern is to open their eyes. 

Although it is not easy to do the mystic practice, yet it is 

worth our while attempting it, for it gives us light, it opens our 



186 Mystic; Schools 

inner eyes and it shows us the reality behind appearances. It is 

only by mystic transport that we can cross the threshold of death 

during this lifetime and, with our own eyes, see what is happening 

on the other side. Therefore, we should gird up our loins to follow 

the mystic path of true realization. 

J))/. 

Go thou into the forests of reality like a lion; 

Why hast thou turned into a wolf, a fox and a hyena? 

Rumi, Divan-i Shams-i Tabriz, p.401 

Watch ye, stand fast in the faith, quit you like men, be strong. 

Bible, / Corinthians 16:15 

2 Planes of consciousness 

As already mentioned, waking consciousness is not the highest; 

several superconscious states exist above and beyond the waking 

condition. We may call these states stages or planes of consciousness; 

in Hindi, they are called avastha. If we start from the lowest rung 

of this ladder of graded consciousness, we should begin with: 

a. Soundsleepy sushupti avastha 

This is a state of sound sleep in which there is no conscious¬ 

ness at all. This is the bottom of the scale of consciousness. 

Moving upwards we first come to swapan. 

b. Dream state, swapan avastha (T^T) 

In the swapan or dream state we have a very dim, vague and 

foggy consciousness. In this there is hardly any thinking; the 

mind is hurriedly carried through a vast mass of confused ideas 
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which appear to be a disorderly and disjointed series of undefined 

perceptions. This is so because dream consciousness is character¬ 

ized by the absence of the restraining and controlling power 

of the will. 

When we wake up, we remember only a part of our dreams, 

and that too very vaguely and dimly. Further, various items of our 

dreams do not fit well together, for they are sometimes opposed 

to one another. We can hardly make head or tail of our dream 

consciousness. Neither clear, nor stable, nor reliable, it is always 

shifting its focus and moving from place to place in a most unsys¬ 

tematic and haphazard manner. 

The next stage or plane isjaagrat avastha. 

c. IVaking state, jaagrat avastha (^lliirl 3JW&IT) 

In this waking state, consciousness is much clearer and brighter 

than in dreams. Here we can think and reason logically, for 

although we are still carried by the current of events, it is not to 

the same extent as in dreams. In the waking condition our experi¬ 

ences are systematic and consistent and our perceptions clearer 

and more stable. Here we know where we stand, although our 

knowledge is confined to appearance or phenomena. Regarding 

reality, we are still in the dark. However, in respect of clearer con¬ 

sciousness, greater permanence and stability, and less confusion 

and contradiction, this plane is much superior to dreamland. 

But this too is not satisfactory. Intellect, the highest faculty 

on this plane, is unreliable. At the level of the senses and intellect 

we are blind and ignorant; we cannot know transcendent truth. 

Our perceptions are confined to physical things, and our intellect 

struggles in vain for absolute knowledge, which it cannot achieve 

and which can be had only at a higher plane of consciousness. 

Going upwards from the waking state and leaving some minor 

stages in between, we reach the plane of turiya avastha. 
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d. Subtle consciousness, turiya avastha (rgfVTT 3T^r^JT) 

and above 

Turiya is the consciousness of the astral plane, where all things 

are subtle and astral, nothing is gross or physical. As compared 

with waking consciousness, the clearer, higher and more intense 

consciousness of this plane is as waking is to dreaming. When the 

soul of a person reaches this stage, the brain and physical organs 

cease to work, just as in sleep or trance, and only the spiritual and 

astral faculties work. 

The consciousness of this plane is superhuman, for it pierces 

the veil of phenomena and knows reality in its astral form. Being 

subtle, the astral cannot be seen with the physical eyes, perceived 

with any other of the five senses, or known with the intellect. 

Therefore, this stage and those above it, which are still subtler - 

and there are several such - are open to mystic transport alone. 

% H TTTOT ^ II 

Neither by word of mouth, nor by the mind, 

Nor by the eyes is it possible to realize God. 

Ka THA UPAN ISHAD lliy.ll 

Never has anyone been able 

To visualize God by means of sight, 

Nor by the heart is it possible to realize him, 

Nor by imagination, nor by the mind. 

Who knows this sublime truth 

Becomes immortal. 

Katha Upanishad 11:3:9 
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>wt f%cf STT HTj^ll 

tftF d'Sd tiwe1 f%cT U^T dd<d1 II 

rf# TOd' ft# fited HU^II 

cV<So< Ucm U^rfe 5C 3# tfHK ftWcFII 

Seeing without eyes, hearing without ears, 

Walking without feet, working without hands, 

Speaking without tongue - 

Thus die while living, O Nanak. 

By knowing His will. 

You shall find the Beloved. 

Guru Angad, Adi Granth, p.i?9 

T Tlftr ^RT HFfcw I 

WTSRFftt cf TRct PH^d RFFFT: II 

Only when by the clearness 

Of illumination and after meditation 

A perfect catharsis of the whole moral being 

takes place 

Is one able to realize the immaculate God; 

For neither by sight, nor by word of mouth, 

Nor by any other sense, nor by penance, 

Nor by any actions whatsoever can he be attained. 

AIundaka Upanishad iii:i:8 

Access to these higher planes is possible during one’s life¬ 

time by mystic practices performed under the guidance of a 

perfect adept, but before we come to the practices which take 

us into those subtle spiritual planes, we may take a glance at 

the plan of creation as realized and stated by the mystics of the 

highest order. 
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3 Divisions of creation 

For convenience, the whole creation may be divided into four 

planes: material, materio-spiritual, causal-spiritual and purely 

spiritual. Each plane is again subdivided into several classes 

according to the degree of subtlety, spirituality and transcendence 

they possess. 

a.. Material creation, pind 

Pind (faus) refers to both the material creation and the physi¬ 

cal body. It contains six centres of subtle matter, which Persian 

mystics call lataif-isittah Ifct) and Hindus call the khat (shat) 

chakras (^IZ ^st)), the six focuses or ganglions in the body or mat¬ 

ter. The first or the lowest is guda chakra. 

(J) Guda chakra (jpi1 perineal centre: This is a four- 

petalled lotus or kamal (^K <^crl °F^crf) and the place of the god 

Ganesh (Jiui^i) or Ganpati (jiuihRi), or in Sufism of Adam." It is 

also called aadhaar (3TT£rR) or moolaadhaara (*^ylltJR) chakra; its 

focus is at the perineum and its colour is light reddish.1 It is the 

seat of prithvi tatt cftl), the earth element, and is the ?nool 

kamal (tjyT tool), the first stage of the yogis, who do the repeti¬ 

tion of the word ‘kaling (cf#FT) here. 

T? ^ 1 HI I tod'l oTFT ^TTeT TH TTFTt I 

^ tor to tor i to to: t n 

♦ 

Adam is the first man in Islam as well as Judaism. He is also considered to be 

the first prophet and Sufis consider him to be the first Sufi. 

There is variation in different texts on the particulars, such as the colours of 

the chakras. The editors have retained L. R. Puri’s description of the colours 
associated with each chakra. 
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First is the lour-petalled lotus - 

‘Kalitig’is its recitation and red its colour. 

God Ganesh is the presiding deity. 

Over whom riddhis and siddbis (supernatural powers) 

Wave the ceremonial fly-whisk, the chauri. 

Kauir, Karir Sahib a:i Shabdavau, vol.i, p.6$:? 

At this stage a persons will power is strengthened so that 

work can be done with a set mind, and thus the chances ot success 

in one’s undertakings are enhanced; but beyond that there is no 

spiritual enlightenment here. 

Here the kundalini or naagini (hiPmI), ‘she-serpent, 

can be turned to rise up through the sushumna (^,3,Hl) channel 

along the spinal cord, which, like the Grand Trunk Road, con¬ 

nects all the centres. Then its power can be awakened, brought 

under control, and utilized. The yoga which aims at doing this 

has been called kundalini yoga. 

A human being is like an inverted tree whose root, so to 

speak, is in the brain, whence all energy comes that sustains the 

lower centres. The further a centre is from the brain, the less is its 

power. Each centre supports the next lower centre. This chakra is 

therefore sustained by the next higher centre, the indri chakra. 

(2) Indri chakra ^), genital centre: This is a six- 

petalled lotus (t5: and the place of the god Brahma 

(sHvlT) or in Sufism ot the angel Mikhail It Is also called 

swaad chakra (wk ^sb), the pleasure centre, or sivaadhishthaan 

Its focus is at the organ of reproduction, and it repre¬ 

sents the creative power. Therefore, it is said that Brahma creates 

the whole universe. Its light is yellowish; it is the seat ofpaani tatt 

(MHI cJtT) or the water element, and is the second stage of the yogis, 

who repeat the word ‘onkaar’ (3iT<*>K) here. 
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^TsF -qz^r fowl I W ^ifel ^ RlFTO I 

TTRrI cR fm RTO I TFT mi 3TraTTT % II 

The pleasure centre is a six-petalled lotus; 

Behold thou god Brahma 

And the goddess Savitri (his consort). 

Take thou a somersault and strike at the head 

Of the she-serpent or kundalini. 

The recitation here is ‘onkaar’. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.6s:4 

This chakra gets energy from the next higher centre, the 

naabhi chakra.. 

(3) Naabhi chakra (urf solar plexus centre: This is an 

eight-petalled lotus chcicl) and the place of god Vishnu 
(fqcnj) , or in Sufism of the angel Israfil (J-yi). It is also called the 

manipurak chakra -qsti). Its focus is at the navel and it 

represents the sustaining and nourishing power. 

From this centre arteries carry food energy to different parts 

of the human system. Some supply energy to the head, some to 

the heart, some to the liver, some to the arms and legs and so on. 

Therefore, it is said that Vishnu nourishes the whole world. 

Its light is bluish, it is the seat of agni tatt (3#q m), the fire 

element, and is the third stage of the yogis, who repeat the word 
‘hiring’(RRu) here. 

TT^ft TTMTI RkMI I 

RR'I TTT TRJ ^ TFTTI FR4H1 fm 3TWTTT t II 

The naabhi centre is an eight-petalled lotus. 

On a white throne sitteth Vishnu. 

Recitation of ‘hiring doth he utter, 
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And rcceiveth he support from the god Shiva 

And goddess Lakshhmi (the consort of Vishnu). 

Kabir, Aabir Sahib kiShabdavau, vol.i, p.6s:s 

As this chakra gets energy from the next higher centre, 

where the presiding deity is Shiva, we can say that Shiva supports 

Vishnu. That next centre is the hridaya chakra. 

(4) Hridaya chakra (W^f ~^sb), heart centre: Known among 

Persian mystics as qalh-i sanohari this is a twelve- 

petalled lotus (<^K$ <*>c|<n) and the place of the god Shiva 

(teicii), or in Sufism of the angelJabrail (JIt is also named the 

anaahat or anahad chakra ). Its focus is at the heart and 

it represents the destructive power. 

Shiva is the lord of praan shakti (yiui the power of 

breath. It is breath that enables us to drink liquids, to take in mor¬ 

sels of food, and to pass out stools and urine. This centre controls 

the energy that is used for all these processes. 

Its light is whitish; it is the seat of pavana tatt (h<=m cTtT), the 

air element, and it is the fourth stage of yogis, who repeat here 

the word 'sohang’ (fils), or ‘anahu (.^ti) among certain Muslim 

ascetics. 

% Wf I W] Tfi cFTlf I 

d$T ^7 sSTi? I TR ^ ehl<l t? II 

The twelve-petalled lotus is in the heart, 

Where the god Shiva 

With goddess Parvati (his consort) 

Sitteth in meditation. 

Prevaileth there the recitation of sohang’, 

And lower gods sing in praise. 

Kabir, Kabir Sahib ki Shabdavau, vol.i, p.6$:6 
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This chakra gets power from the next higher centre, the kanth 

chakra. 

(s) Kanth chakra (^sb), throat centre: This is a sixteen- 

petalled lotus (4l'lcl6 4icKi) and the place of- the goddess Shakti 

or Ashtangi (3TWTT), the power that Sufis call Qudrat 

It is also called the vishuddh chakra (fcP?p* Its focus 

is at the throat and it is the seat of aakaash tatt (3TWIVI rTB), the 

ether element. It is the fifth stage of yogis, who repeat the word 

‘sbring’ {^d) or ‘ashtang’here. 

Shakti (literally, power or strength) is called Devi (^t), the 

mother of the three gods Brahma, Vishnu and Shiva, for this 

chakra sustains all the lower centres. 

VFHf Hdlfcf fewnt fefe ITd^'d II 

fW HH'dl feoT fsCdl feoT gl'd'd II 

One goddess gave birth to three deities: 

One creates, one sustains and one annihilates. 

Guru Nanak, Adi Granth, p.7 

By mystics of a high order this goddess has been termed Avi- 

dya or ignorance because, as compared with the supreme 

consciousness and absolute knowledge of the higher planes, the 

consciousness of the stage of Shakti is ignorance and delusion. 

1 ^ || 

WfT 5^ I ^ dm BRKT t 

The sixteen-petalled lotus is in the throat, 

In the midst of which resides the goddess Avidya, 

Over whom the three gods Brahma, Vishnu and Shiva 
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Wave the ceremonial fly-whisk, the chauri\ 

'Storing vs the recitation here. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.6$:7 

The next centre is called aagya chakra. 

(6) Aagya chakra (ATAI eye centre: This is a two- 

petalled lotus (white and black) and the place of manas (TT) or 

mind, which Muslims call aql or sometimes nafs ). It is also 

called the do-dalkamal (TT 4-Rd) or kanjkamal (cb'Ji ^d). Its 

focus is behind the two eyes and it is the sixth stage ot the yogis. 

It gives energy to the kanth chakra. 

TIT ^ #cfeT f ^ I W1 ^ I 

fT3I tpf ^RcT BFT Bgnf I # fT^RT t II 

Above the kanth chakra 

Is the kanj lotus, O brother, 

Where white and black, both colours, 

Are to be seen; 

The mind itself ruleth there, behind the eyes. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.6s:8 

All these six centres are in the material creation. 

<?>cicrH ^ lHcd<| I TR <dHI bi-S H$IKI II 

Tie secret of the lotuses have I described; 

All this creation is within Pind, 

The material universe. 

Kabir. Kabir Sahib ki Shabdavali, vol.i, v.6y.$ 
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Each of these six centres has letters (phonetic symbols) written 

on them, the number of letters corresponding to the number of pet¬ 

als in each lotus or chakra. Thus, inscribed onganesh chakra are four 

letters, six on indri chakra, and so on. The total number of letters on 

the six lotuses comes to forty-eight. When we add the four on the 

lotus corresponding to the inner instrument or mind, antahkaran 

(SRT:^), the total comes to fifty-two. These are the fifty-two let¬ 

ters of the Sanskrit alphabet, making a correspondence between the 

alphabet and the internal stages of the various energy forces of the 

creation, symbolically represented by the gods and goddesses of the 

Hindu pantheon. It is for this reason that the Sanskrit language is 

called dev vaani EMT), the language of the gods. 

Now, the seat of the soul in the waking condition is behind 

the two eyes in the third eye focus, known as tisra til (TEE f<M) 

ov shiv netra (fvM T^), and called by some Muslim mystics qalb-i 

muneeb This centre is above the six centres of material 

creation, so the soul of a human being naturally resides above 

the powers of creation, sustenance and destruction, symbolically 

represented as Brahma, Vishnu and Shiva. 

The six centres of subtle matter contain only vestiges of spir¬ 

ituality and mostly material forces. Yogis go into these chakras 

by the method of pranayam, which will be discussed under the 

section on mystic practices. For real spirituality we have to ascend 

above the eyes into the next division of creation. We can do this 

directly from where we are at present, behind the two eyes, with- 

out going down into these six chakras. 

b. Alaterio-spiritual creation 

The materio-spiritual creation contains two chief planes, the 

first being Niranjan Desh. 

(i) Niranjan Desh (PftWT dW) or Turiya Pad (<jffVT W): 

After crossing a starry sky, sun and moon, we reach this region, also 
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called the astral plane ^FTcT). There are three currents here - 

the left, the right and the middle, called ida (5■sI),pinguid (f^PTcTT) 

and sushumna (^RT). The path to the higher planes lies in the 

sushumna, or sushmana as it is sometimes called. 

TW 37TT cTTTT3Tt II 

Concentrate thy attention in sushmana. 

Kabir, Kabir Sahib ki Shabdavali* vol.i, p.66:ii 

Sushumna has been called shah rag £■) by Muslim mystics. 

TlTrough shah rag is God near. 

Bulleh Shah, 

Traditional kaj:i, gal raulaa lojclan paayaa ee 

Tlie nucleus of this stage is at the conjunction of these three 

ways, or streams, and that is the true Prayag (TJ^IFf) or Triveni 

(Bi<=lufl), sacred places for Hindus. 

fUHJ?5T 3tf?T 3Hf3 6'dl II 

Heft H3TK 33 firaW H?7 HFI3 H3 (dq'fcfl II 

lda,pingala and sushmana, 

At one place there do they meet. 

Their confluence, O Beni, is the true Prayag, 

And there doth the mind bathe. 

O Saints, Niranjan - the Pure One - is there; 

By Guru’s grace the rare few realize this. 

Beni, Adi Granth, p.974 
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fcR^Rt % ffH TRT3TI | HR UUT UTU % I 

In Triveni, the confluence of the three. 

Do thou merge thyself, and then go beyond. 

Kabir, Kabir Sahib ki Shabdaiau. vol.i, p.66:ii 

By bathing at this inner Triveni (bid'di) or Prayag (Wfl), the 

mind is purified. External waters clean only the body. 

These three streams arc called by the names Ganga or Ganges 

(TiTTT), Yamuna (•MH'll) and Saraswati (RRRdcfl), and they meet again 

in the Parbrahm stage where the predominantly spiritual realms 

begin. Their conjunction there is also named Prayag, Triveni and 

Mansarovar ("Ur-RTUdR) or Amritsar (3Ufdd<), sea of nectar. That 

is the real teerath (efftsj) or sacred pilgrimage place. 

Niranjan Desh has three parts: 

• Jhajhri Deep (wft 

• Shyam Kanj (W7 

• Set Sunn (del ^—1). Set (^ld) means ‘white’. 

There are twenty-two Sunns in all, and Set Sunn is the first 

or lowest, but this name is generally reserved for the Sunn in the 

Parbrahm stage. 

As there is a thousand-petalled lotus in the Niranjan stage, 

it is also called Sahansdal Kamal del dvdd). Sabans (TltTH) 

means thousand, dal means petal’ and kamal means ‘lotus’. The 

affairs of the physical and astral planes are managed from here and 

these petals are mentioned by certain mystics as the thousand eyes 

and ears of God. 

HUH 3^ 7^ ?T?7 7>7> ufu Hfu of^ 

HUH HUfe PdiT UoT HUtll 
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One thousand eyes hast thou, 

And one thousand faces; 

Still thou art one. 

Guru Nanak, Adi Granth, r.n 

In the Vedas, we have: 

wsra: w-t?rcrg 11 

One thousand heads hath he. 

One thousand eyes, and one thousand feet. 

Ric Veda X:9o:i 

As this centre sustains the lower creation, it is also called the 

Shesh Nag did) or ‘thousand-headed serpent, on whose head, 

according to Hindu mythology, the whole world rests. 

The light of this place is like that of a flame, and therefore this 

manifestation of the Almighty is called Jyoti-Swarup Bhagwan 

ORffcT BN-tsR ,dTRPT). 

>Hr3H Ud^fed UW fodTJTf d^fd II 

Then manifesteth the spiritual flame, 

And the pure Lord is seen face to face. 

Guru Ram Das, Adi Granth, p.1198 

BB PcSdH*' BfB HWtll 

Flame, the essence of Niranjan, appeared! everywhere. 

Guru Nanak, Adi Granth, p.599 

FFtff HfB Uddld ufell 
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By the grace of Guru is the flame manifested. 

Guru Nanak, Am Granth, p.h 

Hfc HWt Uffe etw 3JUVffV ST II 

Day and night shineth the pure flame, 

And the Gurus devotee knoweth this inner lamp. 

Guru Nanak, Am Granth, imou 

fsranr hG- nfddjd fnfeG'ii h?t hItt df«G ii 

Whosoever by God’s grace findech Satguru, 

In the temple of his mind is the spiritual lamp lit. 

Guru Arjun, Adi Granth. IM55 

MHfd- feH ^ cRf II >MIdf*Th GW1 W II ... 

W Safe'll FTOoT H U'ddlfd uf?ll 

Keep inner devotion for him; 

Day and night burneth the eternal lamp.... 

Whosoever lighteth this lamp, O Nanak, 

To a high place doth he go. 

Guru Nanak, Am Granth, p.878 

Gtr trar cr fer fe?7 b^ii 

Without wick and without oil 

Doth the transcendent lamp burn. 

Kabir, Kabir Sakhi Sangrah, p.iiz:64 

Guru Gobind Singh says that unless one attains this stage of 

jyoti, he is not a true khalsa or pure disciple. 



Mystic Cosmology ioi 

H'dlfd Hfe HU f*Hy'Hd ... 

Rfe frat uf? k hr trwr Hhn hrrsh ffsti 

Then doth the khalsa become pure kbalsa, 

When inside him is lit the living flame. 

Guru Go bind Singh, Das am Granth, p.711 

Ot this spiritual flame, Paltu Sahib similarly says that it can¬ 

not be seen without the help of the mystic adept. 

dddl "fFR IcRT ^ f^RFI II 

Trt r tRr f^R «ncft i 
*5: % RRR ■RTH TRcT f^T TRTt II 

f*Hdl *fl dlf% T^R ■h 3TF^ I 

f^FTT ^ RTtH Hsff Rf II 

In Gagan (the sky of the causal region) 

Is an inverted well, 

And in it burns a lamp. 

In it the lamp burns without oil and without wick, 

And keeps burning day and night, 

For all the six seasons and the twelve months. 

Whoever has found Satguru beholds that light; 

For those who have no Satguru, 

Invisible it remains. 

Paltu, Paltu Sahib ki Bani, vol.i, Kundli 169 

Tliere are ten kinds of music here, beginning with the chirping 

of birds and small bells and going on to conch, flute, big bell, drums, 

thunder and other sounds which are described later under the mystic 

practice of shughl-i naseera Yogis get absorbed in them at 

this stage. Lord Krishna’s flute was diis internal spiritual flute, 
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rather than an external physical one; the external flute is a symbol 

of the real inner one. The transcendent music that leads us up into 

the next region is that of bells and conches. This music goes on here 

perpetually and reverberates throughout the whole astral world. 

ufcr fr or BeT II 

...Whose bell in all the four corners is heard. 

Guru Arjun. Adi Granth. im9? 

The mystic Hafiz points to the ringing of this bell when he 

says: 

Where the home of the Beloved is. 

No one doth know. 

They know only this much — 

That from it proceedeth the music of the bell. 

Hafiz, Divan-i Hafiz i>.}8i, 206:5 

Tlie Upanishads and Vedas also refer to this music: 

First he will hear a sound like that 

Of the waves of ocean, clouds, 

Kettle drum, and cataracts. 

At intervals he will hear the sound 

Of the drum or mardala. 

Bell and conch. 

Nad Bindu Ufanishad 34 
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Reference to this music of bell and conch is often met with in 

mystic writings. In the durbar of that Lord: 

^3- JTtf ttf?7 UFHII 

The chauri (ceremonial fly-whisk) is waving, 

Conches resounding and clouds thundering. 

Beni. Adi Granth, P.974 

The headquarters of the astral plane is the Ishwar Pad 

TT^[) of Hindus and the final stage, Alakh Niranjan (3TcP3 

of yogis. Socrates and Plato probably referred to this stage when 

they talked of their World of Ideas and said that this world was 

more real than the physical plane, and that the things of this 

material world of ours were copies of those ideas. Muslim mystics 

call it Alam-i Malakoot, or Koh-i Tur (;A/). The place where 

Prophet Moses saw the light of God is also inside on this plane, 

and many rishis, munis, yogis and other spiritual leaders stay here, 

captivated by the bewitching beauty and power of the transcen¬ 

dent flame. 

For Shabd mystics, however, who start from above the eyes, 

this is the first stage. Their final stage is the fifth region, in the 

purely spiritual realms. Kabir Sahib asks us to listen to the music 

of bell and conch in the first stage, and then, passing through 

Bank Nal TTef), a sort of curved tunnel between the astral 

plane "dud) and the causal plane (,*>kui dl<41), to go up into 

the next stage. 

del qdl £jyT ^ I 4^^ dided ^crT 'jHIHjI II 

cTT TTcTT Fh<sI I ddidld TKT % II 

Listen thou to the music both of bell and conch; 

Wondrously shineth the thousand-petalled lotus. 
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In the midst behold thou the creator, 

Then through Bank Nal do thou force thy way up. 

Kahir. Kabir Sahib ki Shardaiau, you, i>.66:ii 

(2) Brahm Lok (#£/ WTTWt) or Om (3ff): 1 his region, also 

sometimes called qalb-i saleeb (w^Jj), is the second stage, the 

causal region, and the top of the materio-spiritual creation. Pass- 

ing through a very fine aperture, which Christ and other mystics 

call the eye of the needle, and crossing the siphon-shaped tunnel 

of Bank Nal, we enter this causal world. Here is a four-petalled 

lotus ("RR 'R'T from where the rishis of old took the four 

mahaavaak (H c> I I di) or four ‘great utterances’, and from where 

the Vedas originated. 

Brahm is also called Om (STPf), for the reverberation of the 

sound of onkar (3TRRR) coming out of the thunder of clouds is 

always heard here and it draws the soul up from Bank Nal 

towards its centre. 

^RdO'fd FoT gf?7 F# FR FTFT >>RRV II 

One is Onkar, one is his reverberation, 

And one tune doth he produce. 

Guru Arjun, Adi Granth, p.88$ 

FFVT @^nrf3-|| oft>JR frrfe- fife'll 

HW tfFT WE II (Rtfc^fd WW f^FMF II 

Onkar created god Brahma; 

Onkar doth he adore. 

The four great utterances’ are four precepts from the Upanishads that state 

that the Supreme God (Brahman) and self are identical: (1) “Consciousness is 

Brahman. (2) I am Brahman. (3) “Thou art That.” (4) “This self is Brahman.” 
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Onkar created yugas (the cycles of time); 

Onkar revealed the Vedas. 

Guru Nanak. Adi Granth, P.929 

Om contains the seed of all knowledge and karmas. The 

reserve store of our karmas, sinchit (^Pdd) karmas, is also here. 

The mountains Mer (3T), Sumer and Kailash (%cTT?l) are in 

this vast region of Brahm. 

The light of the causal region is like the reddish-golden light 

of the morning sun, but that sun is a thousand times brighter than 

our external sun. 

Hot 3H3 Mb' 5T33' STO 33 333 1333 »frfe§‘ll 

Crossing one stage, 

Reached I the four-petalled red Lord. 

Guru Arjun, Adi Granth, p.624 

The Vedas describe him as Hiranya Garbha 

the Golden Egg. In the Upanishads this is mentioned as the 

Golden Sun. 

On a supreme disc set with gold 

Is the immaculate Brahm, the light of all lights, 

That the seeker after the spirit beholdeth. 

Mvndaka Upanishad 11:2:9 

When the sun of Brahm dawns, light spreads all around and 

the darkness of ignorance is dissipated. 
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Fra- felrr fvd^r n 

Appeareth the sun and vanisheth 

The darkness of night. 

Guru Ram Das, Adi Granth. p.1069 

Come to this stage, says Rumi, if thou desirest to commune 

with me. 

When a confidant (of the divine secret) 

Hast thou become, 

Then shall I open my lips to thee 

And thou shall behold the midnight sun. 

Save pure souls none findeth access unto him; 

In that dawn is no difference ’twixt night and day. 

Rumi, Masnavi iv:$84-$8$ 

Talking of this stage, which is also called Trikuti (as explained 
later), Kabir Sahib says: 

fa 3?^ ^ "fa £11 flKI, HJ11 < I II 

*TR ^fa<HKI, ^ 3Tf^TTT f II 

In Trikuti palace is the essence of all learning; 

Clouds thunder and drums roar. 

Red-coloured is the light of the sun; 

In the four-petalled lotus is the reverberation of Onkar. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.66:i5 
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The sky of this region is known as Gagan (TH), in contra¬ 

distinction to the firmament of the first region, which is termed 

Akash (iHIT>|y|). Nectar drops here from above, as from an inverted 

well; the devotee drinks this nectar and gets bliss. 

W[ RFcT f^T 3^73 II ^ II 

fRJ* TR f^R ^TTI ■sn % t II 

In the realm of Gagan is an inverted well, 

From which the devotee of the Guru 

Drinketh nectar to his fill. 

Who hath no Guru, dieth he of thirst 

Without doing (the mystic practice), 

For in his mind is darkness. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.66:i4 

Paltu Sahib also mentions the inverted well in Gagan: 

7Trn 3... II 

In Gagan is an inverted well. 

Paltu, Paltu Sahib ki Bani, vol.i, Kundli 169 

The causal region, Trikuti, is the final stage of advanced yogis 

- param yogis ('-UH Rfift) and yogishivars (dfiD^cR) - and is the 

location of the Gurpad (y.'t’Hc;) of Shabd mystics (7FRT). Muslims 

call it Alam-i Jabaroot or Alam-i Lahoot. 

This region is the origin of manas (^Ff) or mind. When in one s 

mystic ascent the devotee reaches this stage, his mind merges in Om; 

only the soul or spirit can cross over into the purely spiritual realms. 

As a rule, creation, utpatti (<ScHtil) begins from Om, and 

Dissolution, Pralaya (UFPT) ends here; the management of all 
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physical, astral and causal universes is in the hands ot Brahm (or 

Om), and incarnations like Rama and Krishna descend into our 

world from here. 

One who attains to the top ol this stage and realizes Brahm 

experiences bliss and is freed from the pain and sorrow of this 

world. 

snnroTf fagi-t u funtfu 11 

The knower of the bliss of Brahm feareth none. 

Upanishads, reference unavailable 

HUT eft" HfU>-F HU ?T II 

Vedas know not the greatness of sadhs. 

Guru Arjun, Adi Granth, p.2.71 

HUH fuPtf1?^ oC Hf?7 HUH7?^ II 

HUH fUPX'cSl oC Uffij FfUT >H?TU II 

HUH fUP>n7)t 5T ufe 11... 

HUH fuPHT?f|' >FfOf UUHHU II 

The knower of Brahm hath in his mind supreme bliss; 

In him doth bliss ever abide.... 

The knower of Brahm hath no fear.... 

O Nanak, the knower of Brahm is verily God himself. 

Guru Arjun, Adi Granth, p.27} 

This stage is technically called Trikuti meaning ‘tri¬ 

angular or three mounts, not only because it has that shape, but 

also because it is the ultimate origin of the three gunas or qualities: 

satogun '3nT), the quality of purity, goodness and harmony; 

rajogun (THT Jj,u0> die quality of passion, creativity and activity; 
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and tamogun (clHi T1!), the quality of darkness, heaviness and 

inertia. The three gunas are personified as the three gods Brahma 

(rajogun, the creator), Vishnu (satogun, the preserver) and Shiva 

(itamogun, the destroyer). We should aim at going beyond these 

three gunas into the spiritual sphere. That we can do only with the 

help and grace of a true Perfect Guru. 

guvr ferny hutt tr yeffe Iddjf<±' ^fvr gwel 11 

era udH'dl fdd<f\ gz ufe fe? tffehi 

The three deities, Brahma, Vishnu and Mahesh (Shiva) — 

The three qualities — are in delusion. 

By the grace of Guru do thou go beyond Trikuti 

And attach thyself to the fourth realm. 

Guru Amar Das, Adi Granth, p.909 

Sat Lok, the purely spiritual plane, is referred to as the fourth 

realm or plane because it is beyond the three worlds of Brahm — 

the material, astral and causal. Again we have: 

HfdFlfd fefo>H fda^T gZII 

fefe Hoffd VMFTII 

By meeting Satguru shalt thou go beyond Trikuti 

Into the fourth realm and find salvation. 

Guru Amar Das, Adi Granth, p.33 

era fey feofet ezHt 

HUfH w efen 

How without Guru shalt thou go beyond Trikuti 

And find the bliss of sahap. 

Guru Nanak, Adi Granth, p.i8 
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Sabaj (hToh) is the state of beatitude experienced in the 

fourth realm. 

feu- utst fcfu huh ?r cruhtf u urs- uufk n... 
U&T UH Hlu HUH U UlUHfy UW uTfII 

In the three gunas (qualities) sabaj cannot be attained, 

For in delusion are the three gunas.... 

In the fourth realm is sahaj. 

And the devotee of the Guru alone attaineth it. 

Guru Amar I)as, Am Granth. p.68 

Thus, by devotion to the Perfect Guru one can go beyond 

Brahm into the next grand division of creation and find true bliss 
and beatitude. 

c. Causal-spiritual creation 

The causal-spiritual creation may be divided into two main 
regions: Parbrahm and Sohang. 

(i) Parbrahm (VR&WJ) or Dasivan Divar (^RWf g77): Called 

by Muslim mystics Alam-i Lahoot’ this is next above 

Brahm or Om. To reach this transcendent region the soul has to 

put off all covers - physical, astral and causal. Freed from all delu¬ 

sion and ignorance, the soul shines in its own glory and attains a 
radiance equal to twelve suns. 

UFJ FH Ufcrq-RT II 

The brightness of a hansa (swan) 

Showeth the light of twelve suns. 

Kabir, Kahir Sahib ki Shabdavau, vol.i, p.66:i8 
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A lighted lamp if covered by several pieces of thick cloth gives 

us no light, and whatever room it may be taken into remains dark. 

Similarly our soul, enclosed in so many covers, gives us no light and 

we remain in ignorance and delusion. In Parbrahm all the covers 

are removed and then it is called a hansa (tFFf), a swan or awakened 

soul. Only then can it behold the great Lord of that stage. 

mfen? UTOH 
fkfe- npr mot OTbr ef ii 

Invisible, inaccessible, and unutterable Parbrahm 

Was with the help of mystics uttered and known. 

Guru Arjun, Adi Granth, p.iooi 

Since no trace of maya or matter is left here, Parbrahm is 

known as Akshar Purush (37W Akshar, ‘without kshar (^P)> 

means ‘without maya’, ‘imperishable’, but akshar also means letters 

of the alphabet. 

wwt; Kor sr hw ftre- fev ut hTs'II 
s' w? fyfg- H'fd'di @fs w for Hftr ?rfe'ii 

Within the fifty-two letters are the three worlds 

And everything; these letters shall decay, 

But that akshar is not in these. 

Kabir, Adi Granth, p.540 

Akshar Purush is beyond the three worlds, physical, astral and 

causal. In fact there are two parts of Parbrahm. The lower has a 

downward tendency; it creates Brahm or Om and through it the 

lower regions, while the upper leads higher up into the spiritual 

realms of Sohang and Sat Lok. The true and Perfect Guru teaches 
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his disciples to leave the lower and catch hold ol the higher so that 

they may go further up into Sat Lok. 

RR? st? i 
TJcjr R37 fnciN, ?TT TTFTT fi^ RI II 

That Guru is called perfect 

Who telleth thee the secret of two Akshars. 

One he maketh thee leave, one he uniteth thee with. 

Then dost thou, O friend, go to thy true home. 

Bhai Madan Singh, reference unavailable 

That higher Akshar is altogether beyond the sphere of maya, 

and his place is called Sunn Mandal H'-’-sn) or empty realm’ 

because all disturbance and agitation of the mind is calmed here 
for good. 

y'ofd H?T fesf<^<S H77 HH?T II 

H?T H 7^ Wt ^ 5^ try ?7 y?7|| 

Emptiness is within, emptiness is without, 

Emptiness is in the three worlds. 

Who knoweth the fourth emptiness (Sunn), 

Beyond good and evil doth he go. 

Guru Nanak, Adi Granth, p.943 

The Parbrahm stage is predominantly spiritual, beyond good 

and evil, beyond morality and relativity. It is also known as 

Daswan Dwar SR), the tenth door, and is beyond the nine 

doors of the lower creation up to Brahm or Om. 

>huth >>nFar ten yw oft urztii 
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Inaccessible and infinite Daswan Dwar 

Is the hill of the Supreme Being. 

Beni, Adi Granth, p.974 

HH# UUH udFII 

Who inaketh his home in Daswan Dwar 

Knoweth all the three worlds. 

Guru Amar Das, Adi Granth, p.490 

TO HHH 

HU >HfHH HWfHW STII 

In Daswan Dwar ringeth the transcendent Word 

(Anahad Shabd); 

Droppeth there the nectar of God’s Name. 

Guru Arjun, Adi Granth, p.iooz 

As already stated, in the Parbrahm stage ida, pingala and 

susbmana meet again in a lake of nectar, Hawz-i Qawsar ('A/'O, 

which is mentioned by Indian mystics as Prayag (TFIFT), Triveni 

(fac)ufi) or Mansarovar (hm-h<) =!<.). By bathing in this lake the soul 

becomes immortal in that pure state. 

3TFt ^TcT ^pT f I 

FfR frrf^T FHT ^ 3TFt Sf^TCT t II 

Further on is Set Sunn, O brother; 

Bathe thou in Mansarovar, 

And when by mixing with hansas (pure swans) 

Nectar shalt thou obtain, thou will become a hansa. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.66:i7 
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In the line ol the ten Gurus begun by Guru Nanak, that lake 

of nectar has been termed Amritsar (^PJcTCTl). It is said that by 

having a dip in Amritsar, the dirty black crow is turned into a pure 

white hansa, and it is true. The crow feeds on filth and we in this 

world go after the filth of sensual desires and lower passions; we 

are crows. When we reach the stage of Parbrahm and bathe in this 

lake of nectar, our tendencies are changed. We no longer hanker 

after worldly things but yearn for the divine bliss of union with 

the absolute Lord. Thus, we are transformed into hansas, whose 

food is pearls. Our downward tendency is gone and we feed on 

the pearls of devotion and love for the Lord. That true Amritsar, 

which turns mortals into divine beings and brings transcendent 

knowledge and bliss, is within us all. 

9rrfe>nT wfo >>ffk3' Fra" Frer h?t iff# yyyl f11 

Within thy body is the true Amritsar, 

And through love and devotion 

Doth the mind drink of it. 

Guru Amar Das, Adi Granth, p.1046 

Here, the transcendent music of the spiritual lute, kingri 

(bfcMO) enchants the soul. 

foldldl HFff FT foT3Jcfl II 

Unplayed the lute playeth on; 

O yogi, play thou such a lute. 

Guru Amar Das, Adi Granth, p.909 

W# Pc}did! JFFFfe Hdftll 

ftr? foldIdl >tf?vFF ufd- fr# dtf 1| 
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Play thou such a lute, O yogi, 

As giveth thee Anahad Shabd 

And createth in thee devotion for the Lord. 

Guru Amar Das, Am Granth, p.908 

fsfPTO TnfrT ^ f^TcTTTT, 3R3R TpT c^fRT I 

The music of stringed instruments - 

Kingri, sarangi and sitar - 

Playeth in the Sunn durbar of Akshar Brahm. 

Kabir, Kabir Sahib ki Shabdavali, vol.i. p.66:i8 

Akshar Brahm means Parbrahm, which is beyond the sphere 

of maya. The light of this plane is like the whiteness of the full 

moon, but twelve thousand times brighter and more glorious. 

First we have to cross the stars at the threshold of the astral 

plane to reach the transcendent flame of Niranjan, then go 

beyond to the sun of Brahm or Om, and lastly transcend the 

sph ere of Trikuti’s sun to reach the moon of Parbrahm. 

Just as one who reaches the stage ofjyoti or Niranjan is a true 

khalsa or sikh, similarly one who reaches the stage of Parbrahm is 

termed a true sadh in mystic phraseology. 

^ ^ ^ cfPt?T, U W RFFFI 

idicl ^STFT 'fcH cd^l, '3T?T Sheri IR MKI % II 

Sadh is he who conquereth this (Trikuti), 

Goeth beyond the nine manifested doors to the tenth, 

And openeth that which is locked. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.66:i6 

About such a sadh, Guru Arjun states: 
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JTTT $ HfeT W UHII JT'UHfel HW Hdlrtl tfell ... 

JTHT §■ Hfet W Uf JW || H'UHfdl FTf US fedd' II ... 

jttt # nfenr w M _ 
w guy fftt fee gfr n ... 
hht oft ^uh7- fee gje e ^fun... 

cv<sc< hut uu #e u ufej- M 

By the company of sadhs (mystics) 

Radiance comcth to one’s face; 

By the company of sadhs all dirt is removed.... 

By the company of sadhs appeareth God near; 

By the company of sadhs all shackles are torn.... 

In the company of sadhs is only Parbrahm.... 

Abideth Parbrahm in the heart of sadhs.... 

The praise of sadhs is beyond the three gunas.... 

O Nanak, no difference existeth 

Between sadhs and the Lord. 

Guru Arjun. Adi Granth, P.2.71-Z7Z 

Tlie Vedas were revealed by Brahma or Om, but sadhs go 

higher, up to Parbrahm; therefore, the Vedas cannot know the 
true worth of sadhs. 

HTq- ofj- Hfevr HU (T td'cSfd || 

Vedas know not the greatness of sadhs. 

Guru Arjun, Adi Granth, p.2.71 

(2) Sohang: The next region above Parbrahm is Sohang (fife) 

or Bhanwar Gupha ('ffer ipw). We reach this region after crossing, 

with the help of the mystic adept, a vast region of utter darkness 

called Maha Sunn (H^l fpT), Timir Khand (feferc <au-s), Parda-i 
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Zulmat (~lor Alam-i Hahoot Beyond maya, but 

different even from Parbrahm or Akshar, Maha Sunn is also called 

Niakshar (ft:3T§R), ‘beyond the imperishable’. 

Sohang means ‘what thou art, the same am I’ which is equiva¬ 

lent to the Sufi term ‘Anahu’ 

fg?7 ajB" Utfe ?T U§H H75" ?i tH'fc II 

nff nry h^IV Ffe UcTbjflFn 

Without Guru love is not kindled, 

And the dirt of egoism doth not go; 

By Sohang know thou thyself 

Through the secret of Shabd. 

Guru Nanak, Adi Granth, p.6o 

This Sohang, which is a predominantly spiritual region, should 

not be confused with swaas sohang ^?)> a mystic practice in 

which the word sohang is repeated with the inhaling and exhaling 

of breath at the heart centre, one of the focuses of subtle matter 

within the material creation. Many mystics confine themselves to 

lower centres within the sphere of maya or jyoti and do not seek 

the real Sohang, which is high up in the spiritual realms. 

3H fcSdrlcS Hfe HWt fft^ll 

All over prevaileth the essence of Niranjan and Jyoti; 

The secret of Sohang none doth know. 

Guru Nanak, Adi Granth, p.599 

Here is found a very fine spiritual swing on which souls move 

to and fro, and the place is termed Bhanwar Gupha or 

Alam-i Hootal-Hoot 
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'HcjlTlJ-hl cTT^T I 'RFci TTcFJ^ II 

By breaking open the gate of Bhanwar Gupha, 

Satguru showeth the crystal palace. 

Soami Ji, Sar Kachan Caihand Hand 9:9:1s 

When we cross this region of Sohang or Bhanwar Gupha, 

we reach the crystal palace of Sach Khand, or Sat Lok. In Sohang 

we have the music of the spiritual murli (g*d1) or banasri (d'Hil), 
the flute. 

TfT TfcT «TH I 

# ^ Tfrft Tfui, w) % wr ii 

Cometh the music of the flute; 

In his meditation some mystic alone listeneth to it. 

This flute hath my Guru enabled me to hear. 

And by darts of the Lord’s love is my heart pierced. 

Soami Ji, Sam Bachan C'hhand Band s$:z8 

Rumi begins his Masnavi from this stage: 

Oh, listen to the story the flute narrateth; 

Of separation doth it complain. 

Ever since from the reeds I was cut off, 

Men and women have wailed 

Because of my lament. 

Rumi, Masnavi 1:1-2 
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Since the soul was separated from its home in Sach Khand, it 

has had no peace or calm; the flute sings in plaintive notes of this 

separation. Kabir Sahib refers to this stage in these words: 

tt -qcfa % f%Ri, ^ 3 m grrct 1 

5^1 chd 3HHKI, d^l 'Jid % II 

3T3rcft tW vm, tfc | 

greft 3T^ erf w $h<*i'<i 111 

Of two mountains see thou the conjunction; 

From Bhanwar Gupha call thou for saints; 

Hansas enjoy their blissful sports; 

There is the durbar of Guru. 

Eighty-eight thousand vast spheres hath he created, 

All furnished with palaces 

Set with diamonds and rubies; 

Ever goeth on the unbroken music of the flute; 

There is the resounding of sohang. 

Kabir, Kabir Sahib ki Shabdayali, vol.i, p.66-67 

d. Tfje purely spiritual creation 

Finally, beyond Sohang lies the plane of Sat Lok, with the first 

stage also called Sat Lok, and the three stages above it. 

(1) Sat Lok (TRJ ci/cfr) or Sack Khand (W*S): As soon as 

we cross the boundary of Sohang, we land in Sat Lok, which is our 

true home. A volume of fragrance of wonderful sweetness greets 

us at the portal of this vast transcendent realm of concentrated 

spirituality. 

cFaft efft ^ I 

ggsT FT^T ^FT cfR R Rri f || 
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Sohangs limits when leavest thou, O brother. 

Sat Lok’s boundary dost thou reach. 

Riseth there sweet fragrance, 

Wondrous, infinite, eternal. 

Kabir, Ksihir Sahib ki Shardavali, vol.i. p.67:i4 

Sat Lok is also termed Sach Khand (TTQ and Sufis name 

it Maqam-i Haq Both terms mean Realm of Truth. The 

Absolute Lord here is known as Sat Nam (ife ?TH), Sat Purush 

(TTxT Nirankar (fe'do/'d) or Haq (C7). 

HxJ tffe" fcSdoCd II 

In Sach Khand liveth Nirankar. 

Guru Nanak, Adi Granth, p.8 

As already mentioned, Pralaya or ordinary Dissolution 

goes up to Brahm or Om, but Maha Pralaya (*T?T WR) or Grand 

Dissolution goes up to Sohang. Sat Lok is beyond both Pralaya 

and Maha Pralaya; it never falls or is destroyed; it is the perma¬ 

nent and true home of the soul, everlasting and eternal. Therefore, 

our goal or ideal should not be below Sat Lok. 

In the beginning, the soul descended from this stage. When it 

returns here, it attains the radiance of sixteen suns. Only then can 

it behold the Supreme Being, Sat Nam, whose one hair is as bright 

and lustrous as millions of suns and moons put together. 

Frfe hoh p nfe p <s'*o< uddi'H n 

Into the mind came the peace and bliss of sabaj, 

And shone millions of suns, O Nanak. 

Guru Arjun, Adi Granth, p.717 
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c^H tTUH afe P" 0'H''cl'r few WTcP" II 

By reciting Nam shineth the light ol millions of suns 

And vanisheth the gloom ot delusion. 

Guru Arjun, Adi Granth. p.700 

Reciting Nam, as explained hilly further on, means doing the 

mystic practice ot Surat Shabd Yoga. 

The light of this plane, which drives away all delusion and 

darkness, is thus so tremendously great and dazzling that it leaves 

all description behind. By attaining the consciousness of this 

high stage, one goes beyond all dissolution and decay, above all 

ignorance and imperfection, now and forever, and finds eternal 

rest and everlasting beatitude. 

ferfer ^tfj ^ 1 
fhr wt ^ fri, fen ^ t u 

If millions of suns rise, 

And as many moons come out. 

The brightness of one hair ot that Being 

They cannot equal. 

Such is the lustre of the Lord. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, vXtj:i6 

In this realm, the transcendent music likened to the spiritual 

veena (beena, ben) (41 Hi), a stringed instrument, plays forever. 

Ufe oft UK 3'dlfd HT Wfe'll feK Hfe OtTFII 

Loving devotion to God hath pierced my heart, 

And ever playeth the unstruck veena. 

Guru Arjun, Adi Granth, p.6zz 
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% ^TTWTT || %FTT TFTf? 'IMd'N II 

A transcendent vecna shall I play, O devotee; 

Praise of the Lord shall I sing. 

Namdev, Adi Granth. p.9-1-97^ 

fra? 3H?T crfTT dHTR SRf OTT7^ ^iTrfF>HT'll 

Sweet Shabd, the melody of which 

The tongue cannot utter — 

Such a veena have I played. 

Guru Nanak, Adi Granth, imoi9 

TdB" HrtH dfd t'dH 1 II H'rHd <Vrto( HW y)<±' II 

Day and night devoted to the feet of the Guru 

Doth he remain. 

And music of the veena doth he hear, O Nanak. 

Guru Arjun, Adi Granth, p.1355 

^ ^RTT I W=T cjTT f^eTRTT II 

^ m T^TTRTT ^ I sfa ^ 3PETR3T ?r || 

In that fourth realm resideth Sat Purush, 

And in that bliss doth the saint ever abide. 

That home was shown to me by the Perfect Guru; 

Wondrously sweet is the music of the veena there. 

Soami Ji, Sar Bachan Chhand Band, 

Manglacharan, Chaupai Z 

^ TTf ^TT, cffaT TRT -STt 3RJRT I 

t^TT TRd ^RR Irr "RtT t II 
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Of sixteen suns is the radiance 

Of the hansas (swan-souls); 

A wondrous veena soundeth the music of Truth; 

Over the head of the Lord, 

Swans wave the chauri (ceremonial fly-whisk); 

This is the durbar of Sat Purush. 

Kabir. Kabir Sahib ki Shabdavali, vol.i, p.67:is 

The music of that transcendent sound is most charming and 

captivating, most enchanting and elevating. One who hears it is 

transported to the divine illumination of transcendent truth and 

attains oneness with the absolute Lord. It was at this stage that 

Mansur cried out ‘Ana al-Haq’ (Cf<C<)» or I am God, I am Truth. He 

had merged his individuality in the supreme reality of Haq, Truth 

(Cf) or Sat Purush. He was one with the Most High, but the people 

of his time knew it not, poor creatures! They put him to death. 

When the pen lieth in the hand of an impostor, 

Of necessity doth Mansur die on the gallows. 

Rumi, Ma sna vi 11:1598 

Whosoever uttereth not ‘I am God’, 

Belongeth he to the tribe of unbelievers. 

Rumi, reference unavailable 

In all ages, mystics of high planes have been persecuted. Instead 

of deriving benefit from their transcendent spirituality, people 

foolishly engage themselves in opposing them. These unfortunate 

people remain ignorant, but afterwards perhaps they repent when 
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it is too late. During the time of Guru Nanak, lor instance, very few 

people recognized him as a great mystic, but now millions wor¬ 

ship him. But that cannot open our inner eyes or give us mystic 

insight or take us up into high spiritual planes. For that purpose 

we need a perfect mystic adept living now in flesh and blood. 

Let us not fall into such an error and waste our lives; let us not 

disregard great mystics of today; let us recognize them and give 

them our devotion now, so that they may take us out of the delusion 

of maya and land us in our true home of spiritual transcendence. 

Most fortunate indeed are those who have been accepted by a living 

mystic of the Sat Lok plane, for they shall also go there with him. 

Included in the plane of Sat Lok are three more stages: 

(2) Alakh Lok, ‘the invisible realm’ (37c*nsT efl°F): This is the 

stage of Alakh Purush (3i<+>ld where the brightness of one of 

his hairs exceeds that of billions of suns and moons. 

3TFl f *11t ^ ^ cT# | 

3TWT Tfa TFT TJTTT fT^TTT t II 

Next is Alakh Lok, O brother - 

Ruleth there the lord Alakh Purush. 

Billions of suns equal not one hair of his. 

Such Alakh have I seen. 

Kabir, Kyi hi r Sahib ki Shabdavali, vol.i, p.67:i7 

3TFt | csnrj ^ TTRIII 

Beyond is the durbar of Alakh Purush, 

Which in real essence can be seen 

By the perfected soul alone. 

So am i Ji, Sar Bach an Chhand Band, 

Manglacharan, Chaupai 4 
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Above it is Again Lok. 

(3) Agam Lok, 'the realm beyo?id reach’ (^FTR dlch): This is 

the stage ot Again Purush (3PH 3^)> where the brightness of one 

ot his hairs excels that ot trillions of suns and moons. 

cTT tR 3RTR TiRrf W W^TT, 3RTR ^ ^ ^ ^ 11 

^ fm cfRTT. T^TT 3RTR 3MTT t II 

Above this is created one Agam palace; 

Again Purush is the king there. 

Trillions ot suns are shamed 

By the brilliance ot one hair ot his, 

Such is the limitless Agam. 

Kabir. Kahir Sahib ki Shabdavali, vol.i, p.67:i8 

■fera tR 3Rm cTf^- -RIRTI RcT TRct f^fRI II 

Above that is Agam Lok, a marvellous place. 

Where the soul of a rare saint findeth access. 

Soami Ji, Sar Bachan Chhand Band, 

Manglacharan, Chaupai 5 

Above this is Anami. 

(4) Anami, ‘the nameless' (3FJT*ft) orAkah, ‘the unutterable’ 

(Tli is is the very last and final stage. Here the brightness is 

so tremendously great that it leaves all description behind. 

cTT TT 3W eftar f *ni 3^ SRFfl WT TIT? I 

^ -qf^T tffI, 3 ^trt t n 

Above that is Akah Lok, O brother; 

Anami Purush resideth there. 
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Who rcacheth there, he alone shall know; 

For beyond all words and description is he. 

Kabir, Kabir Sahib ki Shabdaiau. vol.i, i\ 6^:19 

Guru Nanak Sahib also says: 

Hfe && # IT1# I WW >H3TH oft UTf? IF# II 

ht # HHTT tPHII ?Tr?jor UTT cftFT fftHUn-fll 

Run thou above Sat Lok, 

Then shalt thou know Alakh and Again. 

Above that is the realm of saints. 

There doth this slave Nanak take rest. 

Guru Nanak, Janam Sakhi, reference unavailable 

Anami means nameless, and different mystics have denoted 

this ultimate stage by different terms. Kabir Sahib calls it Anami 

and Akah (unutterable); Soami Ji calls it Soami (Swami). 

TcJ 3TTf# 3ToT TFcTFTt II 

Now talk I of Soami, the origin of all. 

Soami Ji, Sar Bachan Chhand Band 15:1:18 

Guru Arjun Sahib may also be referring to this nameless stage 

when he says: 

F-FF^ II 

High, boundless, limitless Swami. 

Guru Arjun, Adi Granth, p.8oz 

sftp-Fa- ipfrET jpJFvft n 
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Infinite, eternal Swami. 

Guru Arjun. Adi Granth, p.6i8 

Guru Nanak Sahib names it Nirala, ‘wonderful’. 

H >HoTrF5' UW ?TUt fafe oTWII 

^ UW M3TH f(SdrF II 

Akal Purush art thou; Kal is not on thy head; 

Thou art Alakh Purush, Agam Purush, 

And Nirala Purush. 

Guru Nanak, Adi Granth, p.ioj8 

Soami Ji calls it Radha Soami {soami, ‘Lord’, of radha, ‘the 

soul’). 

7TTT ^ aqzcT 3qzrd i iNTTTTt w wfi n 

^cT 3TfcT WTFft I SRFft ^TFT ^THt II 

From there is visible the Eternal Tower - 

Wondrous indeed is the palace of Radha Soami; 

Supremely enchanted, the soul mergeth 

In that Anami Purush. 

Soami Ji, Sar Bachan Chhand Band, 

Manglacharan, Chaupai 6-7 

As all these four stages from Sat Lok to Anami are beyond 

Dissolution and consist of the ultimate essence of pure spiritual¬ 

ity, we may look upon them as merely four subclasses in the same 

grand plane — the plane of the transcendent absolute — which is 

the very final truth of existence and the eternal essence of being. 

But they are beyond all words and description; no imagina¬ 

tion or thought can ever reach them. Even the soul or spirit finds 
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access here only after a thorough training and purging in the 

lower regions. It is at this stage that all mystery is solved and all 

questions answered. Neither is there worry, nor want, nor trouble, 

nor imperfection. 

It is in fact wrong even to talk of it, for it is beyond all relativ¬ 

ity and duality. Suffice it to say that this is the very last plane of 

creation and the highest stage of consciousness and realization, 

where one becomes identical with the ultimate transcendent 

Absolute. In fact, we can hardly call it a stage; it is the infinite and 

eternal ocean of reality and spirituality. 

4 Concluding 

Sometimes people question how we know of the existence of these 

stages. The answer is: by mystic transport and inner transcendent 

realization. We have already discussed what mystic transport and 

insight are, and we will discuss this further in the next part. 

We can know of the existence of these mystic planes, as well 

as the reach or internal access of a teacher, in two ways: 

• Firstly, by going inside and up into subtle planes ourselves, as 

soul, through mystic practices and spiritual concentration, 

seeing things with our own inner eyes and thus obtaining 

firsthand transcendent knowledge. But this method is open 

only to great mystics. 

• Secondly, by reading the writings of mystics of the past and 

by becoming familiar with their message and teachings 

through a careful and comparative study of their books. 

This method is open to all, but we must remember that 

mystic books, since they are written in technical phraseol- 

ogy, are difficult, nay, practically impossible to understand 

without the help of a true contemporary mystic adept. 
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By both of- these methods we come to know the truth ofwhat 

is given above. However, the wonder is that many people believe 

in the existence of Niranjan Desh and some even in Brahm or 

Om, but find it hard to believe in the existence of higher spiritual 

planes. They have not seen Niranjan or Brahm, but believe in 

them because these are mentioned in the Vedas and other reli¬ 

gious books. By the same argument they should believe in Sat 

Lok and other spiritual stages because they have been mentioned 

by so many great mystics. 

Each mystic mentions up to the stage that he himself has 

reached, and thus those who went up to the highest plane of 

Anami mention it in their writings. We have no reason to disbe¬ 

lieve them. We should not let our prejudice and old bias stand in 

our way and keep us from the truth. 





Chapter Two 

Kinds, Stages and Forms 

of Mystic Practice 

i Kinds of mystic practices: 

varnatmak and dhunatmak 

There are several kinds of mystic practice. In the first place we may 

divide them into two main classes, varnatmak and dhunatmak. 

a. Varnatmak (Wurfr^T^) 

Varnatmak, literally ‘relating to descriptive words’ is a medi¬ 

tation practice for concentrating ones attention within oneself, 

in which some holy name is repeated with the tongue or in the 

mind. It has four forms: 

(1) Baikhri (*fasRf): The holy name is uttered and repeated 

with the tongue. 

(2) Madhyama (~RWRl): The holy name is repeated in the 

mind at the kanth chakra (Tc3 -cish), the throat centre. 

(3) Pashyanti (Wdcff): Tie holy name is repeated in the mind 

at the hridaya chakra (l^T the heart centre. 
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(4) Para (TU): Yogis repeat some holy name in the mind in a 

subtle form at the naabhi chakra (TTT'ift ^5h), the navel centre. 

All the four kinds of varnatmak practice deal with the repeti¬ 

tion of words which can be written, read and spoken. There is no 

doubt that by these practices our heart and mind become pure, we 

attain some supernatural and miraculous power, and experience 

some sort of internal peace and happiness. However, as all these 

four stages are below the third eye focus, which is the seat of the 

soul in the waking condition, varnatmak practice does not yield 

us continuous and lasting bliss. That can be achieved only by the 

second kind of mystic practice, dhunatmak. 

b. Dhunatmak (sp777*73T) 

Dhunatmak, literally ‘relating to sound’, begins from the astral 

plane, above the third eye focus. Its formula is not any word or holy 

name, but a spiritual transcendent current which emanates from God 

and permeates all creation. It cannot be written, read or spoken. 

When the soul is concentrated in the third eye and turned 

towards the Dhun, this spiritual current is drawn upwards into 

higher planes as an iron needle is attracted by a magnet. In 

essence, this transcendent current is the same as the Supreme 

Being and it eventually leads the soul into the highest spiritual 

plane of absolute reality. 

But before we go into further details of this mystic practice, 

we should examine other practices as well. 

There are a number of mystic practices, giving rise to as 

many mystic schools. In mysticism the effectiveness of a practice 

depends on the inner reach and power of the living adept; it is the 

height of spiritual flight of the presiding Master that determines 

what sort of school his will be. 

In inner enlightenment various mystic methods have different 

rates of progress; the speed of spiritual ascent or flight of the soul 
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is not the same in all. Just as a horse-drawn tonga moves faster 

than a bullock cart, but a car is faster still and an aeroplane is the 

fastest, similarly the process of spiritual awakening and mystic 

ascent in some practices is slow, in others it is less slow, and in 

still others it is fast. 

Moreover, these practices lead us to different spiritual stages 

as their final goal; the reach of each is different. A bullock cart 

cannot cross high and steep mountains, nor can a tonga or a car 

take us over water. A ship carries us safely across the sea, but it 

cannot come on land or fly in the air. Only an aeroplane may 

take us to any part of the globe. Similarly, various mystic practices 

come to a dead stop at different spiritual planes, for they are not 

subtle enough to go further up. All this, however, shall be seen as 

we come to each mystic practice. We will take only the important 

ones, more or less in order of their reach and efficacy. 

2 Four stages of human spiritual development 

In the spiritual development of human beings, the following four 

stages have been recognized by great reformers: 

o Sharia ), rules for the external mode of religious life. 

• Tariqa 'way, method’; a code of higher spiritual 

morality and conduct. 

• Ma’rifa ), ‘knowledge, enlightenment’; nearness to 

and communion with the Lord. 

• Haqiqa ‘path of truth’; merging in truth and full 

realization of God. 

Most religions remain confined, at least in practice, to the 

first of these, sharia, but some go up to the second, tariqa. The 

last two stages, ma’rifa and haqiqa, are reserved for mystic schools, 

inasmuch as it is through mystic practices and inner enlightenment 

alone that we can have true revelation and spiritual realization. 
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a. Shari ’a 

Sharia is the first rung of- the ladder. Of the religious people, 

most people remain content with sharia-, that is, they stick to 

external rites and ceremonies and the special ritual of their sect 

or creed, which includes keeping of fasts, going on pilgrimages, 

offering prayers in a set way and giving things and money in char¬ 

ity. They read and recite the sacred book of their religion and do 

not feel the need of a living teacher who may awaken their inner 

transcendent faculty of transport. 

b. Tariqa () 

Tariqa is the next step towards fuller growth of the spiritual 

side of human beings. Those whom sharia alone cannot satisfy 

and who are interested in the esoteric teachings of religion come 

up to this second stage. For such persons a living guide is neces¬ 

sary. Among the Muslims there arc four chief families or 

schools practising tariqa-. 

® Naqshbandi 

• Qadri (j^u) 

° Sohrawardi (d-w/’") 

o Chishti (Jr?) 

These schools use different methods of contemplation and rep¬ 

etition to concentrate the attention. An explanation of the prac¬ 

tices associated with these schools is found in the next chapter. 

c. Ma’rifa () 

Ma’rifa, spiritual knowing, is the next stage in the inner spir¬ 

itual awakening of a human being; it leads the devotee inwards 

and upwards, beyond the third eye focus. The disciple is then 

known as arifi^jj^) - one who has understood spirituality and 

knows the nature and being of God. 
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d. Haqiqa (fjif) 

Haqiqa, the way of truth, is the last stage, in which the 

devotee goes further up and enters pure spirituality and attains 

complete union with the Supreme Being. 

People in these last two stages, marifa and haqiqa, are not 

bound by the tenets ofsharia. They transcend all such limitations. 

They are true and great mystics. 

The practices by which they attain the highest spiritual planes 

will be described in their respective sections further on. 

3 Four forms of practices 

Regarding the methods of securing access into subtle spheres, 

either during one’s lifetime or after death, four forms of practices 

have been mentioned in religious books. 

a. Dasti (if}) 

Dasti, ‘with the hands’, such as telling beads, as well as carry¬ 

ing out manual work while remembering God, doing ones duty 

and performing good and useful actions. This method is made use 

of in mystic practices like karma yoga, to be described later. 

b. Lisaani ()>v) 

Lisaani is ‘with the tongue’, such as reading and recitation 

of passages from sacred books, offering of prayers, repetition of 

holy names, uttering good words and preaching. This method 

is used in repetition,(WN), simran (RhhH) or zikr (/j); and 

recitation,/;^//; (RI^). 

c. Santa (<f) 

Sama is ‘with the ears’, such as listening externally to good 

sayings, hymns and revealed writings; also listening internally to 

the inner sounds and music of subtle planes. This method, in the 
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latter sense, is used in mystic practices such as Shughl-i Naseera 

(s/r^df') and Shughl-i Sawt-i Sarmadi or Surat Shabd 

Yoga dl4l). These practices consist of listening to the 

inner sound current or Anahad Shabd (3T=Tfr^ ?T^). They will be 

described at length later on. 

d. Basri (6/^-) or nazri (6/*) 

Basri is done ‘with the eyes’, for example gazing on an external 

object and fixing the sight on one point for a long time, gradually 

awakening the internal power of vision, called in Hindi nirat 

(T-Kcl). This method is used in practices such as shughl-i aaftaabi 

(lpu/0, shughl-i a a in a and shughl-i ncemkhwaabi 

(d'^cf*) described below. 

Help is taken from this method also in mystic practices such 

as the highest kind of mudra (^&i) in the causal plane, where 

attention is focused on inner light, and in Surat Shabd Yoga 

^l), where the soul moves upwards by means of nirat or the 

inner seeing faculty to purely spiritual realms. These higher kinds 

of practices will be discussed later on. 



Chapter Three 

Mystic Systems of Practice 

i Tasawwur (yr^) 

The four main Sufi schools which teach the way of tariqa — 

Naqshbandi, Qadri, Sohrawardi and Chishti - prescribe certain 

higher codes of ethics and mystic practices. Tasawwur a type 

of concentration, is used by some of the members of these mystic 

brotherhoods. In the brotherhood of the Silsila-i Naqshbandiya 

),), a sort of coloured map of some internal stage is set for 

concentration before the eyes, and tasawwur, or the conception 

of it, is held fast in the mind. 

As even mere concentration yields some satisfaction and peace 

of mind and might lead to the attainment of supernatural powers, 

this practice enjoys some prestige; but if the disciples practice is 

nothing more than ritual concentration of a map or chart, the 

aspirant s soul will not be able to rise up into any high plane, nor 

will his labour bear much fruit in the way of spiritual realization. 

In the beginning, these schools recommend a rosary (o' ) for 

aid in concentration; but later on it is sometimes dispensed with. 

All four schools have contemporary spiritual Masters of their own 

who are called Khalifas (jiJ?) or Regents, who instruct and direct 

their disciples in their practices and daily life. It is said that all 

these Khalifas trace their descent from the holy Prophet. 
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Although at the stage of tariqa the outlook on life of the 

followers is broadened and their mental horizon and sympathies 

are widened so that they have greater tolerance for the views and 

practices of other cults and creeds, yet they do not altogether go 

out of the bonds of sharia, dedication to the law of conduct. 

2 Zikr-i qalb (*_J>/>) 

In advanced stages, tariqa lays great emphasis on the devel¬ 

opment of the heart, qalb (*_T’), a word that has a very com¬ 

prehensive meaning, beginning with the palpitating physical 

organ in the chest but also denoting the subtle heart centre in 

the physical body and material creation, called qalb-i sanobari 

)> and going on to include the spiritual heart or third eye 

focus behind the two eyes, known in Persian as nuqta-i suwaida 

(u^Ja), rnihraab (*_-(/) or qalb-i muneeb ). In the highest 

kinds of mystic practice, which are only concerned with ma’rifa 

(knowledge, enlightenment) and haqiqa (truth), the place o(qalb 

or the heart is considered to be in Alam-i Lahoot — that is, in 

Trikuti, Brahm or Om, the top of the materio-spiritual creation, 

from where the soul is said to be absorbed into the Beyond. 

-qrft n 

The heart is in Trikuti. 

Soami Ji, Sar Bachan Chhand Band, i>.^, Doha i 

This heart in Trikuti’ is named by Persian mystics qalb-isaleeb 

(w>V?). 
Zikr-i qalb, also called shughl-i ism-i zaat is a mys¬ 

tic practice in which, by repetition of a holy name, the devotee 

concentrates his attention on the heart — whether the ‘heart in 

Trikuti or the heart focus, qalb-i sanobari, which in Hindi is called 
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bridaya chakra -cisb), the heart centre, one of the six centres 

of subtle matter below the eyes. 

Zikr means ‘repetition’, and qalb means ‘heart; the practice of 

zikr-i qalb at the heart centre or eye centre is very common among 

a certain class of Muslim dervishes and Sufis and, if followed 

patiently and persistently, leads to the attainment of supernatural 

powers and some degree of inner peace and happiness. It keeps the 

consciousness of the devotee confined, however, to centres within 

the material creation. 

There is a method prevalent among some of these schools in 

which the teacher strikes the hearts of his pupils with his own ideas 

and feelings that is, he gives certain impulses to the 

hearts of his disciples by moving his head right and left successively 

while the holy name, ism-i zaat is repeated. The object is 

to impress the heart through these muscular movements with the 

higher spirituality of the teacher. This practice, however, unless the 

teacher has connected the disciple to the eternal Name, the true 

ism-i zaat or Essence-Name, does not have much mystic value. 

3 Swaas sohang (WRT TTtF) or paas-i anfaas 

This is a practice in which the devotee repeats some holy name 

such as sohang (Tltl?) with the inhaling and exhaling of the breath, 

swaas. One syllable, 50’("Hi), is uttered as the breath is being taken 

in, and the other, ‘hang' (if), when the breath is being exhaled. 

The mouth is kept closed, and breathing is done only through the 

nose. The eyes are also kept closed so that external views may not 

distract one’s attention from internal concentration. 

By this method the repetition gradually becomes automatic, 

so to speak; inner concentration is also attained, and a sort of 

A mystic of the Sufi tradition, often one who has taken vows of poverty and 

austerity. 
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internal peace is experienced, which some mistake for spiritual 

bliss but which in reality is only the happiness of concentration. 

Moreover, this method shares the limitations of all practices of 

repetition of words, and therefore does not take us above the six 

centres of the material creation. 

4 Zikr-i fahmeeda 

This is a practice in which, by repetition of a holy name, we 

concentrate our attention on the tip or root of the nose and try 

to go inside, into the subtle plane behind the eyes, but like other 

practices of repetition of words it can take us no further. 

There are several other practices of repetition of names or 

formulae, such as zikr-i aayat al-kursi zikr-i haddaavi 

(<J>ij*/}), zikr-i karahaidri zikr-i mukaashafah 

(_iand zikr-i fana-o baqa (isod/fs), all of which aim at inter¬ 
nal concentration. 

These practices of zikr (jj), which in Hindi is called sim- 

ran (ftmt'i), or repetition of holy names, lead the practitioner 

to experience a sort of mystic rapture technically known as hal 

(Jl^). This opens up mysteries hidden to the ordinary person and 

reveals visions of heavenly or astral things which the intellect can¬ 
not know. 

Thus, although we get a taste of that true happiness of which 

the senses are as yet unaware, as all such practices keep us at 

or below the third eye focus, and as the method here is purely 

varnatmak, the internal happiness experienced in these is neither 

deep nor constant. It comes like the flashes of lightning between 

indifferent moments. These practices are our bullock carts; they 

remain within this creation of subtle matter and do not take us 

into materio-spiritual or purely spiritual realms. 

Moreover, if a person is sitting on the sixth storey of a many- 

storeyed house and wants to go further up, he need not first come 
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down to begin his ascent all over again; he can go directly up. If 

we are sitting in the middle of a high mountain, we need not come 

down to the loot to begin climbing up. We can save much labour 

by beginning to ascend directly from the place where we are. 

Now, in the waking condition the soul is already in the third 

eye locus, which is at the top of the six centres of subtle matter, 

the khat chakras ’dsb). The various methods ot repeating holy 

names - simran (fFPTH) or zikr (/}) - take us only to one of 

these six centres. However, there is no need of going down into 

those lower centres when, from our present position, we can go 

up directly into materio-spiritual regions and then beyond into 

spiritual realms. Hence, the practice of repetition of a holy name 

is not the final method. 

Although such a repetition does not transport the soul into 

any high plane, yet for the purification of the heart and the collec¬ 

tion of the mind as a first step towards mystic realization, it is not 

only extremely useful but indeed indispensable. Concentration 

is essential in all mysticism, and repetition of a holy name at the 

third eye focus is the easiest and perhaps the best way of doing 

this. Thus, although a good starting point, it must not be looked 

upon as the real mystic practice or usurp its place. 

5 Shughl-i aaftaabi 

This is a practice in which the sight is focused on the sun and 

gradually trained to gaze on it continuously for a long time. This 

leads to the concentration of the current of consciousness in the 

eyes and helps to awaken the inner power of spiritual vision or 

nirat (Pl<d). This practice is generally started in winter at the time 

of sunrise and only light food, such as rice and milk, is taken. 

This method may bring some supernatural power or siddhi 

(brifis) to the devotee, but it keeps the attention in or behind the 

eyes, below the third eye focus. 
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6 Shughl-i aa’ina 

Tliis is a practice in which a looking glass is placed in front of one¬ 

self and the sight is focused on one’s reflection in the mirror, espe¬ 

cially on the eyes of the reflected image, and steadily fixed there, 

while the mental repetition of a holy name, zifcr, (/}) is done. 

This practice also, like the last one, trains the eyesight and 

helps to develop inner vision. Consequently it has similar effects 
and limitations. 

7 Shughl-i neemkhwaabi 

This is a practice in which, when going to sleep, the devotee 

resolves not to sink into torpor, but remains conscious and men¬ 

tally alert. When sleep overwhelms him, he tries to keep his eyes 

open by a great effort of will. Gradually, by practice, a state of semi¬ 

consciousness is maintained even when he is otherwise asleep. 

This method enables him to attain concentration of the 

current of his consciousness in his eyes, which may open to him 

the subtle plane behind the eyes as well as give him certain super¬ 

natural powers; but, like the last two practices, it cannot take him 
above the third eye centre. 

8 Shughl-i mayyit 

This is a piactice in which the devotee lies down flat on the ground 

with his back downwards and face upwards, without any pillows 

or cushions under him. In that posture he tries to concentrate his 

attention inside behind the eyes by mentally repeating such words 
as ana al-haq (<jrifci). 

Among the Hindus this practice is known as shavaasana 

(Tl^TR-Ff), and they repeat the words sohang ox ah am brabmasmi 
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(SfF sTfrlTR). All these words mean ‘I am the same as thou art’ or 

I am one with God’ or ‘I am God’. In this respect this practice 

slightly resembles the method of modern gyanis (^iHl), who try 

to impress upon themselves, not after inner mystic realization but 

by mere intellectual understanding (gyan), that they are identical 

with the Supreme Being. This method is discussed in detail later 

under gyan yoga (TTR 4b l). 

The method of shtighl-i maayit is also known as shughl-i man- 

soori J*') after the name of the great mystic Mansur Hallaj, 

who might have started with such a practice but who afterwards 

followed the method oisultaan al-azkaar the practice 

described last in the section below. 

The practice o(shughl-i maayit leads to inner concentration 

and attainment of some supernatural powers but, like other 

methods of repetition, it does not take one beyond the third eye 

up into materio-spiritual regions. 

9 Shughl-i roohi (JfjJ**) 

This is a practice in which the eyes are closed and the tongue is 

stuck up back in the mouth to close the cavity, slighdy in the man¬ 

ner of khechri mudra to be described later, with the difference that 

in the latter the tongue is first elongated and then taken further 

back than in this practice. Along with this, some holy name is 

repeated mentally to effect concentration of the attention inside. 

The posture in this method depends on the mystic teacher, but 

generally it is sitting cross-legged on the ground, more or less like 

the lotus pose, padam aasana (m'UI'UH) of yogis. 

Tliis practice brings some inner bliss, called wajd (>f>) or masti 

(d"'), consequent upon a sort of rherging of the devotee into the 

divinity or spirituality of the subde plane behind and above the eyes, 

but it cannot take one beyond the lower part of the astral plane. 
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io Shughl-i basaat (t’U.J**) 

This is a practice in which the devotee tries to concentrate his 

attention on umm al-dimaagb commonly known as 

nuqta-isuwaida the third eye focus, by means of mental 

repetition of some holy name. First he collects his conscious cur¬ 

rent in the eyes and then takes it inside, behind and above the 

eyes, and concentrates on the internal sun below the third eye. 

Eventually he crosses that sun and reaches the third eye centre. 

That gives him a taste of spiritual bliss and invests him with 

certain supernatural powers, but this method, like the last one, 

cannot take him beyond the lower part of the astral plane. 

ii Shughl-i muqaamaan, mahmudaan-o-sultaanan 

naseeran 

This is a practice in which the devotee sits cross-legged on the 

ground in the posture ofpadam aasana (T^TRrR) and fixes his gaze 

first on the tip of his nose and then takes it inwards. It is known 

as trikuti dhyan (fajxil *zth) among the Hindus. Along with 

this practice of training the sight to get fixed, some holy name is 

mentally repeated to help with concentration. 

It is said that this method was much favoured by the early 

followers of Islam. It is calculated to secure the devotee access 

into the subtle plane above the eyes and in the region of the third 

eye focus and bring him consequent inner bliss and supernatural 

powers; but like the last two practices, it cannot take him beyond 
the astral plane. 

12 Karma yoga %tt) 

This is not exactly a method of concentration. It is rather the 

belief, of course translated into action, that true salvation can be 
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had through performing right karma or deeds and doing ones 

duty rather than by renouncing the world. This school advo¬ 

cates the performance of actions without any desire for result or 

reward. It is essentially a way of living based upon the idea of duty, 

and renunciation of or indifference to the fruit of actions. 

Karma yoga is said to imply the performance of all those good 

deeds which are prescribed by the Shastras, such as charity, benev¬ 

olent action, kindness to others and spreading of knowledge. Shri 

Krishna says in the Bhagavad Gita that we should not be inactive 

but perform right karma, without bothering about its results. 

"FT ‘tTwf13 <*>^MH | 

TIT ^ *^5*0+4(01 II 

Thy business is with the action only, 

Never with its fruit; 

Therefore act not with the desire for fruit, 

Nor be thou to inaction attached. 

Bhagavad Gita 11:47 

f^TcT cfRT ^4 0? 374 ‘l3^TFTt I 

VKl^MlPM % T -SlftT*4<^4u|: || 

Perform thou right action, 

For action is superior to inaction; 

And if inactive, even the maintenance of thy body 

Would not be possible. 

Bhagavad Gita iii:8 

tTFTRFRf); TETcfcT <4)l4 <4)4 FlHI’cR I 

Therefore, without attachment 

Constantly perform action, which is duty. 
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For, by performing action without attachment, 

One verily reachcth the Supreme. 

Bh agavai) Gita 111:19 

The Adi Granth also says: 

oft 7^j\ WgZ II 

One should not desire any fruit 

Or reward of ones actions. 

Guru Arjun, Am Granth, p.2.74 

ufe frtoortfhl fgn cfe U3- H»rHt II 

Whoever does service without any desire 

Findeth the Lord. 

Guru Arjun, Am Granth, p.186 

This is perhaps the highest kind of karma yoga, but it is 

impossible to achieve it without long training under an adept of 

a high type of yoga, which may bring the devotee inner conscious¬ 

ness of transcendent truths. Therefore, at the end Lord Krishna 
tells Arjuna to become a yogi. 

^frnt rrwT^fnft ^i^ n 

Tlie yogi is greater than the person of action; 

Therefore, become thou a yogi, O Arjuna. 

Bhagavad Gita vi:46 

Some followers of this school lay great stress on social service, 

but in all its forms karma yoga is an attempt at realization through 

action or active life. Thus, although it may bring us a good reward 
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after death, it cannot give us true transcendent knowledge during 

our lifetime. Moreover, by doing karmas, one cannot become 

net) kartni or ‘actionless’ and go beyond good and evil, 

beyond morality and relativity, into absolute reality and pure spir¬ 

ituality. Based on the karma theory of the Hindus, this practice 

may take one to the astral or at most the causal region. 

13 Upaasana yoga (TPTHTT 4111) 

Upaasana literally means ‘sitting near. Upaasanayoga is a method 

of worship through acts of devotion and service. It has two forms: 

external and internal. 
The outward way is to worship a material idol or image of one s 

deity externally, performing rituals with ones physical body. 

The refined and advanced way is inner mental worship. First 

of all, by constant practice, the image of ones deity is brought 

inside into the mind and a mental conception of it made to stay 

there. Then the devotee attends on this mental picture of the 

deity, engaging in the worship and adoration of that form. He 

ritually bathes and puts clean clothes on the deity, offers food, 

and then prostrates himself before him, and so on, to perform his 

worship. Of course, all this takes place in his mind, performed 

mentally only and not physically. This is called maansik pooja 

(TTFffacF T?!)’ mental worship, and dhyan (^H), contemplation 

of the form of ones deity. 

This mental picture, however, is only a subjective idea of ours 

and therefore this method, although useful for concentration, 

may not give us knowledge of objective truth. At any rate it can¬ 

not take us above the astral plane into the causal or beyond into 

absolute reality or true spirituality. 

Moreover, regarding external worship of an idol or image, if 

one thinks over the matter, it is easy to understand that the wor¬ 

ship of a material idol of our own making cannot give us inner 
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light. We have five tattivas (cTt^), or vital elements, and the idol 

has only one. Naturally if we worship it we shall be degraded 

from our present position. We arc conscious beings and the idol 

is, after all, inert, dead matter. How can it take us into inner 

subtle regions? 

Some people try to contemplate and meditate on the form¬ 

less, unseen and infinite, but concentration is hard to achieve 

by this method. How can one collect one’s mind on a point by 

thinking of the all-pervading infinite, expanded and diffused? 

Moreover, the final stage which one may reach by this method, in 

this lifetime or after death, is not above the astral plane. 

Regarding concentration on an inner mental image or pic¬ 

ture of a saint or incarnation of old, whom wc have never met, 

it should not be forgotten that it is only a reflection of our own 

mind and thus subjective. Those saints and mystics of the past 

may have been very great in their own day, but now they are 

no longer in their material bodies and are not working on the 

physical plane. They have gone to the high spiritual stages and 

rest there in peace. In our meditation on them now, it is not they 

who come, but only a mental picture projected by our own mind. 

Faith in great masters of the past cannot bring us inner light and 

spiritual realization. For that we need a living personality, a mystic 

adept living now in flesh and blood. 

fawtrll 1 3TP3 Rff II ... 

^ ^ ^ I ^ TFT 3TfT II ... 

HMcbHSft | WR FeTZ Wl II 

fFel Htscrll I ^ tfTT F T37T II ... 

■5FRT ^ FFT I ^FI Z ^ II 

They who put their faith in mystics of the past 

Whom they have never seen with their eyes... 

Some in Shiva, some in Vishnu, 
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Some in Ram, some in Krishna... 

Even the so-called followers of Dadu, 

Nanak, Kabir and Paltu... 

All depend on mystics of the past 

And make no effort to seek the mystic adept 

Of the present time.... 

So long as he findeth not the mystic adept 

Of his own time. 

The true seeker doth not attain his object. 

So am i Ji, Sar Bach an Chhand Band 8:i 

14 Laa’i yoga (cTO '*TtTT) 

This is a mystic practice in which one tries to get absorbed, laai 

(■m), in the inner light (or sound) behind the eyes and sometimes 

above the third eye and thus, by casting oft one’s selfishness or 

egoism, have a taste of true transcendent bliss. 

First of all, the devotee tries to collect the current of his con¬ 

sciousness within himself by means of inner repetition of some 

holy name, and then he withdraws all his mental powers inside 

into their source, antahkaran (3F?[:ct>ul) or mind. Thus, he makes 

an attempt to stop all ideas arising in his mind and to confine the 

thought current within the antahkaran. Then with eyes closed 

and consciousness thus withdrawn inwards, he tries to merge his 

identity into the inner light (or sound) of the early stages of the 

astral plane. 

The method of laa’i yoga gives the devotee a taste of internal 

spiritual bliss and some subtle supernatural powers, but it cannot 

take him above the astral plane, the first stage of the materio-spir- 

itual creation (Niranjan Desh), because his aim in this practice 

is to become merged or absorbed, laa’h in the radiant effulgence 

or sometimes the transcendent music of that plane. For going 

further up, some other method has to be adopted. 
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15 Raj yoga (TF5T ’^TPT) 

In raj yoga, as a rule we start by means of repetition of a name, 

simran (tTFR^f), to effect an entry into the sixth centre of subtle 

matter called do-dalkamal(TT <^vl qRcft'f), which is just behind the 

eyes but below the third eye focus. Help is taken here from one’s 

intellectual grasp of the theory of this school and consequent 

sharpened power of discernment. 

In this practice there are various factors - such as vairaag 

(cHFT), the feeling of non-attachment and indifference to the 

material world, and vivek the power of discrimination 

(of distinguishing between real and unreal, good and evil and 

all forms of duality) - which help us in performing the prac¬ 

tice properly and successfully and in taking us further up in the 
astral plane. 

This yoga is said to have been practised in olden times by sev¬ 

eral kings, who trained their minds and saw inner light without 

neglecting their work of government and kingship. A notable 

example is Raja Janak, whom Shukhdev Swami adopted as his 

Guru and who, by developing and strengthening the power of 

vivek (f^rT), could remain a mahatma and spiritual being while 

fully discharging his worldly duties. He was in the world but not 

of it. He not only was uplifted himself but saved other people too. 

Tulsi Sahib says of him: 

9TtTr H7S3" fr, fR?7 cTHf few II 

ZoC lll^t 3- HfHn3\ 33- >>f^oT II 

Great is Kingjanak, 

Who did repetition with discrimination, 

And by half an hour’s repetition saved many sinners. 

Tulsi Sahib, Ratnasagar, p.87 
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Tliis yoga, however, does not lay sufficient stress on love and 

devotion, which are so essential for mystic realization. Moreover, 

by itself it cannot take us beyond the first stage of the materio- 

spiritual creation. A few members of this school who had tra¬ 

versed the astral plane adopted gyan yoga (described further on), 

which is a sort of finer development of raj yoga, to gain access into 

the causal world of Brahm or Om. 

Some people like Swami Vivekananda give the name of raj 

yoga to ashtanga yoga (3T5JFT dbl), which will be dealt with later 

on along with pranayam. 

16 Tapasya (WW) 

Tapasya or austerity consists in training the mind by persistence 

and perseverance, but sometimes it causes devotees to reach a 

degree of obstinacy or stubbornness. Practices of this kind involve 

some sort of cruelty or torture to the body. In these, along with 

the repetition of a holy name, either an arm is held up in the air 

and kept in that position till it becomes practically lifeless and dry, 

or the body is kept in cold water for a long time, or fire is burnt all 

around oneself in the hot weather, or some other similar hardship 

is undergone. 

By thus tormenting the body, the practitioner hopes to achieve 

a victory of the spirit over the flesh. Although by such rigorous 

and unreasonable practices one’s will power may be strengthened 

and some sort of training given to one’s mind, yet the great sac¬ 

rifice made and the strenuous effort put in are altogether out of 

proportion to the little fruit that one reaps. It is like a mountain 

labouring to produce a mouse. 

Tapasya is a good action and brings a good reward after death. 

In the Puranas and other religious books, stories are given of how 

Indra (the ruler of paradise) feared losing his throne and felt his 
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seat shaking due to the great tapasya of a certain rishi - and how 

as a preventive measure he sent down heavenly damsels to tempt 

that rishi and make him a victim to sensual pleasures. 

Thus, tapasya may take someone after death to Swarg in the 

astral plane and give him enjoyment of that place for a certain 

period, but it cannot yield true knowledge of reality, nor take 

him up into planes of pure spirituality, beyond good and evil and 

beyond all actions and desires. 

17 Hatha yoga (fT3 '*TPT) 

Hatha yoga too lays a great emphasis on the body, with precise 

cleansing practices (,harm), locks (bandb), postures or poses 

(aasana), and breath control (pranayaarn). 

a’ Kami or cleansing practices 

There are six chief cleansing practices performed as part of 
hatha yoga. 

(1) Neti karm (Hcf) ^b4): Neti is a small greased cotton cord. 

By putting one end of it through one nostril and taking it out 

from the mouth and alternately pulling each end of the cord, the 

inside of the nose is cleaned. This also helps to clean the inside of 
the ears, eyes, mouth and teeth. 

(2) Dhoti karm (Zi)d) Dhoti is a long strip of cloth about 

three inches wide, which is first soaked in water and then taken 

through the mouth into the upper part of the stomach. (One 

end of this strip is, of course, kept outside.) It is revolved there 

to clean that part of the stomach, and then pulled out from the 

mouth and washed. This process is repeated till the inner cleaning 
is complete. 
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(3) Wasti karm (cfWT 4>4): This is a method of drawing up a 

quantity of water through the rectum, keeping it inside for a short 

while, and then expelling it forcibly in order to clean the lower 

part of the intestines and bowels. It is like the modern enema of 

the physicians. 

(4) Kunjar karm (<*>*/) or gaj harm (7tt h4): In this 

practice, one drinks water to one’s full capacity and then vomits. 

This prevents bodily disease. 

(3) Neoli harm ( "4/cfl wrf): First the practitioner sits in the 

posture of padam aasana (described under ashtanga yoga) and 

makes sure that the back is vertically upright, and then draws the 

abdomen in and moves it right and left. This removes all wind 

from the stomach and intestines and cleans the insides. 

(6) Trotak karm (4>d): The practitioner keeps the eyes 

open and makes them steady and fixed by gazing at the tip of the 

nose, then takes the gaze to the root of the nose, and finally turns 

it inwards. Tliis practice trains one to have a good inner concep¬ 

tion of any object or person and also to take the faculty of vision 

inside into subtle planes; it develops one’s nirat (Pud). 

In addition to these six major practices, there are four minor 

ones: 

• Kapal bhati harm, cleansing breath ^TTcfl) 

• Dhaunkani karm, air pipe cleansing 

• Baghi karm ('Midi) and 

• Shankh pishalkarm, conch cleansing Ph^iici) 

But these are not so important. 



Mystic Schools 2-54 

b. Bandh (WSJ) or locks 

There are four bandhs or internal locks (muscular contrac¬ 

tions) in hatha yoga: 

° Maha bandh, great lock (h$i cj^f) 

• Mool bandh, root lock (*^<n ef^l) 

o Jalandhar bandh, neck lock 

o Udiaan bandh, diaphragm lock (<sfoMIH 

Out of these, mool bandh, is considered particularly impor¬ 

tant. These locks are practised to control inner bodily powers and 

to be able to regulate the working of the inner organs. 

c. Aasana (3JTWT) 

There are eighty-four aasanas (37PFR) or postures in yoga, but 

the most important are two, which will be described below under 

the heading oi Aasana in the mystic practice of ashtanga yoga: 

• Sidh aasana (f^g 3TTCH) 

• Padam aasana (WR) 

The practice of these postures is not easy, and the austere 

course of physical discipline in hatha yoga, though useful in pre¬ 

venting disease of the body and clarifying mental vision, cannot 

be relied upon for controlling the mind. Moreover, the course is 

long, tedious and difficult (if not dangerous), and not everyone 

is fit to go through it successfully. Certainly it is not suitable for 

the householder (JJs^sft). In fact, it is a sort of preparatory course 

for pranayam. 

Some of the so-called hatha yogis of today, however, confine 

themselves to spectacular gymnastics, sometimes involving irra¬ 

tional physical torture. Moreover, the ultimate goal of this school, 
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even for genuine hatha yogis, is not very high; this yoga cannot 

take us beyond the astral plane. 

18 Pranayam (y mn^m) or habs-i dam lZ*7) 

and ashtanga yoga (3P*i|T| 'qtn') 

Pranayam is not merely the holding of the breath, as many peo¬ 

ple nowadays take it to be. That is the first step and a necessary 

concomitant of the real practice, which culminates in the union 

of the devotee with the point in the astral plane known as Chida- 

kash (1%TCH*r), where the subtle essence of breath is and from 

where all the kinds and forms of air originate. 

Muslim mystics call this practice of controlling the breath 

habs-i dam (C1 ). When accompanied with concentration on 

tisra til, the third eye focus, the practice is called shughl-i barzakb- 

i kaneez It is said that this practice was followed by 

Hazrat Bu Ali Qalandar. It has three further subdivisions, the 

details of which we need not go into here. 

There are certain preliminaries to pranayam, including dhoti, 

neti and wasti, which have already been described under the 

section on hatha yoga. Generally pranayam is performed sitting 

cross-legged in the lotus pose, padam aasana (^RITCrR), which is 

described further on. There are three parts to this practice: 

® Purak (t^), slowly filling the lungs with breath or inhaling 

• Kumbbak (jT'qqt), keeping or holding the breath in the 

lungs 

• Recbak (R^cp), slowly exhaling the breath out of the lungs 

There are eight kinds ofpurak, eight of kumbbak, and eight of 

recbak. The relative duration of each of these, called matra (hMl), 

is regulated, their ratio or proportion being as follows: 
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® Purak - 2 units of time 

• Kumbhak - 8 units of time 

o Rechak - 4 units of time 

Gradually the period is increased to 16, 64, and 32 respectively, 

and in the advanced stages of this practice the period ok kumbhak, 

keeping the breath within the lungs, is still further increased till 

one can hold it there and remain in a trance or samadhi for practi¬ 

cally any length of time. 

Along with this, the mind is concentrated within, first at the 

Ganesh or perineal centre, called guda or moot chakra, by means 

of repetition of the holy name corresponding to that centre. 

cTRft RT3Tt, 37TSR ^TcT 3 eTTSTt II 

cjr Vepej7 ^onafr, ■qf^ ^ ft ttrt t n 

Perform thou dhoti, neti and wasti. 

Sit thou properly in thepadam aasana, 

And do thou kumbhak and rechak; 

Thus to realize thine object, 

Concentrate thou first on the mool chakra. 

Kabir, Kabir Sahib kiShabdavali, vol.i, p.65:i 

After controlling this Ganesh centre, the practitioner comes 

up to the indri chakra (ip^t ^sfc), the reproductive chakra, and then 

further up till he or she crosses all the six centres of the material 

creation. Ultimately, the mind is taken with the breath or pranas 

(3TM) through the sushmana (W^) up to Chidakash (f^RFTCT) 

in the astral plane, the first stage of the materio-spiritual creation. 

In fact pranayam is only a factor, although the most impor¬ 

tant one, of ashtanga yoga, which is a comprehensive scheme of 

yoga. As the name implies, ashtanga yoga has eight (asht) limbs 

or branches (ang), or eight aspects: 
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a. Yam (RR), restraint, self-control 

The mental attitude and conduct associated with yam consist 

of ten points: 

i. Not injuring anyone, ahimsa (3Tf^TT) 

z. Truthfulness, satya (■HoM) 

3. Non-covetousness, asteya (3Tffr^) 

4. Chastity, brahmacharya 

5. Forbearance, ksham a (8FTi) 

6. Patience, dheeraj 

7. Kindness, daya (^<m) 

8. Humility, deentaa (<0-tcii) 

9. Takingsaatvik (■Hifc^<+>) food1 

1 o. Cleanliness, sbaucb (>dM) 

b. Niyam (fRRR), chief principles of life 

There are ten aspects to niyam, all relating to self-restraint and 

religious observance: 

1. Control of the passions, indri vasb ($"s0 

z. Contentment, santosb (m-oM) 

3. Faith, aastikta (■^llPw'+idl) 

4. Charity, daan (^FT) 

3. Praying to God, eeshwar aaraadhana 31KTtRT) 

6. Listening to good things only, shravan (^ciul) 

7. Feeling of shame for one’s faults, lajja (trl^l) 

Editor’s note: Different yogic texts vary slightly in the ethical practices they 

list under the yam and niyam headings. Patanjali’s Yoga Sutra lists five points 

under each and some of the Upanishads list ten points. We have maintained 

Prof. Puri’s listings. 

* Saatvik food, which nurtures a calm and peaceful disposition, is vegetarian 

food - fruits, vegetables, grains, nuts, seeds and milk products - taken fresh in 

small quantities, lightly prepared in a state of prayerful concentration. 
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8. Firmness in good deeds, drirrhta (^cTT) 

9. Recitation, jaap (^TFT) 

1 o. Sacrifice or renunciation, especially of ones desires, tyaag 
(rm) 

c. Aasana (3Hu*i), posture of the body 

Tliere are said to be in all eighty-four lakhs ofaasanas, out of 

which eighty-four have been selected for practice. From among 

these, as already pointed out under hatha yoga, two, padam 

aasana zndsidh aasana, are important because they can be used in 

the practice of meditation for spiritual enlightenment. The others 
are useful for keeping the body healthy. 

(1) Padam aasana This is practised sitting cross- 

legged on a firm surface with the right foot on the left: thigh and 

the left foot on the right thigh, with the arms crossed round the 

back, the right hand holding the big toe of the left foot and the 

left hand that of the right foot, the body in that posture being kept 
vertically straight and stable. 

(2) Sidh aasana (f&<& 3j/hi): This is practised sitting in such 

a posture that the left foot comes under the rectum, the right foot 

is on the organ of reproduction and the back is kept vertically 
upright. 

d. Pranayam (UTVIimn), control of the breath 

Theie are eighty-four kinds of air in the body but ten are chief, 

out of which two are the most important: praana (TJT^T) and apanaa 

(^rTPT) (which will be described under mudrayogd). Of these two, 

praana, the breath that goes into the lungs, is the most important. 

There are 72,864 energy channels in our body, the root of all 

being in the navel. Out of these ten are chief; five on the right side 

and five on the left. Of these again, three are very important: 
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i. Ida (T?0 on the left 

i. Pingala (Phieii) on the right 

3. Sushmana hi the middle 

The most important is sushmana, through which the soul 

currents pass. The process of pranavam has already been described 

above. 

e. Pratyaahaar (VTr^fTWTT), withdrawal 

This is stopping one’s senses from going towards any sensual 

pleasure, and if they are carried away by the temptation, then 

bringing them back from there and concentrating one’s mind 

inside. Just as a tortoise, when it is frightened or exposed to 

danger, withdraws its legs and head within its shell, similarly we 

withdraw our senses from external sensual objects which attract 

the senses into their inner source in the mind. 

There are five human senses, each with a faculty and tempta¬ 

tion of its own: 

1. Eyes see and like to behold beautiful objects. 

2.. Ears hear and like to listen to sweet songs. 

3. The nose smells and likes to scent fragrant things. 

4. The tongue tastes and likes to eat delicious dishes. 

5. The hands and the whole skin give us the sensation of touch 

or contact and like to feel soft and smooth surfaces. 

By pranayam, the pranas are stopped and controlled. Now the 

senses get power from the pranas. Therefore, when the pranas are 

stopped or withdrawn, the senses are automatically stopped or 

controlled. This is the completion o £ pratyaahaar. 

f Dhaarna (Sfmr), holding the pranas 

Dhaarna is stopping or holding the pranas at a certain centre 



Mystic Schools 2.60 

for a certain period and bringing the material tattwa (dtq) or ele¬ 

ment there under control. For instance: 

o Thaman (8TTR): If pranas are held in the guda chakra for 

two hours or so, then the earth element is conquered. This 

dhaarna is called thaman 

Similarly we have other dhaarnas: 

• Drawan (such) 

• Dahni (<$Tt) 

• Bhramani 

• Shankhani 

By means of these, the four other tattwas in the higher centres 

in the material plane are brought under control. 

g. Dhyan (&TFT), contemplation of the Lord 
Dhyan is of four kinds: 

(1) Padasth dhyan (Tc&zf Contemplation of the holy 
feet of the Lord in one’s mind. 

(2) Pindasth dhyan (fy&m &JFJ): Contemplation of the 

Lord with the whole body, by passing through all the six centres 
of the material creation. 

(3) Rupasth dhyan (&7Ff): Contemplation of the form 

of the Lord in the astral world, above the six chakras of Pind. 

(4) Rupatit dhyan (TPJIcffcf &TFI): Contemplation of the 

Lord in Sunn that is. Set Sunn, high up in the astral plane, 

where all the lower forms are transcended and the devotee attains 
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sayujya mukti (TTFp*? salvation in union’. This is the highest 

kind of dhyan. 

b. Samadhi (TPITfsi) 
Samadhi (samaadhi) is a spiritual trance in which one goes 

beyond knowledge, gyan, and contemplation, dhyan, and is 

absorbed in bliss. The contemplation and the contemplated 

become one. There are lour kinds of samadhi: 

(1) Bbakti samadhi (*rfecf WJ1f&): By controlling all the 

senses, the devotee contemplates the lotus feet of the Lord. When 

he is identified with the Lord in his contemplation, then his 

samadhi is complete. 

(2) Yoga samadhi (VPl HHlfef): By crossing the six chakras 

of the body by pranayam, the devotee contemplates the Lord in 

Sunn in the astral plane. When in contemplation the devotee 

forgets himself altogether, then it is known as yoga samadhi. 

(y) Gyan samadhi (WPT wmftj): So long as one knows of diver¬ 

sity and multiplicity, so long as by thinking one knows oneself as 

different from others, the contemplation is imperfect; but when for¬ 

getting the difference between ‘I’ and ‘you’, one falls naturally into a 

trance of spiritual knowledge, which is known as gyan samadhi. 

(4) Vigyan samadhi (WTffzf): When one transcends 

the difference of the knower, the known and the knowing, then 

it is known as vigyan samadhi. 

One of the most important facts about yoga (^ibll) is that it 

cannot be performed without the help and guidance of a compe¬ 

tent contemporary teacher; one cannot do it merely by the study 

ofbooks. 
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■qr^rt Hi^ 1 chR, ^fr ^t§ 1 

cR RtRt "T <iT?, 3TTcf TN II 

If by reading in books doth one perform yoga, 

His body shall decay and get diseased, 

But sidhi or success he shall not attain. 

Charandas, Charandasji ki Bani, VOL.2., P.67:111 

A competent and efficient teacher of this yoga is rare nowa¬ 

days. Moreover, the final stage of this school, though above the six 

centres of subtle matter, is not very high in the materio-spiritual 

regions. The passageway of ascent in this practice is via the subtle 

pranas (TRT) which get absorbed in Chidakash (f^RRTRT) in 

the astral plane and can go no further. When they stop and get 

merged there, how can the soul go beyond when it travels by rid¬ 

ing on them? Hence, the last stage for this yoga is Niranjan Desh, 

the first plane of the materio-spiritual creation. It cannot take us 

into or even near the purely spiritual realms. 

Besides, pranayam is a very difficult and risky method. Not only 

are perfect adepts of this practice extremely rare these days, but even 

the precautions essential to this kind of yoga are hard to observe. 

One has to be extra careful about the quality as well as the quantity 

of the food one takes, for even a slight deviation from the fixed 

rule may be attended with very unpleasant consequences. More¬ 

over, the strain of holding the breath for a long time involves great 

risk to the lungs. In attempting it, several persons have impaired 

their lungs and in some cases it has proved fatal. It is thus not a 

safe practice at all and certainly not for the householder 

Hindu rishis of olden times had very strong physiques and 

lived in jungles. They had no household duties to perform and no 

cares or worries of the world to bother them. They could devote 

all their time and energy to this practice. Still the fruit they reaped 

was much too inadequate for the hardship they bore and the pain 
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they suffered, for by pranayam, as pointed out above, they could 

not go above the astral plane. 

For people of today, whose bodies are weak and frail, pra¬ 

nayam is not only unsuitable as a mystic practice but may prove 

positively harmful, and there are other practices that are safer and 

more efficacious. Pranayam was in fact meant for other yugas ("3r0 

or cycles of time, when people lived much more than a hundred 

years; not for Kaliyug (cbfcl^pi), when the span of our life is hardly 

seventy or so and our strength and energy very much reduced. 

19 Shughl-i naseera 

In this practice the devotee first begins by steadying his gaze on 

the tip of his nose or just in front of the nose. Afterwards he shifts 

the focus of his eyes to the root of the nose, and then withdraws 

his attention inwards into the astral plane. This is like the trotak 

harm <*>4) of hatha yoga described already, and the chachri 

mudra y^i) of yogis discussed later under mudra yoga. 

After this, when the conscious current of the soul and mind 

is concentrated and collected inside at the threshold of the astral 

plane, the practitioner of shughl-i naseera listens to the sounds 

coming from above. However he does not discriminate between 

different sounds, but listens to the Ghor Shabd ("dft undif¬ 

ferentiated sound’. 

Thus, by constant practice the devotee finds access into Niran- 

jan Desh, the first stage of the materio-spiritual creation, and 

listens to and gets absorbed in the ten kinds of music there: the 

whistling sound of birds in single and double tones, bells, conch, 

lute, cymbals, flute, drum, big drums, and thunder of clouds. 

Absorbed in the music, the practitioner does not go further up 

beyond the astral plane. 

This music of ten kinds of the first materio-spiritual stage is 

mentioned in Hamsa Upanishad thus: 
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ZKT I f^jftfcT WT: I M^frfrf l^cfRT: I 

duddldkjdk: I i;i<sHKiMc]*f: I 'LMH'ki^Tld: I 

^S^cIIeRR: I 

kklki dujdld: | ^Hl<: I ifTfaR: I 

^?FTr AfcHK: I 

Naad (music) is of ten kinds. The first is (the ringing sound 

of) chini\ the second is (the echoing ring of) cbini-chinr, the 

third is the sound of a bell; the fourth of a conch; the fifth 

of a tantri (lute); the sixth is the sound of tala (cymbals); 

the seventh of a flute; the eighth of a mridanga (double 

drum); the ninth of a bheri (drum); and the tenth of clouds 

or thunder. 

Hamsa Upanishad 

Sant Charandas mentions these sounds as follows: 

IFtTR ^ d>Hd %, WI k^-Sd I 

■3fN TR37RT II 

WT '■jfdd =t>R d'lRl ■tp.d fd<d dv(. I 

■^T ^l«+>K 37^1^ iTd II 

^ ■jsnr ^ ■sprcs I 

fil^l T)T, ^2? ‘ST^ZT RTRT II 

^udl Rid, 4M^ did 'jj «HFjI I 

^ TK, yid^ II 

37Z^ ^l<o^ "JJ^T ^FT, did ddilO did I 

'k'JlPd iW ^RuidW eft^r || 

T?T TRFR 3RT^ ^ t^TcT ^ fw ofrr I 

*1% ^STT «J%, 'd<u|dm || 

In the heavens is a thousand-petalled lotus, 

Where recitation is a thousand times performed, 

And where manifesteth the powerful, radiant light. 
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Seek it thou by the method of yoga 

And behold it with the eye of the soul. 

Soundeth there ten kinds of Anahad (Unplayed Music), 

Where mergeth thy being. 

First is like the humming of bees, 

Second the tinkling of small bells; 

Third the sound of conch, fourth of a big bell; 

Of tala (cymbals) the fifth, 

Sixth of a flute, seventh resoundeth the bheri (drum), 

Eighth a mridanga (double drum), 

Ninth the sound of a nafiri (trumpet), 

And tenth is like the roaring of a lion. 

Listen thou, O Charandas. 

Ten kinds of Anahad soundeth 

Where yogis get absorbed; 

Senses stop and the mind stops, saith Charandas. 

Charandas, Shki Bhaktisagar Granth, p.iz7 

There is a slight variation in the two descriptions of the ten 

kinds of Anahad Shabd of the first stage of the materio-spiritual 

creation, the astral plane - the one given in the Hamsa Upanishad 

and the other by Swami Charandas - but this need not worry us. 

In the first place, the two accounts agree on the salient points. 

Secondly, it is not necessary that everyone should hear all these 

sounds and in the same order. It depends on the degree of purity 

and cleanliness of the mind of each individual as to which sound 

he will hear first and in which order he will hear the others. 

The degree of cleanliness of the mind is not die same in all, and 

the way and order in which these sounds are heard is determined by 

the relative inner purity of each individual. But all mystics of this 

school count ten kinds of music on the astral plane, the first stage 

in the materio-spiritual creation, where they have the impression of 

merging their being and which is thus, for them, the final stage. 
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20 Mudra yoga (^5J 'ZTtTT) 

There are five well-known mudras. In each mudra, the practitioner 

concentrates his attention while holding a position in a certain 

part of the body. 

a. Khechri mudra (dtn) 

In this mudra, first the tongue is cleaned with water, and then 

honey and other ingredients are rubbed under it. Afterwards by 

holding the tongue with the left hand, the tissue connecting the 

tongue with the lower part of the mouth is gradually scratched with 

a sharp instrument such as a knife, so that the tissue may gently be 

cut off freeing the tongue to be turned upwards and inwards. Then 

by rubbing it with almond oil, and repeatedly pulling it out with 

the hand, the tongue is made long enough to allow its tip, when 

turned inwards, to reach the cavity of the throat and cover it. 

This generally takes about six months. When, by constant 

practice, this is achieved, then the devotee washes the cavity of the 

throat and, by turning the tongue inwards, fixes its tip on the cav¬ 

ity and blocks it, so that the nectar which may drop from the head 

or brain during practices like pranayam may fall on the tongue 

and be tasted by the devotee to give him happiness and bliss. This 

is the most important mudra; its place is in the mouth. 

b. Bhuchri mudra ( 

The place of this mudra is in the nose. There are two chief 

kinds ofpraana (vital air) (3TM in the body: 

i. The breath that goes into the lungs through the mouth and 

nose and is then exhaled is called praana (TM). 

The wind that passes out of the rectum is called apana 
(3TOFT). 
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By this mudra the second kind, apana, is brought up and 

mixed with praana, the first kind. The devotee sits in sidb aasana 

and closes the opening at the rectum with the heel of one of his 

feet. Then by controlling apana air, he gradually brings it up and 

turns it into praana. The good of doing this is that when air or 

prana is thus controlled, the mind, which is ever shaking, becomes 

steady and collected. This mudra gives the devotee some internal 

happiness and helps the devotee in any further mystic practice. 

c. Chachri mudra (WTWd 

The place of this mudra is in the eyes, which are by constant 

practice trained to keep open and gaze fixedly at a point about 

four to six inches in front of the nose. 

SPJcT HlfacH 3TFt I fERT cTFt II 

Fixing the eyes at four fingers’ width 

In front of the nose, 

He should gaze with a concentrated mind. 

Charandas, Shki Bhaktisagar Granth, p.95 

Then the focus of the sight is shifted to the tip of the nose and 

then turned inwards into subtle planes. It is like the trotak kar?n of 

hatha yoga. At that time the eyes of the devotee are automatically 

closed and one beholds the inner sky, sun and moon and finds 

access into the astral world. This mudra thus yields inner happi¬ 

ness and peace. 

d. Agochri tntidra (3TUtwfi 

The place of this mudra is in the ears. By this the hearing 

power and the knowing power are united, so that by turning them 

inside and listening to the internal sound, the mind and senses 

become steady and yield true peace, bliss and knowledge. 
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e. Unmani mudra (Tiwdf 

The place of this mudra is in the tenth door or third eye, 

which is the seat of the soul in the waking condition, midway 

between the two eyes and inwards. That is the window opening 

into the astral plane. By entering that window the devotee attains 

sidh samaadhi (Rh4 •HHifa) during which all worry and tear disap¬ 

pear and the soul feels the bliss of union with the divine regent 

on the astral plane. 

f A higher and subtler mudra 

This is a sort of an extension of unmani mudra which was 

adopted by some Hindu rishis of old for going from the astral 

plane to the next higher stage, the causal creation 

(e*1|<‘U| ^**0* In this sense, mudra is a technical name for the spir¬ 

itual light rays which, coming down from Brahm or Om, fall on 

Chidakash (PddidiRl) in the astral plane of Niranjan. 

Having reached Chidakash by pranayam or other means, 

those rishis wanted to go further up. Seeing these light rays com¬ 

ing from above, they concentrated their soul on these and riding 

on them, so to speak, secured access into the higher stage, Brahm 

Lok from where these light rays emanate. Although 

the current and flow of these rays is downwards, yet the soul can 

ascend upwards by riding on them, just as fish can swim up a cur¬ 
rent of falling water. 

But even this very fine mudra cannot take us above the top of 

materio-spiritual creation, beyond Brahm or Om into the purely 

spiritual realms where alone we have absolute reality and attain¬ 
ment of true salvation. 

21 Gyan yoga faTT 'qtTT) and Vedanta (^RT) 

This school believes in securing salvation and access to higher 

spiritual planes through gyan (^T), knowledge. Its followers 
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try to impress deeply and firmly on their minds the great mystic 

truths, such as about the nature of the spirit or soul and its one¬ 

ness with God, by dwelling continuously and constantly on them. 

When Lord Krishna tries to impart gyan to Arjuna, he explains: 

R RTR R HR *HTfsRT: I 

H HR H 'HpcjRR: HWf: HIRJI 

Nor at any time verily was I not. 

Nor thou, nor these princes ot men, 

Nor verily shall we ever cease to be hereafter. 

Bhagavad Gita 11:12 

135 31% ffI frj 

%t ^ f%3iFM ht3 ?f%T ^ ffi 11 

He who thinks he kills, 

And he who thinks he is killed, 

Ignorant are both of them; 

For neither doth one kill, nor is one killed. 

Bhagavad Gita 11:19 

About the soul he further says: 

H RFR* cfi cB<|P<hf4 HT H I 

3pfr ^TWdis3 ^ fftt3 11 

Never is it born, nor doth it die; 

Nor is it such that living once, it may not live again. 

Everlasting and eternal it is; 

Even with the destruction of the body, it doth not die. 

Bhagavad Gita 11:20 
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<6 Id HMcb: | 

'T #T ^WTRr q^ct; || 

Weapons cleave him not, nor fire burneth him. 

Nor waters wet him, nor wind drieth him away. 

Bhagavad Gita 11:23 

Vedanta (^di^i) is the essence of gyan yoga. It is of two kinds: 

praacheen, ‘old', and naveen, new’ 

a. Praacheen (JTTcfbj) Vedanta 

Earlier Vedantists, by the practice of ashtanga yoga, pranayam 

and the subtle unmani mudi'a^ reached the stage of Brahm or Om 

and identified with Brahm. After this realization, they could truly 

say, I am Brahm (3T*T <a$4lVl). Such a one was Rishi Vyas, who 

had merged himself in and attained the transcendent knowledge 

of oneness with Brahm. But before this internal realization, he 

had undergone the training of yoga in all its aspects and passed 
through its earlier stages. 

b. Naveen (*icf)*i) Vedanta 

As with any religion or system of realization, practitioners can 

delude themselves by equating their concepts with actual spiritual 

attainment. Present-day Vedantists who do not do any practice or 

get any training in yoga, who merely read the accounts of earlier 

Vedantists and begin to say, I am God”, may be philosophically 

correct but have not spiritually realized what they claim. If a pris¬ 

oner before he is set at liberty begins to say, “I am a king”, saying 

this does not make him a king. He should first adopt a method 

which may liberate him and make him a true king. Similarly, to 

really be freed from the bondage of maya and realize oneness with 

God, a person has to adopt a proper mystic practice. 
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f^HT ^THT iffi? I ^FFT H<H ^ ^ II 

Without yoga no one can be a gyani, 

And none can go out of birth and death. 

So am 1 Ji, Sar Bach an Chhand Band 14:1:65 

^ t, Tiff *[fe t^R I 

^vFft ftt HI3l RR II 

It is the secret of doing, not of intellectual theorizing; 

Only by giving up thinking and doing (yoga) practically 

Canst thou know the essence of reality. 

Soami Ji, Sar Bachan Chhand Band 14:1:148 

When we look upon ourselves as God - based only on theory 

and intellectual understanding - we are just vaachak gyaani (cll‘cic+> 

^FTf), theoretically enlightened ones. There is a world ol difference 

between theory and practical realization. By mere theory we do 

not get rid of our weaknesses and ignorance or shake oft pain and 

sorrow. So long as we are slaves to passions, we cannot become 

great like the true mystics merely by uttering their words. Those 

who remain content with theory and mere talk lower and degrade 

true Vedanta and gyan yoga. 

c. Fourfold training in gyan yoga 

There are four factors for training in gyan yoga, vivek (dis¬ 

crimination), vairaagya (renunciation), khatsampadi (six aspects 

of moral training) and mamokshta (freedom from I-ness). 

(1) Vivek (Discernment and differentiation between 

right and wrong, real and unreal, and so on, such as realizing that 

the soul is real and the world is unreal. 
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^TTcTR m WI t, W] cTT% Trf^eT I 

T^TT W\ ^ | 

Soul is truth and the world opposite to it; 

Such a knowledge is vivek> 

The root of all practices. 

Nischaldas, reference unavailable 

(2) Vairaag (WTF1) or vairaagya: Mental turning away from 

the world or renouncing the unreal and thus, by elimination, 
retaining the positive real. 

W\ RFT *TT, ^T?cT 351 c*7FF I 

^ 3T2f yTl, cTTf?' ^FTII 

Giving up the desire of all enjoyments up to Brahm Lok 

Is by the Vedas, gyanis and munis called vairaag. 

(3) Khat sampadi (FcT Six kinds of moral training: 

1. Sam (TFf): Balanced mind 

2.. Dam (^F): Control of passions 

3. Tatikshta (cldlSJcfT): Forbearance 

4. Upraamta (<sh<ihc1i): Indifference to worldly things 

5- Saavdbaanta (•JHMfyMdl): Alertness of mind 

6. Shraddha (^«Sl): Faith and devotion 

(4) Mamokshta (WTt^RfT): Selflessness and riddance from 
egoism. 

Many so-called gyanis do not care for this fourfold training 

but try to jump to the last stage of realization and transcendent 

knowledge all at once. Therefore, they fail. 
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«TF? TR <MM=h %cTI I ^TFT 3 delMddl II 

ttttt ^nff % -grd 1 ^fr iTRinsTT cfr 11 

Only theoretical gyan and dhyan is spread; 

The method of practical yoga has been set aside. 

In the four kinds of training, all are slack; 

And if they are told so, they begin to argue. 

So am 1 Ji, S.ik Bachan Chhand Band 14:1:15-16 

Tlie gyan yogis who follow a practice generally focus on three 

centres in particular: 

• Netra (T"T): Eyes 

o Hridaya (ITT): Heart 

• Kantb (Tcf): Throat 

In the waking condition all these centres are below the seat 

of the soul, below the third eye. Adepts among the earlier as well 

as among modern Vedantists and gyan yogis can reach as far as 

Brahm, but not the purely spiritual planes higher up. Gyan, inner 

knowledge, is the result of yoga or mystic practice, and mystic 

practice cannot successfully be performed without bhakti or 

devotion to the mystic adept. Hence, gyan and yoga both depend 

on bhakti; bhakti is the real, essential component of mysticism. 

In some schools, gyan yoga is more idealistic theory than 

practice and it assumes knowledge which has yet to be achieved 

through devotion and personal mystic realization. Moreover, 

its ultimate goal, as already pointed out, even in the case of the 

genuine and highest gyanis, is below the purely spiritual planes. 

Gyan yoga cannot take one above Brahm or Om, the top of the 

materio-spiritual region. 

I qfHRT *TTcf TST II 
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For this reason, gyan and yoga both are discarded, 

And saints have upheld bhakti and devotion. 

So am i Ji, Sar Bach an Chhand Band 14:1:71 

22 Bhakti yoga (*rf^rT %*T) 

Bhakti yoga is not exactly a yoga, nor a practice, but a way of life. 

Devotion, bhakti, means our intense attachment to the beloved 

Lord and utter surrender and resignation to his supreme will, 

consequent upon our complete faith in his perfection, kindness 

and loving nature. In bhakti yoga, whatever the Guru says the 

true devotee accepts and obeys, even if the intellect does not 

understand it. Our intellect is limited and frail, but the wisdom 
of the mystic adept is infallible. 

Dye thy prayer mat in wine 

If thy Guru telleth thee so, 

For he is not unaware of the ins and outs of the path. 

Hafiz, Divan-i Hafiz, p.i, 1:3 

W^ith Gurus permission whatever the disciple doeth, 

That action yieldeth him the fruit of bhakti. 

Soami Ji, Sar Bachan Chhand Band 8:1:19 

This complete submission is the ideal of bhakti, love and 

devotion. It is called sharan (^fl<ul), taking shelter or refuge - entire 
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dependence on the Guru - as contrasted with karni or 

doing the mystic practice with a great effort. In fact, without 

devotion and faith, karni is neither effective nor fruitful. 

^TRcT I 

7TT TT U: II 

The faith of each is shaped 

To his own nature, O Bharata. 

A person consisteth of his faith; 

That which his faith is, he is even that. 

Bhagavad Gita xvii:3 

fcT TiT cTTRRT ^ 

-qisf t ^ Tt 11 

Whatsoever is wrought without faith — 

Oblation, gift, austerity or any other deed - 

As at (untruth) is it called, O Partha, 

And nought it is here and hereafter. 

Bhagavad Gita xvii:i8 

Faith and love are essential to mystic realization. However, 

the more we do the mystic practice, the firmer will our faith be. 

These two, sharan and karni, go hand in hand, but sharan is the 

more important of the two, for it is based on love and devotion. 

Love is all-embracing; it overwhelms the whole of one’s being. 

When the disciple is convinced that his Guru is true and per¬ 

fect and has become one with God, then he leaves himself entirely 

in his hands. Inwardly he feels his great kindness and love, and he 

himself also cherishes the highest and deepest love for the Guru. 

Thus, a mutual and reciprocal attraction, kashish-i jaan yakin 
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is created between the two, and the disciple takes 

on the colour of his Guru and, under his great spiritual influence, 

is transformed into a divine being. 

It is said that love is natural and cannot be acquired or learned. 

Although it may be true that the seed of love is inborn, yet it is 

satsang — contact with the beloved Guru, his company and 

discourses - that nourishes the seed oi love and helps it develop 

into a full-grown plant and later into a tall, strong tree of devo¬ 

tion. The Perfect Guru is an ocean of love, and through contact 

with him love is kindled in the heart of the devotee too. 

Love is first born in the heart of the Beloved. 

Rumi, in Nukat-1 Shams-i Tabriz, p.93 

And then the beauty of that true love — for love is the high¬ 

est kind of beauty — inspires the devotee too, and he finds love 

manifesting itself in his heart. Love generates love; that is true and 

real love. In bhakti yoga, we should become simple-hearted like 

a child of forty days. 

Verily I say unto you, except ye be converted, and become 

as little children, ye shall not enter into the kingdom of 

heaven. 

Bible, Ma tthew 18:3 

Verily I say unto you, whosoever shall not receive the king¬ 

dom of God as a little child, shall not enter therein. 

Bible, Mark 10:15 

The disciple should have firm and perfect faith in the Guru, 

always looking upon him as a God-realized being and never even 
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for a moment or even in a dream thinking of him as only a human 

being. It such is not the belie! and attitude of the devotee, if his 

faith in the Guru does not come up to this high standard, then he 

still lacks in devotion, and his love or bhakti cannot have its full 

effect or power. The devotee says to the Lord: 

31cprp TR ^rq Tfcl fRR | 

*fr TJcT cTS fqcTT cTR II 

O Father, merciful and kind, forgive me my faults. 

If I am unworthy, still thy son am I, 

And you are responsible for me. 

Kabir, ICarir Sakhi Sang rah, p.97:8 

All my wealth (of good and bad actions) 

Do I place at thy feet, O Lord, 

For thou knowest the account of my gain and loss. 

Traditional saying quoted in 

Jame Firoz-ul-Lughat, p.776 

Bhakti is, no doubt, a condition of the heart and an attitude of 

the mind, but it manifests itself in the thought, word and deed of 

the devotee, who is ever anxious to be of use to the beloved Lord, 

to serve him in whatever way he can and to secure everlasting 

union with him. He places his all — his wealth, his body, his mind 

and soul - before the Guru, known in the Muslim tradition as the 

Friend of God, and is prepared to sacrifice everything for him. 

For his part, the Guru needs nothing from the disciple and 

asks only that one carry out the spiritual practice every day. That 

spirit of service and sacrifice is an unfailing attendant to a devoted 

heart; the inner feeling of love and bhakti, which permeates every 
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pracc' ^ ^evotee s being, naturally finds an outlet in meditation 

an *n a bfe of service. Bhakti is of two kinds: 

ixed bhakti, in which service on the part of the devotee 

1S acc°rnpanied by a lingering desire to get some reward 

°r good in return. This is sakaam bhakti (Tt^FT ancj 

ls of a lower order. 

Pure bhakti, in which there is no desire for any reward. It 

is nishkaam bhakti ,Ffe?T), service for the sake of 

service, and devotion for the sake of devotion. 

TRT TR T37, <M-SI Tjfr ■^TliT '=TFT I 

^ ^ff focFFT || 

Among kings, rulers, the rich and the poor, 

Great is the one who repeateth Nam. 

But who repeateth without any desire 

Is the greatest of the great, saith Kabir. 

Kabir, Kabir Sakhi Sangrah, P.87H 

11115 ls the highest kind of bhakti. Bhakti here is not a means 

o some other end, but the end in itself. The devotee has love and 

j CVOtl°n for his beloved Guru because he finds that he is most 

.Jea e’ because he feels that the Guru’s love for him is irresist- 

1 e, because his soul is drawn by the spiritual attraction of his 

um, and he simply cannot help it, so to speak. He is enraptured 

in the bliss of love and deeply grateful for having been accepted 

lnto the Guru’s fold. 

Moreover, bhakti and service may be based on one’s intelligent 

grasp of the greatness and kindness of the Guru, that is, based on 

°ne s reason, or it may be due to one’s feeling of intense love for the 

Guru engendered by the Guru’s divine love for frail humanity, that 

is, based on love itself. This second sort of bhakti is the higher one. 
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Some mystics have thus mentioned the following two kinds 

of bhakti. 

a. Navadba bhakti nfm) ^ on reason. 

In navadba (ninefold) bhakti, c'otl 0f the Hindu Holy 
The characteristics of this arc described in 

books, Bbagavata Parana, and also in t tc g 

^rfipR 3^R 

Tj-n 4 cFTF? ^ 11 

^ ^ 11 

3TRT 3T4H ^ ^ ^ ' 

f^T TTfa W ^ ^ ^ 11 

Remember, bow down before. 

Contemplate and love the Gum. feet. 

With love for God, 

As a servant enter thou the ^ 

Serve his devotees - this is go 

Sacrifice thyself, firmness, 
Hold thou fast to patience . 

And ever keep with thee forbearance, 

Chastity, contentment and 'in vou,M5 
CH ARANDA s,C.a^NDASj.KlBASl, 

In following this kind °f ^eV°t,'01^1^ttId by a control 
qualities have to be imbibed and one s life rcgulat 

of reason over the lower passions. 

b. Prem bhakti (&W *rf&0 T this kind 
In prem bhakti, devotion is based on ovc, p>c» . ^ ^ ^ 

°f bhakti, reason is transcended by the intensity o 
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love for the Guru that controls all the actions and thoughts of 

the devotee. All those qualities mentioned in the description of 

the first kind come along with it as a matter of course. The mind 

is naturally moulded in the direction of love. This is the highest 

kind of bhakti - other yogas and gyan cannot reach it. 

3TR cldM I 

^'Icl ^ ®T|T II 

All religions sing of the greatness of love 

And show it to be better than yoga practices. 

Charandas, Charandasji ki Bani, vol.i, p.io 

<MU<sK ‘3fbT ■q A1! gkick ^fR | 

ifa far iM trf! m «th ii 

Yoga cannot equal love, nor can gyan; 

Without love and devotion, O mystics, 

All contemplation is empty. 

Charandas, Charandasji ki Bani, vol.i, p.m 

Love is the greatest spiritual force; it naturally brings about 

that concentration of attention which is the first object of all mys¬ 

tic methods. It is attained after long and arduous practice and it 

opens the way to inner spiritual transport, leading the soul higher 

up to the final stage of the Guru. The attention of the devotee 

is concentrated on the beloved Guru; the devotee thinks of the 

Guru day and night. He must go to him, to his supreme abode 

in the subtle spiritual planes. Where else can he go when he is 

attached to the Guru by ties of love, unbreakable and invincible? 

3i-dcbl<d HlAc| =t><rlcKqj 

T: TFTTfcT ^TTfcT Wi: II 
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t mf?i chl^rq W T^T^TTfeT: II 

The one who, casting off the body, 

Gocth forth thinking of me only, 

At the time of the end 

Entereth into my being - 

There is no doubt of that. 

Whosoever at the end abandoned! the body. 

Thinking of any being. 

To that being only he gocth. 

Bhagavad Gita viii:5-6 

The fruit of bhakti is great and sweet, for in its wake it brings 

true knowledge, deep bliss and eternal union with the beloved 

Lord. What is extremely hard to attain even through strenuous 

efforts is easily and naturally effected by love and devotion in mys¬ 

tic practices. Love is the true philosophers stone; it transmutes 

base human beings into divine beings. Our love and devotion 

for the Perfect Guru elevates us to higher regions and transports 

us to spiritual planes. True transcendent knowledge and higher 

consciousness are the fruits of bhakti. 

TTf? cfW T <;|^H T I 

yicR TJcffatfr ^cfFffa Tfi W II 

wi I 

wi ^ ^ TTRTT II 

I cannot be seen as thou hast seen me 

Through the Vedas, nor through austerities, 

Nor by alms, nor by offerings. 

Only by devotion to me 

I may thus be perceived, O Arjuna, 
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And be known and beheld in essence, 

And entered. 

Bhagavad Gita xi:s3-54 

When we get deeply devoted to our Guru, when we sacrifice 

our all to him, when we look upon him as the highest being and 

sole protector and fall at his feet with our heart and soul, when 

giving up all our knowledge and wisdom we seek his guidance, 

when we think and feel that we ourselves are nothing and our 

Guru is all, then the Guru (of course if he is a true Guru and has 

access to higher spiritual planes), bound by love and devotion, 

looks after us as a loving mother looks after and brings up her little 

child and, out of his own grace and mercy, saves us from all dan¬ 

gers and takes us up to the highest abode of his mystic ascent. 

nfeujf !r tftra1- fo& ^hd'fdnr 11 
femr irfo 

Satguru is the ship, but rarely doth a person realize it; 

By his own kindness doth he give us salvation. 

Guru Nanak, Adi Granth, P.470 

fotf’ Hfddld ft# fag- fl" trot PSTftril 

gtf HU'fd II 

Who hath devoted himself to Satguru, 

Empty-handed is he not. 

The angel of death shall not summon him, 

Nor shall he suffer pain. 

Guru Amar Das, Adi Granth, p.950 

This path of salvation and union with the Lord is the path 

of devotion. Lord Krishna also, after dwelling upon other kinds 
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of yogas and practices such as austerities and penances (tapasya), 

karam yoga and gyan yoga, lays final stress on devotion or bhakti 

as the highest spiritual path. 

TFTT5t TT^1^ T F T fiFT: I 

^ 3 *TT *r^TT Tfa % -etiut^n 

TTTqR ^T W?: ^FRTfacTT % T\: II 

The same am I to all beings; 

There is none hateful to me nor dear. 

They who worship me with devotion verily 

Are in me, and I am also in them. 

Even if the most sinful worships me 

With undivided heart, 

He too must be accounted righteous, 

For he hath made the right resolution. 

Bhagavad Gita 1XH9-30 

■ERTTT T^Tcft HEJMl ITT I 

Hl^t-Mllrl TTcT % fijFTtsf?T ^ II 

Keep thou thy mind in me, devote thou thyself to me, 

Worship me and prostrate thyself before me. 

I pledge thee my troth: 

Thou shalt come unto me, for thou art dear to me. 

Bhagavad Gita xviii:6s 

TRfa T=R 3TT*T?R *Tfa ^5 | 

RcjRiWlFH FRtT 3TT ^FT: I 

Place the mind in me, into me let thy reason enter; 

Then without doubt shall thou abide in me hereafter. 

Bhagavad Gita xii:8 
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And again: 

mof sr i 

3T? ^TT 4t TTI^^lfH in II 

Give up all religions 

And come unto me alone for shelter. 

Fear not, I shall liberate thee from all sins. 

Bhagavad Gita xviii:66 

The devotee is freed from all sins and desires by taking refuge 

in the beloved Lord. Similarly, Jesus Christ invited people to fol¬ 

low him and give him their devotion. 

I am the resurrection and the life; he that believeth in me, 

though he were dead, yet shall he live; and whosoever liveth 

and believeth on me shall never die. 

Bible, John 11:15-16 

I am the way, the truth, and the life. 

Bible, John 14:6 

Come unto me, all ye that labour and are heavy laden, and 

I will give you rest. 

Take my yoke upon you, and learn of me; for I am meek 

and lowly in heart; and ye shall find rest unto your souls. 

Bible, Matthew 11:18-19 

Him that cometh to me I will in no wise cast out. 

Bible,John 6:37 

Great mystics come into the world to teach us bhakti, and 

through love and devotion they unite us with God. 
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ffTSH eUf Hftj H7T nTF II 

rfbH URT e M'fyfs Ufa- ft# «f?7 f>W§TI 

For the good of others are they born; 

They are neither in birth nor in death. 

The gift of life do they bestow on us, 

On the path of devotion do they place us, 

And with the Lord do they unite us. 

Guru Arjun, Adi Granth, p.749 

Other great mystics express the same idea: 

£rt ^Fia 31 ^ ^ fcRRl II 

fapf RFfT % I ftR ‘?tTT cFIFl II 

Tfc^FT TTiT TTI TFTTI Rt it cfR I 

du yld <*><l 3T I ■d'tiH II ••• 

"sfta anft f^R I ^Tt TTt ^ II 

Radha Soami appeareth in the world as a human being, 

And as Guru doth he awaken the people. 

Who undcrstandeth and accepteth his word. 

Him he taketh unto himself. 

In his satsang (company and discourses) 

Doth one find true nectar 

And by drinking of it getteth he peace. 

Guru he loveth as the moonbird loveth the moon.... 

Who hath such a profound love for his Guru, 

That devotee is by him made his own. 

Soami Ji, Sar Bachan Chhand Band 1:2. 

From a spiritual perspective, the Guru is one with God, and 

therefore love of Guru leads to love and worship of God. 
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^<1 ^sTRT eh< I f^R ^blS TF? 'T >hi^ || 

WT 'NHel *TRII facTT c^l^H^Kl || 

^FT TjfecT ^ fspgft I ^TT ^TFTt II 

"HcR Tt TftcT H *IRt I ^ff Wt II ... 

3T=T ^cTt ^wr 'Wi I 3ffcT ^ W] 37T| II 

eR 7T*TTFRTT ui^ I «tv(.'fl =b< r*H<rt oisi^ || 

Accept your Guru after thorough scrutiny, brother, 

For without a Guru no one can find the way. 

Everyone is drowning 

Because they have failed to find someone 

To ferry them across this ocean of existence. 

Ascetics and the learned are helpless in this world, 

Yogis and gyanis have given up in despair. 

How could they cross this ocean 

When they have developed no love for the saints?... 

Remember and understand, brother: 

Come to the Master and cultivate love for him. 

Through practice, you achieve real greatness! 

So am i Ji, Sar Bach an Chhand Band i 8: i 

One form of yoga is the mystic practice of shughl-i barzakh-i 

kabeer which enjoins on its followers concentration 

on insaan ul-kaamil^ a human being perfected in God — that 

is, a Perfect Murshid or Perfect Master, a Satguru - both in his 

external manifestation as a human being as well as in his inner 

spiritual being. This practice is prevalent among certain schools 

of Muslim mystics; it leads to the unravelling of higher truths 

and spiritual mysteries. Bhakti is an essential factor in all mystic 

training; without devotion to the Guru, no inner awakening or 

transport is possible. Guru Gobind Singh also says: 

HRT OTU- H?7 SIT H# 

w ortG- fc?7 ut Lff uTyG 11 
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The truth do I utter, let all hear: 

Who loveth, he alone findeth the Lord. 

Guru Gobind Singh, Dasam Granth, p.14 

Love is said to be the noblest sentiment of the human heart, but 

in fact it is not only a sentiment, it is the ultimate reality of all life 

and creation. God is an ocean of love and the soul a drop of him. 

The purer one’s love, the nearer one is to the Lord. Love is the one 

tie that cannot be broken; even death, which shatters all connec¬ 

tions of this world, cannot sunder the relationship of love. If God 

can be bound by anything, it is by die chains of love and devotion. 

Of all methods of approach to the Supreme Being and of 

access into subtle planes, bhakti is the highest path. On the physi¬ 

cal plane, it is difficult to understand true love; for here it is all a 

mixture - love mixed with lower feelings and tendencies - and 

consequently it is not so effective and powerful. The pure essence 

of love begins from the stage of Parbrahm, where all covers are 

removed from the soul. There it shines in its genuine radiance of 

twelve suns; in Sat Lok it attains its union with the absolute Lord. 

Love is seen there in its full bloom. 

The final stage for bhakti yoga is not any fixed point. As to 

how far the devotee goes, this depends on the inner reach and 

access of one’s mystic adept. If the Guru is confined to the six 

centres of material creation, the disciple can go no further. If the 

Guru has reached up to Niranjan, the devotee will stop there 

in the astral plane. If the Guru goes up to Om, his disciple can 

go up to that point but not higher. If the Guru has access to the 

Parbrahm plane but not beyond, the devotee will go up to that 

last point of his Guru’s stage. But if one is so fortunate as to find 

a Guru of the highest spiritual stage of Satnam and Anami, then 

by devotion to him one secures entry into that highest plane of 

pure spirituality and absolute transcendence. 

Thus, love and devotion alone can take one to the final stage 

of creation and unite one with the ultimate Lord. This is the 
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secret of bhakti yoga, but the difficulty here is that, in the first 

place, true and perfect Gurus are extremely rare and hard to find; 

and secondly, if by some stroke of good luck we come across one, 

it is not easy to recognize him as such and have faith in him. For 

union with God, however, the devotee has first to merge himself 

in the Guru; first one has to attain the stage offanafiash-shaikh 

(c'jc*), merging in the being of Guru, before he can achieve one¬ 

ness with God, fana fi Allah (.i/ijp). The true essence of love is 

the inner spiritual transcendent Sound, the music known as the 

Shabd or Word, and as the Anahad Shabd, the unending Word, 

the unstruck Sound which is the real being of God. 

God is love. 

Bible, / John 4:16 

Therefore, the mystic practice of the Word or Anahad Shabd, 

which engenders and kindles love for the Lord in our hearts, is 

the key to the highest bhakti yoga, and is termed Surat Shabd 

Yoga, meaning the union or merging (yoga) of soul consciousness 

(surat) in the Word of God or divine Sound (shabd). 

23 Surat Shabd Yoga 4Pl) 

or Sultan al-Azkar 

In this practice, which is also known as Shughl-i Sawt-i Sarmadi, 

the Practice of the Eternal Sound (5*/^**f**), and by several 

other names — such as Shabd Yoga, the Yoga of the Word or 

Sound dPi), Sahaj Yoga, the Natural Yoga dpi), and 

Shabd Abhyas, the Practice of the Sound or Word (?I«? 

the devotee begins by concentrating the attention at the third eye 

focus above the six centres of the material creation and listening 

to the internal sound of the bell. Gradually traversing the materio- 

spiritual planes and passing through the predominantly spiritual 
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realms, the devotee ultimately reaches the highest and absolute 

stage of Satnam, the True Name, and Anami, the Nameless. This is 

the method that carries one to the very top of all creation, beyond 

all duality and relativity, beyond good and evil, and above all 

ignorance and delusion. 

Shabd literally means ‘word’ or ‘sound’. Ordinarily, shabd 

(?T^) refers to any kind of word or sound or a religious song or 

hymn; but in mystic language and as a technical term, Shabd 

refers to a subtle transcendent power which resounds in all planes 

above the eyes and transports us to the highest regions. This 

Shabd is not ordinary sound, for sound cannot exist where the 

medium of air is absent; while this spiritual, transcendent sound 

reverberates throughout all high stages, where there is no air and 

no material object. 

In a well-known dialogue in the Adi Granth, the siddhayogis 

(yogis who have attained miraculous powers) ask Guru Nanak: 

g" nw cT oRF HdTvT Wt II 

It srcrbH fen efu wrt 11 

Where doth that Shabd abide 

Which taketh us across the ocean of the world? 

Ten kinds of prana we have; 

On which doth it depend? 

Guru Nanak, Adi Granth, p.944 

Then the Guru answers: 

H HW off- fcSddfd Wm rTU" 3F HFfll 

oT ^FF H?7 fcY^'H' MoW otW tJF H^tll 

In pranayam, die yogic system of breath control, prana (vital air) is subdivided 

into five major and five minor pranas, the “ten kinds of prana” mentioned here, 

which have specific functions in the physical body. 
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That Shabd abides within; 

Transcendent, I behold it wherever I look. 

The source of all prana is in Sunn, 

But Shabd does not depend on any thing. 

Guru Nanak, Adi Granth, p.944 

Earlier, we stated that there are two main kinds of mystic 

practice: varnatmak, relating to words (^JcVdHor), and dbiinat- 

mak, relating to the inner sound (y fo^fT^Hor). The Shabd practice 

belongs to the second kind, which is beyond writing and speech. 

It is called ajapa jaap ^iih), Unutterable Utterance; and 

akath katha Untellable Tale. Guru Nanak calls it 

baani (^’el), Word; gurbaani (UTW^f), Gurus Word; sach (H^), 

Truth; or naam (^TO-r), Name. In the Bible, it is called the Word. 

In the beginning was the Word, and the Word was with God, 

and the Word was God. 

Bible, John 1:1 

In the Vedas, it is termed naad (TR), Sound; or aakaash vaani 

(3}|cfr|^| Heavenly Voice. Muslim mystics call it kalima ), 

Word; kalaam-i Ilaahi ((>^1/), the Word of God; nida-i aasmaani 

(dlrT^u), Heavenly Sound; or ism-i azam the Greatest 

Name. 

This spiritual sound current, the Logos, the Divine Harmony, 

the Heavenly Music or the Music of the Spheres, emanates from 

the absolute Supreme Being and creates and sustains all planes 

and universes. If we compare the absolute Lord to an ocean of 

spirituality and transcendence, and our soul to a drop of it, then 

this spiritual current may be called a vast river which flows out of 

that ocean and waters all the regions below. 

Shabd is Gods unwritten law, his unspoken language, his 

inexpressible word; it is his essence, his being, his very self. Shabd 
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reverberates in all planes and is the source of all life and the 

fountainhead of all consciousness. It is the omnipresent form of 

God. As, in essence, the soul and Shabd are one, it draws the soul 

upwards as a magnet attracts a needle. Therefore, this method is 

called Surat Shabd Yoga (■q<d dbl), union of the surat, soul, 

with the transcendent Shabd. By listening to that internal music 

God is truly known, and then all external worship appears futile. 

} /1 > Ip U'* \? 

Many kinds of music and melody did I hear. 

And then to me temple and mosque, 

Both became heretic. 

Soami Ji. Sar Bachan Chhand Band 11:1 

Rumi tells us to take our soul to the firmament of the eye cen¬ 

tre and then listen to the music of Shabd coming from above. 

Bring the firmament under thy feet, 

O thou brave one, 

And listen thou to the melodious song 

Coming from the heaven above. 

Rumi, Masnavi 11:1941 

tj'f/yl. (UtfLCij & 

Listen thou to the Eternal Speech 

That transcendeth birth and death. 

Niyaz, Divan-i Shah Niaz Bari; lei, p.90 

Without coming into contact with that eternal music, we 

cannot go out of the whirlwind of phenomena. 
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'Hck f^Ri ^Pd 3=n^rrr, ^6i ^61 *\m 1 

Z -qR ^cjc[ ^T, fq^ft ftpft qZ^T 1R II 

Without Shabd blind is our soul; 

Say, where can it go? 

Not finding the door of Shabd, 

It wandereth astray again and again. 

Kabir, Kabir Sakhi Sangrsih. p.93: i$ 

Trayfy htht ofzfk fyu'd111 

tM zra- Hyft! tfel'd1 II 

Tie devotee of Guru knoweth the divine Lord; 

In all the four yugas by Guru’s Shabd is he known. 

Guru Amar Das, Adi Granth, p.1054-55 

9dfd Frafc FFUTZ (S'cSoi PTOJ ^TZ'II 

By Surat Shabd do thou cross 

The ocean of phenomena, 

By uttering his Name, O Nanak. 

Guru Nanak, Adi Granth, p.938 

H'cKd c’ifz FmF Hzfe yr^Hf II 

HW Hdfd fej iWtMII 

How can the worldly minded find Surat Shabd? 

Without Surat Shabd one keepeth coming and going. 

Guru Nanak, Adi Granth, p.1041 

Through Shabd alone can we know the absolute Lord, and 

Shabd can be had by performing Surat Shabd Yoga with the help 



Mystic Systems of Practice 2-9J 

of the mystic adept. Guru is, of course, essential for any realization 

and success in this method. It is a path of devotion, bhakti maarg; 

it is devotion to the Satguru that enables the devotee to effect an 

entry into the third eye focus and to catch hold of the transcend¬ 

ent Shabd, which is the real inner essence or being of the Guru, 

for he has merged his individuality in the universality, the eternal 

Shabd, and thus become one with God. 

a. Essentialfactors in Surat Shabd Yoga 

Three things arc therefore needed for training in this mystic 

school: 

• Satsang (■Hcdl 2 3l): being in the company and listening to the 

discourses of true mystics. 

• Satguru (TRRJ?): devotion to a contemporary mystic adept. 

o Shabd (?T^): initiation into the secrets of the sound current 

by the Guru. 

By satsang we begin to feel the need of a living Guru of Shabd 

Yoga and, when we find such a Guru and give him our devotion, 

he unites our soul internally with Shabd. 

b. Three parts of this method 

There are thus three steps in this method: 

1. Simran (iTFTCTl): repetition of the holy name or names given 

by the Guru at initiation, to concentrate our attention on 

the third eye focus. 

2. Dhyan (Mm): contemplation of the radiant, astral form of 

the Guru at the third eye to train the soul to stay there. 

3. Bhajan (*F5R): listening to the Shabd internally, which will 

transport the soul to higher spiritual regions. 



2-94 Mystic Schools 

This third is the real practice; the first two are preliminary 

steps. Without coming into contact with the transcendent Shabd 

we cannot go beyond karmas, beyond good and evil, beyond 

relativity and duality, beyond birth and death, beyond the sphere 

of maya or phenomena, into absolute reality. 

This subtle method is the most effective, the most direct and 

has the highest reach. Moreover, unlike pranayam, which is an 

artificial method, it is natural, within everyone. It can neither be 

altered, nor changed, nor modified. It is universal. As compared 

with other practices, it is so easy that all human beings can follow 

it, from a child of five to an aged person of ninety, without any 

distinction of caste, creed, colour, country, nationality, religion or 

position. The light of truth is within everyone, and anyone who 

tries to find it by this method under the guidance of a Perfect 

Guru can achieve it. 

Ask, and it shall be given you; seek, and ye shall find; knock, 

and it shall be opened unto you. 

Bible, Matthew 7:7 

As this is such an important method, it shall be dealt with 

at length in Part Four. This is the method which all can adopt: 

grihasthi householder, as well as tyaagi (r4l'fl), renouncer; 

the educated as well as the uneducated; men and women, all 

without any obstruction or hitch. What is wanted is keenness and 

the guidance of a perfect contemporary Satguru. 

c. Four rates of speed in mystic ascent 

There are four rates of speed in the mystic ascent of the soul. 

(1) In Pind In this region, the six physical centres of 

the material creation, the speed is very slow and is called cbeeti 

maarg *Hid), the path of the ant, because the ant moves slowly 
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and can slowly separate sugar particles from sand. Similarly, in 

Pind the conscious current is very slowly separated from the body 

and drawn up into the third eye by simran or repetition. 

(2) In And (3ius): In this region, the astral plane, the speed 

is less slow and is called makri maarg (hhi-sI Hid), the path of 

the spider, because the spider comes down from the ceiling with 

the thread of its web and then slowly goes up again by the same 

thread. Similarly, in the astral regions the soul goes up and comes 

down with the current of inner sound or light. 

(3) In Bralmiand (In this region, the causal-spiritual 

realms below Sach Khand, the speed is fast, and is called meen 

maarg (Tfa ^RFT), the path of the fish, because the fish cannot 

bear separation from water and it is also able to ascend along a cur¬ 

rent of water falling from above. Similarly, the soul gets insepara¬ 

bly united with Shabd at the stage of Parbrahm beyond the causal 

region, and can easily go up and come down with the current 

of Shabd. 

(4) In Sat Lok or Sach Khand (HW In this region, wh ich 

the Muslim mystics call Maqam-i Haq the region of Truth, 

the ultimate, absolute spirituality of the speed is the fastest and is 

called bihangam maarg (fa$HH Hid), the path of the bird, because 

the soul at that level of consciousness is like a bird that flies from 

the plains and in an instant reaches the top of the mountain, and 

then flies down and reaches the plains in an instant. The person 

who has reached Sach Khand can collect the soul in the third eye 

and transport it in no time into Sach Khand and bring it back in 

no time into the body at will. 

One who finds access into the astral plane acquires the method 

of the spider. One who goes above Brahm or Om into Parbrahm, 

the causal-spiritual planes, acquires the method of the fish. But 
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the greatest mystics who go into the highest spiritual stages of 

Sach Khand and Anami acquire the speed of the bird. These terms 

indicate, however, four rates of speed relative to one another; the 

fastest thing in the physical world is light or electricity, but the 

speed of pranas is faster, that of mind is still faster and that of the 

soul is so fast that even to call it speed would be wrong. 

d. Jyoti-jot ("Zftfd ^ilri), union with the Lord 

in different mystic schools 

The final stag c,jyoti-jot - the merging of the light of soul ,jyoti, 

in the Supreme Light, Jot - where the individual is presumed to 

become one with God, is different for different mystic schools. 

(1) Pranayamyogis (These yogis go up to Chidakash 

in Niranjan Desh and stop there. Hence, they look upon the sixth 

centre of the material creation as the highest level of human expe¬ 

rience and Niranjan as God. Their jyoti-jot is there, in the astral 

plane or the first stage of the materio-spiritual creation. 

(2) Yogishwargyanis (These yogis go up to Brahm 

or Om, and not beyond. Hence, for them, Niranjan is the high¬ 

est level of human experience and Brahm is God. Their jyoti-jot 

is there, in the causal region - the second stage and the top of 

materio-spiritual creation. 

(3) Sadh mystics (W9): Sadh mystics go up to Parbrahm, a 

predominantly spiritual region. Hence, for them Brahm is the 

highest level of human experience, Parbrahm is God, and their 

jyoti-jot is in Parbrahm. 

(4) Sant mystics (WxJ): The Surat Shabd saints go up to 

Sat Lok and Anami. Therefore, Parbrahm is the highest level of 

human experience and God is Sat Purush. Hence, their jyoti-jot is 
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in Sat Lok or Maqam-i Haq and Anami Desh, but not below Sat 

Lok. That is the real and true jyoti-jot\ for our soul is a drop of the 

ocean oi Satnam, and by merging in that ocean alone can it find 

eternal salvation and attain the deepest bliss, truest knowledge 

and highest love. So, our ideal in life should be to reach that high¬ 

est stage and to be one with the final, ultimate absolute. 





Chapter Four 

Conclusion of Part Three: 

Reflections on the 

Mystic Essence of Religion 

i The mystic essence of religion 

a. Origin of religions 

It seems that most religions were originally mystic schools but 

when in the course of time true and practical mystics disappeared, 

the mystic practice was also dropped; for in addition to being 

difficult and tasteless in the beginning, such practices cannot pos¬ 

sibly be performed without help from a living adept. As already 

pointed out, the essential factor in a mystic school is the mystic 

adept; he is the very life and soul of the institution. There can be 

no mystic school without a Guru. The existence and efficacy of a 

mystic practice depends on the presence and effectiveness of the 

adept; it is the mystic who makes a mystic school. Therefore, when 

the line or chain of true mystics comes to an end, that school 

ceases to be mystic; it becomes a common religion. 

b. Religions are dead mystic schools 

The founders of almost all religions were mystics, but now 

true and practical mystics are extremely rare among our religious 
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teachers and leaders. Instead of the inward ascent of the soul 

and worship of the living God in his transcendent being on 

subtle spiritual planes, people have taken to outward rites and 

ceremonies. 

When, along with real mystics, the mystic practice disappears, 

what remains in the school is mere theory. At that time the fol¬ 

lowers of that school base their faith not on their own transcend¬ 

ent realization and transport, as the original mystic followers did, 

but on the writings of earlier mystics. For tenets of their belief, 

they depend entirely on books and tradition. 

This dependence on books leaves religion at the mercy of 

individual interpretation, which involves difference, discussion 

and discord. Words half reveal and half conceal the ideas they are 

meant to convey, for we cannot help looking at them from our 

own point of view. We see them in the light of our own thoughts 

and prejudices; we read them through the glasses of our own past 

experience. And when our past experience contains nothing of 

mystic realization and transport, we remain at a loss to understand 
mystic phraseology. 

c. Only mystics can understand other mystics and 

explain the teachings 

Without the help and guidance of a living mystic adept, a 

layperson can hardly make out the real meaning of mystic books. 

Thus, we require a living Guru, not only for inner spiritual mystic 

realization but even for understanding the writings of earlier 

mystics. Just as a layperson cannot follow advanced books on 

any science, for they are written in technical language, similarly 

the uninitiated cannot understand books of mysticism, for there 

also we have technical phraseology. For intellectual understand¬ 

ing as well as for inner spiritual realization, the mystic adept is 

indispensable. 



Reflections on the Mystic Essence of Religion 301 

2 Supremacy of Shabd Yoga or Sawt-i Sarmadi 

We have seen that there are several mystic practices in the world, 

all of which aim at unveiling the hidden mystery of the universe, 

but that none is perfect except Shabd Yoga or Sawt-i Sarmadi, 

the practice of listening to the eternal inner Sound, which takes 

us to the very final stage of ultimate reality. Other practices leave 

us along the way. 

What the rishis of old achieved through long and arduous 

practices extending over hundreds of years, as stated in their 

ancient books, mystics of Shabd Yoga may attain in a few months 

and without unnecessarily straining and torturing the physical 

frame. Moreover, the rishis even then could not reach the high¬ 

est plane, which is our true home and into which access can be 

obtained only through Shabd Yoga. 

Shabd has a natural attraction or affinity for the soul, and 

is a straight road to God; other practices do not take us to the 

ultimate spiritual realm because their vehicle is not purely spir¬ 

itual. Shabd is a purely spiritual power, and consequently it can 

provide access into purely spiritual regions. One who is initiated 

properly into the mysteries of Shabd by a perfect adept may easily 

scale those spiritual heights, which are inaccessible to mystics of 

other schools. 

3THHIH ^TfT 3*qq I 

TC ^ -q^TT, 3T? f*T«I II 

On the earth and in the heavens, much confusion 

Has arisen from these two, O Kabir; 

The six schools (of Hindu philosophy) are in doubt, 

As also are the eighty-four siddhas (perfected beings). 

Kabir, Kabir Samagra, p.307:ii 
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Each of the six schools looks at reality from its own angle of 

vision, and its view is therefore one-sided. Moreover, it is not free 

from the colour of maya or phenomena. Similarly, the three gods 

of Hinduism are in delusion and egoism: 

sruvr fwr hu'£0 b ajB uuft fefe* 5pb op-retii 
fwfo- oftF fenfd ?r BBftr hub Hfo hjuhIV ref whi 

Diseased are the three gunas. 

Diseased are Brahma, Vishnu and Mahadcv (Shiva); 

In egoism do they act. 

Him who created them they remember not; 

For through devotion to the Guru alone is he known. 

Guru Ram Das, Adi Granth, p.735 

Even the ten incarnations could not reach the absolute Lord. 

^HB >H§yd» II 

fe?r Ft MB B U^G BH1" bTb fg-^B1 II 

The ten incarnations of Vishnu who lived here as kings, 

And Shiva, when he incarnated as an ascetic 

And kept his body besmeared with ashes - 

Even they could not know Thy transcendent being. 

Guru Arjun, Adi Granth, p.747 

The ten incarnations are not incarnations of the final stage, 

Sat Lok (BH vTlFT), which is our true home, but of lower stages 

up to Om ('^fl’T) or Brahm (^$-1). As already said, Brahm is at the 

top of the materio-spiritual creation but does not have access to 

the purely spiritual planes. He is not the final God or our true 

Father. We have come from Sat Lok, our true home, the ultimate 
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absolute, access into which can be had only through Shabd Yoga. 

All below it is delusion, whether subtle or gross. Thus, Sat Lok, 

the goal of Shabd Yoga mystics, is beyond Brahm or Om. 

TFT W Tt cFT 3TFTI cTT37 TFT ^TF eTFl II 

3TR ^T «FsTRT I (JFTTTt TTTpT fH^T TTT W=TT II 

TT^F^S TTxT cTFF <rKsll^ II 

Beyond Ram and Brahm is that stage, 

The fourth realm, where Sant mystics reach. 

Nanalc and Kabir mention it; 

Tulsi Sahib looketh on it as his home. 

Their writings sing of that stage 

And point to Sach Khand or Sat Lok. 

Soami Ji, Sar Bachan Chhand Band 14:1:111-115 

That final stage, Sach Khand (TT^m^), Sat Lok (TTTT dlcb) or 

Maqam-i Haq (C7C&), the place of transcendent truth, is called 

the fourth realm because it is beyond the three loks or worlds of 

the material and materio-spiritual creation: Pind (Fhu^), And 

(3F^) and Brahmand (W). 

3 Kal (chi<n) and Dayal 

We can look at this matter from another point of view also. There 

are two kinds of power in the world, positive and negative. The 

positive power belongs to the highest spiritual stages: Sat Lok (TTTT 

crfl^b) or Anami (^H'IIhI); and the negative belongs to Brahm 

or Om (3Ttq), who is the ruler of Brahmand, this universe of ours 

characterized by time and duality. 

The higher positive essence of God is named Dayal (<;Mid), 

The Merciful, because he is all grace and mercy; the lower negative 
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power is termed Kal (^id), Time, who is perfectly just, who 

rewards and punishes us for our deeds in this world, and who 

is a reality of a second order. His distinct existence is within the 

sphere of delusion, relativity and change. 

Many prophets and incarnations come from Kal and work 

within his power. Their object is to improve the state of affairs in 

this world of Kal but not to take souls out of this delusion. Their 

reform is internal, with reference only to Kals realm of justice, 

punishment and reward. 

Mystic adepts of Shabd Yoga, on the other hand, come from 

Dayal or Akal, beyond Kal (Time)’. Consequently, they do not 

set themselves to reform the lower worlds as the incarnations do, 

but to take us out of the sphere of Kal (Time) altogether and 

bring us to the realm of Dayal, which is our true home of pure and 

lasting bliss, absolute knowledge and divine love. 

a. The world as a prison 

This whole universe of ours, which is the world of Kal, is a 

big prison which has many rooms and cells in it. The master of 

the prison is Kal and we are all prisoners. Our true home is with 

Dayal in Sat Lok. Now Kal does not want any soul to escape from 

his prison and return back home, although he desires perpetual 

reform going on within his prison. To that end, he sends incarna- 

tions, prophets, and moral, social and political reformers, who all 

try to set his world right. 

But since these reformers are the agents of Kal (Time), they 

act within his power and do his work of reform within the prison. 

They do not tell us of our real home in the absolute; they hardly 

know of it themselves. Shabd mystics, on the other hand, come 

from outside the prison and liberate us from Kals thraldom for 

good. It is with their help and grace that we leave delusion and 

darkness forever, and reach our true home. 
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b. Prison cells as forms of life 

To understand this simile thoroughly, we must know what 

the various rooms in the prison are. They house the multifarious 

kinds of life we see in this universe of Kal (Time). Some lives 

and forms of life are bad and wretched, like those of beasts of 

burden, low insects and other animals, which are represented in 

the prison by dark cells and dungeons where prisoners are given 

hard labour. Higher kinds of life inhabit the swarg (heaven) (T^pf) 

of the Hindus, the bahisht (^^) of the Muslims, or the heaven of 

the Christians, and may be compared to those rooms in the prison 

which are well furnished and meant for A-class prisoners. 

In the A-class cells, there is every kind of comfort. They are 

equipped with electric lights and fans, with libraries and dining 

halls, so to speak. We have also servants to wait on us, and all 

other comforts and facilities, but we are still prisoners; we cannot 

go home. Moreover, when our term in this cell expires, we will be 

thrown back into dirty cells again. 

Some prisoners are being punished severely, and that is our 

hell. All go on moving from one room to another according to 

ones actions, but no action of ours can take us out of the prison. 

Now in one room, now in another, we pass our days of imprison¬ 

ment without knowing or remembering that our true home is 

somewhere else. 

This cycle goes on in the dominions of Kal (Time); there is 

no true peace here. Even the so-called mukti (hJ^O or salvation 

of this place is merely a room in this vast prison, and not our 

true home of permanent rest and peace. As stated in the Vedas 

and other religious books, we have to come back even from this 

salvation, although after the duration of a vastly extended period. 

We may be allowed to enjoy the comfort of a room for a very long 

time, but in the end we will have to vacate it and come back to 

some wretched cell. 
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c. Reforming the prison 

Now who are our various reformers? They are fellow prison¬ 

ers who are ignorant of their true and abiding home with God 

and who consequently want to improve their present dwelling. 

Political and social reformers merely whitewash our cell and make 

other improvements within our dungeon. They do not try to take 

us into a better room even within the prison. Political reforms 

are an attempt to improve the physical world only; they do not 

touch higher subtler planes even within Kals dominions, such as 

the astral and causal regions. Considered in the light of the whole 

cosmological scheme of creation, such work is not of much use; it 

is very narrow, limited, short-sighted and superficial, for we have 

very soon to leave that cell and go into another. Why spend so 

much time trying to improve it? 

The work of prophets and incarnations, on the other hand, is 

much better. They do not lay stress on improving our present cell 

but teach us the method of going into a better room in the prison. 

They tell us how we can go into swarg (wf) or bahisht (^), 

heaven. They tell us how we can leave this cell, the physical world, 

and go into a well-furnished and fully equipped room, giving us 

mukti (^Pki), salvation’ from our present life. 

Nevertheless, all these are the agents of Kal (Time) and they 

eep us within the sphere of delusion; they do not take us out of 

the prison, they do not transport us to our true eternal home in 

Sat Lok. Incarnations and even some of the prophets thus serve 

t le purposes of Kal, the master of the prison. They come from 

age to age to reform lower cells and take prisoners into higher 

rooms, but the reform is internal and within the prison; they do 

not set us free. We are deceived by them, for we think that they 

come to take us to our Father in the highest realm beyond good 

and evil, which is our home, but in fact they keep us within the 

prison. Incarnations and prophets do their work of reform in the 
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prison, much like state officials - they move about with decorum, 

they come to promote good and root out evil - but their sphere 

of activity is within relativity, delusion and time. 

d. The books of law 

Thus, incarnations come into the world from time to time for 

establishing righteousness, protecting the good and destroying the 

wicked. Their reform is within the sphere of morality; they do not 

take us to the absolute Dayal, who neither rewards nor punishes, 

who sees neither our goodness nor badness because good and evil, 

being relative, do not exist there, and who is beyond all relativity 

and delusion. Lord Krishna says of himself: 

c^T ^ ^ 

^fmT: II 

Time am I, world-destroying; 

Grown mature, engaged here 

in subduing the world. 

Even without thee (thy action), 

All the warriors standing arrayed 

In the opposing armies shall cease to be. 

The Bhagavadgita, xi:*i 

The merciful Dayal never makes himself manifest to kill; he is 

merciful to all; he is an ocean of mercy. Shabd mystics come from 

that high stage which is our true home, far outside the prison; 

they alone can take us back to that blissful abode. Even incarna¬ 

tions who serve humanity as the agents of Kal (Time) concern 

themselves only with the prison. 
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cblell< ^iNd II 

Kal created the Rig Veda, 

And Kal produced the Yajur Veda. 

Atharv Veda xix:$4:3 

Therefore, these books give us the law of Kal (Time), which 

binds us to the prison. Free people are beyond this law and they 

are Shabd mystics. The revealed books want us to give up bad 

actions and embrace good ones, but they do not tell us how to 

go beyond both good and evil, how to transcend the bounds of 

morality and the law of karmas. If bad actions are iron shackles, 

good ones are gold chains; still they are chains and fetters that 

bind us to the prison of time and change. 

The Vedas deal chiefly with karam kaand (q>4<*>lus), ‘actions, 

rites and ceremonies’. By following the direction and instruction 

of the Vedas, we can never escape from the chain of karmas; rather 

we get all the more entangled in them. And this remark applies to 

the rituals of all religions. 

fTrbrstB sncw^ii 

The Vedas deal with the three gunas or qualities; 

Be thou above these three gunas, O Arjuna, 

And be thou beyond the pairs of opposites. 

Ever steadfast in truth, careless of possessions, 

And full of the soul or self (aatman). 

Bhagavad Gita 11:45 

f^TFTcf: II 
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All the Vedas are as useful 

To an enlightened Brahman (mystic) 

As is a pool in a place all covered over with water. 

Bhagavad Gita 11:46 

In a place all covered over with water, a pool is useless. The 

Vedas keep us within the sphere of action, but what we want is to 

go beyond all action, to go out of the prison altogether; we want to 

reach our true home in the bosom of the Absolute. We are souls or 

spirits, and our ocean is the transcendent Supreme Being. We, the 

drops, cannot have true and lasting peace unless we reach our ocean; 

our fundamental problems are not fully solved below that stage. 

e. Liberators of the bnprisoned 

The region of Kal (Time) is in delusion; we want to go beyond 

delusion or phenomena. Within the prison of Kal, the process of 

moving from room to room must go on; we want to be out of the 

cycle of birth and death, beyond causation and relativity, and above 

all duality and opposites. We want light to behold the face of the 

transcendent Absolute; we want liberation from the fetters of kar- 

mas and the enslavement of desire. For that we must go to Shabd 

mystics. They alone come from outside the prison, from home; 

they alone can take us out of this imprisonment and bondage. 

hf trjt st# tr grir ^ n... 
HraHfij ?TK f<SU'(S W tdddld SoS'ld 11 

In Kal’s control is the whole universe, 

Bound by worldly attachment.... 

From the mystic adept take thou the treasure of Nam 

That shall on the judgement day liberate thee. 

Guru Amar Das, Adi Granth, p.i6l 
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Kal and Maya have everyone in their grip - human beings, 

gods, angels and all. 

MU’ 

°<1W ?7 Ssl fyo djd ort" 1 II 

Allured by Maya are all gods and goddesses. 

Without service to Guru, 

Kal rclinquishcth not his hold on thee. 

Guru Nanak, Adi Granth, p.117 

In Maha Sunn (h$i ^pT) above Parbrahm, the negative power 

is termed Maha Kal. It is difficult to get out of the clutches of Kal 

and Maha Kal, but if we take shelter with the Perfect Guru, they 

can do nothing. 

era feora w? H?y arfhMr grfr 5^11 

Kal and Maha Kal are dazed, 

For the Guru hath put my mind under control. 

Guru Nanak, Adi Granth, p.764 

°ra fera crftr w? rfl^3 yp>F h?> ii 

What can poor Kal and Maha Kal do, 

When by dying while living 

Hath the mind been curbed? 

Guru Nanak, Adi Granth, p.907 

Sat Purush himself created Kal (who is like a drop of him) 

and gave him the sovereignty of the three worlds: physical, astral 

and causal. 
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oTB- feoTH offF f?cr aTTTII 

Three worlds he manifested. 

Bur himself residcth in the fourth realm. 

Kal and Maha Kal are but one morsel of his. 

Guru Nanak, Adi Granth, p.1038 

tfe- ud1 w *rlu nfir wr 11 Hfd c<'rt ^Th >KTfu' ufir 3h>r 11 
hSddiH) HoT nrftT ^fycVHt H H fenftr ftp>fTfFtn' II 

Heaven, the netherworld, all sections of the universe 

The Lord hath himself put all under the control of Kal. 

Eternal, everlasting is he alone, 

And who meditateth on him, he too becometh eternal. 

Guru Arjun, Adi Granth. r.1076 

Shabd mystics of the absolute Satnam stage become as eternal 

as Satnam himself, and they make their devotees as eternal too. To 

all appearances, they live like ordinary people. They feel for the 

poor prisoners and therefore descend into the material creation to 

lift the ignorant up into light and life, and to carry the wandering 

back to their eternal home. 

fafe 3>r tw rdcsftr gy huh infr »t#ii 

The one who sent you to this world 

Has now recalled you; 

Return home with peace and joy. 

Guru Arjun, Adi Granth, P.678 

Sahaj is a transcendent stage in the purely spiritual realms of 

Sat Lok. 
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feu' hrr 7> wHf r are- wgfk n... 

ur nftr hurt tr gjgnftf u# ufen 

In the three gunas (qualities) sahaj cannot be attained, 

For in delusion are the three gunas.... 

In the fourth realm is sahaj, 

And the devotee of the Guru alone attaineth it. 

Guru Amar Das, Adi Granth, p.68 

Thus, sahaj is in the fourth realm, Sach Khand (HR re) or Sat 

Lok (RH crfter). We originally came from that spiritual stage but 

have now forgotten all about it. 

J L15>JI > t/{| c/^Jr 
i (2 if I tjsjy* Ii/j£ 

Recollect thou that which is from 

The blissful spiritual realms, 

But which cometh not into thy memory. 

Since those realms thou hast forgotten. 

Hence art thou helpless and bewildered. 

Rumi, Divan-i Shams-i Tabriz, p.385 

Go thou up into the meadows where first thou wert; 

For long enough hast thou wandered in this wilderness. 

Rumi, Divan-i Shams-i Tabriz, p.401 

This physical creation is a wilderness, for the souls meadows 

and gardens are in the absolute stage of pure spirituality. 
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Wherefore art thou rolling in this earthly existence? 

Go thou into those orchards and gardens 

Where thou hast been. 

Rumi, Divan-i Shams-i Tabriz, P.404 

Thus, Shabd mystics invite us up into the blissful mansions of 

our true Lord. We are all prisoners of Kal, of Time, but they are 

free people; they come from home to take us back to our Heavenly 

Father. They mix with the prisoners and feel for them; they bring 

them not dread but the message of love. They are oceans of love; 

they love all people, good and bad, righteous and unrighteous. 

Whoever falls at their feet with love and devotion is saved and 

taken out of the prison. Such is their grace and mercy. 

But alas! We do not recognize them, for they live in great 

humility. They are in their humility sublime. Just as the highest 

stars are invisible while the near ones look very big, similarly these 

highest mystics remain invisible to the common people, who igno¬ 

rantly consider ordinary reformers as the highest beings. Political 

and social reformers make a name in the world and become gods 

for the masses, but in their own day great mystics and spiritually 

high personages are neither recognized nor followed except by a 

few. This is our extreme ill luck. 

4 Shabd is our aeroplane 

a. Easy, quick and safe 

Shabd Yoga is comparatively the easiest of all mystic practices; 

its effect becomes manifest much quicker, and the result is much 

greater and grander. In this method, there is no unnecessary strain on 

the body, and every person, young or old, man or woman, married or 

unmarried, householder or recluse, without any distinction of caste, 

creed, or colour, can perform it successfully. It is not like pranayam 

and other practices which are beset with danger. From a child of 



314 Mystic Schools 

five to an old person of ninety, it can be adopted by all without 

any distinction of position in society or intellectual attainments. 

It has no outward forms or ceremonies, no rites or rituals; it 

only requires true devotion and eagerness on our part, and the 

grace of a perfect adept. If we are sincerely and earnestly desirous 

of finding the ultimate Supreme Lord, then out ol his unbounded 

mercy, the adept will take us into his fold and transport us to 

higher spheres. 

b. Universal and natural 

Shabd Yoga is a universal and natural method. Anyone may 

follow it without giving up his caste and creed, without altering 

his social life and position and without neglecting his worldly 

activities and duties, for nothing is to be brought here from out¬ 

side. Shabd is already in everyone, and so is soul. All treasures are 

within us and meant for us. They are ours. To get them, our soul 

has only to be brought into contact with Shabd, and this can be 

done by a perfect adept. The inner path of Shabd is designed by 

nature, by God himself, and can neither be changed, nor altered, 

nor modified by human beings. In all times, it remains the same. 

It is an internal method of realization of reality open to all who 

care to have it. 

Ask, and it shall be given you; seek, and ye shall find; knock, 

and it shall be opened unto you. 

Bible. Matthew 7:7 

c. Not the monopoly of any one religion 

Shabd is not the monopoly of any one religion or creed. It is 

mentioned in the books of all religions, but religions are unaware 

ol it. We may belong to any religion whatsoever, but if we get this 

Shabd from a perfect adept we shall certainly reach the ultimate 

stage of pure and transcendent spirituality and absolute reality. 
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As already stated, religions are more or less social and moral 

institutions. For purely spiritual ascent we need Shabd Yoga, 

transcendent union through the Sound. A mystic school is not a 

religion, lor people of different religions may belong to it. In fact 

there is no quarrel between religion and mysticism; they work in 

their own spheres. Religion is useful lor social and moral work; 

mysticism is indispensable lor spiritual realization and transcend¬ 

ent insight. 

cl. Best suited to this age 

The mystics speak ol different practices lor the four different 

ages, with Shabd as the right path to be adopted by true seekers 

now. It is easy, sale, quick and sure. Further, it is the only practice 

that transports us out of Kal’s dominions into our true home 

in Sat Lok. Moreover, above all, it is best suited to this age ol 

Kaliyug, when other practices like pranayam are not practicable: 

5TR- nrM?- 3-11 feor t^J H^TII 

W7 ffe ?wtll 

Kaliyug hath come, oh, it hath come; 

Sow ye Nam, oh, sow ye! 

No season is it for other practices. 

Guru Arjun, Adi Granth, r.1185 

Sowing ol Nam, as explained at length earlier, means perform¬ 

ing Shabd Yoga; this is the proper practice for modern times. 

5 Recapitulation and conclusion: 

The efficacy of Shabd 

Of all mystic practices, we would naturally like to follow the one 

that may be most efficacious and that may lead us to the highest 
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stage of spiritual transcendence, beyond all delusion and phenom¬ 

ena. Only Shabd Yoga can do that; other practices leave us along 

the way, for their instrument of transport is not purely spiritual. 

In the highly spiritual realms, nothing finds access except the 

spirit, or things transcendentally spiritual. Shabd alone is a purely 

spiritual and transcendent power, and consequently Shabd alone 

can take us to the very heart of ultimate absolute reality. Pranas, 

which are the organs of pranayam and other mystic practices, are 

not purely spiritual. They are not so subtle as spirit, and conse¬ 

quently they cannot ascend beyond the astral and causal regions 

to the purely spiritual realms. And as we ascend by means of prana 

in pranayam and other mystic practices, we too stop wherever 

they come to a standstill. For access into purely spiritual regions, 

we must ride on the purely spiritual power of Shabd. 

What Shabd is and how we come into contact with it, we 

shall see in detail in the next part of the book, Part Four; but this 

much is plain: that Shabd Yoga, out of all mystic practices, is the 

quickest, safest, surest and of highest reach. This is the mystic 

practice for seekers and keen investigators who desire an insight 

into transcendent secrets: they can carry on their research in the 

laboratory of their own body. It is open to all, it is within all; all 

who desire and are keen can get it. But the key to transport is with 

the perfect adept. Without a competent teacher of our own day, 

we can do nothing in this line. A living Guru is the most essen¬ 

tial factor. 
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Shabd Yoga 





Chapter One 

Introduction 

i Three stages in mystic development 

All who are interested in mysticism are not practical mystics. 

Mystically inclined people may be divided into three classes: 

o Those who talk of high mystic philosophy but do not fol¬ 

low the mystic practice 

• Those who do the mystic practice and to some extent enjoy 

transport and get glimpses of reality, but have not made a 

home in the transcendent realms 

• Those who have attained the stage of the ultimate absolute 

and made a permanent home there 

The first kind of people do not come within the fold of mys¬ 

ticism proper, but lie on the borderline; the second kind are on 

the way but have not reached the final goal; the third are perfect 

mystic adepts who have realized union with the transcendent 

absolute and have become the ultimate God themselves. 

Alternatively, we can say that there are three stages in mystic 

development and inner spiritual realization: 

3*9 
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a. Talking, kathni (TiZFft) 

This is talking of mystic knowledge without having attained 

it by inner enlightenment. 

b. Action, karni ( 

This is doing the mystic practice with zeal and earnestness and 

putting one’s heart into it. This leads to inner enlightenment and 

spiritual realization of transcendent truths. 

Kathni is easy and pleasant, for everyone likes to talk like a 

great mystic, but karni is difficult and hard. Without karni, how¬ 

ever, mere talking is of little avail, for it is actually doing the mystic 

practice that brings one true transcendent knowledge and bliss. 

ef$, eft fere ^ II 

Talking is sweet as sugar, doing is bitter as gall; 

Leave aside talking if takest thou to doing; 

Then from poison wouldst thou become nectar. 

Kabir, Kabir Sakhi Sangrah, p.78:i 

c. Living, rahni (W^t) 

Living in the higher spiritual planes is the final stage in mysti¬ 

cism and is attained only after one has so thoroughly mastered 

the second stage that one has made a home in the subtle spiritual 

realms. Mystics of this highest stage live in the upper regions of 

transcendent spirituality and come into the body only at that time 

during the day when they have to deal with people of this world. 

The great mystic Kabir says: 

^ # Tpr fTTRT, | 

T? TTt ^ {vEfTTT, % Wit II 

Who treadeth the mystic path. 

He is dear to me as my child; 
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Who talketh of it, he is a distant relative; 

But who liveth there in transcendence, 

He is verily my Guru. 

I am with him who liveth there. 

Kabir, Kabir Sakhi Sangrah, P.78H0 

One who lives in those transcendent realms goes beyond delu¬ 

sion and becomes the Lord and master of the whole universe. 

UH# 3U3- oft irfell 

Who maketh his home in Daswan Dwar 

Knoweth all the three worlds. 

Guru Amar Das, Adi Granth, p.490 

cjeTTi 'gR I cTgT ^ II 

My bed and bedding are in Daswan Dwar; 

There do I repose. 

Kabir, reference not available 

This Daswan Dwar refers to the predominantly spiritual stage 

of Parbrahm, where Shabd mystics repose. At this plane between 

ida and pingala (also called Ganges and Yamuna), Kabir Sahib 

says he has made his residence and he asks rishis and munis, who 

are below Brahm, to find the way to this higher stage of pure 

spirituality. 

TFT Sfcft, W II 

WT T3 ^SfT( Tjft W || 

Between Ganges and Yamuna 

Is the plane of Sahaj Sunn; 
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There hath Kabir made his residence. 

Seek the path, O ye munis. 

Kabir, Kabir Samagra, p.153 

Similarly, Guru Gobind Singh tells his disciples to make their 

home in the spiritual planes. 

HTdy H1 oT 

Who liveth in transcendent realms, 

He is my true disciple; 

Nay, he is my Lord and I am his slave. 

Guru Gobind Singh, Rehatname, p.53 

But without the Guru and the mystic practice we cannot 

attain this stage. 

^ Ti^T I HR 3HRHT || 

3TR f^THT HRTt I Wf ^ T?Ht II 

When Shabd and soul become one, 

Dhunatmak Nam is seen. 

Save through Guru and practice, 

Say, how can one attain this living? 

Soami Ji, Sar Bachan Chhand Band, 10:1:11-12 

Some people are under the impression that mysticism makes 

one lazy and inactive, but in fact it is just the other way. Mysti¬ 

cism is meant for the brave, and it makes people brave and active. 

However, the work and activity of great mystics is not confined to 

the physical plane; it is rather chiefly in the higher planes. 

Shabd mystics dive deep into the ocean of existence and 

fathom the very bottom of reality. They have opened their inner 
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eyes and they see; they have opened their inner ears and they hear; 

they have awakened their transport and they know. They know 

the transcendent mysteries and hidden secrets of God; they move 

in higher planes of absolute consciousness. They are in this world 

but not of it, and they want to take others also to their high stage 

of spiritual bliss and absolute knowledge. 

z Salvation here and now 

How can we attain the stage of transcendent consciousness in 

this very life? Can we go beyond the portal of death during our 

lifetime, before the angel of death comes to take us away ? To this 

the world says no, but mystics assure us that we can. 

a. Liberation while alive, jivan inukti 

The mystics achieve liberation while alive and they teach 

us also how to do it. Unless we find God now and reach subtle 

spiritual stages in our lifetime, where is the guarantee that we shall 

do so after death? 

W ^<i;ich^T4 fsreRT: I 

cRf: ctxrMt) II 

If one realizeth not one’s self during one’s lifetime, 

From life to life in a series of births and deaths 

Must one go. 

Katha Upanishad 11:3:4 

If one knoweth not one’s self during one’s lifetime, 

The ills that may be in store for one after death. 

One cannot even imagine. 

Ken a Upanishad 11:5 
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#cRT 3TFTTII II 

■^cT ^5^ <^, ^ftqRT -gf^r f^nRTT II ... 

foeTT IRt cT^f facrHIl, eft *TRTTII 

During thy lifetime do thou hope to have realization, 

O thou mystic friend, 

For while living doth a person understand; 

Knoweth he while living, 

And while living doth he attain salvation.... 

If here dost thou find him, 

Then shalt thou meet him hereafter; 

Else into the jaws of death shalt thou go. 

Kabir, Kabir Sahib ki Shabdavali, vol.i, p.38:46 

We should not rest on the hope of getting salvation after 

death. We can find transcendent life before our death. 

When heaven is being offered to me today, 

Wherefore shall I believe 

In the priest s promise of tomorrow ? 

Hafiz, Divan-i Hafiz, p.730, 438:17 

Salvation can certainly be obtained during our lifetime. Mys¬ 

tics assure us of this over and over again. If it was given to people 

only after death, how could we come to know of it at all? 

Horfe Horfe ?r wf; srfewni 

If after death dost thou give me salvation, O Lord, 

Then salvation none would know. 

Namdev, Adi Granth, p.12.92. 
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b. Dying while living (rilQ t! HdA1) 

Salvation can be had in this very life, before we leave this 

mortal frame, only if we learn how to die before our final death. 

Mysticism teaches us how to do this; how to take our soul out of 

the body and transport it to high spiritual planes. By thus dying 

before our death, we go beyond all delusion and darkness and find 

the true bliss and beatitude ot the spiritual planes here and now. 

H # HH7T H nrat, HIT WcJcTr HW U'^dl1 II 

It before thy death dost thou die, 

This dying shall bear fruit. 

Bulleh Shah, reference not available 

Thou art such that without the (physical) body 

Thou hast a body (astral). 

Be not afraid then of leaving thy mortal frame. 

Rumi, Masnavi 111:1613 

The fruit of dying before ones death is liberation from the 

thraldom of maya and salvation from the bondage of karmas. 

All mystics strike the same note. Many Persian mystics quote the 

Prophet Muhammad as saying, “Mutu qabla an tamutu - Die 

before dying! 

Before thy death do thou die. 

Rumi, Masnavi vi:72.3 

Adhadith-i Mathnawi 352.. 
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Lf U J jfo\f. 'J ^V'w'/'J 

Whoever dieth before his death 

Is relieved of a world of sorrow; 

Whoever flieth out of the universe 

Is delivered from the universe. 

Source unknown 

Mystics therefore invite us to go up into their blissful realms 

during our lifetime; they call us up. 

d!ijtjr?yutuije 

Rise, O soul, and come thou up before thy death; 

Behold thy kingdom and thy eternal home. 

Rumi, reference unavailable 

If life dost thou desire, 

Then before thy death do thou die, O friend. 

Sana’i, Divan-i Hakim Sana7, p.51 

We cannot have true life unless we cross the boundary of 

death, and so to speak, are born again on the subtle spiritual 

planes during our lifetime. 

Except a man be born again, he cannot see the kingdom 
of God. 

Bible,John 3:3 
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Of dying before death the secret is this: 

That after such a dying 

Divine blessings dost thou receive. 

RuMI. MASNAVI VI:;8}7 

Die thou before thy death, 

O thou of good disposition: 

Offer thou thy life to the beloved Lord 

And sacrifice thou thyself at His altar. 

Bu Ali Qalandar, Masnavi BuAli Qalandar, p.+i 

ftTfrcf nWfeAT Hfr cRrbH" W ofVFFbtf II 

Such a mystic practice do thou follow, O Nanak, 

That thou diest even while living. 

Guru Nanak, Adi Granth, p.730 

Shabd Yoga is such a practice. It enables us to die while living 

and to experience transport into spiritual realms. 

So long as thou diest not, 

What good dost thou gain? 

O go thou into death, 

And from thy body derive benefit. 

Rumi, reference unavailable 

But this dying before ones death does not mean going out of 

the body altogether and severing ones connection with it. It only 
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means withdrawal of our conscious spirit current within us from 

the physical plane to the subtle transcendent realms. When we are 

in the waking state we are, so to speak, sitting at the windows of 

our house and looking outside. Our eyes, ears, nose, mouth and 

the like are external windows through which we perceive phenom¬ 

ena. In transport, we close those windows, open our inner window 

and go into the inner apartment of our self to look on reality. 

3 Human beings — the microcosm 

True light is within us; without, all is darkness and delusion. God 

is not physical or material, such that he may be found in this physi¬ 

cal creation. He is extremely subtle and spiritual, and consequendy 

we should seek him in spiritual transcendent realms, access to 

which is possible only through inner concentration. Therefore, 

mystics tell us again and again to look within. God abides in the 

deep recesses of our own being, but we search for him outside. 

)fj)A jjjA 

Under thine own arm is thy Beloved, 

And thou art ignorant; 

In thyself is the Beloved, 

And yet thou goest from door to door. 

Rumi, reference unavailable 

Wfj ?T TrftPFT tT^II 

HTiW HdlU §F OTjI S'Ofd fFSt II 

In the body resideth he himself, 

The transcendent divine being. 

But the egoistic foolish fellow seeketh him outside. 

Guru Amar Das, Adi Granth, p.754 
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A vast ocean is enclosed in a pot, 

And in a frame of clay (the human being) 

Is heaven hidden. 

Rumi, reference unavailable 

The infinite is contained in the apparently finite; the eternal 

resides in the outwardly evanescent; the transcendent absolute is 

screened in flesh and blood; the Supreme Being is concealed in 

the human body. 

fer orfznv fi=r fra t wr to ft Qd'^ii 
ft ^rfk fi# 3^ ftfttjsr&u 

Who seeketh the Lord elsewhere, 

And not in his body, is verily a fool; 

In delusion doth he wander hither and thither, 

Like the deer that for his own musk looketh in shrubs. 

Guru Ram Das, Adi Granth, p.309 

God is within us but we foolishly search for him outside — in 

books, in rivers, in temples, in stones and elsewhere — but vain is 

our search. If we learn the path of Shabd from a mystic adept, we 

shall be able to find God within. 

SPfPfl 3TFR -ft ■'TFft I 

In my own self have I found him; 

Shabd giveth light and Satguru showeth the way. 
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Formerly, like the deer that wandereth about 

In delusion for musk that is in his own navel, 

Outside did I seek him. 

Surd as, Sur Vi nay Patrika 285 

w Hftr faf- giTr hhb- & Kora- vrftj hh ii 
HTT ut ufe HH fcSddfd UR- tfHU" || 

As scent is in the flower and reflection 

In the mirror, so is God within thee; 

In thine own body do thou seek him, O brother. 

Guru Tegh Bahadur, Adi Granth, p.684 

a. Human body - temple of God 

Fhis human frame is the true temple of God, for he is to be 

realized and worshipped in it. 

vfecr ng zr fep>rf?r ufeii 
?r H‘<icsl H^frr ufo hw ?t ufeii 

The temple of God is this body, 

From which come the rubies of knowledge; 

But the egoistic people know not at all 

That man can be the temple of God. 

Guru Amar Das, Adi Granth, p.1346 

(Jl^l 

As a handful of straw dost thou know thy body, 

But underneath it floweth the ocean of life; 

Outwardly thou art a particle, 

But inwardly art thou a hundred suns. 

Rum 1, Divan-i Kebir: Bahr-i Remil, M4:3187 
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This small creature, the human being, is a wonder of wonders, 

but we know it not. If by the grace of the mystic adept our inner 

eyes are opened, then we will realize that the true temple of God 

is this human body. 

3JcT WFt gT Ufe HW TTfoll 

By the grace of Guru do thou behold - 

Within thyself is the temple of God. 

Guru Amar Das, Adi Granth, p.1346 

External temples and places of worship do not have God in 

them, only idols of our own making, but this human body has been 

created by God after his own image, and he himself lives within it. 

God created man; in the likeness of God made He him. 

Bible, Genesis 5:1 

Ye are the temple of the living God. 

Bible, 2 Corinthuns 6:16 

For true realization we should look within, because there we 

have the living God. In the human body are all things: in it are 

orchards and gardens; in it are towns and cities. 

Oj y hi 1 ^ 

What a pity if thou desirest 

To go to the cypress and jasmine! 

For thou art thyself no less blossomed than a flower. 

Open thou the door of thine own heart 

And come thou into the garden. 

Source unknown 
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iiz/>Tj^ 

Alas! For recreation into the garden dost thou go; 

For more fragrant art thou thyself than the red rose. 

And fresher art thou than the dog rose. 

Source unknown 

But without a perfect mystic adept to show us the way, we 

cannot find access inside into those divine gardens and heavenly 
assemblies. 

In thy brain are gardens and assemblies; 

O ask thou the Master, and go in at once 

To enjoy those sights. 

Source unknown 

b. Allis within human beings 

This human frame is indeed a wonderful structure. Within us 

are all worlds and universes. Ail transcendent secrets, all knowl¬ 

edge, all bliss, all love, all things are within. 

ujt Wfd Hf 9* grdfd ^jf\\ 

Within this house is everything, 

And nothing is without. 

Guru Amar Das, Adi Granth, p.42.5 

This body thus contains the whole universe; it is the epitome 
of all creation. 

H 3ZJH#' ftj# TT H" IT# II 
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Whatever is in the universe, the same is in the body; 

Whosoever seeketh, verily doth he find. 

Pipa, Adi Granth, p.695 

In the ocean of thy body is everything; 

Thou mayest have a tempest, 

Or become thou an anchor. 

Source unknown 

oFhiW Wfo Hf fesT sHt H3W CTHWII 

ol'fynr Hdltil^'cS' vl'cf' Hsf<V 33 IjfewII ... 

orftw1- wfo 3"3?> UW3¥ sfdlfe" 33 #3T3rll 

fen orfeM1- wfo 7& W faSHf 3*3 U33- y'H'd1 II ... 

3J3 ot ^l'd'3r II 

In thy body is everything - subtle planes 

And netherworlds; in thy body resideth 

The almighty Lord himself, who sustaineth all.... 

In the body are gems, rubies 

And storehouses of devotion; 

In this body are all the nine dominions, 

The earth, shops and bazaars; 

In this body is the treasure of Nam, 

That by the practice of Guru’s Shabd is obtained. 

Guru Amar Das, Adi Granth, P.754 

When flieth thy soul inwards within thee, 

Behold thou the beauty of thy body 

And enjoy its sights. 

SOAMI Jl, SAR BaCHAN ChHAND BANDy 11:2. 
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So we see that this human body is a model of the whole crea¬ 

tion. We are, each one of us, the complete universe. We are the 

microcosm, aalam-i sagheer (/t*\\ of the cosmos, which is the 

macrocosm, aalam-i kabeer Wc can know the macrocosm 

by studying the microcosm. 

We study nature from outside but never look at her from 

within. For the nourishment of the tree, we are just wetting its 

leaves and branches but do not water the roots. The roots of the 

tree of creation are in the subtle planes, access into which can be 

had by looking within ourselves. We read external books of the 

world, but the inner book of ourselves we never care to see. In a 

single line of this wonderful book is concealed the whole treasure 

of transcendent knowledge, and one word of it means more than 

the whole learning of all the ages. 

c. How is God with ini 

God is indeed within us and should be sought within, but this 

does not mean that he is a part of our physical frame and that we 

should search for him in the veins and arteries of our body. No, 

he is subtle and spiritual; he abides in the deep recesses of our 

being. Thus, although inside us, by killing the body we do not kill 

him. The death of this mortal frame does not touch him, for he 

is transcendent. 

God is not part of our body for the same reason that he is not 

to be found in the material world outside. He is not physical or 

material. By saying that he is inside us, mystics mean that we can 

realize him only by concentration within ourselves. This concen¬ 

tration takes us out of the physical world and makes us subtle. 

When subtle, we can know other subtle spiritual entities. Unless 

we become very subtle ourselves, we cannot come into contact 

with God and other subtle entities. 

It is a general principle that the organ of knowing should be 

suited to the object of its knowledge and be of proportionate 
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subtlety or sensitivity. Our eyes cannot see light which is too 

bright or too dim. Dazzling light looks like darkness. Simi¬ 

larly, our ears cannot hear sounds which are too high or too low. 

For sounds above or below the range of our ears, we use scien¬ 

tific instruments which make those sounds audible. Thus, by 

mechanical aids, we make our ears subtle enough to perceive sub¬ 

tle sounds. Similarly, very minute things or very distant objects 

remain invisible to the naked eye, but if we make our eyes subtler 

by applying microscopic and telescopic glasses to them we can see 

all those things. 

All of this happens on the same plane of existence, the physi¬ 

cal world. If we want to know something which is on the subde 

astral plane, we have to become astral; and this we can do only by 

withdrawing ourselves inwards, by internal concentration. Abso¬ 

lute reality is extremely subtle and transcendent, and therefore to 

know it we must recede within our subtle transcendent self; we 

must become as subtle as that reality. 

Phenomena conceal from our view the essence of reality; 

maya hides from us the face of Brahm. If we go on looking at 

the cover of maya or phenomena we shall never get at the reality 

beneath, but if we remove this veil of matter we shall certainly 

behold the glory of divine light. Only by concentrating within 

ourselves can we remove this veil of matter and see the splendour 

of pure spirit. 

Moreover, when mystics say that God is within us, they do 

not imply that he is not without. No, God is omnipresent; he 

is everywhere and in all things; he is not confined within us; he 

exists outside as well. But by saying that he is within, they mean 

that unless we realize him within, we can never know him outside. 

We cannot see him with these physical eyes or hear him with 

these ears of flesh. But if by mystic intuition we behold his subtle 

transcendent being within ourselves, then we shall recognize him 

outside too. 
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Behold, the kingdom of God is within you. 

Bible, Luke 17:21 

4 Body, mind and soul 

Our body is a sort of a house for the soul; this spiritual entity, so 

to speak, resides in this mortal frame. Just as a house has windows 

and doors, similarly this moving house has several apertures and 

openings through which the soul looks out on external phenom¬ 

ena. But as the soul cannot leave it, this body has become a prison 

for the soul. The spirit is enclosed in the confines of the flesh; this 

divine entity is locked up in this little cell. Thus, there is a conflict 

between the soul and the body. Unless we manage to take our soul 

out of this confinement, we cannot see subtle spheres or have true 
knowledge or real bliss. 

O Lord, appoint a spiritually endowed mystic 

To liberate humanity from the shackles 
Of this magical box! 

Rum 1, Masnavi vi 14504 

Mystics are themselves free people and they can make others 

free as well. Whoever knows the art of going out of the physical 

body can teach it to others also, but not those who are themselves 
in bondage. 

77\j l t* \£ I 

Send us thy merciful mystics, O Lord, 

So that from the encasement of this body 

They might liberate us. 

Rumi, Masnavi vi:4503 
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But it is not only the gross material body that imprisons us; 

our soul has a variety of chains and fetters to bind it. Five tattwas 

or vital elements (hn dx^i), three gunas or attributes (did "y1!), 

twenty-five prakritis or kinds of primal matter 

man or mind (TH), and maya or illusion (nl-Mi) - all keep it covered 

and hidden. In itself the soul is ever knowing and blissful, but its 

light is concealed under these covers. If we put oft these covers 

one by one, the spirit will shine forth in its inherent refulgence 

and shed its divine lustre all around it. 

a. Three bodies of human beings 

As already pointed out, we have not one body but three: 

• The gross material body (^sjcT *i0<) 

• The subtle astral body *I<U) 

• The subtler causal body (cM<.tJl ¥i<U) 

If we get out of this physical frame by withdrawing ourselves 

inside, then with the astral body we move about in and perceive 

the astral creation. If we withdraw ourselves still further inside, we 

go out of the astral body as well. Then we use the causal body for 

knowing causal entities. If we withdraw ourselves even from that 

body and go still deeper into our inner being, we remove all covers 

from the soul and let it shine in its own sublime radiance. 

Hence, realization means removing from the soul all the vari¬ 

ous covers that hide its divine reality and conceal its transcendent 

being. During mystic transport, the soul comes out of these con¬ 

finements, and in a moment of eternal consciousness perceives the 

profound essence of its inner spirituality and beholds the divine 

face of the Supreme Lord. At that time our soul sees that it is a 

drop of the ocean of the Godhead, that in essence it is the same 

as the ultimate Infinite, who is the source of all creation and the 

fountainhead of all life. 
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b. Mind and soul 

Our soul is, as already said, a drop of the ocean of ultimate 

absolute reality, Sat Purush (TR *3^) or Haq (J), but some people 

contuse that final stage with the lower stage of Om (3TTq) or Brahm 

(9T§r). Some of us look upon Brahm as the final Lord, and the soul 

as a particle or drop of him, but it is not so. Brahm is not the final 

God, nor is soul a drop of him. Our soul emanated from Sat Purush, 

who is our real Lord; it is our mind (1=R) that comes from Brahm. 

Just as in its profound essence our soul is the same as Sat 

Purush, similarly, in its deep reality our mind is one with Brahm. 

Through mystic transport both reach their respective origins. The 

mind gets merged in Brahm or Om (who is, after all, a reality of 

the second order), but the soul goes higher up to Sat Purush and 

becomes one with him. He is the true reality of the first order, the 

ultimate absolute transcendent Lord. 

c. Three forms of the mind 

Our mind has three forms, or we can say that we have three 
minds: 

(x) Material mind (fwgf tr): the mind as it is in the physical 

body, with its lower tendencies and limited capacity. 

(2) Astral mind (WgRgf Wf): the mind in the astral body, 

with its subtle powers and higher tendencies. Here it is one with 

Niranjan, who serves as mind for Brahm or Om. 

(3) Causal mind tR): the mind in the causal body, with 

its subtlest powers and highest tendencies. Here it is one with 

Brahm or Om, who serves as mind for Parbrahm. 

Unless we go beyond all these three minds or three forms of 

the mind, our soul is not completely uncovered and we do not 

behold pure spirituality. 
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d. Knot of the conscious and the unconscious 

Generally, we talk of mind or soul as if they were but one 

entity. Mind (TH) and soul (■q<cl) are in reality two things, but for 

the purposes of this world they are so closely joined that they tend 

to be looked upon as one. This is the subtlest form of the knot of 

the conscious and the unconscious (^4 'lid). 

The real living entity is the soul; mind in itself is inert and 

a reality of the second order. It is the soul that puts life into the 

mind as well as into the body. Here in this material world, all these 

things - body, mind and soul - are closely joined together by 

strong ties of desire and bound hard by the chains of egoism and 

delusion. This is the knot of the conscious and the unconscious. 

Soul is conscious, all else in us is in itself unconscious. It is the soul 

that gives us consciousness and power. 

e. Hotv to open this knot 

Shabd Yoga teaches us how to sunder mind and soul and 

take each to its source or fountainhead. Through transport is this 

hard knot unravelled and the soul set free from the slavery of the 

body and the mind. Matter remains in the sphere of matter, mind 

goes up to Brahm (sRp) and gets absorbed there, and the soul flies 

higher, up to Sat Purush, and merges in that highest being. This 

is the true conquest of the spirit over the flesh. 

5 Recapitulation: The journey within 

We have seen that salvation can be had here and now. By mystic 

flight we can cross the portal of death and have experience of the 

next world, the transcendent planes, before our soul finally leaves 

the body. If we do not know God in our lifetime, there is no 

surety that we will go to him after death. But dying before ones 

death means simply the withdrawal of the spirit current from the 

physical plane inside and then taking it up into the astral, causal, 

and spiritual spheres. 
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We are the microcosm of the whole creation, the macrocosm. 

In us are all treasures, all subtle worlds and even God. The human 

body is the true temple of God, for he abides in the deep recesses 

of our being and can be worshipped only inside ourselves. The 

more we recede into ourselves, the nearer we get to absolute real¬ 

ity. All is within us, but not as a part of our physical body; it is in 

our deep spiritual essence and being, concealed by several covers 

of different kinds of bodies — physical, astral and causal - which 

lie under or within one another. 

Although for practical purposes our mind and soul may be 

seen as one thing, in reality they are two separate entities. They are 

bound in a knot, and Shabd mysticism alone opens this hard knot 

of the conscious and the unconscious and frees the conscious soul 

from the entanglements of unconscious matter and mind. 

Mind is in essence Brahm or Om, who is a reality of the second 

order, while soul is in essence Sat Purush, who is the absolute 

ultimate reality. Our true being is soul and our true home is 

with Sat Purush, for below him it is all relative reality. Going up 

there into the bosom of the ultimate transcendent truth, we are 

not ensnared again by phenomena; reaching that true home of 

liss, we suffer not again the pinch of delusion. There we behold 

the absolute truth of supreme oneness that comprehends and 

penetrates all; there we experience the rapture of pure spirituality 

and the ecstasy of divine light; there we exist in the existence of 

the ultimate absolute and live in the life of the true transcend¬ 

ent. And for transport into those spiritual realms, the vehicle is 
Anahad Shabd. 



Chapter Two 

Shabd 

shabd alone takes us into the innermost recesses of pure spir¬ 

ituality; it alone casts off from over our eyes the veil of ignorance 

and delusion and shows us truth in its divine glory and celestial 

splendour. In a moment of eternal consciousness of Shabd, the soul 

embraces the whole of the cosmos and comprehends the totality 

of being; in a rapture of spiritual ecstasy it beholds the light of 

transcendent truth and bathes in the radiance of divine glory. 

We are ignorant of that glory and have forgotten our true 

home with God, and we therefore suffer a perpetual round of 

misery and trouble. Our ignorance, however, is not intellectual; 

this forgetting is not mental. It goes deep into our being; it is 

stuck firmly to the root of our existence. If we are anxious to shake 

off this chronic lethargy and come out of this universal oblivion, 

we should try to find the Shabd. 

i Transcendent 

Shabd is a superconscious transcendent power. It can neither be 

heard with the ears nor uttered by the tongue. Pen cannot write 

it and language cannot describe it. It passes all human perception 

and conception; it transcends all limitation and dependence; it 

34* 
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goes beyond all duality and relativity. For its transmission it does 

not depend on any material element; it penetrates all things and 

all beings. 

Shabd is the essence of all reality and existence - the divine 

Word, the heavenly Harmony, the celestial Music. It is the light 

and life of all creation; it is the very being of the ultimate absolute; 

it is the supreme current of spirituality, a wave or tide in the ocean 

of Godhead. It permeates all creation; it pervades the whole cosmos. 

Only the transcendent soul can come into contact with it; only 

in a superconscious rapture of mystic transport can we touch it and 

know it; only in a divine ecstasy ofspiritual flight do we embrace it; 

only in a moment of eternal consciousness do we become one widi 

it. Naturally, it transcends the physical senses and mental faculties. 

fee oir?7r Hoe1 li 

Without eyes is it seen, and without ears is it heard. 

Guru Angad, Adi Granth, p.159 

Without ears and without lips is that voice known, 

And all can know it: 

Turks, Kurds, Persians and Arabs. 

RuMI, MasnaVI 1:2.108 

Save Shabd mystics, none knows the high spiritual realms of 
mystic transport. 

‘L-oi/r If "t/ftSfjs'j Z_ D(^ l & t/fe > Z_ l £• 

Those places have I seen 

and those stories have I heard, 
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And into that place have I gone 

which none doth know. 

Muinuddin Chishti, Divan-i Gharib Nawaz, p.2.17 

eft I 

TT 37Tct TFT, f=Rfe TRfe Tift II 

Of Shabd doth everyone talk, 

But that Shabd is transcendent. 

The tongue cannot utter it; 

Only the soul can behold it and know it. 

Kabir, Kabir Sakhi Sancr-ah, i’-9-:S 

f* >stj—’Ai— ^ 

Reveal thou to my soul that stage, O Lord, 

Where without words we do talk. 

Rumi, Masnavi 1:3091 

In those spiritual realms the transcendent Shabd resounds 

without any medium and the soul talks without the lips and the 

tongue. 

(Jr"(Jl^D 

Like God, without hands 

And without feet doth the Murshid act; 

And without speaking 

Doth he give lessons to his disciples. 

Rumi, Masnavi 11:1313 

Shabd cannot be put into words; it is a spiritual transcendent 

lesson which goes direct from the soul of the teacher to the soul of 
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the pupil. It passes from soul to soul, directly and intuitively, with¬ 

out any media or means. What the Guru tells us orally is but an 

attempted description of, or a pointing to, this transcendent Shabd, 

which in itself can never be expressed in words or language. 

2 Mentioned in all religions 

Shabd is mentioned in the sacred books of all religions under 

various names, but those religions are unaware of it, confining 

themselves to the surface meaning of words. The profound mystic 

significance of Shabd can be unearthed only through the trans¬ 

port of the soul into realms ethereal and divine. 

a‘ Different names, same power 

In the Adi Granth, the scriptures sacred to the Sikhs that 

present the teachings of the Gurus in the line of Guru Nanak and 

other mystics known at that time, this Essence of God or Being of 

the Most High has been expressed by such words as naam (?ra-r), 

Name; dhun (q?r), Music; saar shabd (W HW), Essence Word; 

saeh (HtT), Truth; sat shabd (jfe TO), True Word; anahad shabd 

(McSotf Unstruck Sound; baani (y'el), Word; gurbaani 

(Tidy'el), Gurus Word; akath katha (Mora- ora-), Unreliable Tale; 

and ajapajaap (MFHF Hra), Unutterable Utterance. 

Hindus call it naad (cS'e), Music, or aakaash vaani (<^lufl). 
Heavenly Voice. 

Muslims call it kalaam-i Illaahi (^), God’s Word; nida-i 

aawiaani (jin2_tf), Harmony from the Skies; or ism-i azam 

(fV0> Greatest Name. 

Christians call it logos, the Word, and the Name, the Holy 

Spirit, the Sound. 

In their writings, Greek mystics also mention the Shabd. 

For instance, Socrates says that within himself he heard an inner 

sound which transported him to realms transcendent and divine; 

Pythagoras, the Greek philosopher and mathematician, mentions 
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it too. When we read of the music of the spheres, it is perhaps 

a reference to the transcendent Shabd. Similarly, logos seems to 

point to this spiritual current. 

As there are five forms of spiritual transcendent music up to 

the final stage, the mystic method of Shabd is also called the path 

of five melodies (UH wye H1- d'u), and it is called shabd abhyaas 

(^|sq 3HUTH) because abhyaas means practice and Shabd means 

the eternal, divine, transcendent Word. 

This power has various names, but all point to the same thing: 

the transcendent current of spirituality which emanates from the 

absolute God and resounds in all planes and regions, creating and 

sustaining all life and being. 

And since in this mystic path our soul or surat is to be 

united with the transcendent Shabd, the practice is also termed 

Surat Shabd Yoga (T^U UdT) - yoga meaning union. The word 

sahaj (huh) means the spiritual transcendent state of beatitude of 

the soul in Sat Lok, the goal of this mystic method, so the practice 

of Shabd is also known as Sahaj Yoga (huH Hdl). 

HUH ?T HU" fe?T UTU ud^F A tUfe II ... 

fuu ujcf fefu huh ?r truHf h urfe wufk iwdu n... 
uh nfu huh u gjuyftf u# udun 

To attain sahaj everyone doth desire. 

But without a Guru reacheth it not.... 

In the three gunas (qualities) sahaj cannot be attained, 

For in delusion are the three gunas.... 

In the fourth realm is sahaj, 

And the devotee of the Guru alone attaineth it. 

Guru Amar Das, Adi Granth, p.68 

Sahaj also means easy and natural, and in this sense too, the 

name Sahaj Yoga is appropriate to this mystic school. 



34^ Shabd Yoga 

The practice of Shabd is also known as sultaan al-azkaar 

(v&'iDifcjikiA), the king of all repetitions. Sultaan means king, and 

azkaar is the plural of zikr (/j), meaning repetition, also called 

simran. Other practices incorporate repetition of holy names of 

various languages, but the king of all repetitions gives us for rep¬ 

etition not words of this world but the transcendent Word of God, 

to be uttered and grasped by the soul on high spiritual planes. 

Thus this transcendent power has been mentioned by various 

names, but there is nothing in a name. A rose by any other name 

would smell as sweet. Call it what we may, Shabd is the transcend¬ 

ent and all-pervading form of God; it is his heart and soul, his 

essence and existence, his life and light; it is Gods very being, his 

very self, but it manifests itself in the form of divine music, unend¬ 

ing and eternal - the divine Bani (qiuil) or sound current. 

b. Sound current, Bani (Wvff) 

t jp-JioVst&JZI 

O seek thou that music which never dieth; 

O find thou that sun that never setteth. 

Rumi, Masnavi iv:i659 

That sun is visible to the soul only, and that music audible to 

spiritual ears only. The world at large does not know of these; the 

mystic alone hears that harmony and beholds that light. 

Within himself hundreds of voices doth he hear; 

But of these even the person next to him 

Has not an inkling. 

Rumi, reference unavailable 
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Wc do not hear that voice because our ears are clogged by the 

dirt of worldly desires and our minds are covered by the rust of 

sinful deeds. 

The sensory ear doth not hear those melodies, 

For by evil deeds hath it been polluted. 

Rumi. Masnavi 1:1910 

But if it be purified by the inspiring words and ennobling 

company of mystics, it can hear that eternal melody. 

t=T?7K FFTTH 5T £5^ fm HZW Hdlfe WTJ 

With sensual desires of many lives is this mind rusty; 

And by the company of mystics alone is it cleansed. 

Guru Ram Das, Adi Granth, p.666 

Mystics clean away the dirt ot our mind by applying the soap 

of Shabd or Nam. 

yH 5rtrg- fife'll e FFfif Ffebn nfell 

nffe unr Hfern §11 w oc fifeni 

When clothes get dirty, they are washed with soap; 

When the mind is polluted with sins, 

By Nam is it washed clean. 

Guru Nanak, Adi Granth, p.+ 

The Upanishads also mention the Shabd at various places. For 

instance in the Nada Bindu Upanishad of the Rig Veda, we have: 
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<WT«IR& IJWJ^TcT: II 

3TT^1 vjfl^51 ^'0I 

In the beginning of this practice, 

Many loud sounds does one hear. 

Gradually they increase in pitch, 

And are heard more and more subtly. 

First one will hear sounds 

Like the waves of the ocean, 

Clouds, kettle drum and cataracts. 

At intervals one will hear 

The sound of the drum mardala, 

And of bell and conch. 

Nad a Bind u Upani shad 33-34 

The first are elementary sounds; true Shabd begins with the 

astral music of bells and conches. 

Where the home of the Beloved is, 

No one doth know. 

They know only this much - 

That from it proceedeth the music of the bell. 

Hafiz, Divan-i Hafiz, p.381,106:5 

Similarly, in the books of the Theosophists we have a refer¬ 

ence to the inner sounds: 

The first is like the nightingale s sweet voice, chanting a song 

of parting to its mate. The second comes as the sound of 
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silver cymbals of the dhyanis awaking the twinkling stars. 

The next is as the plaintive melodies of the ocean spirit 

imprisoned in its shell. And this is followed by the chant of 

the vina. The fifth like the sound ot bamboo flute shrills in 

thine ear. It changes into a trumpet blast. The last vibrates 

like the dull rumbling o! thunder cloud. 

H. P. Blavatsky, Voice of the Silence 

If the soul ascends to the firmament of the astral plane, we 

shall be able to catch hold of the divine melody. 

Bring the firmament under thy feet, 

O thou brave one, 

And listen thou to the melodious Song 

Coming from the heaven above. 

Rumi, Masnavi 11:1941 

The song goes on day and night, but as our inner ears are 

closed, we cannot hear it. 

l- J) Ijc Ire//;/ 

Loudly doth the voice of God 

Reach mine ears, saith the Prophet, 

But a seal hath the Almighty put on thine ears, 

And therefore from that voice thou dost not learn. 

Rumi, Masnavi 11:1880-1881 

The voice of God comes from above and reverberates in all 

planes and spheres. The Most High invites us up into his blissful 
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mansions, but we are too intricately entangled in the meshes of 

this world to have an ear for that divine call. 

From the high turrets of heaven art thou called; 

I know not why into this snare hast thou fallen. 

Hafiz, Divan-i Hafiz, p.89, ?i:$ 

We can hear that divine call only if we shut our ears to exter¬ 

nal sounds and close our eyes to external sights. If we stop the 

outward flow of our spirit energy through these openings and 

direct the soul current inwards, we shall experience mystic rapture 

and ecstatic transport. 

O close thou thine eyes, thine ears and thy lips, 

And if the secret of God thou dost not behold, 

Then laugh thou at me. 

Bu Ali Qai.andar, Masnavi Bu Ai.i Qalandar, p.30 

3^ dF R'dl'fy ora- H?7 S'rtoid II 

H?T J-BTHT )f AdT id'll 

Shutting the three doors, 

O listen thou to the music of Anahad; 

In the trance of Sunn, O Nanak, 

It is neither morning nor evening. 

Guru Nanak, reference unavailable 

■3TM cfcM "5^1 ^TISTt I 

f^FTT 33T3TTII 
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Close thou thine eyes, thine ears and thy mouth, 

And listen thou to the subtle Anahad Shabd. 

Kabir. Kabir Sahib ki Shabdavau, vol.i, p.65:10 

Our soul is a very subtle spiritual entity; it can comprehend 

and grasp transcendent truths without the aid of physical organs 

and mental faculties. 

The essence and secret of God is the soul; 

Without tongue and palate doth it talk. 

Niyaz. Divan-i Shah Niaz Barelvi, p.90 

The Prophet Muhammad says in the Holy Qur’an: 

Ad. 1^. C-> 

Soul is the Commandment (or Word or Will) of God. 

Qur’an 17:85 

This will is one with Shabd, the infinite and eternal Word, 

which is without beginning and without end, all-pervading and 

all-penetrating, transcending all distinctions and limitations, ulti¬ 

mate and absolute, one with existence and life, the final reality of 

all realities. It is not bounded by anything. It is all in all, boundless 

and eternal, infinite and everlasting. 

yel Haft" HtJ yeTs II 

Bani resoundeth in all the four yugas 

And maketh one hear the absolute Truth. 

Guru Amar Das, Adi Granth, p.35 
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This eternal transcendent Story of Truth is told throughout 

all time, but we do not hear it, for we are gross and the Truth is 

subtle and absolute. On the subtle spiritual planes alone is it heard 

and grasped and embraced and entered. 

f/ 

This Story resoundeth in all the seven heavens, 

But alas! The short-sighted know it not. 

Hafiz, Divan-i Hafiz, p.87 

This Story’ or Bani cannot mean writing in any language. No, 

it envelops all space and permeates all life; it reverberates through 

the range of infinite time, from eternity to eternity. 

tffdl tjfdl rofe US'<±1 ?T§- nfer fip>fTgT|| 

From age to age existeth Bani, 

Known as Shabd or Nam, sweet and dear. 

Guru Amar Das, Adi Granth, p.6oz 

Bani, Shabd and Name - all mean the same thing. This tran¬ 

scendent power fills all space and reverberates through all time, 

but only the superhuman insight of mystic transport beholds it 
and knows it. 

The whole universe is full of this Voice, 

If only thou openest thine ears and listenest to it! 
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Opening the ears meaneth only this - 

That any external sound thou dost not hear. 

Then shalt thou hear the Eternal Speech 

That transcendeth birth and death. 

As it knoweth neither beginning nor end, 

For this reason is it called Limitless. 

Niyaz, Divan-i Shah Niaz Barelvi, p.90 

3 Within human beings 

We seek Bani outside in books, but true Bani is inside. 

Inside ourselves is true Bani. 

Guru Amar Das, Adi Granth, P.769 

It is by concentrating within ourselves that we can listen to 

that transcendent Word. Although this Bani is omnipresent, still 

we cannot come into contact with it unless we look inwards into 

our own selves. In this sense this Eternal Voice is within us; it is 

in the subtle spiritual planes, access to which can be had only by 

collecting our consciousness inside ourselves. 

nfe lAddfd y'el ftfj H'fdy j^nfii 

Inside (us) is the flame, and in that flame is Bani, 

Which createth in us love for the true Lord. 

Guru Nanak, Adi Granth, p.634 

1^3 ^ 3TRT5T f%RFT cfit ^ftfdR I 

slid chl<i ^RTT dl$) II 
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A Voice cometh out of the flame of the lamp; 

But the trance of transcendent knowledge 

Alone heareth it, 

And none else doth hear it. 

Paltu, Paltv Sahib ki Bani, vol.i, 169 

We all possess this wonderful jewel of Bani, but we are igno¬ 

rant of it. It is in us and for us, but we know it not. 

vgm qRt ^ eft I 

fw tn ct ^wim n 

None is poor, O Bhikha! 

Everyone hath rubies in his bundle, 

But how to open the knot he doth not know 

And therefore is he a pauper. 

Bhikha, reference unavailable 

Only by mystic transport can we get that jewel of the spiritual 

sound current, and that is true meditation on the Supreme Being. 

a. Meditating on the Name of God 

We often talk of meditating on the name of God, but we 

do not pause to reflect what this means. First of all, what do we 

understand by the name of God ? God in himself has no name; he 

is absolutely transcendent, infinite and eternal, unbounded and 

unlimited. How can he have a name? Name pertains to the world 

of phenomena, this creation of relative existence, but God is 

beyond all relativity and multiplicity; he is the sole absolute, one 

and indivisible, all-comprehending and all-transcending, beyond 

all words and above all descriptions. He is truly nameless. 

To this it may be added that we are not talking of the absolute 

of idealism, which is impersonal and transcendent and which the 
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philosopher Bradley denotes as ‘It’, but of the God of common 

religion who is our Heavenly Father. Moreover, even though God 

may have no name in himself, he has been given names by us. 

Against this it can be urged that the God of common religion 

is not exactly the same for all religions. Further, there is a large 

variety of names and epithets ascribed to him. Now, which out of 

them all is to be selected for meditation? How is the selection to 

be made? YCTiy should preference be given to the favourite word 

of any one religion? 

Arya Samajis say that Om is the real name of God, but 

Sanatanists call him Ram (TFt).‘ Muslims prefer the word Allah 

and Sikhs Wahiguru (^'fudlf). Similarly, other religions have 

their own special names for God. The question is: which is the 

true name of God ? To say that all are equally good is not a logical 

answer. Moreover, different religions will not agree on this point. 

They quarrel among themselves, each trying to prove that its own 

term for God is his true name. 

But the more keenly baffling anomaly in the proposition be¬ 

fore us is: how to meditate on a name ? How can we go on thinking 

on a word? It is no fun thinking on the structure of the word for 

hours and hours, and thinking on the meaning does not improve 

matters, for by thus thinking we cannot coin a new meaning. The 

meanings of a word are fixed by its usage and by general accept¬ 

ance among the people who speak the language. No word has any 

intrinsic meaning; it means whatever it is meant to convey by the 

writer or the speaker. 

Words are not conscious or living entities; it is we who infuse 

life into them and give them meanings and significance; it is 

because of our past association that we understand words uttered 

by other people. Meditating on words cannot elucidate their 

The Arya Samajis and Sanatanists are two Hindu sects that take the holy Vedas 

to be the highest revealed books, but they differ on their interpretations. 
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import; thinking on a word cannot throw light on its implica¬ 

tions and significance. In fact, meditating on a word, in the sense 

of true meditation and not mere thinking, has no meaning; it is 

absurd and futile. 

Moreover, even if the phrase ‘meditating on the name’ is taken 

to mean our thinking of the lofty attributes of God, what good 

can accrue from this in the way of realization? By our subjective 

thinking, how can we hope to find out objective reality? 

Further, as our imagination can never create new material, 

how shall we imagine or think of any new attributes of God? 

And is our present stock of knowledge about God so reliable and 

satisfactory that we are in a position to think up new phrases for 

his nature ? Do we know anything about God at all ? Can we know 

anything, with our intellect, of God, soul and other transcendent 

entities? No, we cannot, as has been conclusively shown. 

b. True Name of God 

Then which is the true name of God, and what is the meaning 

of meditating on his Name? This is a question that demands our 

serious consideration and careful thought, for this phrase is so 

very commonly used. In fact, it is a translation of one of the oft 

repeated sayings of the mystics, who always tell us to remember 

God and repeat his Name. They remind us again and again that 

we should never forget his Name and that we should devote 

some time every day to meditating on his Name. Now, what they 

really want to convey by such words is that we should get hold of 

the transcendent Name. That true Name of God is not a word; 

it is the spiritual power of Shabd that reverberates in the subtle 

spheres of transport. 

Ti'Ui tft ttttr ft ■gfor f fFt i 
TFT ^ff ■yF fFTFTT FTtF II 
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In the world are millions of names (of God), 

But salvation they bring us not. 

His original Name, which is a secret repetition, 

Very few indeed do know. 

Kabir. Kabir Sakhi Sancrah, p.84:5 

Shabd is the original, genuine, eternal name of God, which 

is a secret or transcendent repetition. It is his essence and being, 

his unwritten law, his unspoken language. We are asked to sing 

praises of God, that is, to do his keertan (oddd<s), but instead 

we sing and play musical instruments. No doubt this has its 

own use and value, but true keertan is hearing the Shabd ringing 

within us. 

offe oft did" Hdd He:1?? II HeT sfdlfd ^ II 

Know thou that keertan in Kaliyug is Shabd; 

Only by this devotion 

Canst thou get rid of thine egoism. 

Guru Amar Das, Adi Granth, p.42-4 

Singing hymns does not remove our egoism and vanity; the 

real antidote for it is the inner transcendent Shabd. 

^tuur ddT tr # fen Hrfo- II 

fearer srr f »fofet 3r are- or to omi^rii 

Egoism is a deep disease, but the medicine 

Is also within. If (the Lord) shows his mercy, 

Then wilt thou practise the Gurus Shabd. 

Guru Angad, Adi Granth, p.466 
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Through mystic practice of Shabd, our soul flies up into subtle 

spiritual planes and gets united with this transcendent, unuttered 

and unutterable name of the Supreme Being. Then is it freed from 

egoism and other weaknesses of the flesh. 

c. Name is greater than Brahtn or Om 

This Name or Shabd is the highest power, above lesser proph¬ 

ets and incarnations, gods and goddesses, Brahm or Om. 

^ ft cTf, ^ifT II 

Greater than Ram and Brahm is the Name, 

It giveth gifts and bestoweth boons. 

Tulsidas, Ramcharitmanas, 1:15 

Tulsidas places the Name above Ram and Brahm because they 

are both under the control of Nam or Shabd. 

I? WTTI 3R72J 3T=TTfc 3TJTFII 

^ ^rrg ^ <f i fm n 
3m m I ^3 W TTH tf I! 

Formless and in form, both ways is Brahm, 

Indescribable, eternal, unfathomable, wondrous. 

But in my eyes greater than both is the Name, 

For by its power doth it control them. 

Both are transcendent, 

But by the Name can they be realized; 

The Name is greater than Ram and Brahm, say I. 

Tulsidas, Ramcharitmanas, 1:11:1,3 

Not only this, Tulsidas goes a step further and says that the 

Name is so great that even the incarnation Ram cannot adequately 

describe its greatness. 
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TO eTf^T ^TFT ^ I ^ ^ ^ TP ^ 1 

How far shall I describe the greatness of the Name 

When even Ram cannot sing its praise. 
Tulsidas, Ramcharitmanas, 1:15:4 

Ram was an incarnation of Brahm or Om in the materio- 

spiritual creation, but this transcendent Name comes from the 

highest stage, Satnam and Anami, in the purely spiritual realm. 

How then can Ram gauge the greatness ot the Name? 

4 Name or Shabd — the all in all 

Shabd, the true transcendent Name of God, is the real thing, it is 

the staff of all existence, the life and light of all things and beings, 

the source and fountainhead of all knowledge, the repository 

of all truth. This Eternal Voice is genuine nectar dropped from 

the Most High; it is the true Bani that resounds in all space and 

through all time; it is the true keertan that sings eternal praises of 

the absolute Lord. It is an ocean of bliss and love, highest, purest, 

and transcendent. It is the ultimate reality, the absolute Supreme 

Being, transcendent, infinite, eternal; it is the all in all. 

a. Creator, Karta (eh rtf) 

Shabd is the foundation and support of the whole fabric of cie 

ation; it is the creator and sustainer of all worlds and universes. 

(HHcfl HW sf U1# I rt'Oof HW Uft- Ulfc art'll 

HH# Ud'3l TO I TO TO U>>F ipTHM 

From Shabd came the earth, from Shabd the sky, 

From Shabd emanates all light. 
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The whole creation resteth on Shabd, 

And this Shabd, O Nanak, abideth in us all. 

Guru Nanak, Pigin Sangli Stippah, vol.i, p.6-7 

Within ourselves is the Shabd that brings the cosmos into 

being, creates the whole universe, and gives shape to everything. 

hw u#n fw ut fefo 5#n 

Shabd createth, Shabd dissolved!, 

And Shabd again bringeth creation into being. 

Guru Amar Das, Adi Granth, p.117 

This Sound createth the whole universe. 

And to all lights it giveth birth. 

Niyaz, Divan-i Shah Niaz Barelvi, p.90 

TTH 3" ITcT ^ gUVfe'll ... 

cVOf ^ U'd ^‘dl'H II 

The Name supporteth all worlds and universes; 

The Name sustaineth the upper realms 

and the netherworlds. 

Guru Arjun, Adi Granth, p.284 

All religions state that Shabd, the Sound or Word, is the crea¬ 

tor of the universe. The Vedas say that naad (did), Divine Music, 

created the fourteen parts, chaudah bhavan ("dldS of the 

cosmos. The Holy Quran says that kalima (Jf), the Word of 

God, created the fourteen sections, chaudah tabaq (J^W), of the 
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universe. Christians describe the same thing in their Bible. The 

very first lines of Saint John state: 

In the beginning was the Word, and the Word was with 

God, and the Word was God. The same was in the begin¬ 

ning with God. All things were made by Him; and without 

Him was not anything made that was made. 
Bible, John 1:1-} 

b. Life and light, zindagi and nur (jb>'S+j) 

In him was life, and the life was the light of men. And the 

light shineth in darkness; and the darkness comprehended 

it not....That was the true Light, which lighteth every man 

that cometh into the world. 

Bible, John 1:4-5.9 

This light does not shine among Christians alone, but Tights 

every man that comes into the world”. This Word, the transcend¬ 

ent Shabd, is real life and true light. Physical light illumines only 

material objects, but the Word lights all transcendent realms and 

spiritual planes. Ordinary light shows only phenomena, only what 

seems, but the light of the Word reveals to us what is: the reality 

behind appearance. Among Christians, not only does Jesus Christ 

mention this transcendent light, but other mystics have also 

recorded their spiritual experience of it. Saint Augustine says: 

The chaudab bhavan arc the seven higher worlds (heavens) and seven lower 

worlds (hells) of the Hindu tradition. The chaudab tabaq are the seven earth 

worlds and seven sky worlds of the Muslim tradition; planet Earth is located 

between the highest of the earth worlds and the lowest of the sky worlds. 
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I entered even into my inward self, thou being my guide, 

and able I was for thou wert become my helper. And I 

entered and beheld with the eye of my soul (such as it 

was), above the same eye of my soul, above my mind, the 

light unchangeable. Not this ordinary light which all flesh 

may look upon, nor as it were a greater of the same kind, as 

though the brightness of this should be manifold brighter, 

and with its greatness take up all space. Not such was this 

light, but other from all these. Nor was it above my soul, as 

oil is above water, nor yet as heaven above earth, but above 

to my soul because it made me; and I below it because I 

was made by it. He that knows the truth, knows what that 

light is, and he that knows it knows eternity. Love knoweth 

it. O truth, who art eternity, and love who art truth! and 

eternity who art love! Thou art my God, to thee do I sigh 
night and day. 

Saint Augustine, 

The Confessions of Saint Augustine, vol.t.uaj 

Of whatever caste and creed, all mystics who go inco higher 

spheres within themselves mention this Shabd and this light. 

fo? tifdi tr jrai? trauR- uferi 

Without Shabd the world is dark. 

And by Shabd hath it been lighted. 

Guru Amar Das, Adi Granth, p.12.50 

In this world, the true light for all human beings is Shabd, 

without which we remain ignorant. 

for h# Mdfd >>f^T|i ?7 ?r w 
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Without Shabd darkness is within man; 

His goods he getteth not, nor endeth 

His cycle of birth and rebirth. 

Guru Amar Das, Adi Granth, p.114 

Mystics, Eastern and Western, all strike the same note. Shabd 

is the true light that illumines the dark recesses of our being; it is 

real life that vibrates in the slender cords of the spirit. Our soul is, 

so to speak, imprisoned in the body. But, confined in the cage of 

the physical frame, this bird of heaven can regain its freedom of 

spiritual life through the transcendent Word. For our soul there is 

no other way of liberation save the divine melody, which draws it 

up above all matter into realms purely spiritual and transcendent. 

/•" t cJ If Ly*ljU 

If even an inkling of those melodies do I give thee, 

Then will thy dead soul rise from its grave. 

Rumi, Masnav7 1:1918 

The body is the grave of the soul for it is, so to speak, buried 

in this earthly mould, and Shabd draws it up out of this grave as 

a magnet attracts a needle. 

^1% sttsrX w i 

UR T TFl RPR ^T, faft II 

Without Shabd the soul is blind; 

Say, where can it go? 

The way to Shabd it findeth not, 

But falleth into delusion again and again. 

Kabir, Kabir Sakhi Sangrah, P.93:15 
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c. Nectar, amrit (3JTJW) 

And what is true nectar and where is it found? Is it outside 

in physical objects, in the moon or the ocean, in books or sacred 

places, in jungles or mountains? 

No, it cannot be in these things, for all physical phenomena and 

material objects are subject to dissolution and decay. If it were out¬ 

side in any of these things, then those should not decay and wither; 

but in fact everything dies. Hence, nectar is nowhere outside. It is 

inside human beings. True nectar is Shabd. It brings us the eternal 

life of the spirit. Other so-called elixirs are either mere chimeras 

01 nectars in name only. Shabd unites us with the Lord and takes us 

to the transcendent stage of immortality. Shabd alone is therefore 

genuine nectar and true elixir; this alone transports us to the very 

core of life and being; this alone takes us to the innermost recesses 

of truth and reality; this alone gives us eternal bliss and beatitude. 

u-ra" dJ Hftr Mfvnj guyg- ?t crfd^ii 

f*Q fvraur ?r htet ajvre1' ^erfk f^'fdnrn ... 
fd?r h# hf frar yQd'cv fey httk 11 
MfHg" hw u (S'oof urayftf 11 

In thine own self is nectar full to the brim; 

But without the Guru you taste it not, 

Just as the deer knoweth not its musk 

But keepeth wandering hither and thither.... 

Without Shabd the whole world is mad 
And wasteth life in vain. 

Shabd alone is the sole nectar; 

The Gurus devotee alone findeth it, O Nanak. 

Guru Amar Das, Adi Granth, p.644 

The true nectar that gives life and light, bliss and immortality is 

within human beings; it flows out of the current of Anahad Shabd. 
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nrfvra- 

Anahad Bani raineth nectar 

And giveth peace to mind and body. 

Guru Arjun, Adi Granth, p.105 

The real nectar is in the Anahad Bani, but we cannot get its 

effect by talking or thinking or reading or singing, it cannot be 

described; it is only to be tasted. 

PTnj U- 0WA1 org" ?7 rTfell 

ut^r y yt Jwfe" hh^f n 

Name is true nectar, but what can we say? 

Who mergeth in Shabd, 

He alone drinketh and knoweth it. 

Guru Amar Das, Adi Granth. p.33 

Mfkfe- Ffe’JT # srfe ub>r ufoo'dl n 

Inside is a well full of nectar, 

And by Shabd doth the soul take it out to drink. 

Guru Amar Das, Adi Granth, p.570 

Thus, true nectar is in ourselves; it is Shabd. All other nectars 

of the world are mere tinsel; they are sham; they do not give us 

eternal life or bliss; they do not transform our being. External 

nectars are mere forms, hollow, and empty of the reality of Shabd, 

which perhaps once was in them. 

If a jewel is wrapped up in a piece of paper, the value is not 

that of the paper but of the jewel that is inside. Similarly, Shabd is 

a jewel. If it is bestowed on one by a true mystic through an exter¬ 

nal ceremony, the value of the ceremony lies in the transcendent 
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thatch *tSC^’ t^le ceremony is nothing; it is the jewel of Shabd 

novaf11 S ^ Va^Ue anc^ charm: it is void of that jewel, it has 

to ^^St*CS with the real jewel; religions hold tenaciously 
utward ceremonies. We can never have true nectar unless we 

theC1VC 11 ^r°m °nC W^° Possesses ic himself. Only mystics possess 
Sh kJCtar °^^abd; only they can give it to others. Although 

tin 'S ^ ourse^ves> yet the key is with mystics. Instead of get- 

and trUC nectar ^rom within, we try to find it outside in rituals 
an(j Cerernor>ies, in lakes and rivers, oceans and mountains, birds 

We lnSeCtS’ trees ar>d stones, the moon and stars, and whatnot. 

placereN8n°rant and In thC dark;. we seek nectar in the wrong 
a I306' ^ectar is within us, and if we go to a perfect mystic 

• P.r C teach us how to dig out this nectar of Shabd from 
w*thm ourselves. 

Truth, such (JT&) 

wh ^Urtker’ w^ac is truth? Telling the truth is not the truth, for 
^isCn a^ and the world is dissolved, this kind of truth will 

MoPPCar an<^ vanish. Truth should be eternal and everlasting, 
^reover, in the world of phenomena, there is only relative truth, 

j. at is absolute truth? Shabd alone is truth because it does not 

•i I °r Vanish; it lives forever, for all ages and times. It is indestruct- 

1 e and everlasting; the truth which was, is and ever shall be. 

>HTfe Fra- pdiTt! Fra-ii tr art- ?toot urit wt Fnjii 

In the beginning was the Truth; 

At the commencement of the ages (yugas) was the Truth; 
Now is the Truth, 

And, O Nanak, ever shall remain the Truth. 

Guru Nanak, Adi Granth, p.i 
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To know that absolute and transcendent truth "e 
- . . c :„rp|lectual attain- 

come out or our vanity and presumption or inLti 

ments and enter the domain of devotion and transport. 

O for a moment relieve thou thyself 

Of all thy learning and piety. 

And take thou a drop 

From the cup of the mystic adept. 

Bu Ali Qalandar. Masnav7 BuAu Qalandar. p-9o:8j 

We find truth in drin king from the cup of love, through d 

tion to the mystic adept who transports us to realms 1Vin^ner 

spiritual. It is the ecstasy ot mystic rapture that opens our 

eyes to the transcendent truth of the rarest essence o exist 

and being. Shabd is the reality of all realities and the tiut i o ^ 

truths. By knowing this truth, we go into the land of superco 

scious, eternal bliss. 

uefeir h gratsr rrer wfew 

u^k fencS1 v-rfo it hir efw 

Who realizeth truth, 

Findeth he bliss in all the four ages; 

Killing egoism and desire, 

Truth doth he cherish in his heart. 

Guru Nanak, Adi Granth, p.55 

Truth gives us bliss, truth gives us wisdom. Having known this 

absolute truth once, we can never unknow it. When once our soul 

realizes its union with Shabd, it always remains one with it. 
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fFTTT cT HrJ FT^ TOt HfS" II 

FTfe fHH H ?T fe^fd fe7T fen Uffe ^fedl 

True wisdom hath the one in whom Truth abideth. 

Who hath been united with Truth 

Never again is separated from it, 

And in the true home doth he find abode. 

Guru Amar Das, Adi Granth, p.2.7 

fHfe>>r fife 7> H fkftw UEf II 

Who is united (with the Lord) once, 

Is separated not, if truly he is united. 

Guru Nanak, Adi Granth, p.719 

This transcendent truth takes us to the Lord, but first it 

cleanses us of impurities. In liberating us from the thraldom of 

ignorance and sin, it works like a most powerful medicine. 

Htj H37T trfe htj unr 5rtr life’ll 

TttcX tcS J1 fe?7 frt u# trfe 11 

Truth is the antidote for all ills; 

And all sins doth it wash away; 

Who hath in him the treasure of truth, 

Saith Nanak, findeth he this effect. 

Guru Nanak, Adi Granth, p.468 

This absolute eternal truth does not become old or rusty. The 

maxim of the old order changeth, yielding place to new”* does 

not apply to it. It is always the same: fresh, invigorating, elevating, 

Alfred, Lord Tennyson, Poems, “La Morte D’Arthur”. 
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life-giving, sublime, and transcendent. No dirt can touch it, for it 

is one with the ultimate reality. 

Htj uut^t ?rr gHr pttt ?t hw tfen 

Truth becometh not old; 

Nam becometh not unclean. 

Guru Amar Das. Adi Granth. p.1148 

Shabd or Nam is the final absolute transcendent truth; it can¬ 

not be false or old or unclean; it is always the same - the ultimate 

truth of all reality. 

e. Knowledge, gyan (jIm) 

And what is real knowledge? As shown earlier, intellectual 

understanding is not true knowledge, for it changes from time to 

time and from place to place. Different with different people, it is 

unreliable and uncertain. Shabd alone is true and real knowledge. 

Among Chinese mystics it appears to have been known by the 

name of Tao. It is not theorizing and reasoning like intellectual 

knowledge; it is direct mystic intuition, subtle spiritual insight, 

transcendent realization. When we become the very reality that 

we want to know, there is no scope for doubt or uncertainty. 

When the soul comes into contact with Shabd, it is drawn 

upwards from phenomena into reality and eventually merged into 

that ocean of being. 

ftPHT?7 gfe McfET oW<^ Frfe II 

True knowledge and meditation is Shabd; 

Unutterable is it called. 

Guru Nanak, Adi Granth, p.59 
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Being the direct realization of truth, this mystic insight is reli¬ 

able, for it is not intellectual understanding but spiritual becom¬ 

ing. Therefore, this true knowledge controls the actions of our life 

and stops us from going wrong. 

f Curbing of passions 

Shabd alone has the power of bringing the mind under con¬ 

trol and uprooting evil desires; Shabd alone can overcome the 

downward tendency in humans and assert the supremacy of the 

spirit over flesh. It is no easy task to subdue the mind. 

U& (JISaIIjljifL-ijCfjjC? 

When from eternal transcendence 

God placeth his foot upon it, 

Then by the Heavenly Harmony 

Is it curbed and controlled. 

Rumi, reference unavailable 

wmi i 

By listening to Dhun is the mind controlled; 

It doth not yield to millions of efforts; 

By listening to Dhun alone is it controlled. 

So am i Ji, Sar Bach an Chhand Band, 9:9 

HrtH' >IfTTTT Hwy] 11 gravrhf hs'ddfd iretn 

Shabd burneth all desire, 

And the Gurus devotee findeth (the flame) within him. 

Guru Nanak, Adi Granth, p.940 
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When the soul conies into contact with Shabd, it is trans¬ 

ported to a higher sphere and all lower tendencies leave it. The 

five passions in humans - kam (^ih), lust; krodh (sFt*l), anger; 

lobh (cTT*!), greed; moh (HI^), attachment; andahankaar 

egoism - leave the devotee in the regions of the materio-spiritual 

plane. Therefore, the great mystic Kabir says: 

fepiTTr ftmrTT gf?r rrebtf >>10^ ofui# Hfeii 

Killing all the five, be thou devoted to the Lord. 

Kabir, Kabir Sahib ka Sakhi-Granth. p.7i:i 

If by Shabd we transcend all the five passions, then our 

devotion to God will be perfect and unhindered and we shall be 

able to attain an everlasting union with him. Egoism is deeply 

embedded in human nature; nothing can eradicate it except this 

transcendent Music. 

j&ifl 

When the beat of that Drum reacheth thine ears, 

From egoism and jealousy doth it liberate thee. 

Rumi, Divan-i Shams-i Tabriz, P.405 

That subtle music of the transcendent drum of the causal 

region transports us into subtle spheres, beyond human vanity 

and egoism and above the slavery and bondage of flesh. Thus, it is 

by means of Shabd alone that we can overcome temptations and 

drive out the devil in us. 

Shabd gives us that true knowledge which does not die or 

change and which transforms our very beings. This knowledge is 

not theory but direct realization, not conjecture but inner spiritual 
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experience, not thinking but transcendent becoming; it is becom¬ 

ing the ultimate reality ourselves. 

fe?> w Hf frar iaQd'<y n 

Without Shabd the whole world is mad. 

Guru Amar Das, Adi Granth, p.644 

The world is mad because, leaving aside true spiritual goods, 

it goes after tinsel, after material gain. We do not achieve the 

object of our life if we fail to realize self and God. This we can do 

only through Shabd; therefore, if we do not get Shabd, we merely 

waste away the days of our life. 

HHt? iH'efb h h ferar wd1 n 

W^ho knoweth not Shabd is blind and deaf; 

What did he come into the world for? 

Guru Amar Das, Adi Granth, p.6oi 

g. Bliss, aanand (3TFF^) 

And what is true happiness? How do we attain it? Real hap¬ 

piness is not to be found in sensual indulgence. All pleasures of 

the senses are superficial and ephemeral; they are not lasting; 

they are there for the moment and then no more. Moreover, 

there is no unalloyed happiness in this world. All our enjoyment 

is tinged with sadness; all our pleasure mixed with pain. The con¬ 

sequence of indulgence in sensual pleasures is, invariably, disease 
and suffering. 

hw fv uuorfe- u#n iurar uur h >>?fe f%ut#n 
hut ?r fHuuf ofeur uuHTfeerii 
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Too much enjoyment resulteth in pain. 

Indulgence in sensual pleasures 

Endeth in disease and dejection. 

Pleasure removeth not pain, 

And in delusion do humans come and go. 

Guru Nanak, Adi Granth, p.1034 

Can we call an experience happiness when it ends in pain 

and misery? No, happiness should end in happiness; it should be 

positive and absolute. Shabd alone affords us such true happiness 

and bliss. 

Frafe m STT3§- mwz II 

In the union of the soul with Shabd is happiness; 

In the realization of the almighty Lord is bliss. 

Guru Nanak, Adi Granth, r.61 

True bliss lies in the practice of Shabd and the mystic trans¬ 

port of the soul into the realms of absolute reality. When one 

drinks the true nectar of Anahad Shabd, one attains a state of 

supreme bliss. 

H?T 377 HH^II 

Anahad Bani raineth nectar 

And giveth peace to mind and body. 

Guru Arjun, Adi Granth, p.105 

If we think deeply, we shall find that all peace and happiness 

is within ourselves; it is due to our own attention that we get 

pleasure from external objects. In the first instance pleasure lies 
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ln concentration; anything that leads to the concentration of the 

1TUnd §*ves pleasure. But if our mind is absent, nothing can give 

u,s P^asure, not even the most fascinating thing on the face of 
che earth. 

Swami Rama Tirtha in his writings brings out this point 

VCry c^eady by observing that in childhood we take delight in our 

toys, but as we grow up the object of our attention and interest 

ngcs, and with it the source of our pleasure. The toys of our 

L.y °ays g*ve us pleasure no longer. It is now something else to 

lch OUr thought is riveted, such as books or games. But a time 

comes when these too cease to give us delight. When we are full 

. youchful energy and passion, it is love for the other sex that 
^uppermost in Qur minc} Noting is SQ charming as a wife, but 

chlV^k t00 giVCS plaCC t0 Sdl1 °ther things in turn- Now it is 
dren chat we want, and then it is fame and glory. The circle 

^ our pleasure goes on shifting its centre as we grow up, and the 

lngs that yield pleasure vary from moment to moment. 

tji. If Pleasure were objectively inherent in things, then those 

^lngs should please us always. But there is hardly anything in 

e world that gives delight to everyone and at all times. For our 

amusement and entertainment, we want different things at differ- 

ent times; one thing will not do. This clearly shows that pleasure 

^ such is not within things; it is due to our attention. The chess 

P ayer engrossed in the game thinks that there is nothing so 

ightful as chess; the non-chess player wonders how such an 

apparently tedious task can afford pleasure and recreation. It is 

°ur own interest and attention that lend charm to the things we 

take delight in. “True bliss is centred in the mind.” 

But mere concentration gives us only lukewarm satisfaction, 

^hich is not stable. It is neither intense nor lasting. We can only 

have real happiness if, after concentration, the soul is trans¬ 

ported by means of Shabd practice into the astral and higher 

spiritual planes. 



375 

Shabd 

k mfl- g gy uTfe»rii Trfo nne ^T^>HT|1 

In bliss, in bliss am I, mej 
For Shabd hath my Guru manifested wit i 

Guru Arjun. Adi Grant 

Shabd gives us true beatitude; Shabd transports us i 

of rapturous ecstasy. 

If our Musician were to sing but one tunc, 
ecstasy and dancing wou'd fjl che P^pn ^ 

A med What- 
Shabd is wealth that cannot be stolen nor *°ofthis blissful 

ever we may do to a mystic we cannot <-P jn jjfe> jn death, 

treasure. It is his for good, for all ages and timesTn ^ 

under all circumstances it is his, for ,t has entered 

essence of his being and coloured his very soul. 

Oh, for that wealth which feareth not cjfca^* 

Absolute is the transcendent treasure of mysti • 
Hafiz, Divan-i Hafiz, p-76 

The treasure of Shabd is inexhaustible; it yields usth 

purest and most intense bliss. That bliss is positiv 

transcendent and abiding, infinite and eterna . 

h. Love, prem (ifa) , 
Shabd is not only an ocean of bliss, but also the consummatio 

of all true and sublime love. Love at its climax is transcen 
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highest form of love is love in full knowledge; all worldly attach¬ 

ment is in ignorance and delusion. Shabd is a spontaneous and 

natural attraction of our soul for the Supreme Being and for other 

souls who are all drops of the same ocean. This Shabd attraction 

is mutual and reciprocal. The soul loves God, but God loves the 

soul even more intensely. 

If of his love didst thou know, 

Then (wouldst thou find that) 

Keener is He than thyself. 

Bu Ali Qalandar, Masnavi Bu Ali Qalandar, p.4i 

“God waiteth for man to regain his childhood in wisdom.” 

ea, in t e transcendent wisdom of Shabd realization. 

God findeth himself by creation, when his creatures attain 

thr°Ugh the mystic transport of Shabd. Love between 
abd mystics and God is conscious and natural, true and lasting, 

blissful and absolute. Shabd mystics therefore love all creatures 

eings just as God loves all. He loves all because all are in 
him and of him. 

, ^or *n we live, and move, and have our being.” The mys- 

ove is a universal spiritual attraction in a rapture of divine 

sy, it is an expression of the transcendent knowledge of abso- 

ute oneness. When the reality is one, there is no other to love. This 

rea ity is compact, it is an indivisible unity. All parts of it, so to say, 

possess a natural transcendent affinity for the other parts, because 

m reality the whole is one and there are no parts. The whole loves 

t e w o e at every point. God is that whole, and so are the mys¬ 

tics, t ey see ut one reality spread out in manifold phenomena. 

Bible, Acts 17:18. 
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During spiritual flights of mystic transport the mystics go 

out of themselves, so to speak, out of their delusive appearance 

as human beings, and in a flash of divine light become one with 

the absolute, transcendent reality. Intellectually learned peo¬ 

ple opine that humans cannot become God, but Shabd mystics 

through their devotion and love attain the transcendent stage of 

supreme oneness. 

For instance, can one go out of time and space? Intellect says 

no, but mystic love says yes. 

Reason saith: six directions there are 

And no way leadeth out of these. 

Love asserteth: there is a way, 

And many a time have I gone (on that path). 

Rumi, Divan-i Kebir: Bahr-i Remil, 8a:3i 

The philosopher Kant says that by thinking and reasoning 

we cannot go beyond the categories of the mind and understand¬ 

ing. Shabd - that divine and transcendent love of God - is what 

takes us out of time and space and above the sphere of causation 

and relativity. Mystic love transports us to realms that transcend 

the bounds of reason. Shabd carries us beyond all relativity and 

finitude into the bosom of transcendent love and transports us 

into a state of inseparable union with the Supreme Being. 

God is love, and so is our soul. God is the ocean; soul is a drop. 

The drop beholds the ocean and rushes towards it in a supercon¬ 

scious ecstasy of transport. This is a subde, spiritual, superconscious, 

spontaneous attraction - inherent, irresistible, transcendent. It is 

The six directions are north, south, east, west, zenith (above) and nadir 
(below). 
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a self-expression of the ultimate, absolute reality, name it what we 

may - love, bliss, ecstasy or Shabd. This loving Voice of God calls 

us up into spiritual realms. 

The Music of his love cometh all of a sudden, 

And from the clutches of greed and lust 

Doth it liberate thee. 

Rumi, Divan-i Shams-i Tabriz, p.405 

This divine love is beyond all learning and above all thinking. 

A/V [} \j<L. rj*/ 

Such a wine hath thy miracle served to thy lovers 

That learning knoweth not and reason findeth not. 

Hafiz, Divan-i Hafiz, p.174 

This transcendent Shabd is the wine of mystic love, and those 

who drink of it are transported to divine raptures and spiritual 
ecstasies. 

w off t uteK »fdF 11 
feK H?T fF'dl' uOfii 

Who telleth the unutterable story of love, 

To that beloved one shall I give my mind, 

And at his feet shall I fall again and again. 

Guru Ram Das, Adi Granth, P.759 

fo? M>T Hfe fodH'fH II 

ufe arer >>ry grfO>>fT ufg- gjg- rtkOh II 
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Without a Guru, love thou canst not have. 

O think thou clearly in thy mind: 

God hath placed himself in Guru. 

All thanks to Guru who uniteth us with God. 

Guru Ram Das. Adi Granth, p.996 

All credit goes to the Guru, but unless he manifests this divine 

love in us we cannot attain the high spiritual stages. Unless he 

opens this stream of Shabd in us, we cannot get salvation and lib¬ 

eration from maya and phenomena. 

5 Why Shabd attracts us and how it takes us up 

a. Like attracts like 

But how is it that Shabd draws us up? In essence, Shabd is the 

same thing as our soul; there is a mutual attraction between the 

two. Both are made of the same material, if we may call it so, the 

same stuff. Birds of a feather flock together; like attracts like. Eve¬ 

rything has a natural affinity and attraction for its fountainhead 

or source. The drop wants to merge into its ocean, and the stream 

flows down to embrace the sea. 

Our soul is a drop of Shabd, which draws it up as a magnet 

attracts a needle. It is a spontaneous spiritual expression of the 

inner being of our soul; it is a natural, superconscious, transcend¬ 

ent attraction of the ocean for its drop, of the sea for its wave. It is 

the deep, divine love of the mother for her child, of the universal 

Mother of all creation for her spiritual child lost in phenomena. The 

attraction is natural and spontaneous, spiritual and transcendent. 

b. Hotv Sbabd takes us to the highest stage 

Being a purely spiritual power, Shabd has access to purely 

spiritual realms. Gross things like pranas cannot go into subtle 

spheres, but as Shabd is made of the subtlest kind of stuff, if we 
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may put it so, it penetrates all stages and enters the rarest essence 

of existence. It comes from God, it goes to him; it is his essence 

and being, his life and light. Therefore, riding on it the soul also 

finds access to the highest spiritual realms and attains transcend¬ 

ent union with the absolute Lord. 

c. Five melodies (ViT Jttu) 

Mystics mention five Shabds and they also say that Shabd is 

one, that it is the sole and single reality. This seems to present a 

contradiction to certain people, but in reality there is no contra¬ 

diction in it. Shabd is truly and always one, but its manifestations 

on different planes of creation are different. 

Just as ice, water and vapour are not three things but only 

three forms of the same thing, similarly, Shabd is one but its 

forms are many. In the very highest transcendent realms it abides 

as an extremely fine and subtle power, but as we descend towards 

less subtle regions, Shabd also takes less subtle forms. It is always 

and eternally one, but as it passes through five different kinds of 

creation it appears as so many different Shabds. Therefore, mystics 
talk of its five melodies. 

Every day resoundeth five melodies 

From the door of the most high. 

Rumi, Divan-i Shams-i Tabriz, r.405 

Ub'Z&uvutjs uirTtX 

O hush thee and listen thou 

To the five melodies coming from above 

That are beyond these six (centres) 

And the seven (heavens). 

Rumi, Divan-i Shams-i Tabriz, p.138 
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That transcendent melody is not to be found in our six focuses 

of the material creation, the chakras (W. -^sh). It reverberates from 

above the seventh heaven of the astral plane and above. Mystics 

of the highest spiritual stage, Hindus, Muslims or any other, all 

mention the five melodies of Shabd. From the astral plane of 

Turiya up to the purely spiritual and transcendent stage of Satnam 

there are five main divisions, and in each of these Shabd appears 

with a different melody. Therefore, the great mystic adepts count 

five melodies up to Sat Lok, which is our true home beyond 

dissolution and decay. The path to that home of ours of absolute 

spirituality is through these five melodies. 

HR 3RTRR RFt H|RjNH) I 

RRfft rtr cRt HrRft Rtrfr PhrmI ii 

As the thirsty findeth water, 

So hath Kabir found the five melodies of Shabd, 

And thus doth he worship thee, 

O thou unutterable Nirankar. 
Kabir, Adi Granth, p.ijso 

The five melodies ring within us. Unless one reaches Satnam, 

these five Shabds are not completed. Hence, the perfect adept 

reveals all the five Shabds in us and takes us to our true home in 

the highest spiritual realms. 

UR- HfR UR etrfe tjfe- R Hid did yw II 

Ud HW gf?R'd gf?7 HR HHH cSlH'd II 

Who showeth us our home within us, 

He is a true Guru, perfect and all knowing. 

The ringing and resounding of five melodies, 

This reverberation of Shabd, is the sign. 

Guru Nanak, Adi Granth, p.1191 
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h& Ffe>>r vfrfiw uu^ >feu hzff ii 
hw gfe >H?^ue uk urfu ffr?t »ffii 

By eternal union with the Lord, day and night, 

Pacified is my mind, glorified all my house (body); 

And as into my house comcth my beloved Lord, 

Resoundeth the five melodies of Anahad Shabd. 

Guru Nanak, Adi Granth, p.764 

d. True Melody 

The lower melodies up to Brahm disappear with the dissolution 

of those regions, but the real essence of Shabd, in Parbrahm and 

above, is eternal and everlasting. Therefore, one who merges him¬ 

self in that true melody goes beyond the sphere of Kal (Time). 

3T3TTT TR, ^ Tjft tSfRT | 

TIhmI cTT cfTf ^ || 

Jaap dieth, ajapa dieth, and dieth also anahad; 

But the soul merged in Shabd, Kal toucheth not. 

Kabir, K/Ibir Sakhi Sang rah, p.96:si 

Jaap is recitation of words by the tongue or in the mind, 

varnatmak naam aJapa, ‘the unrecited’, is the Shabd 

or spiritual music of the first stage, Niranjan Desh; anahad is the 

S abd or melody of Brahm or Om. All these three die at the time 

o Dissolution, when the whole creation — physical, astral and 

causal — is withdrawn into Brahm; but the transcendent Shabd of 

Parbrahm and higher stages does not die. That is the true Shabd of 

saints and perfect mystic adepts and is called Sar Shabd (TJR ?I^), 

which means ‘real’ or ‘true’ essence of Shabd. 

Raja Janak, the mystic king, by half an hour’s repetition with 

vivek (discernment) is said to have taken a large number of souls 
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from hell and landed them in swarg, but Tulsi Sahib says that this 

is not the method of saints. Their repetition is Sar Shabd, which 

goes on forever. 

UcS UrS d1H1 HOo( tJ\ frHO HfHdO oTbtf7* Qo( | 

Hor ic unfl- HH >>fiWII 

w FrfHcTTr frfe- 3% jtctt hot i 

*16o( HfindfS H1 d tr, fsTHcT ?j" Qc? II 

Great is the kingjanak, 

Who did repetition with discrimination, 

And by half an hours repetition 

He saved many sinners. 

Knowing this repetition as such, 

Saints did not adopt it. 

True repetition is saar, O Nanak, 

Which even for an hour is forgotten not. 

Tulsi Sahib, Ratnasagar, p.87 

This Sar Shabd, the true and eternal melody, is found in the 

spiritual realms above Brahm or Om. It begins from Parbrahm 

and goes up to Satnam and Anami, which is our true home, and 

from which we do not return into the imprisonment of Kal, nor 

fall again into the cycle of birth and death. To go back to that 

transcendent home should be our ideal in life, and Shabd is the 

only means of transport into that absolute stage. 

e. Surat (Q<ri) and nirat (Plid) 

AJthough mystics have called the soul surat yet in a nar¬ 

rower sense surat also means the hearing power. We have two main 

kinds of inner powers which are made use of in the mystic practice 

of Shabd for crossing the vast regions which lie between the physi¬ 

cal plane and Sat Lok. Those powers are called surat and nirat. 
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Surat OEJTcT) is the hearing power of the soul, by means of 

which it listens to the melody of Shabd, advances in its course and 

ultimately merges in Sar Shabd. 

Nirat (Pl<d) is the seeing power of the soul, by means of 

which it beholds subtle entities of higher planes. Sometimes the 

soul goes forward with the help of nirat, by seeing the path with 

its own light, just as a car goes on a dark road with the help of its 

headlights. 

For every devotee in this practice of Shabd Yoga it is essential 

to awaken these latent faculties of the soul to be able to make 

progress and find access into the highest realms, and it is contact 

with Shabd that awakens these powers in us. 

6 Preliminaries to Shabd 

Now, the question arises: How can we reach that point where we 

come into contact with Shabd? If our brain cannot comprehend 

it, our eyes cannot see it, and our ears cannot hear it, how can we 

become subtle enough to catch hold of it? Unless we reach the 

third eye focus, which is the entrance to the astral plane — the 

window between the material and the materio-spiritual creation 

— we are not subtle enough to come into contact with it. How can 

we reach that point? How can we collect ourselves at the third 

eye? We can do so by repetition of holy names. 

a. Simran or zikr (/■,) 
Simran or zikr, the repetition of holy names, is said to be 

the best method for collecting the scattered mind; it is the first 

preliminary step in all mystic research. But which name are we to 

repeat, and where do we fix our attention? 

In answer to the second part of the question, it is clear that we 

should collect our soul at the focus of its headquarters, the tisra 

til (cfterci Id el) or third eye, which Muslim mystics call nuqta-i 
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smvaida (ur-Ifc*), ‘the black spot’. It is no easy task first coming 

down to a lower centre and then ascending up. In the waking 

state, the soul is already at the third eye, which is above the six 

focuses in pind, the body (Phus % *5: ^sb). 

As already stated, if we are on the sixth storey of a many- 

storeyed house and want to go up, we need not come down to the 

ground floor to begin our ascent; we can go up directly from the 

sixth storey, where we already are. It we are in the middle of climb¬ 

ing a hill we need not come down to the foot of the mountain in 

order to climb up to the top; we can begin climbing up directly 

from the place where we are. This saves much time and labour. 

Hence, we should go up directly from the third eye, where we 

already are in the waking state. 

To collect the soul at the third eye focus we repeat the holy 

names given by the living mystic at initiation. Which names 

depends in large measure on the mystic adepts cultural, religious 

and language background. What is important, nay essential, is to 

find a true and perfect Shabd mystic. 

Since we need to go up into inner subtle planes, adepts 

generally tell us to repeat the five names that relate to the five 

manifestations of God on the five inner stages from the astral 

region to Sat Lok. 

■yP-KH 1 w ^ n 

Repeat thou the five Names; 

Concentrate thy soul in Shyam-Set. 

Soami Ji, Sar Bachan Chhand Band 16:4:156 

Shyam-Set literally means ‘black and white’; it is a technical 

name for the first stage in the materio-spiritual creation. 

When we repeat the sacred names in our mind, our thoughts go 

by association to the inner stages. Repetition helps us in collecting 
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our scattered mind inside and preparing our soul for the upward 

journey. The advantage of using these five names over other names 

is that, as these five are connected with inner spiritual reality and 

are imbued with the mystic adept’s spiritual power, they facilitate 

our work of inner concentration. All spoken and written names 

for God aro.sifaati ‘attributive’, given to God for his various 

qualities, but they may not inherently have the power to lift the 

soul to the pure spiritual planes beyond the astral region. 

We must not forget that there is nothing very much in a name. 

One name may be as good as another. The real power does not lie 

in the words; it lies in the mystic adept. Therefore, whatever name 

the Perfect Guru gives us, that is the best for us and shall certainly 

lead to concentration and inner realization. 

fHHu^ fanfr faHfo hu ir^ii 

H?T vrftj fHcn^O II 

Repeat (the holy Name), and by repetition 

Do thou attain happiness, 

Removing pain and trouble from the body. 

Guru Arjun, Adi Granth, r.261 

The chief power in repetition is the spiritual power of the 

mystic adept, transferred to the disciple at the time of initiation. 

Therefore, whatever name he gives the devotee, it has that power. 

fafo HU HhrfET Hid did Hfe ^ 5T II 

HTHciofd fee UdT H1" 5TII 

Whoever doth the repetition according to the instruction 

And guidance of the Satguru, 

His bound slaves shall be the angel of death and Kal. 

Guru Nanak, Adi Granth, p.1041 
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The real power lies in the word of the perfect adept; whatever 

he utters has effect. 

hut ?>u1\ (h) uwf? rTfe Huns' 11 

The Word ol the saint is never proved false, 

Even though the whole universe be turned over. 

Kabir, Kabir Sakhi Sangrah, p. 118:17 

htu sr Fre1- >nfH?u7#ii 
HJU & HrdfcS orut FFH UUThl 

Guru’s Word is ever eternal; 

Guru’s Word sunders the chain of the angel of death. 

Guru Arjun, Adi Granth, p.177 

The Word of die perfect mystics always comes true; its effect 

is not destroyed even with the final dissolution of the world. 

In terms of meditation, proper repetition is that which is in 

obedience to the word of the Satguru. Real power lies in resign¬ 

ing to his will, in loving him and following his instruction. So 

whatever name the Satguru gives, that is best for us. The true word 

or name of God is, of course, Anahad Shabd. Repetition of the 

words of a particular language is adopted only to concentrate our 

mind and reach that transcendent name. 

As the soul gets collected and concentrated at the third eye 

focus, the devotee has some preliminary experiences of inner 

sounds and lights before reaching the third eye, for instance, 

sounds like those of a running train, a whisde or a cricket, binda 

(fife1") or jheengur 

-H7R Tpu UTTTSTr, STHfU ffPIT TfTT3Tf I 
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Close thou thine eyes, thine ears and thy mouth. 

And listen thou to the subtle Anahad Shabd, 

Which is like the sound of a jheengur. 

Kabir, Kabir Sahib kiShabdavali, vol.i, p.6$:io 

Then one hears sounds like the jingling oi small bells and 

lastly the ringing note of a big bell, and one sees lights such as the 

glowing of burning charcoal, of lightning and oi a shining star. 

ww gfenr wvr fsrf" fTJirftw arwii 
hw oravr Frfedjfd Frafe- Iwfew 

A comet hath appeared. 

How is it seen, O Lord? 

By Satguru’s Shabd 

Doth the fortunate devotee behold it, O Lord. 

Guru Nanak, Adi Granth, p.iiio 

Prophet Ibrahim also says that he saw a star. Then is seen a 

whole starry sky, containing what is described in the Vedas as the 

path of the gods Hid), and the sun and moon. 

The Upanishads also mention the forms and lights which a mystic 

student experiences on the threshold of spiritual ascent. 

iHc-iHI I 

PcTTft -MlPui TLirtfuT ■a&uiT^pcklc^lpJi || 

Such forms doth he see as mist and smoke, 

Sun, fire, wind, 

Firefly, lightning, crystal and moon. 

Shvetashvatara Upanishad i i : i: i i 

Now if we collect our mind one moment, it gets scattered 

again the next moment. Repetition of holy names does collect one’s 
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attention, but the attention gets scattered again if we do not keep 

it there by some means. That means is dhyan or contemplation. 

b. Dbya?i (SZTFT) or tasawwur, contemplation of form 

At the third eye, the threshold of the astral plane vTfaT), 

the Radiant Form of the mystic adept waits for the 

devotee. By gazing steadily at his shining face one can keep ones 

mind fixed there for a considerable length of time. 

£ZTFT cp f^HFT f^T I 
f^TcT II 

In thy mind do thou contemplation 

On the form of the Guru, 

And Guru’s Shabd do thou ever listen to 

With thine ears. 

Soami Ji, Sar Bachan Chhand Band, 8:17:40 

When a perfect Shabd mystic initiates us into his fold, at 

that time his astral form comes and stays within us at the third 

eye focus, which is the portal of the materio-spiritual creation. 

There he waits for our arrival, either at our death or earlier in our 

lifetime by means of the mystic practice. 

fg?r mfe" fer# ^0 gra- fczrwii 

Without stairs how canst thou climb up the fort? 

By contemplation of the Guru 

Dost thou find ascent to God. 

Guru Nanak, Adi Granth, p.17 

The Guru is the staircase that leads us up from the physical 

to the astral plane and beyond; without identifying ourselves 
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w*th him by inner concentration and contemplation, we cannot 
go up. 

^TTcIT ti|M 'H, iff WPT I 

■'JTT ^Ffl «7H cR, TTft II 

When in contemplation becomest thou, 

O gazer, one with the gazed upon, 

Then know thou that perfect is thy contemplation, 

And in this have thou no doubt. 

Source unknown 

Thus, there can be nothing better to contemplate than the 

divine form of the mystic adept. 

c- Dhun (U7>) 
When we have thus first collected our attention at the third 

eye focus by repetition and then trained our mind to stay there 

at the portal of the astral plane by contemplating on the Radiant 

Form of the adept, then Dhun (*pf), the melody of Shabd, which 

is his real being, manifests itself and attracts us up into higher 

spiritual realms. 

t')?-du 

O take thou thine ear close to it, for it is not far; 

But thou art not used to listening to it. 

Rumi, reference unavailable 

If we undergo the training of the first two steps, simran and 

dhyan, then through such devotional practice our mind will he 

purified and our soul enabled to catch hold of the subtle Shabd. 

The Guru is but the visible expression of Shabd, and Shabd is the 
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ethereal form ot the Guru. Both are in essence the same,^^^ 

a spiritual transcendent being and the other its physic > 

manifestation. The Guru is Shabd incarnate and embo ie • 

is the Guru stripped of his gross covering, this materia 

In essence, the Guru is one with Shabd. 

The Word was made flesh. 

Bible, John 1:14 

hw gjf Hdfe grfe* %w\\ 

Shabd is Guru, 

And soul is the disciple of that melody. 

Guru Nanak, Adi Granth, p.943 

The physical form of the Guru is, so to speak, the re ection 

on the physical plane of the astral Radiant Form, which is 

real. The astral form in its turn is a reflection of a higher spirits 

form of the same entity, which is still more real, and so on til we 

reach the very highest plane, where the being of the mystic adept 

is one with the absolute Lord himself. The essence of both Go 

and Guru is the transcendent Shabd. 

Thus the real and final step in this practice is listening to t ic 

Shabd, the divine melody, but this listening is not physica or 

mental, it is spiritual and transcendent. Our journey into spintua 

regions commences only when we come into contact with the 

eternal Word. 

When we set out on a journey in this world, we pack up our 

things and get ready for the journey. Similarly, when we go inside 

into subtle spiritual planes, we have to make certain preparations 

before we actually fly up. Simran and dhyan are the preparations 

for this spiritual journey, but for advanced students who have 

caught hold of Shabd, these are automatic. 
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JUst as we learn the alphabet before we learn the language, 

similarly we have to practise simran and dhyan before we can 

catch hold of Shabd. Just as after having mastered the alphabet 

|ind begun learning words and sentences there is no need to go 

ack to the alphabet, similarly after completing the course of 

simran and dhyan and having succeeded in grasping and catching 

° ^ °f Shabd, there is no need to go back to the first two. 

Advanced mystics are united with Shabd; they have passed 

c stage of simran and dhyan; they can go up to any transcend- 

Cj't plane in an instant, and whenever they like. Just as we move 

°ut in this physical world, similarly, rather more freely, they 

m°ve about in all subtle spiritual planes. Nay, they are lords and 

masters of all creation. But for a beginner, simran and dhyan are 

cssential; one has to undergo this training to become fit to grasp 

the subtle Anahad Shabd. 

7 Comparison with other forms of devotion and 

reIigious practices 

As already shown, mystic practices other than Shabd are difficult 

and sometimes risky, but above all, they do not take us into purely 

spiritual realms, beyond decay and dissolution. 

a- The Vedas 

The study of books cannot give us a peep inside, nor can the 

Vedic practices transport us into the highest plane of rare spiritu- 

ahty and transcendence, the ultimate stage of absolute reality. 

Iffe life ufecT H?)t gjT II 

Ufa FTTH fafc 7> STT fefr urfr U# II 

The pundit, the learned man, becometh tired of study. 

Speechlessness and Vedic practices; 
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But alas, his heart to Gods Name he doth not 

Nor findeth he access to the true home. 
Guru Amar Das, Adi Granth, p i 77 

Gods Name, as already shown, is Shabd, without wh 

cannot go to Sat Lok, our true home. Further, the e 

Shastras (Hindu scriptures) deal with good and bad actions, y 

not take us beyond the sphere of morality and re ativity 

sre yorir y?7 unr hurt ?3or 31- 
h gfm r trer Ht^ll 

The Vedas talk of good and evil 

As the seeds of swarg (heaven) and narak (hell). 

Man reapeth what he soweth, 

And that only doth he eat. 

Guru Nanak, Adi Granth, P.12.43 

fRfkf3 H'Hd y?r tru yld'cfe 3# R^ h'cTMi 

dt m3 ?7 gif 33 hr ?7 

Smritis and Shastras consider good and evil, 

But know not the real essence; 

Without Guru the real essence can never be known. 

Guru Amar Das, Adi Granth, 

Lord Krishna also states in the Bhagavad Gita that the Vedas 

are within the sphere of the three gunas or qualities and that it 

one wants absolute knowledge, he must go beyond the teachings 

of the Vedas. 

PiPl4N£R II 
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The Vedas deal with the three gunas (qualities); 

Be thou above these three gunas, O Arjuna, 

And be thou beyond the pairs of opposites, 

Ever steadfast in truth, careless of possessions, 

And full of the soul or self (atman). 

Bhagavad Gita 11:4s 

The knowledge of the Vedas is within the sphere of relativity 

and delusion, for it does not go beyond Brahm or Om (Trikuti); 

it does not take us into the absolute realm of the more purely 

spiritual stages. That Shabd alone can do. 

sre we ?r unra- mfe sfltj'dl u 

The Vedas talk of delusion, 

O avadhu (ascetic); 

The devotee of Guru practiseth Shabd. 

Guru Nanak, Adi Granth, p.908 

b. Jaap (wxj) 

Apart from meditation on the Name, no other jaap (WT), 

recital of holy passages, is of much use, for nothing save Shabd 

can take us above phenomena or maya. 

{^‘‘0 fry vFufo- ufoii 
feH<rr Mtifo cft<r ir hs" trrf %fcr11 

Who hath left out Nam, 

In vain doth he perform other recitations; 

Like a maggot in filth 

Wasteth he his time in idle pursuits. 

Guru Amar Das, Adi Granth, p.1247 
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We read books, recite holy sayings and sing hymns, but with¬ 

out Shabd or Nam, we cannot find reality. 

UcT o<^ 1 oTgr Stte1 H' II 

cVcSo* fecf ?T# ^ fef ufe ufe fife WcTII 

Save Nam nothing is stable, O Nanak; 

Vain is all other reading and speaking 

And attachment to phenomena; 

Reading leadeth nowhere. 

Guru Amar Das, Adi Granth, p.84 

cS'cSof djfS<t' fej ?rf- u- ft- ^ fw^fn 

There is only one Nam to read and contemplate, 

O Nanak; 

Rarely doth any reflective one realize this. 

Guru Amar Das, Adi Granth, P.12.46 

True reading is the reading of that Word, which was, is, and 

shall ever be; which creates and sustains all life; which is one with 

God. We cannot find God by jaap or recitals, but only through 

Guru’s Shabd. 

IF3- 77T g^j- ggfk 

Ufa 3H7F Ufa HVrfell 

By recital he is known not; 

In delusion are all sects! 

By Gurus instruction is God ever found, 

And the tongue tasteth the nectar of his bliss. 

Guru Amar Das, Adi Granth, p.66 
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Reading, reciting, singing - all these arc useful in their own 

place, but they cannot take us out of delusion and maya into 

stages of absolute reality; they do not bring us spiritual realiza¬ 

tion. Shabd alone can do that; Shabd alone can take us out of Kals 

prison into our true home. 

c. Charity and holy bathing 

Similarly, other good and benevolent actions such as giving 

money and things in charity and bathing at holy places, although 

useful, cannot compare with the practice of Shabd Yoga, which 

alone manifests God in us. 

Hddld UW Hubd ?> fSHT fiPH^ || 

^ T&r craft FdF MWII 

Who hath no faith in Satguru, 

Nor love for Shabd, 

In vain doth he give in charity, 

And taketh he holy baths in vain; 

For all this is ignorance and delusion. 

Guru Amar Das, Adi Granth, p.34 

d. Otherforms of religious devotion 

Austerities and religious rituals, all are in the same boat; they 

cannot equal Shabd or give us truth. Guru Nanak in this poem 

cites extreme practices that people of his day would have been 

familiar with and that were performed under the illusion that 

they would take a practitioner to heaven. 

§Hdfd feoT Hfo ofcl'fe' II 

H?7 FHW H tWfe II 

uftr ?7TK Hfo ?T yrTSf R oTcTH oO-rfe-|l 
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>>raxr hotIot o^'yl^r frrfo craw wfen 

33 OTHOTfe Srahtf 3t H7T 3 337 ?> fFfell 

3fa ?oth nfe s' yrrat hot fest sfe wrfeii 

^ OTOT 33 oral HOT OT?OT 3P?OT TOOTH 

ffi-r to ut^h1" it >HHfe ototot cTitootii 
toot prfk hot tfcpH1- 3Tfr OThtf1- hot tooth 

hototot hotI ^ot hot gteran 

&3 hotot ^ aranfe w to>tot ii 
HOT §OT HIT 5T §OTfOT HOT >HTOTTOT II 

If thou casteth thy body into fire, 

Or gettest thyself cut limb by limb, 

Or trainest thy mind and body in hardship 

By burning fire all round thee day and night, 

God’s Nam these equaleth not. 

Even if thou performest 

Thousands upon thousands of such actions. 

If thou hast thy body sundered in two, 

Or placest thy head 

Under the sacred saw (at Banaras). 

Or lettest thy body rot in Himalayan snow, 

Even then the disease of the mind leaveth thee not. 

Nothing equals Gods Nam; 

Thoroughly all these practices have I tested. 

If in charity thou dost give heaps of gold, 

Elephants and horses, land and a number of cows, 

Even then thy inner vanity forsaketh thee not. 

Oh, by God’s Nam hath my heart been pierced; 

Guru hath bestowed this boon of truth upon me. 



?98 Shabd Yoga 

Many cry by persistence of will 

And many by Vedic study and practices. 

But innumerable are the shackles for the soul, 

And the Gurmukh (devotee of the Guru) alone 

Findeth the door to salvation. 

All else is below the truth; truth is above all. 

Guru Nanak. Am Granth, p.6z 

Absolute, eternal, real truth is Shabd. All other practices are 

inferior to Shabd Yoga, tor they keep us in delusion. Shabd alone 

takes us into reality and gives us peace and bliss. 

y? fetddd yftf fop>f"?rrii yrr fewar sidy feH<VcV n 
oTUK >HTH?r dQd'nld II for Hftr Fpfg- ^ >ht% 

wj ^1? mr sum cfb>r rrast sbh,^tii 
fesr far fod$ FTfe ?r >>f# Haft n ygfe ygfo tr# n 

Man findeth not peace by learned discourses 

On the six schools of Hindu philosophy, 

Nor by worship, ritual, and bathing at holy places, 

Nor by neoli karm and the eighty-four yogic postures. 

The yogi practiseth austerities and recitals 
For years and years. 

And roameth in the world from place to place. 

But peace of mind he doth not enjoy even for a moment, 
Ever wandering again and again. 

Guru Arjun, Adi Granth, p.98 

nn/ nnj- fgp>fT?7 jrfe- ftptfT^n ^ frrftffe- 

hot oraK qvr fats**? 11 hujw y?r hit fef^rn 

docd oft? yg fidcs111 wr uh yzr uh7?ii 
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HUtu orHF UK odu U^ll WZ3 ftH eft HU 3^11 

?^ft Hfe UKT ?UH HlUTU II ?TOcT UJUHfy <7K mfr>T feoT WII 

¥3" fUH>ft fet fw tft# II HU1- HKtHU ftM II 

>HUTf?7 Hftu- UH3" UU77II sftfecT >>flj UW ftR 37711 

ftSOwl oTUK 5TU HU MKTTTII H?T )W KRK >>ffe" FPTUUTII 

ffeHK few crfu HUfo orUT#!! Uf- uf U§H HW 77 FF# II 

A'Aoi UTUKfy 7UK tTUK UTfe uftuil 

Wc7 cTW KtUK 3U ST-II UTUH UJH77 c7 H7T K UUII 

K3 cdj fvSH >HU ufturil H7T oft" H75" 7> 3c7 3" rUfe II 

feK 3Ut 5f§- HU" H'UcV oftll H?T # ofHU ?T ftrftwut'll 

Kfe ft# HU 33 ntstfell HH ofU1" ufe oFUt life'll 

Hc7 ufu ft 7UK oft Hfuvrf^ll 

?777or ?rfk §UU UfeK HU tfK II 

All recitals, austerities, knowledge, meditation, 

Discourses on Smritis (Hindu scriptures) 

And the six schools of Hindu philosophy, 

Yoga practice, ceremonies, rites and rituals, 

Renouncing all and roaming in jungles, 

Many efforts in various ways, benevolent actions, charity, 

Sacrifice of a lot of jewels, 

Getting the body cut with proper ceremony, 

Burning of incense, observing fasts, 

Disciplining the mind in different forms - 

Nothing equaleth the practice of God’s Nam; 

With the help of the Guru recite thou 

His Nam once, O Nanak. 

If thou roamest in the nine dominions of the world 

And livest long, practisest severe austerities 
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And feelcst great disappointment with the world, 

Offerest thy body as sacrifice to the sacred fire, 

Givest in charity gold, horses, elephants and land, 

Pcrformest neoli kaim 

And practisest several yogic postures, 

Adoptest the difficult practices 

And rituals of the Jain religion, 

And gettest thy body cut inch by inch - 

Even then the dirt of egoism leaveth thee not. 

Oh, nothing equaleth Gods Nam; 

The disciple of the Guru, by reciting his Nam, 

Attaineth to salvation, O Nanak. 

If with thy mind full of desires, 

Thou diest at a sacred place, 

Vanity leaveth thee not; 

If thinkest thou day and night. 

The dirt of thy mind goeth not out of the body; 

If trainest thou this body by various hard practices, 

The poison of the mind still lurketh behind; 

If thou washest an unbaked earthen vessel 

With water for a long time, it doth not become clean; 

The praise of Gods Nam, O my mind, is very high; 

Many low and degraded humans 

Have through Nam found salvation, O Nanak. 

Guru Arjun, Adi Granth, p.2.65 

Hd Hurtr 5 

TPS' HPT il 

uh h?h fi# hut ?r >>ffxror nruufn UPT 11 

ftptfTU fer fuftr fHWS- 7T K efts’ oTUK 

TFfo H>HT>Tl’ & fHHoT II UU^II 
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wfft dfeft sryurftt dfftft fefoft 577 HT^11 

yy dldy Fra- udreT yfkft dfau1- §^°r ?>T^11 

H77 oTHTy d")dy yfe ylHft fafe y^2”11 

H77 oft HW 7> ftyft fey fefft ft H3^ Sf^11 

orfftoT oPHTft 3¥J dt^d- Hd fftfa '^'6 ^T^T2T 11 

>h?t yny ffvr ny >huu yy fHTft’ft Tfe ^>fTgT|1 

UrF >>f^dT fte?7 dsjQd tf? ^H1- H^1"11 . 

yft dft o<dd fty?T Hftr u1k»fr 7iU fHTfty f2^ - 

ftdT ffty >d'Hd; dOd'Hly ~dfd7>Tr M 

W&t »rdTRT fefe fefe H77K yfft fat H3T 7> dTftP^I' 

yyr jftw d'HcS eft yy?r yfoyr yarn >>^T3T|1 

HrT fty*l deg ?^oT ^ ^ *P>fT2T|1 

yfe oftarfft ffct Hdife ft fifty y^vny ft oraH1-n 

cry t^oc fey yfe^ yynrfft ffty yyy ^ 

ftft h<^o[ fey ftfftr Kryi-n 

srfeft fft-yvj ftfer yy ftrr?F 

yfe yfe ortddfe feg h?f ^THrn 

Thou dost recite and study the Vedas, 

And performest neoli harm and kundalini yoga, 

But of the five thou art not rid. 

Rather hast thou become all the more tightly bound 

By the chains of egoism. 

That is not the way to union, O friend; 

Innumerable actions did I perform. 

Lust, anger, greed, worldly attachment and egoism. 
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At last at the door of the Lord have I fallen, 

And yearn for the sense of discrimination. 

I remained silent, used my hands as a plate. 

Wandered naked in jungles, 

Roamed around sacred places 

And all over the earth, 

But delusion I could not cast off. 

With desires in my mind, I lived in holy places 

And got my head cut off by the sacred saw; 

But like this the dirt of mind is removed not, 

Even with millions of efforts. 

By giving in charity gold, women, horses, 

Elephants, food, clothes and land, 

Access to the Lord thou canst not find. 

Ever engaged in worship, in sprinkling sandal water, 

Bowing and lying prostrate, 

And performing the six actions,* 

Thou art all the more tightly chained by egoistic ideas; 

To union this is not the way. 

In vain tried I the eighty-four postures 

Of yogis and siddhasT 

They brought me long life, 

But being born again and again, 

In no wise was I nearer God. 

Acquiring knowledge, imparting it to others, receiving charity, giving charity to 

others, performing sacrifices (yagya) and having sacrifices performed by others. 

Persons who have achieved eight kinds of miraculous powers - the power 

Co become very small, very big, very light and very heavy, the power to go 

anywhere, to get great strength, to have command over all, and to attract and 

control anyone. 
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Rivalries of kings, their pomp and show, 

Their undisputed authority. 

Their indulgence in sensual pleasures, 

Their scents and lavenders — 

These lead to infernal hell. 

Singing of God s praise in the saints society 

Is the highest of all the deeds. 

Says Nanak, he alone obtains it 

Who is predestined to receive it. 

Thy slave, O Lord, is inebriated 

With this love of thine. 

The Destroyer of the anguish of the meek 

Has become merciful unto me, 

And this soul of mine is imbued 

With the Lord Gods praise. 

Guru Arjun, Adi Granth, p.641-42- 

Thus one cannot attain salvation through external rites y 

performing religious deeds such as going on pilgrimages, 6 

things and money in charity, keeping fasts, and bat ing 

pools or rivers, nor by yoga practices and postures, or o 

indulgence in sensual pleasures bring us true happiness, 

happiness or bliss and salvation are found only by the practic * 

Surat Shabd Yoga in the company of true mystics. In the pat o 

spiritual realization, nothing avails but the subtle Shab , ot 

practices cannot take us into the purely spiritual realms. 

e. Rishis and munis 
Now unless we go into the predominately spiritual p anes 

beyond Brahm or Om (Trikuti), which we can do by Shabd Yoga 

alone, we cannot control the mind. That is the reason why so many 



risHis and munis of old times were carried away by temptations and 

c 1- The Puranas of the Hindus are full of stories to this effect. 

Shringi Rishi is said to have practised austerities for eighty- 

^'ght thousand years. He renounced the world, gave up substantial 

°°a, and lived only on fruits and leaves of trees. King Dasharath 

Ranted to call him to perform ajyagya, a sacrificial ceremony, but 

refused to come. Ultimately a prostitute succeeded in tempting 

lr>i, with the result that she had children from him; she was the 

°nc w^° brought him to Dasharath’s palace. 

^ Rishi Vishwa Mitra was the Commander-in-Chief for Shri 

arr>, and performed austerities or tap (cP7) for sixty thousand years, 

ur he was tempted by Menaka, from whom Shakuntala was born 

c le play of which name is staged these days in the theatres. 

Parashara Rishi spent practically the whole of his life in doing 

y°ga. After becoming a perfect yogi, he was returning home. On 

c Way he had to cross a river by boat, but as the boatman was eat- 

^gbis meal, his daughter Machhodari offered to take him across, 

k en the boat was in midstream, the rishi felt tempted by the 

eauty of the girl and could not resist. He expressed his low desire 

° A Cr °bjected that she was the daughter of a fisherman 
an therefore emitted a foul smell from her mouth. By using his 

supernatural power, the rishi made her give out sweet fragrance, 

en she said that the sun god could see them, and if they did the 

ad deed, he would bear witness against them on judgement day. 

e nshi threw up a handful of water and created mist all around. 

ien she said that the water god was watching them. He turned 

^ ie river water into a dry bed. He thus wasted his spiritual power 

but could not control his mind. 

Narad Muni was looked upon as the greatest of all rishis 

and munis, but even he fell. A girl arranged to hold a swayamvar 

Ucpjcn;^ tjle ceremony in which the girl selects a husband for 

herself. Narad was tempted to seek her hand, so he approached 

the god Vishnu and asked for a beautiful face. But he gave him 
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i , j been given a 

t. C hice of a monkey. He, however, thought he noC select 

th ariTling, bewitching face. The girl, of course, c ^ reflcction 

. e donkey-faced man. When later he looked inCO a 

Xva.ter, he came to know the real state of a airS’ , mjnd and 

rage against his deity. It is extremely difficult to cur 

OVcrcome temptations. , but even he 

Ourbasha Rishi was called Shri Krishnas u Ve yogis, did 

tempted by Urvashi. Machhandra, the hea ° -ng the 

°t fare better, and fell victim to the temptatio his great 

luxuries and sensual pleasures of kingship- Gora 

1Sciple, was in the same boat. i • mS that he 
^ishisht Muni says to Shri Ram: Ifa man . t for 

has lifted the Himalayas, then although it is ^P° ’ that 

a donient I may believe that he has done so. a jt _s not 

he Has drunk all the water of the ocean, then a t o g ^ ^ 

Possible to do so, yet I may believe it....But ifa man s y ^ 

has controlled his mind, then I cannot believe ‘m. ^^ 

difficult thing in the world is bringing one’s nun un ^ 

There is only one antidote for it, and that is Sha » mi 

controlled by Shabd Yoga alone. 

® Concluding , 

The root of all karmas (actions) is in Trikuti or Brahm or Om» 

is the second region for Shabd mystics. Our true 

Khand, where alone we have real salvation, which is the r g 

Therefore karmas, which finish at the second region, cannot t 

beyond into higher planes. Only Shabd can do that, for it em. * 

from that fifth region and is in essence the same as Sat Pnru 

Shabd is in reality; karmas are in delusion. We shou try to 

reach absolute reality, we should keep a high ideal before us, an 

we should try to return to our true home in Sach Khan 

there is no way to the Supreme Lord except Shabd. 



406 Shabd Yoga 

H'foy HU7" HF1" U" feH" TO oTH^fe" II 

Ever existeth my Lord, 

And by Shabd practice is he seen. 

Guru Amar Das, Adi Granth, p.$c>9 

We can see God with our inner eyes through Shabd alone, 

but our attachment to the world and our vanity do not let us go 

to Shabd mystics. 

>>f?pr II 

^ get-1 ng to uttohi 

Very blind and deaf are the worldly minded; 

For Shabd they heareth not, 

But ever gropeth in darkness and delusion. 

Guru Amar Das, Adi Granth, p.313 

If we do not seek Shabd, we remain ignorant and within 

p enomena, and cannot find true reality. 

FPefu FT McJ tfc fT feg >HTF HH’d1 II 

Who knoweth not Shabd is blind and deaf; 

What did he come into the world for? 

Guru Amar Das, Adi Granth, p.6oi 

Our birth in this world is useless, as is our stay here, if we do 

not attain self-realization through Shabd. 

fecV Hfe ^ UT'ttl tr^t>XT II 
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Save Nam is all else false and worthless. 

Guru Arjun, Adi Granth, p.761 

H'dH sfe fW HHfH fe# wWf II 

HHF HUfe M 

How can the worldly minded find Surat Shabd? 

Without Surat Shabd one keepeth coming and going. 

Guru Nanak, Adi Granth, p.1042 

So long as we do not practise Surat Shabd Yoga, we remain 

within the cycle of birth and death. It is only by means of Nam 

that we swim across this ocean of phenomena and maya. 

HR- iW Hftr oTHH" fcSd'fSK Hddl'dl H Wt II ^ 

TOfe W FTBlcT HTfitf <^1 ^^11 

As in water the lotus keepeth dry, 

As also do the wings of the duck, 

By Surat Shabd do thou cross 

The ocean of phenomena, 

By uttering his Name, O Nanak. 

Guru Nanak, Adi Granth, P.938 

Shabd Yoga takes us out of the gloom of ignorance and 

delusion and lands us in the transcendent reality of Sach Khan , 

which is our true home. We cannot go out of the prison of Ka 

and find true salvation without Shabd practice; no other action o 

ours, whether good or bad, can ever take us beyond phenomena. 

Hdi^ hu trar fufern1- uvrehi 

H77H U'tl'dy tPH HcrfH S' W&W 
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Getting birth in this creation, 

Thou art engrossed in worldly affairs; 

Rotten work dost thou perform. 

In vain thy valuable life dost thou lose, 

For thy soul hath not found Shabd. 

Guru Amar Das, Adi Granth, p.1155 



Chapter Three 

Guru 

i Need of a Guru 

We have seen that Anahad Shabd is the way to God, but Shabd 

we cannot get except through initiation by a perfect mystic adept 

of Shabd Yoga. Hence such a Guru is the first requisite. A Guru 

is most essential to mystic training. If other factors are wanting, 

they may be supplied, but if the Guru is wanting, nothing else is 

of avail. Without the mystic adept, there is no meaning in a mystic 

practice or a mystic school. They both depend for their existence 

and efficacy on the Guru. 

A mystic school is not to be judged by its tenets or principles 

of belief only, but essentially by its adept and his internal spiritual 

reach. If the Guru is perfect and his reach the highest, his school 

is the best of all; but if the Guru is imperfect, that school and its 

practice can never yield true transcendent knowledge or bliss, 

howsoever nice and good its doctrines may be. Without a proper 

guide, we can know nothing of mysticism; nor without this tran¬ 

scendent help can we take a step inside on the subtle planes. 

a. Common sense 

To learn an art or in fact anything whatsoever, two factors are 

essential: one is exertion, movement or practice, and the other 

409 
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is the way, direction, or method. If we want to go to a place, we 

can never reach it unless we move; if we want to lift a stone, we 

can never do so unless we exert; and if we want to learn an art, 

we cannot learn it unless we practise. Similarly, effort is essential 

for mystic transport; without practice we can never go into tran¬ 

scendent regions and spiritual planes. 

But mere hard work is not enough. Unless the practice is 

along the right lines, it is not only useless, but may prove posi¬ 

tively harmful. Supposing we want to go to the railway station and 

begin moving very fast. If unfortunately we have taken that direc¬ 

tion which leads away from the station, then the more we move, 

the farther we shall be from our destination. Our strenuous effort 

defeats its own purpose. 

If we want to lift a stone, but instead of exerting upwards we 

apply all our force downwards, then the more we strain and exert, 

the deeper will the stone sink down into the earth. Similarly, if we 

want to learn an art but begin practising in the wrong manner, 

then the more we practise, the worse we will become. Thus it is 

absolutely necessary that the practice be carried out on the right 

line and in the proper way. 

We must make sure of our ideal and the means to achieve 

that ideal before we begin our efforts to realize it. Movement 

or practice by itself is blind force; to be productive it has to be 

directed in the right channel. It is as essential to be sure of the way 

as to be earnest in our effort; nay, it is more important to be sure 
of the path we take. 

And for this second factor we must go to the masters of the 

trade, for they alone can acquaint us with the easiest and best way 

of reaching our goal. Hence, for learning the mystic practice, it 

is not enough that we begin the thing earnestly and enthusiasti¬ 

cally; we must go to some perfect mystic adept, who may tell us 

how to do the practice. Without this instruction and internal 

help, we shall never move towards our goal. If we try to advance 
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by ourselves, the more we practise, the farther we are liable to go 

from our ideal. 

wt>HT fr fnw fesrfe fef- life'll 
Frg Hftr traw ?toot saT h^Ittii 

If by ourselves could we find union (with God), 

Why should we have suffered the pangs of separation? 

Nay, only through mystics do we realize him, O Nanak, 

And experience true rapture. 

Guru Arjun, Adi Granth. p.154 

Hence we should first of all search for a true Guru. If we suc¬ 

ceed in finding him, we will have done the most important thing, 

for then the adept will look after us and lead us to the right way. 

Once a Perfect Guru takes us into his fold, he is responsible for 

our salvation and union with the Supreme Being. As we follow his 

instructions, with his external and internal help we shall advance 

in the direction of spiritual realization. 

When we stand in need of a guide even for our ordinary 

crafts and everyday pursuits, certainly we need a guide for learn¬ 

ing mysticism. If we cannot acquire efficiency in any art or trade 

without a competent teacher, how can we have mystic transport 

without a master? A teacher is a necessity in every department 

of life. Mysticism is the most difficult, most urgent and most 

important of all human activities. Where else do we stand in need 

of a teacher, if not here ? 

Moreover, does it stand to reason that we, who are dying of 

thirst, shall insist on digging a well for ourselves and refuse water 

offered by our friends and well-wishers? Shall true and earnest 

seekers, who are dying for God, refuse help so kindly offered by 

mystics? We who want to dig our own well for drinking water are 

not thirsty yet; we who do not care to embrace the opportunity 
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of learning spiritual intuition from contemporary mystics are not 

keen or desirous yet. Of course, for those who do not want mystic 

insight, a Guru is not needed, but he is indispensable for those 

who are athirst for this divine nectar. 

L J h X UV'l 

Save the lover, none knoweth the worth ol that ruby; 

The value of the sapphire 

My discerning eye alone doth know. 

Goya. I)iian-i Goya, p.im 

Moreover, Shabd or Nam is a transcendent entity that can¬ 

not be conveyed through language. Therefore, we cannot obtain 

it from books. Without a competent contemporary Guru, it is 

impossible to catch hold of Nam. 

foj Hf.ddld 5T ?7 IFET 

Mfe tr II 

Without Satguru none can get Nam; 

The Lord hath himself thus designed (the universe). 

Guru Amar Das, Adi Granth, p.1046 

b. Mystic testimony 

Thus for mystic progress, the adept is indispensable. Mystics 

lay the greatest stress on this point, and they know. They know the 

ins and outs of the path; they are therefore in a position to speak 

on the matter; their testimony is reliable. As with one voice they 

assert the indispensable need of a Guru, we have no reason to dis¬ 

believe them. All mystics tell us over and over again that without 

a Guru no one can know God; he himself has willed it so. 
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gfo wh or gory ufe>>r fer Hfegra* ?> frfen 

The Most High himself hath ordained: 

Without Satguru he cannot be contemplated. 

Guru Amar Das, Adi Granth, p.556 

God has made this rule himself, that without a mystic adept 

we cannot cross the ocean of phenomena. 

i-rar ^ 1# HH'fd 11 ara" foj ?r Gddfn tf^ii 

Let man not remain in delusion in the world; 

Without a Guru shall no one ever go across. 

Guru Arjun, Adi Granth, p.864 

There are no exceptions; without a Guru none can realize 

God. 

fcs" H fddjd ?T fecS- Hfddld (S’ UTfe>HTll 

Without Satguru no one ever found God; 

Without Satguru no one ever findeth him. 

Guru Nanak, Adi Granth, p.466 

ora- pr'Tjor ufk fetr HcS'yln fwr Korf? ?r wb>f ¥^11 

Says Nanak: God hath revealed this to me - 

Without Guru no one getteth salvation, O brother. 

Guru Arjun, Adi Granth, p.864 

Mystics of all religions emphasize the indispensability of the 

mystic adept. Without the Guru we remain inwardly blind. 
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Ijj)ljf\J&Ijffj 

If seekest thou sight, apply thou 

The collyrium of the dust of his feet, 

For even to those born blind doth he give sight. 

Rumi, Divan-i Kebir: Bahr-i Remil, m8a:*43 

We are all blind, for our inner eyes are sealed. But if we go to 

the mystic adept, he will open our inner spiritual eyes and show 

us absolute reality. All of us, men and women, rich and poor, wise 

and unwise, young and old, Hindus and Muslims, Sikhs and Bud¬ 

dhists, Christians and Jews, Indians and Englishmen, Americans 

and Germans, Chinese and Japanese - all stand in need of the 

mystic adept. Alone and unaided no one can secure access inside to 

subtle spiritual planes or go beyond the delusion and darkness of 

this world of phenomena or maya. Not to speak of human beings, 

even the great gods Brahma and Shiva stand in need of a Guru. 

Without a Guru none can cross the ocean of the world, 

Be he even as great as Brahma and Shiva. 

Tulsidas, Ramcharitmanas, 7:91 (*r):i 

If even such great personages require the help and guidance 

of a mystic adept, then where is the person who can do without 

a Guru? 

for Orfe 7) w 11 h craK core 11 

Without the gracious Guru, none findeth the Lord, 

Even though one performeth millions of actions. 

Guru Amar Das, Adi Granth, p.1057 
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By good actions we may be rewarded after death, but actions 

cannot take us beyond good and evil into absolute reality. For 

that, we need a mystic adept of Shabd Yoga. To come across a true 

Guru and be accepted by him into his fold is the highest good 

luck that can fall to the lot of anyone in this world. 

3TT^ff cRRTT eT^TISRTf WT II 

Even hearing of God is not the luck of many; 

Even hearing of him many know him not. 

The mystic who telleth of him is a wonder, 

And able and wise is he who attaineth him. 

But only a few with the help of a mystic adept 

Do indeed find him. 

Katha Upanishad 1:1:7 

Without a Guru we cannot know God, for he is beyond 

human intellect. 

Tfl^T TTq f%RWT: I 

This spirit of God cannot be understood 

If the instruction cometh from an uninitiated person, 

Howsoever hard thou mayest ponder. 

So long as instruction from a mystic adept 

Thou dost not get. 

Him thou canst not find; 

For too subtle is he for the grip of reason. 

Ka tha Upanishad 1:1:8 

Not only any special mystic but all lay stress on the necessity 

of instruction from a Guru. 
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fell fofctTT TTTftn^ yRrflfd II 

From people as revered as my spiritual teacher 

Have I heard that without initiation by a Guru 

In the path of self-realization, 

One cannot attain the goal of mystic life. 

Chhandogya UPA NISI/A I) IV: 9:} 

Not only is it impossible to know God without the help of a 

mystic adept, but without his protecting hand, it may be danger¬ 

ous to make an attempt at going into subtle regions. In this path 

many are the temptations to lead us astray, many the pitfalls to 

drag us down. Without a knowledgeable one to guide us, we are 

sure to lose our way and fall into the quagmire of delusion and 

danger. 

>> c/s j} by; i 

Find thou a mystic guide, 

For beset with dangers, perils 

And troubles is this journey. 

Rumi, Masnavi 1:2943 

Whosoever without a Master ventureth on the path, 

The evil ones lead him astray, 

And cast him into the well (of misery). 

Rumi, Masnavi Maulana Rum i, p.308 
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If- over thy head the protecting hand of thy Guru 

Thou hast not got, 

Devilish doubts shall forever keep thee 

Perplexed and puzzled. 

Many a man wiser than thyself 

Tried to go on this path, 

But Satan led all of them astray. 

Rumi, Masnavi 1:1946-2947 

It we have no Guru, we cannot find the way. Therefore our 

first concern in life should be to find a perfect adept. Only 

through him can we know God. 

Whosoever denieth the Son, the same hath not the Father. 

Bible, jJohn 2:23 

But if the mystic adept accepts us as his disciple, then through 

him God also accepts us as his own. 

He that receiveth you receiveth me; and he that receiveth 

me receiveth him that sent me. 

Bible, Matthew 10:40 

UJsT 9^ H?T cfo1- HcJ Sfell 

<VcSo< gra- foj H?7 or OT 77 §U|# ?T ufell 

Guru is the key, man the lock, 

Mind the chamber, and body the roof. 

Without the Guru, minds door cannot be opened, 

O Nanak, 

And none else hath the key. 

Guru Angad, Adi Granth, p.1237 



418 Shabd Yoga 

Therefore whosoever seeketh the light of reality should first 

search for a mystic adept to show him the path. 

<ihdBd WJTRT ' 

*1TCI hlf^ldl J'N^KIc^^dl c)c;(Al II 

Arise, awake, and learn quickly; 

Find the mystic who hath transcendent knowledge; 

For sharp as a razors edge, difficult to tread, 

And hard to traverse is that path, say the seers. 

Katha Upanishad 1:3:14 

Moving along the inner mystic path is indeed like walking on 

the edge of a sword, but the true Guru teaches us how to achieve it. 

crfsfe srfrmkH -qfor^r 1 
^ $TFT || 

This learn thou by falling at his feet. 

By mystic practice and service, 

For the Guru who hath transcendent knowledge 

Of the essence of things 

Will in true wisdom instruct thee. 

Bhagavad Gita iv:34 

If we want to have true wisdom and transcendent knowledge, 

if we want to have insight into truth and reality, if we want to 

see God and to know the essence of his being, we should seek a 

Perfect Guru. 

aig^Misf ^if^l^P-H'qTfcT ll 

For knowing that, to Guru should he go. 

Mundak Upanishad 11:9 
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Without a Guru we cannot know God; this is the one pro- 

found truth of life. All religious books lay stress on the necessity 

of a Guru. 

H'Hd ire firfkfe' Hfk wf hf sw ws wt! 11 
aje Hoffe ?r in# nf?r crtu yl^'dl 11 

Shastras, Vedas and Smritis — all have I studied; 

All say the same thing. 

Without Guru none findeth salvation; 

Think, O my mind, and know. 

Guru Arjun, Adi Granth, p.495 

In fact, without a Guru’s help we cannot move even an inch 

on the intricate path of the astral, causal and higher spiritual 

planes. There are so many snares and temptations inside, and they 

are so complicated and subtle, that without a Guru it is impossible 

to go across them safely into the purely spiritual planes. All great 

mystics warn us on this point. 

Hfddld WT3 lira" 

Without Satguru all is pitch dark. 

Guru Nanak, Adi Granth, p.1175 

A Guru means one who shows us light in the dark. It is with 

his help and guidance that we can pass through pitch darkness and 

cross all dangers and difficulties that beset the inner mystic path. 

fW W& &UF# H^t nfddld 

The intricate snares my (Beloved) Satguru 

Maketh me overcome. 

Guru Arjun, Adi Granth, p.1185 
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Satguru it is who saves us from all snares and pitfalls. Mystics 

cry from house tops that if we want true spiritual bliss, we should 

devote ourselves to the Guru. 

Hoy Hoy ido sTh! cJTfcT oo^l WTJ o[c<1h II 

f >ht^k w ny fire nfddid u^tirn 

O saints listen, listen ye brethren, 

With raised arm the Guru calleth out: 

If spiritual bliss keenly dost thou desire, 

Then with Satguru do thou take shelter. 

Guru Ram Das, Adi Granth, p.132.6 

The Guru is the haven that offers refuge to the ship of our life 

when the winds and storms of adversity overtake it in this ocean 

of phenomena. 

gjsf flo'H 3jf ura fe?r &fz\\ 

URTfe- yf whn djd" Horfe ?7 ufen 

Guru is the ship, and Guru is the captain of the ship. 

Without Guru none crosseth the ocean of the world. 

By Gurus grace do we find the Lord; 

Without Guru is no salvation. 

Guru Ram Das, Adi Granth, p.1401 

In the world we experience only maya or phenomena, but 

mystics open our inner eyes and in a moment of transcendent 

consciousness show us absolute reality, infinite and eternal. 
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Enlighten thou thine eyes 

With the dust of the mystics feet, 

So that all from beginning to end 

Mayest thou behold 

Rumi. Masnavi Maulana Rum iv, p.311 

Apply thou the collyrium of the dust of the feet 

Of the accepted one, 

So that thine eyes, which see phenomena 

May look on realicy. 

Rumi, Masnavi iv:337s 

Without a Guru we only grope in the darkness of delusion 

and ignorance. 

aw fey ura- ujf fey H>nr ?r >>r#ii 
3T3" ffey HdfcT 77 fafe UJf fey H^fe 77 V1#!! 

Without Guru is utter darkness; 

Without Guru thou knowest not; 

Without Guru ignorant is the soul; 

Without Guru salvation thou canst not have. 

Guru Ram Das, Adi Granth, p.1399 

Without a Guru, neither study, nor ritual, nor prayer, nor wor¬ 

ship, nor simran, nor dhyan, nor recital - nothing is of much use. 

yp? fej Hldl ^b<dl, U? fej <*><01 I 

fa3 Jldl <3,^1 ^fa JJ<.M I 

Without Guru countest thou the beads of thy rosary, 

And without Guru dost thou give in charity. 
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O, go thou and consult the Vedas and Puranas; 

Without Guru charity is forbidden. 

Kabir, Karir Sakhi Sang rah, p.i$:i 

If we have no Guru, our religious performances and benevo¬ 

lent deeds are of little value. If we are anxious to open our inner 

eyes and have direct realization of truth, we should leave aside all 

external religious practices and seek a perfect mystic adept who 

may teach us the way of internal ascent of the soul into realms 

ethereal and divine. 

O Ali, above all religious observances, 

Choose thou the protecting care 

Of the chosen ones of God. 

Rumi, Masnavi 1:196s 

These chosen ones, these mystics, take us up into spiritual 

planes, where we cannot go by ourselves. 

i/lfbob+lA 

Oh, go not alone on this path; 

Take thou a guide. 

Oh, enter not this desert 

Relying on thine own resources. 

Rumi, MasnaviMaulana Rum i, p.jh 

The unknown transcendent regions are for us like a vast 

desert; we should not set off in a desert all alone without a proper 

guide. Moreover, without the helping hand of the Guru, we can¬ 

not control our passions and desires, and without curbing the 

mind, we cannot have true bliss or absolute knowledge. 
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*J’$tfu£cfcjj‘cwdF 

)WC /I <fsj j\?iJiijLij>'£>s.<JJ- 

Save Gurus shade (protection) 

Nothing else curbeth thy mind; 

Cling fast to the garment of that mind curber. 

Like the mountain Qaf, 

Guru’s shade stayeth on earth, 

But high up in the heavens 

Like the phoenix soareth his soul. 

Rumi, Masnavi 11:1518.1:1961-1961 

So go and sit thou quiet and obedient 

At his feet. 

Rumi, reference unavailable 

Tlais is the way to realization - to sit at the feet of the mystic 

adept. 

c. Historical evidence 
History is replete with instances to show that without a Guru 

none can tread the inner spiritual path. 

^ TfcT foj fePHT? ^ II 

ysni HUH cVdt) Ht?" Safe'll 

Without the Guru can be no kwwHP* o,brother; 

Ask thou Brahma, Narad and Ved ^) l*s’ 

Guru Nanak, Am OiUNTH, PS9 

As stated in the Shastras, Narad - who is considered as the mind 

of God — was refused admission into Vishnu’s palace because he had 
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no Guru; he then had to adopt a Guru. Shukhdev Swami, the 

renowned son of Ved Vyas, had transcendent knowledge at birth, 

but without a Guru he could not proceed on the inner mystic 

path and had to adopt Kingjanak as his Guru. 

Nowhere in history do we come across a person who received 

inner light without a Guru. Even those great Masters who are 

born with this light, who have mystic insight from birth, go to a 

Master for initiation. So for those who haven’t this insight - and 

practically most of us come in this category - a Guru is indispen¬ 

sable. Even incarnations like Ram and Krishna adopted a Guru 

and set an example for us to follow. 

TPT cpjj tff ^TfT, eft TJ? I 

#=F% ^ ^ 3TFf || 

Who were greater than Ram and Krishna? 

Even they adopted a Guru. 

They were masters of the three worlds, 

(But) before the Guru were they low. 

Kabir, Kaiiir Sagar, Sumiram Bodh, p.55 

If a Gurus presence is not needed, why should Guru Nanak have 

appointed a successor ? And why should all other great mystics have 

one the same thing, as far as it was possible ? It is evident from all 

considerations that a Guru is essential for inner spiritual realization. 

2. Definition of Guru 

a. Guru has realized Sat Purush 

Now, who is a true Guru? It is the person who has realized 

the Supreme Being and who can consequently take us also to our 

Heavenly Father. Therefore, that mystic is a true and perfect adept 

who in spiritual transport has reached the supreme stage of Sach 
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Khand and gone beyond all relativity and delusion. Unless one 

has attained that high spiritual stage of Sach Khand and realized 
and known the absolute Lord, one should not be called a Guru. 

nfe yw 1rrf?r fTfern1- Hfddjd fen or ^@-|i 

fen HfUT Irw ?TOST Ufa 3J?T UF^II 

Who hath realized Sat Purush, 

Satguru is his name; 
In his company art thou saved, 
By singing his praises, O Nanak. 

Guru Arjun, Adi Granth, p.2.86 

The praises of the Lord are not to be uttered by the tongue, 
but by the soul in the transport of divine revelation. It is only the 

realized soul that can chant heavenly hymns and play the divine 

music of God. 

b. One with God 
A true mystic adept is one whose soul has, in the supercon¬ 

scious rapture of mystic transport and at the transcendent stage of 
the ultimate absolute, become identical with God. The true adept 
has realized union with the Supreme Being and in that union 

finds bliss and beatitude. 

UK HH 9oT WT ufu UKK H?T UHt>HTUl' II 

Now am I one with thee, 
And beholding this oneness 
Is my mind pacified. 

Kabir, Adi Granth, P.339 

Guru is one with God; by attaining the last stage of transport, 

he has merged in the absolute Lord and become one with him. 
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3T^ cT3* ftwwfH f*TH t UlR'NUl I 
TTR ^KT TJcF m % TTT? T WPft II 

Now have I ascended the throne, 

And nectar hath the thirsty found. 

God and Kabir have become one, 

And none can distinguish (’twixt the two). 

Kabir, Adi Granth, p.969 

He that hath seen me hath seen the Father....Believest thou 

not that I am in the Father, and the Father in me? The words 

that I speak unto you I speak not of myself: but the Father 

that dwelleth in me, he doeth the works. 

Bible, John 14:9-10 

Vffer >>ry dw oTTd'd II 

God hath put himself in the Guru. 

Guru Nanak, Adi Granth, p.1024 

When the mystic crosses all regions of phenomena and maya, 

and attains the transcendent being of God, he becomes identical 

with him, so to speak. The drop falls into the ocean and becomes 
that ocean. 

Hot tr fw few ore" in 

tTO- # wur fra Hvrferii 

God and his mystics are one — 

Of this have no doubt — 

Like the wave which riseth above the water 

And mergeth into it again. 

Guru Gobind Singh, Dasam Granth, p.59 
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As Guru is in essence God himself so advanced disciples look 

on the Guru as the representative of God on earth: they feel that his 

hand is the hand of God, and all that he says is the word of God, and 

all that he does is the will of God. It is not he; God works in him. 

C^-VI‘f-''-’ 

The hand of the Master is not withdrawn 

Even from those far from him. 

His hand is naught but the grasp of God. 

Very long is his hand; 

It reacheth above the seven heavens. 

It is one with the Absolute Ocean, 

And transcendeth all limitations. 

The Lord is hidden in each person; 

Understand, if ye can; God knows best what is right. 

RUMI, MaSNAVI 1:1975,11:1919, V:879, 1:1964 

Outwardly the Guru is a human being, but inwardly the Guru 

is God, the manifested embodiment of the spiritual essence. 

Guru is Brahma, Guru is Vishnu, 

Guru is Maheshwar (Shiva); 
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Verily Guru is Parbrahm (God) manifest. 

To that Guru do I offer my homage. 

Sri Guru Gita, Skand Pur ana $8 

In the mystic shines the lustre of the Lord, but we see only the 

external human form and therefore do not know that inwardly, in 

essence, Guru is God. 

The light of God manifested! itself in mystics; 

Thou shalt see it well if thou be of pure heart. 

Rum i, Masnavj Maul an a Rum i, p.39 

We do not recognize the great mystics, but they come into the 

world to open our inner eyes and teach us transport, or rather it 

is God himself who appears in human garb. 

3TT^Tt gR 3TFTT, 3ff^ 3TRT WTW\ I 

God cometh in the form of man; 

He cometh to awaken the world. 

Bulleh Shah, reference unavailable 

UHcT HdT oRPV || 

How discerning is our Lord; 

Himself as saint is known. 

Kabir, Adi Granth, p.476 
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That great Lord hath put himself 

Behind fast closed doors; 

Then concealed in the cloak of man 

He cometh to open the door. 

Rum 1. Divan-i Shams-i Tabriz, p.ij6 

God is hidden within the human form; he appears as the 

Guru to make himself manifest. 

gra- oft Hfuvr cfzr aicr few ft? hfii 
>>1^ Hdi'tdl trarar srar trawra" 11 

How can I praise Guru, 

The ocean of truth and discernment? 

From eternity to eternity is he ever the perfect God. 

Guru Arjun, Adi Granth, p.397 

One great truth that mystics come to know by their tran¬ 

scendent transport into the realm of absolute spirit is that God 

and Guru are identical; their inner being is one. 

HKtT fefjfo Hdld UH uftRH1' feoT fetTSf II 

3JcT dldl^ U" rt'Ad dd 77 sf'fel II 

By churning the ocean of the body, 

A marvel have I beheld: 

Guru is God and God is Guru; 

’Twixt them is no difference, O Nanak. 

Guru Ram Das, Adi Granth, p.441 

Thus all mystics assert clearly and emphatically that there is no 

difference between Guru and God. Both are in essence the same, 

absolutely one, now and forever, without a shadow of doubt. 
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c. Qiiestion of rivalry 

Now the question arises: Are these mystics not rivals of- God? 

Their place in the ladder of spiritual ascent and divine glory is not 

short of the very highest pinnacle. They identify themselves with 

the Most High and consider their own existence as one with the 
Supreme Being. 

Ordinarily when a person says, “I am God”, we consider him 

to be either a fool or a knave. But we can’t say this of mystics. Then 

what do they want? Do they want to dethrone the Almighty and 

take his place as lords and masters of all creation? Have they any 

rivalry or antagonism with God? Are they his enemies? Do they 

rebel like Satan against his authority in order to get the upper 

hand? This is a serious question to consider. 

Now one thing is obvious. As they praise God and worship 

him and tell us to look up to him, they are not his enemies. They 

say they come into the world to unite us with God, and they teach 

us the method of devotion to him. Thus it is evident that they are 

in no way opposed to God. Then what do they want to do? What 

is their aim? Their lives show that they have no ambition to possess 

power and pelf, nor do they seek the lordship of the universe, nor 

the rule of creation. No, they want nothing; they have no desire; 

they are above desire and want. Then what is their position? 

They are not rivals of God to be sure; they are rather his 

most ardent and devoted lovers. They are dear to him as a child 

is deal to its mother; they are loved by him as a child is loved by 

its father; they are looked after by him as a child is looked after 

by its loving parents. It is a relationship of love and devotion that 

culminates in their inseparable union with the Most High; it is 

the mutual spiritual magnetic attraction of transcendent love that 
blends the two into one. 

Through love, mystics are one with God; they are his chil¬ 

dren, so to speak. They are loved by him as no one else is; they sit 
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on his right hand. No, they are little children of the Almighty; 

therefore, they lie in his lap and have things done by him as does 

a dear child by his parents. 

Mystics are the children of God, O dear one; 

In presence and in absence, 

Ever are they under his eyes. 
Rum 1, Masnavi 111:79 

They have no desire apart from the desire or will of God; 

there is complete accord and harmony between them; nay, there 

is perfect identity, for love levels all differences and distinctions 

and makes the lover identical with the beloved. 

817 fpf? t IFT Tiff I 

ifa 37fcT TT 3 T UHlfi II 

When I was, God was not; now he is, and I am not. 

Too narrow is the lane of love for two to be together; 

KaBIR. KaBIR SAKHISANGRAH, P.44:lO 

This T, the ego or the individual self, has drowned its finite 

existence in the infinite being of the universal supreme Beloved. 

Through love has the human being become God. 

\ TvfcU ^ TTT, giT 3 Tft T fl 

kkt eft TFT TT, f^RT f II 

By calling out for thee have I become even thyself, 

And in me is left no T. 
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Oh, to thy Nam do I sacrifice myself, 

For whichever way the eye looketh. 

Thee it beholdeth. 

Kabir, Karir Sakhi Sang rah, p.90 :$7 

In intense love, but one life pulsates in the two lovers, but one 

heart throbs. It is the same thread of existence that binds both 

and turns them into one indivisible spiritual entity. Mystics are 

all love; their being is soaked in love. Love is the prop of their life, 

the staff of their existence. They have joined themselves to God by 

its hoops of steel. What rivalry or jealousy can there be in such a 

lelationship oflove? There can be no question of it. 

When mystics become absolutely one with God, there is 

no second to feel jealous. In one there is no room for rivalry, no 

scope for opposition or antagonism. Mystics love God; mystics 

give up all their desire and seek only God. All their desires are 

consumed in the far-reaching flames of love, and they come out 

transparently pure as genuine sterling gold. Their inherent worth 

shines forth, for all the superficial dirt is washed away by the 
flood oflove. 

This inherent worth, this essence and being of the soul, is a 

di°P the same ocean of which God is the source or fountain¬ 

head. The spirit is the same in all of us; none of us is different from 

him, but alas, we know it not, we have not realized it. 

TFR cR 3 FSRt TJ'KM Fft FTft % ^TIFt I 

^ WI Fleff % % TPT TcTFTt II 

trt % ft?ff # *rct Fft 11 
^ Fl TRft % 3TN 'JJRPT % 'after c^lifl || 

At one time living in the forest, 

The female of the king of the animals (the lioness) 
Gave birth to a cub. 
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By chance it fell into the hands of a shepherd, 

Who mixed it among the sheep. 

Forgetting the ways of its (own) family, 

The cub behaved like the sheep and fed on green grass. 

Like this in the company of the body, O Sundar, 

The soul forgetting itself hath come to be called a man. 

SUNDARDAS, REFERENCE UNAVAILABLE 

When that cub was being brought up by the shepherd as one 

of the sheep, a lion passed that way, and wondered how the young 

one of his own kind had become mixed in with the sheep, which 

are their food. He roared and asked the cub to do likewise. Tie 

cub also roared. All the sheep and the shepherd fled away. Then 

the lion took the cub to a pond and showed him their reflections 

so he could see that they were similar. The cub thus realized that 

it was not a sheep, but a lion. 
Tiis is an allegory. Our mind is the shepherd, and our senses 

are the sheep. Our soul is the cub, who has come from Sat Purush. 

Our mind has mixed up the soul with the senses and body. We 

are now under the control of the mind and feed on grass, that is, 

hanker after things of this world, and are slaves to the passions. 

Tie mystic adept who comes from Sat Lok is the lion. He 

roars and makes the cub also roar, that is, he has opened the 

reverberation of Anahad Shabd in himself and he manifests this 

resounding music in us too. That drives away the sheep and the 

shepherd, liberating the soul from the mind and the senses. Then 

he takes us to Mansarovar, the spiritual pond in Parbrahm, and 

shows us our reflection there, the true real form of the soul, and 

thus makes us realize that we are not human beings, but spirit, 

and one with God. 
The Lord is within us, but we are blind, we do not see him. 

One who has opened his inner eye and beheld this transcendent 

oneness is a true mystic and worthy of our love and devotion. 
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^ ^ 'CRT ITnpTI, 2 cfTR I 

^Rnei'Tl cn ^TZZ WR; ^pq II 

In every heart abideth my Lord; 

Empty is none. 

All praise to the person 

Who hath made Him manifest within. 

K a b i r , Karir Sakhi Sang rah, p. i o 6:5 

Soul and God are eternally one; mystics have realized it, 

we have not; mystics have seen it, we are blind. And this is not 

to be known as we know ordinary things with the senses or the 

intellect; it is to be known and seen by the spirit; it is through 

mystic transport alone that we can realize our identity with God. 

And where oneness reigns supreme, the question of rivalry is an 
idle question. 

But with our limited understanding we can form no idea 

of this spiritual, transcendent oneness. This unity is beyond the 

comprehension of the frail human intellect. Only during mystic 

transport does the soul know it; only in a rapturous moment of 

eternal consciousness shines that light of transcendent Oneness. 
On the human level we cannot grasp it. 

When Kabir was questioned whether God was one or more 
than one, he answered: 

^ ^ t cp^F efr Tnft 1 
% JjcbiR || 

If I say he is one, that he is not; 

But if I say, (existeth) a second, 

It is an insult (to him). 

So leave him as he is, saith Kabir. 

Kabir, Kabir Samagra, p.356 
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Those who realize him and see him know that he is at once 

one and more than one. We, however, cannot understand it, 

for it is against the laws of logic. But we should not forget that 

logical laws are the laws of thought and not of things. These laws 

are the limitations under which our mind works; they do not 

characterize objective reality. If reality transgresses these laws, 

it does not mean that that reality does not exist; it only means 

that our limited intellect cannot comprehend it. Mystics insight 

penetrates deep and so they know that profound reality. But what 

such paradoxical statements of mystics really mean is a mystery 

to the layperson. This mystery can be solved only through mystic 

transport, and transport is impossible without an adept. Thus all 

depends on the Guru. 

d. Shabd Adept - True Guru 

Now we are told that the world is full of gurus and they are 

so numerous that we can hardly find as many disciples as there are 

gurus. Unfortunately there is much truth in this statement. The 

world abounds with false gurus, so much so that even the true one 

is taken for a hypocrite. People do not trust him. 

A burnt child dreads fire. Having once been deceived by a 

false guru, we hesitate in believing even the true one. Our sad 

experience of the past makes us over-cautious and too suspicious. 

Sham gurus have set us on our guard with a vengeance and we do 

not care to go even to the real mystic adept. And if we go at all, 

we do so with our mind already biased against him. Our mind is 

not a clean slate, where the right impression may be made. We see 

the true mystic also through the coloured glasses of our prejudice 

and read him wrongly. This is our ill luck. 
However, we cannot remain deceived for long. If we happen 

to come in contact with a real mystic, sooner or later his company 

is bound to reveal his greatness. His glory and grace shed on us a 

wonderful lustre of bliss and beatitude. The clouds of suspicion and 
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doubt arc dispersed by the rising sun of" his truth and transcend¬ 

ent spirituality. In the radiance of his heavenly light, no room 

is left for the shadow of mistrust. His sweet words, soaked with 

the ecstatic rapture of divine illumination, pierce our hearts and 

penetrate deep into our very souls, and we are truly vanquished. 

(i) Search is necessary: True greatness cannot remain hidden 

forever; it must come out. But as there are so many hypocrites, 

vaiious people argue that cither the true Guru does not exist, or 

at least the search is futile. As it is difficult to find him, they say, 
we should make no effort at all. 

But this is a very wrong way of reasoning. If our diamonds 

and rubies are mixed up with worthless pebbles and pieces of 

glass, shall we throw all of it away merely because it is difficult to 

pick out our real diamonds? Not at all. Even for the sake of one 

precious jewel, it is worthwhile searching though a million pieces 

of pebble and glass. And it will not be done in vain. 

Ask, and it shall be given you, seek and ye shall find; knock, 
and it shall be opened unto you. 

Bible, Ma ttheiv 7:7 

If we are sincere and earnest in our search, the true Guru will 

come to us of himself and show us the right path. What is lack¬ 

ing is not something in the mystic adept, but in us. We have no 

deep desire; we lack earnestness and keenness. We go on worldly 

pursuits with zeal and ardour and strive against all hope of suc¬ 

cess. If we search for the mystic adept with the same keenness and 

enthusiasm, there is no reason why we should not succeed. 

Whether difficult or easy, it has to be done. Nothing in life is 

worth doing, if not this; if a true mystic adept is not to be sought, 

what else is? We must search, and search with all our heart. Then 
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God will certainly be merciful and out ol his infinite grace and 

bounty send us a true Guru. 

(2) Comes to take us home: As Shabd Yoga is the best mystic 

practice, and Shabd the real essence of God, so a Shabd adept is 

the true Guru - one who has identified himself with Shabd and 

God and can transport us to Sat Lok, the absolute stage, which is 

our true home. Thus the true Guru is one who can, through the 

path of five melodies, take our soul up into Satnam and show us 

our real home within us. 

In the beginning our soul descended from that stage into this 

physical creation. The mystic adept comes down from that true 

home of the soul and leads us back to our Heavenly Father. Guru 

Nanak gives the definition of a true Guru thus: 

H0<^' 1 

ujy nfu- unj otTf H" hid did ygy Ht-r-e 11 
fra- Fratj ufisoCd hu yw hw *1h|'S‘ 11 

ehr ti'd'w ho- un^ii 
ura- y1 fffH Frfe 11 

jtoh?t oc urfg- gw Hf?> gfe H3fe" R'Ty 11 

>Hory cry7 ylvt'dl# HTiH7 H?Tftr hvpIf 11 
Owfd on-fw ^fbn7 fe$J h?> o<dd 7T fpIfii 
>>frTUT fry Wlnt >H7fe' yurfe H>rrfe' 11 
jrfV Htftw u# fi-rw arayftf fefr itrfy 11 
HW tffH fsy Ujy <V<So| H7 or^HII 

Who showeth us our home within us, 

He is a true Guru, perfect and all-knowing. 

The ringing and resounding of five melodies, 

This reverberation of Shabd is the sign. 
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the 

All realms and spheres, heaven and the netherworld, 

All stages and planes, all marvel; 

(For) exquisite and wondrous 

is the transcendent music 

That playeth before the true throne of the Lord. 

Listen to the melody in Sushmana, 

And concentrate thy soul in the realm of Sunn. 

Meditate on the Unutterable Utterance (Shabd) 

And drown thy desires in thine own mind. 

When the lotus of thy heart turneth upwards, 
With nectar is it filled, 

and then thy mind wandercth not. 

The Unrepeated Repetition (that endlessly Hows) 
It doth not forget, 

But mergeth in it forever from eternity to eternity. 

All devoted souls merge in the five (melodies), 

And Gurus devotee findcth abode in the real home. 

Who search through Shabd findeth this home; 
Nanak is his slave. 

Guru Nanak, Adi Granth, p.1291 

Thus a Perfect Guru is one who can take us safe through all 

intervening stages up to Sach Khand, our true home. 

frrf?7 3K fdftfu JJtf FRJfT HHt Uffo >>^11 

The one who sent you to this world 

Has now recalled you; 

Return home with peace and joy. 

Guru Arjun, Adi Granth, p.678 
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(3) Teaches Shabd practice: Shabd is the real thing, the 

essence and being of God; therefore, the one who can manifest 

this divine melody in us is a true Guru. 

^ ^ TJJTI ft 35n tJTTII 

3?fo Mfe-clH Tvd TRRT Titf I SleTST d ^ ^ II 

3 I ^TTSTl <J*T cR ^ 3 II 

Who giveth thee knowledge ol Shabd, 

He is a Perfect Guru. 

Become thou the dust of his feet. 

Seek not thou any other proof. 

Nor scan thou his merits and defects; 

But by getting the secret of Shabd from him, 

Devote thyself to the practice of Shabd, heart and soul. 

Soami Ji, Sar Bachan Chhand Band 13:1:1-4 

A Shabd adept is a true Guru - again and again it is men 

tioned in the Adi Granth and other books of saints. 

FTHtJ 9yra' Hid did yd1" II Hdd ofrtT H'tf ddyd7" M 

Knowledge of Shabd doth the Perfect Guru give, 

Full of all power and truth is he, 
And is ever in bliss, above all care and anxiety, 

Beyond all desire and anger. 
Guru Nanak, Adi Granth, f.ioh 

Through Shabd practice the mystic adept has attained the 

absolute transcendent stage, beyond good and evil, a ove esire 

and worry. Shabd is the real criterion. If we come across a true uru> 

he will not ask us to go on reading or reciting, nor tell us to per orm 
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any rites or rituals. He will not set us to externals, but teach us the 

internal method of Shabd Yoga and open that divine music in us. 

A'M frnj Hfddjd II §■ >>{77^- -^t || 

Who hath a true Satguru, O Nanak, 

Within him resoundeth the Anahad melody. 

Guru Arjun, Adi Granth, 

A true Guru gives us Shabd and only Shabd. Although Shabd 

is within us, yet without the help of an adept, our soul cannot 

come in contact with it. The key to transport lies with him, and 

thus in his hands are all treasures of spiritual planes. 

fe? MHfo M’TkF II t^ll 

HTddiy ufg- Ucre- y^r ?rrut 

ycr si1 fd i n 

Without Shabd is darkness within. 

So he receiveth not his goods, 

Nor leaveth he the cycle of birth and rebirth. 

In the hands of Satguru is the key, 

And none else can open the door. 

By highest good fortune alone is the Guru found. 

Guru Amar Das, Adi Granth, p.114 

The treasure that we should secure in this world is Anahad 

Shabd or Bani, but we cannot obtain it by ourselves. The key to 

this transcendent treasure is with true Gurus. 

yel yrff 11 uftr gnrf ^ftMi 

Anahad Bani is the goods, but with saints is the key. 

Guru Arjun, Adi Granth, p.893 
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This is what the true Guru does tor us. He applies the key of 

his mystic insight and opens the door ofShabd within us. 

Hfddld HW Hdf'8 II sfdl'fe cTd! J^TII 

The true Satguru makcth thee listen to Shabd; 

Remain thou in deep devotion (to him) day and night. 

Guru Amar Das, Adi Granth, p.1055 

It we are fortunate enough to find and be initiated by a true 

Guru, then he will manifest this transcendent current of Shabd 

in us and, by transporting our soul to transcendent planes, show 

us all spiritual treasures and jewels that are in us and lead us to 

realize self and God. 

ud'dg ura- 3" trftwn yt Hfddifd hhu HeTyAFii 

dJ3 UdH'fd Uffc d'cSd" »Ty US'rtfct'tf1'II 

When the Perfect Guru made me listen to Shabd, 

Jewels within myself did I find. 

By the grace of my Guru all darkness disappeared, 

And dawned the inner light of realization. 

Guru Amar Das, Adi Granth, p.119 

This Shabd, which gives us the treasure of self-realization 

and the jewel of bliss, and which is also called Nam, cannot be 

obtained by siddbas — devotees who have mastered miraculous 

powers — because they do not have a Shabd mystic as their Guru. 

foj djd" ?PX ?7 fpfell fair H'fuoi dif fyrtrt'fy II 

Without a Guru Nam cannot be had; 

Siddhas and others pined for it in vain. 

Guru Amar Das, Adi Granth, p.115 
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Absorbed in Shabd, Guru is like a ship for our souls to cross 

the ocean of phenomena and maya. 

Hfedjd O’ orfeHdl tfeTET ufF II 

BTdHfV u-# g erfe u% ftw wfe h^7- nfe 11 

Who mergeth himself in Nam, he is a Satguru; 

A ship is he for Kaliyug. 

Who devoteth himself to him, 

Goeth across (the ocean of the world), 

And findeth the truth within. 

Guru Amar Das, Adi Granth, p.$$i 

(4) Is infallible: The Master in all mystic traditions is regarded 

as the most perfect being - insaan al-kaamil, the perfect human 

- because he is spiritually one with God. As such, one could say 

he is as much above error as God himself. 

I®3 Hf $ djf oRJ'd'd II 

All are liable to err, but infallible are Guru and God. 

Guru Nanak, Adi Granth, p.6i 

To err is human; no human being is perfect. But a Guru is human 

only to look at; in his inner being he is one with the Most High, and 

therefore he possesses all the attributes and qualities of God. 

(5) Has curbed the passions: By virtue of having reached the 

stage of the absolute Lord, and attained an indissoluble union 

with him, the Guru goes beyond all the weaknesses that flesh is 

prone to. He has curbed all his passions and desires. 

B H fed Id fer Fra- HW Hfedjd fee’ll 

hfI* Hfedid yuv fr faffe iffl* ^ offer 
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A Satguru is he who meditateth on truth, 

And the true Guru and Truth are one. 

Verily he is a Satguru, 

Who all the five foes hath controlled. 

Guru Ram Das, Adi Granth, p.504 

A Guru has curbed the five enemies of all humans: lust, anger, 

greed, worldly attachment and egoism - ham (TFT), krodb (3^*1), 

lobh (cTf*}), mob (W), ahankaar 

(6) Is free: The Guru is free from all entanglements and has 

escaped from the prison, so to speak. 

Who hath found a way out of the cage, 

That soul alone deserveth 

To be called Prophet and Murshid. 

Rumi, Masnavi 1:1542 

(7) Is beyond good and evil: The Guru has merged his self in 

the being of the absolute Lord, so he has gone beyond good and 

evil, beyond pleasure and pain. 

Whatsoever cometh to him is turned blissful; 

Even the scorching fire is turned 

Into life-giving water. 

Rumi, reference unavailable 

Thus we should find a person who has by means of Shabd 

practice reached the ultimate stage of the absolute, who has in a 
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rapture of divine ecstasy become one with Shabd and God, and 

who in consequence is able to take us also to that highest realm 

by making the Shabd manifest in us. He who can unite our soul 

with the subtle transcendent Shabd of the highest stage is indeed 
our true Guru. 

3 Living Guru essential 

Now the question arises: Is a living Guru absolutely essential ? Can 

the mystics of the past not help us through their writings, their 
lives and their spiritual power? 

It is very difficult to recognize great people in their own 

lifetime, but when they become personages of the past, the ver¬ 

dict of history is generally reliable. Very seldom are great people 

recognized and appreciated in their own day. In fact, true mystics 

have as a rule been rather ill treated by the world at large. 

In his own time Guru Nanak was called akuraahia (oTd'dl^), 

one who leads others astray, and was not allowed by people to 

enter their village, but now he is recognized by everybody as a 

very great personality. Socrates was given poison to drink for ‘cor- 

rupting and misleading people, and Jesus Christ was crucified for 

similar reasons. Hardly any great man is admired in his own age. 

Thus, so long as people are living, it is difficult to find out 

whether they are truly great or otherwise; their worth is known 

only after their departure from the world. Therefore, is it not 

best to depend on personages of the past, whose greatness is well 
established and admitted by everybody? 

It seems very plausible indeed to do so, but the question is: 

Can great saints of the past open up transport for us and give 

us transcendent knowledge? Can our faith in Guru Nanak, for 

instance, and our study of his life and writings, take us into the 

realm of transport ? Can our faith in other mystics of the past such 

as Jesus Christ, Prophet Muhammad, Lord Krishna, Gautama 
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Buddha, Saint Kabir or Soami Ji show us transcendent truths? 

Can our faith in any of the earlier mystics manifest Shabd in us 

now and show us true light? These are the questions. 

Now it is obvious that books and lives of great saints of the 

past have an enormous influence on us. By reading about their 

lives, we are inspired to follow in their footsteps, we imbibe 

a desire to attain their high stage of transcendent insight and 

supreme bliss. By studying their writings, we come to know of 

their high teachings and we learn rules and principles which 

would, if acted upon, make us also great and saintly. We cannot 

deny the great and immense value of such a faith and study. How¬ 

ever, the question is not whether mystics of the past can help us in 

making our lives pure and holy, and in arousing a desire in us to be 

great, but whether or not they can give us access to transcendent 

planes and unite us with Shabd and God. 

a. Seek the mystics’ company 

If we want to follow the writings of earlier mystics truly and 

properly, then we should first of all search for living mystics, 

attend their discourses and come under their benign influence, 

because all mystics lay stress on this point. The company of true 

mystics has a marvellous effect on us. 

Hnr If HfcJT H¥ QtH'ff U3TI H'UHfdl Hdlrtl If? II 

FTTT If JTfor fid? »rf§rHT?7II JT^T ^ HfdT qdT? bldl'H^H 

FTO If JTfoT U? ^3TII H"fdT H? U3- F*£d' II 

By the company of sadhs (mystics), 

Radiance cometh to one’s face; 

By the company of sadhs, all dirt is removed; 

By the company of sadhs, vanisheth our pride; 

By the company of sadhs, 

True knowledge doth appear; 
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By the company of sadhs, appeareth God near; 

By the company of sadhs, cometh true liberation. 

Guru Arjun, Adi Granth, p.171 

(1) Give them your devotion: We are asked by the previous 

mystics not only to seek the company of the mystics of our own 

time, but also to serve them and give them our love and devotion. 

hut it qfa ufa ut#n >nufir rhj 5r§- >w?t h^ii 
hut sft gfa sruy fyn*1* 11 fuit §vfa Hfatfa ya'y'cS 11 

Drink thou by washing the feet of mystics; 

Offer thou thy life to them. 

Bathe thou with the dust of their feet; 

Sacrifice thou thyself to them. 

Guru Arjun, Adi Granth, p.iSj 

As mystics are one with God, they are worthy of our devotion. 

Just as we humble ourselves before the Almighty, so should we 

before the perfect mystics. Thus alone can we learn from them the 
true path of spiritual transport. 

HH1- off Ufa ^'Hdl HU >HUTUT fay bT II 

Be thou a slave to mystics; 

Learn thou this mode of life. 

Guru Arjun, Adi Granth, p.400 

Mystics are truly gracious and benevolent. Whoever falls at 

their feet is saved. We should therefore devote ourselves to them 
with our heart and soul. 

B?T HHcY HB?T 5T H7T oU offaril 

wfe ufa ?uh fa>HTfa>>fT huu ynw usr dfarn 
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HH?7 fe?T >H^<T ?T ^rT^r 

H H Hdfe" Ut FTg oft U'dBl^DTt ^tw II 

To mystics belongs my body, 

To mystics belongs my mind, 

To mystics belongs my wealth. 

By mystics’ grace have I meditated on God’s Nam 

And found all peace. 

Save mystics there is no other giver of gifts. 

Whoever cometh under their protection, 

To higher realms is he transported. 

Guru Arjun, Adi Granth, p.6io 

Without devotion to mystics, spiritual enlightenment is 

impossible. Without love for them, we cannot rid ourselves of 

worldly attachment, selfishness and egoism; and without remov¬ 

ing these from our mind, we cannot experience transport or find 

Shabd. Therefore we are told, he alone can find inner light: 

^ -CRT ^ cRJT ^ II 

Who is deeply devoted to God, 

And to Guru as to God. 

SHVETASHVATARA UPANISHAD VI:23 

But devotion and love have little meaning except with refer¬ 

ence to a person we can come in contact with; our Guru must 

be a contemporary mystic. We should not depend on our own 

cleverness; for in the path of inner realization, worldly wisdom is 

of no consequence. We should take refuge with the mystic adept 

of our own day who has inner wisdom and divine power. 
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O break not thou with the prophet of thine own day; 

O place not thou thy reliance 

On worldly possessions and thine own wisdom. 

Rumi. Masnavi i v: 5 4 i 

If we do not find a living Guru, our life shall be wasted, for we 

shall never be able to obtain spiritual goods and mystic insight. 

O run thou towards God 

And seek thou shelter with Moses (Master); 

Through thy pride and egoism, lose not thou thy soul. 

RUMI, MA SNA VI 1:781 

Mystics tell us repeatedly and emphatically that the path to 
God is through love. 

JTHJ 3U4 Hfo- % Hf, fR?7 UK 1| 

Truth do I utter; let all hear. 

Whosoever loveth, he alone findeth God. 

Guru Gobind Singh, Dasam Granth, p.14 

But for love and devotion, we need a living Guru; without a 

Guru of our own time we cannot have true love, nor find inner 
light. 

^ cJcRf HforT Hilt ■'TlO I f^RT *rfsRT II 

Without a Guru of the time. 

Devotion thou canst not get; 
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And without devotion, 

To Sat Lok thou canst not go. 

So am i Ji, Sar Bach an Chhand Band 8:1:44 

Thus for going beyond phenomena and maya to Sat Lok, to our 

true home of spiritual bliss, devotion to a living Guru is essential. 

(2) Love is mutual and reciprocal: Moreover, true love is 

always reciprocal. If there is no love in the heart of the beloved, 

there can be none in that of the so-called lover. 

Love first appeareth in the bosom of die beloved. 

Rum 1, in Nukat-i Shams-i Tabriz, p.93 

Love is a mutual attraction - kiishish-ijaan-i bain O 

— it can exist only between persons who come in contact with 

each other, who are on the same plane of existence. Therefore love 

for a Guru has no meaning except love for a contemporary Guru, 

living now in flesh and blood, whom we may come in contact 

with, whom we may see, talk to and be able to love, and who may 

love us in return. Hence, as love for the Guru is essential, it clearly 

means that a living Guru is essential. 

b. Mystic instruction is transcendent 

Further, mystic knowledge cannot be conveyed through lan¬ 

guage or writing. It is transcendent, and requires for its attain¬ 

ment direct contact with a living mystic adept. We may read, 

think or talk about it, but we can never get the actual instruction, 

the Shabd, which is the real teaching of the true Masters, unless 

we receive it from a living personality. 
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When this transcendent current of spirituality wants to work 

on the physical plane, it manifests itself as a human being, for in 

its true essence it is too subtle to be tangible at the physical level. 

That person in whom the spiritual current of Shabd is manifest 

now is a contemporary living Guru, and he alone can awaken 
transport in us. 

When a mystic leaves the body and goes away from this world, 

his soul does not keep wandering from form to form; it flies up to 

spiritual planes and becomes one with Shabd and God. For doing 

work again on the physical plane, that power has to manifest itself 

in another human body. In all true mystics, the spirit that works 

thiough them is the same, and that spirit is Shabd. Whether it 

manifests itself in one person or more than one at the same time 

is immaterial, but it must express itself in a physical human form 

if it is to work on the physical plane. 

Shabd is such that it cannot be uttered by the tongue, nor 

heard with the ears; it cannot be put into words, nor recorded in 

ooks. Therefore, books cannot give us mystic learning; they con- 

tain an account of Shabd, but Shabd is a thing apart; and as the true 

teaching of mystics is this transcendent Shabd, their knowledge 

goes direct from soul to soul without the medium of language. 

Like God without instruments doth the Guru act; 

And without speaking doth he give instruction 
To his disciples. 

Rumi, Masnavi 11:1313 

Mystic lessons are given in higher spiritual realms, where no 

talk is needed or possible, and where souls come directly in con¬ 
tact with one another. 
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Ij31 (J t j<L- \j*/3 j 

The essence and secret of God is the soul; 

Without tongue and palate doth it talk. 

Niyaz, Divan-1 Shah Niaz Barelvi, p.90 

In the planes of pure spirit, physical senses are not required; 

all dealings there are independent of sense organs and intellect. 

Wff fer cTPT1* H?7ST II 

WYU xJrtcf1' f%<T TO1' ofU?TII 

fftf- WYU QWcfr fe© HU^II 

?T?7or UofK U^fe cT 3©* tfHH fHHSHI 

Seeing without eyes, hearing without ears, 

Walking without feet, working without hands, 

Speaking without tongue - 

Thus die while living, O Nanak. 

By knowing His will, 

You shall find the Beloved. 
Guru Angad, Adi Granth, p.139 

For journeying in those transcendent regions no legs are 

needed; for speaking, no tongue; for flying, no wings. 

j ijcj 3 l£~3s£~ 

Without wings and without feet 

Would I travel; 

Without lips and without teeth 

Would I relish sweets. 

Rumi, Masnavi 1:2093 
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Similarly lor hearing no ears are required, lor seeing no eyes. 

With eyes closed would I behold a world. 

Rumi. Masnavi 1:109$ 

Mystics’ learning is not acquired; it is directly revealed. It 

is not knowing; it is seeing; nay, it is becoming. It is for us to 

become what we want to know, and to know it by immediate 

inner consciousness, or rather the superconsciousness of mystic 

transport. How then can it be conveyed through the books or 

writings of earlier mystics? The very nature of the instruction that 

is to be imparted makes a living mystic adept indispensable. 

c. Can a holy scripture be the Guru ? 

Although from the reasons given above it is quite plain that 

for mystic insight and transport we need a contemporary mystic 

adept, yet as the Sikhs believe in the ten Gurus in the line of Guru 

Nanak and their holy writings, and deny the necessity of a living 

Guru, and as other religions also depend on their holy scriptures 

and the prophets and mystics of the past, we might pursue the 

point a little further. 

(1) Example of the Gurus themselves: Firstly, the ten Gurus 

and other mystics have made it clear by their own course of action 

that a living adept is essential. When he himself had to go away 

from this world, Guru Nanak left his charge in the hands of Guru 

Angad; and similarly in his turn Guru Angad made it over to 

Guru Amar Das, and so on. Now, if Guru Nanak could take us 

into transport even after his departure from the physical plane, 

where was the need of appointing a successor ? One mystic would 



Guru 453 

have sufficed for all time. But it is not so, and that is the reason 

why true mystics, when they themselves come to depart from this 

world, generally leave the charge of their school in the hands of 

another mystic. 

(2) Sikhs’ belief: To this the Sikhs say that as there was no 

person fit for Guruship after Guru Gobind Singh, so he left the 

charge with the Adi Granth; and in support of their assertion 

they quote the following lines: 

• First quotation: 

>>^1^ >tfoTr<F5' off tdtt'W Wl 

fTTtfTT UofK U- UTf HWS HTWII 

This passage they translate like this: 

Ordained by the Timeless, the Panth I started. 

I command the Sikhs 

To regard the Granth as their Guru. 

The Spiritual Heritage of the Punjab, r.161 

• Second quotation: 

To substantiate this claim further, they quote the following 

verse from the Adi Granth: 

aif mgr tf MfHH wii 

The Adi Granth contains the mystic writings of a wide range of saints, Hindu 

and Muslim, including the works of the Gurus in the line of Guru Nanak, 

collated c.1604 by Guru Arjun, the fifth Guru in the line of Guru Nanak. The 

Adi Granth is also respectfully known as ‘Granth Sahib. 
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This they translate as: 

Bani (utterance of the Gurus) is Guru, 

And Guru is Bani; in Bani are all nectars. 

Guru Ram Das, Adi Granth, p.981 

Thus they believe that the Granth Sahib, which is the com¬ 

piled utterances of previous Gurus and other mystics, is their 

present Guru. 

(3) Their interpretation: Regarding the first quotation, Sikhs 

understand this to be a saying of the tenth Guru, Guru Gobind 

Singh. There is, however, another tradition that says they are the 

words of Prahlad Singh, later quoted by Bhai Santokh Singh and 

Giani Gian Singh in their History of the Khalsas. 

The saying contradicts not only the teachings of the Adi 

Granth, but also the writings of Guru Gobind Singh himself, 
who says: 5 

>HTfe' Mfe Hcf II HFf 3JJ HHfs^d UHTUTII 

He is the only one form (literally avtaara). 

The beginning to the end; 

I consider Him only my Guru. 

Guru Gobind Singh, Dasam Granth, p.i387:585 

The word avtaara literally means the ‘downward current* of 

God. This downward current in all times is Shabd, which is ever 

flowing outwards and downwards from the absolute Lord and 

sustaining all creation. And it is the Shabd that is the being and 

essence of the Guru. 
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Shabd is Guru, 

And soul is the disciple of this Melody. 

C.uru Nanak. Adi Granth, r.943 

Shabd is our Guru and the person in whom it manifests itself is 

the manifested form of Guru. That the Adi Granth should be taken 

as the Guru is a latter-day interpretation. The words of historians 

are not the writ of God, especially when they contradict the teach¬ 

ings of true mystics. How strange and sad that we do not follow 

the instructions of the ten Gurus, who were true mystics, but stick 

tenaciously to the words of historians, who were ordinary mortals 

and as fallible as any of us! They might have been very learned men, 

even great geniuses, but certainly for matters spiritual, Guru Nanak 

and the other great mystics are more reliable than they. All mystics 

lay great stress on the indispensable need of a living Guru. 

Regarding the second quotation, which is from the Adi 

Granth and therefore reliable and trustworthy, we have only to 

use the proper and right meaning of btini (y ) and the thing 

becomes clear. 

Bani (the Shabd) is Guru, 

And Guru is Bani; in Bani are all nectars. 

Guru Ram Das, Adi Granth, p.982. 

As explained at some length in the previous chapter, Bani and 

Shabd are the same thing. This Bani, which is our Guru, reverber¬ 

ates through all time and space. 

y<il W Huff Hvf HtJ Jjct'ffc II 

Bani resoundeth in all the four yugas 

And maketh one hear the absolute Truth. 

Guru Amar Das, Adi Granth, P.35 
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This Bani exists in all the lour yugas - Satyug, Tretayug, Dwa- 

paryug, and Kaliyug - and rings through all space. It is another 

name for the transcendent Shabd. 

trfor tjfur Fraf^r ug-'^T 11 

From age to age cxisteth Bani, 

Known as Shabd or Nam, sweet and dear. 

Guru Amar Das, Adi Granth, i\6oi 

This Bani is our real Guru, and within ourselves do we real¬ 
ize it. 

Within ourselves is true Bani. 

Guru Amar Das, Adi Granth, p.769 

This Bani emanates from the inner transcendent flame of the 
astral plane. 

HTuy ft# 

Inside (us) is the flame, and in that flame is Bani, 

Which createth in us love for the true Lord. 

Guru Nanak, Adi Granth, p.634 

If we listen to this internal Bani, we become absorbed in our 

divine love for God. This Bani cannot mean any words or writ¬ 

ing, songs or hymns. No, it is the subtle transcendent power that 

permeates every pore of existence and sustains every thread of 

life. That is our real, eternal Guru, but without a living person in 

whom it is manifest, we cannot come in contact with it. 
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This will become quite clear if we look at the second line of 

the verse by Guru Ram Das: 

gjcf ora- hw fT?r tranftf gtf PcSHd'd n 

Bani (utterance of the Gurus) is Guru, 

And Guru is Bani; in Bani are all nectars. 

The disciple accepts the Gurus instruction, 

And the Guru in his manifest form gives salvation. 

Guru Ram Das, Adi Granth, p.98i 

Bani is our true Guru, no doubt, but we cannot catch hold 

of it without a living Guru. The two — human Guru and Shabd 

Guru - are essential, the one putting us in touch with the other. 

The Word was made flesh. 

Bible,/o//vi:I4 

But without a Guru now with us in flesh and blood to unite 

our soul with that transcendent Shabd, we cannot have mystic 

insight. We cannot catch hold of Shabd by ourselves; for that a 

living contemporary Guru is absolutely essential. 

Some Sikhs do not look upon the Granth Sahib as the com¬ 

plete Guru, but only as a book of laws, giving a code of morals 

for the community, which has to interpret these laws. Their view 

about Guru is: 

did dVM dM II 

Guru is the book; 

Guru is the Community. 

So far as the Adi Granth is concerned, we have already shown 

how it cannot be our Guru. Regarding the community, we can 
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easily see that if one blind person cannot show us the way, how 

can one hundred or one thousand do it? No amount of ignorance 

can, by accumulation, become knowledge; no amount of darkness 

can, by being put together, give us light. 

For true mystic light, it is not number that we want, but 

mystic quality and insight. Even if we find one perfect mystic, he 

can take all of us into the light of reality and give us access to the 

bliss of union with the Lord. Books and communities will not do; 

we need a living mystic adept of our own day to open our inner 

mystic eyes and show us the spiritual path. 

(4) mystics tell its to adopt a Guru: Moreover, the Gurus 

in the line of Guru Nanak state in their writings that we should 

search for and adopt a Guru who is capable of giving us Truth or 

Shabd. This obviously means that we are asked by them to accept 

a living Shabd mystic as our Guru. 

H ajcr cCdQ- fa- fe^r% 11 

>>f^¥ orgr# jrafa- fiwsf 11 

Adopt thou that Guru 

Who instilleth Truth in thee, 

Who maketh thee utter the Unutterable 

And uniteth thee with Shabd. 

Guru Nanak, Adi Granth, p.686 

Now, it is clearly stated here that we should adopt a Guru. 

This is given not only at one place in the scriptures sacred to Sikhs, 

but we are reminded of it numerous times and told to look for a 

Guru of this description. 

WF Hddld frpg- Fra- HfF II 
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Seek thou a Satguru 

Through whom you can find the Truth. 

Guru Amar Das, Adi Granth, p.jo 

Again and again the Gurus in the line of Guru Nanak, and in 

fact all mystics, tell us to search for a Guru, to find one, to accept 

and adopt one. What else can it mean, if not a living Guru of our 

own time, a contemporary mystic adept? Guru Ram Das says 

that when he sees the form of his Guru, Guru Amar Das, his joy 

knows no bounds: 

#ftf #ffcf fedlfHof gra- Hfddld tRF II 

My heart leaps up when I behold my Satguru - 

This body of my Guru, my Satguru! 

Guru Ram Das, Adi Granth, p.726 

Isn’t it evident from this verse that love and devotion are to 

be given to a human Guru, a Guru living among us now in flesh 

and blood ? However, let us for the sake of argument assume for 

a moment that the Adi Granth is the real Guru. Then shouldn’t 

we follow the advice of this Guru? Wdiat does the Granth Sahib 

say? It tells us over and over again to go to living mystics and get 

the treasure of Nam from them. 

fHH ^tfcT Mr f nrfe’H1' II 

arvr ?rrH' ft3?t mfe inf^rii 

The merchandise that thou hast come 

Into the world to get is God’s Nam, 

And from mystics dost thou find it. 

Guru Arjun, Adi Granth, p.183 
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Do we act upon the teachings of the Granth Sahib? Do we 

seek out mystics and get Nam from them? Do we go to them at 

all? No, instead we oppose them. And still we say that we believe 

in the Granth Sahib and are 'sikhs', disciples, of the Gurus. We are 

not true sikhs, and until we find a living Guru and are accepted by 

him, we shall never be true sikhs, true disciples. 

d. Various lines of Shabd mystics 

Further it would be presumptuous and bigoted to say that 

the ten Gurus were the only mystics that God has ever given us, 

and that no mystics ever existed before or after them. Was there 

no true mystic adept before Guru Nanak’s time? nacre must have 

been, for he himself makes mention of such: 

HHfe US’ HVPFhl f HHcTET Hd^ll 

Under thy shelter have I come, 

O my Guru! 

The powerful and merciful God art thou. 

Guru Nanak, Adi Granth, p.io*i 

Now, who is this Guru whom Guru Nanak is addressing? 

Guru Amar Das says: 

?rfk Fraf© ftw©ii nreth ttw 11 

FTfk tJdT ©U'd Fra© feH'd1 © 11 

The devotee of the Guru praiseth Nam, 

The transcendent, unfathomable Absolute. 

One Nam giveth salvation in all the four yugas, 

And it is through Shabd that the Name is gained. 

Guru Amar Das, Adi Granth, p.1055 
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Now if there were disciples of Shabd mystics and the practice 

ofShabd Yoga in the previous three yugas, there must have been 

Shabd adepts also. Again, we have: 

H fdl rHfdl BB sfW UB BB II 

From age to age, good are thy saints, O Lord. 

Guru Nanak, Adi Granth, p.1015 

BfoT HfBT ufBt tW Hfddjd eft II 

From age to age runneth the line of Gurus. 

Guru Ram Das, Adi Granth, p.79 

Gurus remain in the world through all times, so that keen 

seekers of mystic knowledge may learn from them. It is our preju¬ 

dice that we limit them to a special period. Before Guru Nanak 

there were mystics, and after Guru Gobind Singh there have been 

mystics. Mystics are ever present in the world. If we do not know 

of them, it is no reason to think that there are none. 

tHdl ff OB H1U rtfo, i-lfd VldB' Hh'd II 

Flad not mystics been in the world, 

The world would have been burnt up. 

KaBIR, K/IBIR SaKHI SANGRAH, r.I14:94 

It is mystics who save us from the fire of passions and greed, 

of anger and lust, of treachery and jealousy. Mystics live in the 

world in all ages. With the divine elixir of their sweet words, they 

extinguish the fire of our worldly desires; from their Olympian 

heights, they pour the nectar of their heavenly message on thirsty 
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humanity below, and by means of Shabd they draw us up to the 

abode of transcendent bliss. 

All this the true mystics do, but they do so for their contempo¬ 

raries only. Other ages must seek other mystics; each person must 

find a Guru of his own day. It is only contemporary mystics who 

can open to our soul the hidden treasures of subtle transcendent 

planes and transport us to the stage of the ultimate absolute. 

There are various lines of Shabd mystics. Guru Nanaks line 

ended with Guru Gobind Singh. Similarly before him and after 

him, several mystics started lines that went on for some time, 

and then came to a stop. Kabir Sahib had his own line; similarly 

Paltu Sahib, Dadu Dayal Ji, Tulsidas Ji, Jagjivan Sahib, Rumi, 

Hafiz, Garibdas Ji, Soami Haridas Ji, Shams-i Tabriz, Mansur 

Hallaj - all these have been perfect mystics of their times. In his 

book, Anioag Sagar, Kabir states that under different names he 

came down from Sat Lok into this world in the previous three 
yugas also. 

When one line of mystics comes to an end, then a new mystic 

appears somewhere else and starts another line. He does the same 

work of taking us out of the prison of Kal (Time) and landing us 

at t e absolute stage of Dayal. However, although we may have no 

historical record of who the predecessor of a particular Guru was, 

even those mystics who start new lines must receive light from a 

Guru. Their lamp may be ready to be lit, but lit it must be. 

But alas, we do not search for living mystics, for contemporary 

adepts, for mystics who are in the human garb now, whom we can 

see, talk to and love, and who can talk to us and love us. We are 

content with our faith in mystics of olden times only, those who 

are no longer in this world, who have finished their work here and 

gone back to their spiritual home with God. 
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In the withered navels of the dead deer, 

From where musk hath flown away, 

O seek not thou in vain. 

Source unknown 

Similarly if we try to awaken our transport with the help of 

mystics of previous times, we shall try in vain. 

e. Different earlier mystics 

As so many different mystics have appeared in the world at 

different times, we notice that each one of them invites us to fol¬ 

low him; each invites us to go to him and give him our devotion; 

each assures us that under his protection we shall be safe and sure 

to find the kingdom of God. Christ said: 

Come unto me, all...and I will give you rest. 

Bible, Matthew 11:2.8 

I am the way, the truth, and the life. No man cometh unto 

the Father, but by me. 

Bible John 14:6 

Lord Krishna said: 

H'H'll "RT I 

hifiratsftr ^ n 

'-HcjTfrt ^ TTRiP-^-llfh TfT II 

Keep thy mind in me, devote thyself to me, 

Worship me, and prostrate thyself before me; 

I pledge thee my troth: 
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Thou shalt come unto me, tor thou art dear to me. 

Give up all religions and come unto me alone 

for shelter; 

Fear not, I shall liberate thee from all sins.... 

Bhagavad Gita, xviii:6$-66 

Also Lord Buddha talked about inner light, and he invited 

others to come to him to see that eternal light. 

Guru Arjun said: 

fafc HH fdrtfu TO'y W HZTFT HHt ULffe 

Tlic one who sent you to this world 

Has now recalled you; 

Return home with peace and joy. 

Guru Arjun, Adi Granth, p.678 

And in the Qur an, God says about his messenger, the Prophet: 

Listen, our people! Respond to the caller from God and 

believe in him! 

Quran 46:31 

Thus in one way or another every mystic invites us to become 

disciples. Now, because there are so many mystics, a very impor¬ 

tant question arises. 

(1) Whom to follow: When we feel the call of a particular 

mystic, we have to find out whether we should follow him, so 

that we may be on the right path. We have to decide this ques¬ 

tion with all fairness, but before we do that we should know why 

each mystic attracts us to himself. Does he want to increase his 
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followers to a huge number in order to get fame and glory? And 

is there a competition among them? 

(2) No co7npetition or rivalry: No, there cannot be any compe¬ 

tition or rivalry in them; nor can they be anxious to earn fame and 

glory. Their lives and teachings show that they were all above these 

weaknesses of the flesh. They were true mystics, and their object in 

life was to benefit others through the light they had with them. 

^nTT T? II 

Trees, pools, mystics and rainfall - 

For the good of others alone are these four born. 

KABIR, KABIR SaKHI SANCRAH, P.i69:7 

The mystics’ advent into the world is not for their own sake, 

but for the good of others. 

(3) All true Masters are one: In fact, all true Masters in their 

inner being become one with God, and thus with one another 

too. There is no difference between true Masters. Those who 

consider them as different from one another are in ignorance and 

darkness. 

Who among true Masters findeth difference, 

Falleth into the pits of hell. 

Kabir, reference unavailable 

Once a discussion was started as to who was the greater of the 

two, Guru Nanak or Kabir. Such discussions are in vain, for there is 
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no difference between the two. Like other perfect mystics, both of 

them in essence are identical with God and therefore are one. Tile 

question of superiority and inferiority does not arise, and our dis¬ 

cussions only betray our own ignorance and narrow-mindedness. 

Without a competent spiritual doctor to open our internal 

mystic eyes, like blind people we fight about things which do not 

exist. This remark applies to most religious disputes for, in the light 

of absolute truth, there is little room for difference and discord. 

All perfect mystics are one; there can be no quarrel among 

them. They are all true and sincere and when they call people to 

follow them, they really mean it. Then how is this apparent con¬ 

flict to be explained? 

(4) Tbe only conclusion: There is only one possible explana¬ 

tion, and that is that they did not address people of all times; they 

did not invite us who are living now, as religions assume, but only 

people of their own times. Each one of these great mystics was 

capable of opening the inner eyes of the people of his own time, 

and he actually gave inner mystic vision to those who went to 

him; but people of other times are out of his sphere of work. 

It is a mistake to think that only one mystic came to save the 

people of all times. Apart from being unreasonable, it smacks of 

narrow-mindedness and bigotry. The only unbiased conclusion 

that we can draw from the fact stated above is that each mystic 

was meant for his own time. Only in this sense can the teaching 

of all of them be explained and reconciled, and only thus can all 

of them be true and right. Their message is one, and they do the 

same work of spiritual enlightenment in different times. 

Just as in a school or college, when one teacher goes away, 

another takes his place and does his work, similarly when one 

mystic goes away from this world, another comes to continue the 

same work; but in each age and time, it is the contemporary mys¬ 

tic who does the work, and who can open transport in us. 
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(S) Inferencefor us: From this we can infer that if we want to 

follow the directions of any great mystic truly and properly, we 

must seek a Perfect Guru of our own times who invites us now. 

He alone can give us the inner path of Shabd. Mystics of the past 

finished their work in this world and went back to God long 

ago. We must give our devotion to a living Guru. That is the only 

way of opening mystic insight; without a contemporary adept, 

transport is impossible. 

Having once been initiated by a Perfect Guru, we need no 

other Guru, however. Even if the Guru gives up the mortal frame 

first, his astral form remains with the disciple to help him and 

take him to the goal. 

f Reasonableness 

It stands to reason that if the people of Guru Nanaks time 

could secure access into spiritual regions with the help of Guru 

Nanak, the people of Guru Angad’s time could do the same with 

the help of Guru Angad, and so on. This is a universal principle. 

For curing our illness we need a doctor of the present time; 

doctors of old, who died long ago, howsoever efficient they might 

have been in their own day, will not come now to diagnose our 

disease and treat us. For settling our quarrels, we must go to the 

courts and judges of today; old judges, who are no longer living 

in the world, howsoever able they might have been in their own 

time, will not come now to hear and decide our cases. 

Similarly for learning transport and reaching the transcend¬ 

ent Shabd, we shall have to find a living mystic adept; mystics of 

the past, howsoever great and perfect they might have been in 

their own ages, will not come now to give us transcendent light. 

They have given up their work on the physical plane and now rest 

in bliss with the absolute Lord. 

Shabd is such a thing as cannot be awakened or manifested in 

us except through an awakened soul working on the same plane 
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of existence as we are. We are just now on the physical plane, and 

in the human body; therefore only that mystic can help us in our 

spiritual uplift and enlightenment who is himself now on the 

physical plane and in the human body. If- he has left this world, 

he may be doing much work elsewhere, but he is not for us. His 

place here must be taken by another living mystic. 

Keeping to the physical body, we cannot catch hold of subtle, 

transcendent powers. As human beings, we want Shabd mani¬ 

fested in a human body; but on the astral plane, we shall want 

an astral Guru; in the causal sphere, a causal Guru; and so on. 

Before we can come in contact with it, the transcendent Shabd 

must manifest itself in a being on the same plane of creation as we 

are. Being human, we cannot touch this Shabd in its transcend¬ 

ent essence; we need it manifested in the same tangible, palpable 

form in which we are, in the human form. Therefore we need a 

contemporary, living Guru. 

(J) ^ Guru ofthe past means no Guru: For us the distinction 

between an incarnate perfect mystic and the absolute Lord is that 

the former is in a human body. When he leaves the body, he goes 

to the absolute Lord and merges in him. Then there is no differ¬ 

ence between God and that mystic. 

Hence if we depend on earlier mystics for our transport, we 

may as well depend on God straight off, for the two are one. And 

if we depend on God, that would mean that we deny the neces¬ 

sity of the mystic adept. Therefore, when we talk of the need of a 

Guru, it can mean nothing else but the need of a living Guru. 

A mystic has two forms: his human form on the physical 

plane when he is living, and his form as God when he goes into 

the absolute stage, either during transport or after death. Now 

when we say that a mystic adept is essential for union with God, 

we do not mean that God is essential for union with God (which 

obviously we do not mean), so we clearly mean nothing else but 
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the human form of the adept. And this human form exists only 

so long as he lives in this world. 

It is only the mystic of the time that is manifest in the human 

form. Hence if we need a Guru (as has already been shown that we 

do), then it can only mean that we need a living contemporary Guru, 

a Guru of* our own time, and not any one of the earlier mystics, who 

have left the body and gone to God for good. A living Guru is thus 

absolutely essential for transport and mystic realization. 

(2) Faith in earlier mystics imaginary: Lastly, when we have 

faith in a mystic of the past, it is all subjective and imaginary. We 

never really establish any relationship between ourselves and that 

mystic. He never tells us whether he accepts us as his disciple 

or not. If we leave him and go to another, neither the first says 

anything nor the second; neither the former rejects us, nor does 

the latter accept us. They never say anything; it all depends on our 

own sweet will and fancy. 
If we go against the teachings of our so-called Guru, a mystic 

of the past, he can never tell us not to do so. We may do anything 

we like; there is no objective control and thus there is no relation¬ 

ship. It is only in our imagination that we are the followers of 

so-and-so. All our beliefs and actions are determined by our own 

mind; there is nobody to check that mind; there is no external 

control on us. 

(3) True faith only in a living adept: It is only the living Guru 

that can have a hold on our mind, set it right and stop it from 

going astray by objective control. We fight among ourselves for 

our religions and faiths, but if we had the light, we would not 

fight. True faith can exist only in a living Guru, who gives us that 

inner light and stops all our religious quarrels and disputes. 

We have each one of us our theories and ideas of God, but the 

real truth is different from all these theories. Those who behold 
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°f truth find all their quarrels ended. We waste our time 

*n vcrbal discussions. Far better to give up such discus- 

andS an<^ SCC^ a myst*c adept who may open our inner eye 
wonU^ U,S trUC knowlcdgc and re** ^ith. Then all our disputes 

cr*d ar>d all our differences be bridged. 

m ^ hutle Gurus rare> but they exist: It is not any particular 

Shabd Y ° Can Un‘te US With the Lord: any Pcrkct adept of 
th °^a W^° *s ^ving now can do that. True Gurus arc rare in 

keou0?’ .bUt they d° cxist- Thc>' are evcr Present and it would 
Ur highest good luck if we were to come across one. But we 

SCarCh f°r a contemPorary Satguru who alone can 

faff iW fcSTL| oPdlci 3H frfeT >HTF 

With the Guru is the nectar 

Which thou hast come into the world for. 

Guru Nanak, Adi Granth, p.598 

4 Being and manifestation of Guru 

a- Shabd - the real essence of Guru 

As already said, a Guru is not a person; his real being is tran¬ 
scendent; his true essence is Shabd. 

dig Hdfd yfrt || 

Shabd is Guru, 

And soul is the disciple of this Melody. 

Guru Nanak, Adi Granth, p.945 
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Guru 

• the Guru 

In his outward manifestation as a ^ Shabd, he never 

may grow old with age, but in his inner ess ^ internal bei g 

ages. His external body may become old, 

beyond the changes of phenomena. 

grayffu 

The mystic never becometh old, ,cdge. 

For in him hath he transcen c pl4i8 
Guru Amar Das, Adi Gran 

he deals with 

He is human to look at, but in his real 

spiritual transcendent powers. 

, v, * . 

^OC^hen he attacketh. 
The seventh heaven is his battlene , 

^OC^hen he sleepeth. 
The sun and moon are as his pillows 

Rumi. Divan-i Kebir: Bahr-i Remil. m8a.J37 

With one tongue talketh he to transcendent beings, 

And with the other speaketh he to mortals like us. 
Rumi, Masnavj v;$6oi 

Being inwardly one with Shabd, perfect mystics ar 

the sovereign lords of all creation, the absolute masters o 

worlds. 

'<=blfdH TT/T tKcrFT TT%i?TC 1 

cbH^K ^T=rft % dvtcil I! 



Millions of yugas lasteth Dissolution, 

But the absolute lord of all am I, 

The sole monarch am I, 

The creator of the creator am I. 

Paltu, Paltu Sahib ki Rani, vol.i, 177 

3ts ws i ^r<tt Rift* i 
HRFeT TO, RR qR Tf Rs? I 

In the whole universe is no other creator; 

This is all my manifestation; 

I am the origin of everything. 

Tul si Sahib, Ghat Ram a van, vol.i, p.56 

ftwQrkif 

^ fjgd'sjU? 

yo (JrUc/ c/l i)y* 

I am an old lover, I am an old lover. 

When the world was not, I was; 

Adam was not, I was; 

Eve was not, (but) I was; 

I am an old lover.... 

What is God before me? I am an old lover. 

Rum 1, Kulliyat-i Shaais-i Tabriz, p.508 

One who is the transcendent lover of the eternal Absolute 

goes far beyond and above the god of our world. Brahm or Om 

(3*|T0 is the god or creator of this universe of ours, but as already 

stated, Brahm is only a drop of the final Ocean, Sat Purush ("^TtT 

Therefore, the mystic who goes up to the highest absolute 

J 
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A ’ rhe creator of the god 
stage of Sat Purush, the Supreme Lord, is cannot reach 
of our world, Brahm, and this god of our u 

the transcendent being ot that mystic. 

As by God hath that upright man been ac p 

So in all actions, 
His hand is the hand of the Almighty. 

RUMI, REFERENCE UNAVAILABLE 

In fact God is nowhere else; he is within the my 

S*»sS 

Said the Prophet, God telleth me: 

“I live not high nor low — 

Believe it, O dear one - 
Nor on the earth, nor in the firmament, 

Nor in the heavens do I reside. 

Wondrous it is! In the heart 

Of the believer (mystic) do I live. 

And if me dost thou desire. 

In his heart do thou seek. 
Rvmi, Masna^i 1:165}, 1655 

When the myna bird is taught to imitate a human voice, a big 

mirror is placed before it, and a person hiding behind it spe s. 

The bird sees its own reflection in the mirror and thinks there is 
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the light of truth find all their quarrels ended. We waste our time 

and energy in verbal discussions. Far better to give up such discus- 

S1°ns and seek a living mystic adept who may open our inner eye 
and give us true knowledge and real faith. Fhen all our disputes 

would end and all our differences be bridged. 

(4) True Gurus rare, but they exist: It is not any particular 

mystic who can unite us with the Lord; any perfect adept of 

Shabd Yoga who is living now can do that. True Gurus are rare in 
the world, but they do exist. They are ever present and it would 

he our highest good luck if we were to come across one. But we 

rnust make a search for a contemporary Satguru who alone can 

§*Ve us light. 

fiw HET fcftr erdfe' HH ftfeT 

K IPU^ fftQ’ II 

With the Guru is the nectar 

Which thou hast come into the worlci for. 

Guru Nanak, Adi Granth. p.$98 

4 Being and manifestation of Guru 

a* Shabd - the real essence of Guru 

As already said, a Guru is not a person; his real being is tran 
seendent; his true essence is Shabd. 

H"£TE" djd Hdfd yfcS ^d<^r II 

Shabd is Guru, 

And soul is the disciple of this Melody. 

Guru Nanak, Adi Granth, p.943 
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1 on being, the Guru 
In his outward manifestation as a numa jie never 

may grow old with age, but in his inner essence 

ages. His external body may become old, but ni 

beyond the changes of phenomena. 

areyfV w 

The mystic never becometh old. 

For in him hath he transcendent knowledge. 

Guru Amar Das, Adi Granth, P.1418 

He is human to look at, but in his real being, he de 

spiritual transcendent powers. 

When he attackcth. 

Tine seventh heaven is his battlefield; 

When he sleepeth. 

The sun and moon are as his pillows. 

Rumi, Divan-i Kebir: Bahr-i Remil, m8a:337 

With one tongue talketh he to transcendent beings, 

And with the other speaketh he to mortals like us. 
Rumi, Masnavi v:}6oi 

Being inwardly one with Shabd, perfect mystics are indeed 

the sovereign lords of all creation, the absolute masters o a t le 

worlds. 

chlfdH ~*Ti I 
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PTO WR, ^TR ft *r 'Ri II 

In the whole universe is no other creator; 

This is all my manifestation; 

I am the origin of everything. 

Tulsi Sahib, GhatRama van, vol.i, i\s6 

I am an old lover, I am an old lover. 

When the world was not, I was; 

Adam was not, I was; 

Eve was not, (but) I was; 

I am an old lover.... 

What is God before me? I am an old lover. 

Rumi, Kulliyat-i Shams-i Tabriz, p.508 

One who is the transcendent lover of the eternal Absolute 

stated, Brahm is only a drop of the final Ocean, Sac Purush 

^0- Therefore, the mystic who goes up to the highest absolute 

J 
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, . rue creator of the god 

Stage of Sat Purush, the Supreme Lord, is cannot reach 

our world, Brahm, and this god of our linlV 

transcendent being of that mystic. 

As by God hath that upright man been ac P 

So in all actions, 

His hand is the hand of the Almighty. 
RUMI. REFERENCE UNAVAILABLE 

In fact God is nowhere else; he is within the my 

'IhK 

ijj(juj(3 &sS fi&J- bjJJ 

Said the Prophet, God telleth me: 

“I live not high nor low — 

Believe it, O dear one - 

Nor on the earth, nor in the firmament. 

Nor in the heavens do I reside. 

Wondrous it is! In the heart 

Of the believer (mystic) do I live. 

And if me dost thou desire, 

In his heart do thou seek. 

Rumi, Masnavj 1:2653, 2655 

When the myna bird is taught to imitate a human voice, a big 

rnirror is placed before it, and a person hiding behind it spe s. 

The bird sees its own reflection in the mirror and thinks there is 
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another bird of its own kind which speaks. Similarly, God is hid' 

Cn ln mystic adept behind the garb of a human body and he 

spcaks and acts through that cloak. 

*T1 ? l\J~ 

Tliat great Lord hath put himself 

Behind fast closed doors; 

"fhen concealed in the cloak of man 

Cometh he to open the door. 

Rumi, Divan-i Shams-i Tabriz, i\h6 

h his outward appearance, the mystic is human, but his inner 

s°11 is one with the Supreme Lord. 

His body is in this material world, 

But in the transcendent plane is his soul. 

And beyond the imagination of seekers 

Is that transcendent plane. 

Rumi, Masna vi 1:1581 

^ Human form - manifestation of Shabd 

Now it is clear that the Guru has two sides or aspects; inwardly 

, C ls Go<h outwardly a human. In his real essence or inner being, 

^ *s God; in his external manifestation, he is a human. We can say 

chat he is the ladder that has one end on the earth and the other 

ln tlle heavens; he is the uniting link between humans and God. 

Although Shabd is the true essence of the adept, it must put on a 

human garb to come in contact with human beings and give them 

destruction. 'Thus human form is the external manifestation of 

Shabd on the physical plane. 
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A fferent entities but 

Guru, Shabd, and God are not three 1 Being. This 

0rdy one; they are three forms of the same UP^ j_>ecause We are 

Is thc true Trinity. If we want to find God, tien’^ ^ human form 

B*st now human and on the physical plane, shall be 

Is the true Trinity. If we want to find God, t ^ human form 

lUst now human and on the physical plane, we %ve shall be 

God, a Perfect Guru. Through devotion to ^ontaCt with his 

to go above the physical plane and come in with our 

inner being as Shabd. Then by inward devotion to ^ere Shabd is 

s°td, we shall ultimately reach the highest stage, we must 

°ne with the absolute God. But being human atp ., aCJept. 

i->cgin with the human form of God or Shab , t ie 

c. Guru - door of light that eve- 

But there is another slight difficulty here. tjiat in 

rYthing on the physical plane exists only in e ^ esrion 

material creation it is all darkness and ignorance. ^ se£ wjc}1 

Arises that if all that we experience in this wor ~ f senses -is 

these eyes, hear with these ears, and perceive wit iote m(>ns are 

delusion and darkness, then the mystic adept an • - f phenom- 

also darkness, because they too are within the sp "ierc o 

er»a. And as we want light, we should not be attac w to c 

Now in this we have Co look ac two issues: first y, wh=xher 

Cluru and his sermons (or satsang) are really and entire y ' ra 

and on a level with other dark things, and secon y, w . 

Way to light can there possibly be in this utter dar mess o 

and phenomena? . i . 

But before we come to these two points, let us p am y a 

that Guru as we see him and his sermons as we hear t len < 

really a part of the delusion and darkness of this place, a Part 

phenomena. They are darkness no doubt, but there is a di eience 

between this darkness and the other darkness. This darkness ea s 

to light, while all other darkness keeps us within delusion and 

ignorance. Guru as we see him in his physical form is indeed a 

delusion, for his true being is the transcendent Shabd, but this is 
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a delusion that takes us out of all delusion. Guru is that door in 
the darki 

we 

reli 

ness which opens out into light. 

Ad this material creation is a place of utter darkness, and 

grope here like blind people for a way to go out. Our various 

^ons and philosoph ies are known to be so many doors in this 

j P ace* Although all are dark doors, still each professes to be a 

°or of light and offers to lead us out of darkness into transcend- 

ent knowledge. 

Now a mystic is also a door in this darkness, but as shown 

and C ^C^*nn'n§ this book, the difference between this door 
\n °ther doors is that this door leads to light whereas other 

u°0rs keep us within darkness. Philosophy and religion lead 

s nowhere; they take us only from one part of darkness into 

t er, while mysticism takes us out of the universal darkness of 

^Cn°mena into absolute truth. All of us are in the utter darkness 

ofmaya= only mystics, though outwardly as much in maya as any 

°fU]! inwardly taken their souls into the transcendent light 

a s°lute reality. We are all prisoners of Kal, but mystics are not; 

cy are free beings, and have access to all subtle spheres. 

All worldly people are prisoners, 

Awaiting the stroke of death, 

Save for that rare brave one 

Who in the prison hath his body, 

But in heaven his soul. 

RUMI, MASNAVI VI:j4o4—3405 

Tfius, although mystics as we see them are a part of the dark- 

ness and delusion of this place, yet we should not call them dark 
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of delusion into 

•we reach the ^°ors, but doors of light, for they lead us 

^ksolute reality. Through our devotion to ti 

trunsccndent light of the spiritual planes. side; let us find 

Let us approach this question from the ot joor Qf light, we 

°ut what sort of door, which may be calle t e^ ^jolutely dark. 

possibly have in a place which is known to e ^ light, then 

^ there is a door in it which opens straight out ^ insi(je> and 

s°rne of that light is bound to come into the ar 

°ur place will cease to be utterly dark. ^ a$ this world 

Hence in an utterly and completely d»r P ® hght. A door 

ours is, there cannot be a door straight to t kies°0ffer, must 

straight out, as so many religions and phi osop ^urved door, so 

nccessarily end in darkness. We are looking for a , rjuiess> Mys- 

c^at one end of it may be in light and the other in ^ jarjcness> in 

tlcs alone are such a door, for on one side they are^ ^ otiier side 

human form and on the physical plane, ut o £ Thus 

they are one with the absolute Lord, who is per e » 

ttaystics are truly doors of light. 

S Grace of the Guru 

a. Tlje Guru’s advent into the world for our sak 

Great mystics descend into this material cieatjK>n , 

good. They leave their abode of true and eterna 1SS 

Absolute Being, come down into the lowest plane, an p 

the gross material covering only to take us out of ar e 

delusion. It is for our sake that they place themselves under tfte 

hardships of human life and subject themselves to the necessi 

of the flesh. In essence, they are one with God, but for our goo 

they become human and live on the physical plane. 

People say we should do good to others. What higher g°° 

can there be than this — taking us out of the prison of Iva an 
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the delusion of phenomena altogether and uniting us with the 

supreme Lord? The mystic adept reveals to us what our real being 

is and then transports us to our true home in the absolute. 

hok Hd<± nftr <vol fits' Ucr^ucPdl w 11 
ffhK td'rt e sidldl W'[•«(* TTfo fH@" wfe fiw? II 

Beyond birth and death is he, 

And for our good doth he come into the world. 

Life he giveth us, and devotion he inspireth in us, 

And with the Lord doth he unite us. 

Guru Arjun, Adi Granth, P.749 

Mystics come into the world for our sake; the only object of 

their life is to transport us into subtle stages of pure, transcendent 

spirituality. Being one with the great Lord, the Guru knows all 

about us and he uses this knowledge for our good. By every means 

he tries to lift us up into pure, ethereal realms. 

y'.sjCjCjzwJb 

Every inch of thee doth he know, 

For keepeth he all the secrets of God. 

Rumi, reference unavailable 

By his transcendent divine glory he elevates us and make us 

fit for spiritual flight. 

'-kHKSff 7R Txtjf ®p^f | 

WT ^ Sppft II 

The benevolence of the saint 

Is like the dropping of rain from heaven; 
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With his divine elixir 

Doth he soothe the burning pain of others. 

Kabir, Kabir Sakhi Sang rah, p.ii7:i 

b. Tl)e Guru looks after bis disciples with love 

and kindness 

A Guru is an ocean of love and mercy; he treats us most lov¬ 

ingly and guides us on the spiritual path most kindly. 

fr# Twrf hit Trfe irwBt dfi* hf^ii 
wfo Hftf e fell'd'H ftfcT ftf$ ira%|| 

fef- irfeurar djdfHtf dnjH1- ufo uHb- fwfan 

As the mother, after giving birth to a son, 

bringeth him up, 

Ever keeping her eyes on him inside and out, 

Putting morsels into his mouth, 

Fondling him every moment, 

In the same manner doth the Satguru 

Keep his disciple with love and endearment. 

Guru Ram Das, Adi Granth, p.i68 

A Guru’s relationship with his disciples is a relationship of 

great love. Out of his infinite love and kindness he invites us into 

the mansions of the Lord, recommends us to God, so to speak, 

and unites us with his subtle transcendent being. 

'U?.hJxiAbif [_fl??kGyj*Ab 

To the durbar of the Lord doth he invite people, 

And prayeth he to God to grant them pardon. 

Rumi, Masnavi 111:1805 



He lives for the sake of others; his holy influence transforms 

*7 Cr PeopIe into saints, just as the philosopher’s stone is said to 
change iron into gold. 

In the company of mystics is found 

~Thc (true) philosophers stone 

"That turneth base metals (black hearts) into pure gold. 

Hafiz, Divan-i Hafiz, p.98, ^6:5 

By their elevating company, wicked people become good and 

f1°Us’ Sieves give up stealing, drunkards leave drinking, and all 

a Persons shake off their badness. History presents innumerable 

c instances. By the magic influence of the mystics’ company, 

th 111 ^utcBer’ cBe barber, Ganika the prostitute, Valmiki 
1 e r°Bber and many others of this sort turned into saints. 

c' The Guru saves us at death and helps us in difficulties 

Moreover, if we take refuge with the mystic adept, he will be 

w'th us even after our death and save us from pain and trouble. 

HTTcET JTfET cV fe K ?7Tfe' I 

fnW47" Hdfl'tf fA 11 

That friend have I with me, O Nanak, 

Who goeth with me at my death; 

And where one has to render account, 

There is he seen standing by me. 

Guru Nanak, Adi Granth, p.72.9 
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Dauntlessly, lose no time 

In finding shelter with him, 

So that on doomsday 

Thou mayest from all calamities be saved. 

Rumi, Masnavi 1:42-4 

?PV>o< fH# Hfe ’ffe HHdf H3-11 

€rfF Hls^ HfH»T ?» H1^" ST^11 

Break off'with the false friends 

Of this world, O Nanak, 

And seek thou a saint, thy true friend. 

The former even in thy lifetime desert thee, 

But the latter leaveth thee not even after thy deat . 

Guru Arjun, Adi Granth, P.1102. 

If we have found the Guru, he will save us from trouble i 

and at our death; he is the best friend and helper we can lave. 

u ^u A u u \y 

Merciful is the mystic, 

For in time of need and at a place of danger. 

Without any reward doth he help us. 

Rumi, reference unavailable 

WTien once a true and Perfect Guru has initiated us, he will 

not leave us till he has taken us to Sach Khand and the lap of 

Satnam. The Guru may pass away from the world, he may cast off 

the mortal frame, but with his astral form and higher spiritual 

essence and power, he remains with his disciples and helps them 

in their inner ascent of the soul. 
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When once we have been accepted and initiated by a perfect 

mystic adept or Guru, we need no other Guru during our whole 

lifetime, even if our own Guru, the one who initiated us, breathes 

his last and departs from the physical world. That very Guru with 

his spiritual power will appear in his Radiant Form inside and 

take us to the final stage. 

Out of their own kindness do the mystics save us; their society 

is indeed the best in the world. 

^ TFTcFnr 'Her 1 tspt 11 

The company of mystics bringeth us happiness 

And doth us good; 

The best holy place is it in the world. 

Tulsidas, Ramcharitmanas 1:1:4 

Twf Tfefi cfflcbldl I trrtf 1 

^ 1 d4-1JIfr( Hfem ^ "nf^ 

At once doth the effect of bathing 

At this holy place appear, 

For crows turn into cuckoos and herons into swans. 

None should marvel to hear this, 

For the worth of mystics’ company is not hidden. 

Tulsidas, Ramcharitmanas 1:1:1 

We are all crows and herons, for we feed on the filth of 

sensual pleasures. But when we bathe in the holy water of the 

mystics company and drink the nectar of their sweet Word, we 

turn into heavenly swans, eat ambrosia and drink the nectar of 

transcendent planes. The value of the mystics’ company cannot 

be overestimated. 
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[Ji b Xd&fije l JA//r 

L^-'IJ^slTs^ ^-'U}lcJ)-/J-'lcJ&_6* 

If seekest tliou union with God, 

O sit tliou at the holy feet of mystics. 

Rumi, Masnaii 11:1163 

A moment in the company of a mystic is better 

Than a hundred years of sincere prayer. 

Rumi, Masnavi Maulana Rum i, p.ioi 

Inside mystics is a (true) mosque, 

Which is the place of worship for all, 

For God abideth in it. 

Rumi, Masnavi 11:3m 

Thus God is to be found nowhere else in the world but with 

mystics alone. They are our true friends, for they do us the highest 

and most lasting good and they do not forsake us in time of need. 

We attract many friends in our prosperity, but as soon as adversity 

overtakes us, our friends drop off one by one. Rarely does a friend 

keep with us in our misery and misfortune; hardly does a soul 

stick with us till our death. 

Our so-called friends desert us when our stars set, but even 

at our death mystics do not leave us. They help us in the astral 

plane with their Radiant Astral Form and save us from the agony 

of death and the torture of hell. No yamdoot or angel 

of death comes to snatch away the soul of the disciple of a true 

mystic. At our death bed, our kind Guru himself appears in his 

Radiant Form and conducts the soul safely and comfortably up 

into the highest realms of transcendent spirituality. 
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■*TRT cR? Hf? cFT c%T 73FT I 

c|TT <JTFTT ‘Sft F '3fFT II 

As gold never becometh rusty. 

Nor is iron ever infested by weevils, 

Similarly, good or bad, the devotee of the Guru 

Never goeth into hell. 

Tu lsi Sahib, Santbani Sang rah vol.i, p.2.14 

d. Guru s gift is absolute and eternal 

The mystic adept saves all those whom he accepts into his 

fold. Whatever he docs leaves a lasting effect; it cannot be undone 

by Kal. Whosoever is taken by him under his shelter is sure of sal¬ 

vation and transcendent union with God. Nobody can stop it. 

TRT ‘SlRqi #3T, WL wfa % | 

^rr ^ ^ cjfor ^ n 
% Trftt c^r -sffon 1 

^ ^ ^TJ 11 

When a saint (perfect mystic) 

soweth the seed of Shabd 

In the soil of one s being, 

Who is so powerful as to burn that seed? 

In course of time that seed must sprout. 

Whenever saints come into the world, 

The person in whom the seed has been sown 

Ever remaineth with them. 

Soami Ji, Sar Bachan Chhand Band 38:7:31-32. 

The Master remains with the disciple and gives the disciple 

his devotion till the disciple attains the highest stage of absolute 

transcendence. No one can destroy that seed; nobody can undo 
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what true Masters have done, for they are above all; they are the 

absolute Lord himself. 

^TcT Tftai ftR 3 zfe I TRT ife II 

The will of the saint then none can sweep away; 

Ishwar and Parmeshwar helpless are both. 

Soami Ji, Sar Bachan Chhand Band 38:7:50 

The saint is one with Sat Purush; therefore his work cannot 

be undone by entities lower than him. 

3T3- oft H3 tFf II few 8W feF Hfef HHtll 

Guru’s gift cannot be removed by anyone; 

To whom he giveth, him he saveth. 

Guru Nanak, Adi Granth, p.1030 

cpT 5T HW (S’ H2" Sffe" II UJf (S'cSof 3RScT Ufa Hfell 

Guru’s Shabd none can obliterate, 

For verily Guru is God himself, O Nanak. 

Guru Arjun, Adi Granth, p.864-65 

In fact God does what mystics like him to do. 

ufo r fee- srar hr ufo few fe?1- 3Tt'ii 

God doth what His saints wish. 

Guru Arjun, Adi Granth, p.1076 

offer feet dd'feffis' Rfe tcf ?> RRt UdRUTII 



Whatever they want him to do, that they get done; 

For from that door 

are they never sent back empty-handed. 

Guru Arjun. Adi Granth, IM076 

All whom they accept into their fold, they save from Kal and 
his r- 

AVToT fa?} ofa JHfddld fvfffa>F fa?T or far fafafanr I 

Says Nanak, who findeth Satg uru, 

Cleared is all his account (with Kal). 

Guru Amar Das, Adi Granth, 

fa?7 cf FTCT F Fd'dld Ufa I 

Who meeteth the mystics, 

In his court is he liberated. 

Guru Arjun, Adi Granth, p.154 

God is in the hands of mystics, for by the chains of love have 

they bound him. 

The mystic hath this power from God: 

That he can call back from its course 

The discharged arrow. 

Rumi, Masnavi 1:1669 

Whatever God wants to do, he does it through his mystics; 

God has no other agents or officers in this world: it is mystics who 

are doing his work. 

1 
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1TcT3 "ER R TTH % 3TR H <4><dl cbl£f I 

Tjq 4-Tl eft 

In the house of God is no other doer, O Paltu, 

Saints are close to Ram (God); 

Whatever they want to do, that is done. 

Paltu, Paltu Sahib ki Bani vol.i, kundli -5 

, . „u rheir work done 
God is love, and by love do mystics get all Qne can 

by him. If the mystic adept wants to save a person, no 

touch him. 

irdk gjg- nfe wii fetTfen 

What can millions of hands do. 

If Guru be on thy side? 

Guru Ram Das. Adi Granth, p.i?99 

fe-R Hftf RTR H'H1 JlAf o(dd oCdct HHRR II 

H Ht PcSd-dW UR frTTT Ujfu rrfRif RR II 

W^hat tongue can praise the Guru; 

He is the sole monarch. 

All-powerful and all-knowing. 

If on thy head is Guru’s hand. 

Then art thou sure of salvation. 

Guru Arjun, Adi Granth, p.49 

RTR cS'dfy<± RR RTR UJR HR1- fHdiHRd'R II 

UjfR 3R HR feg" trfRW H77 HR ufoRR II 

Guru is God, Guru is merciful, 

Guru is the real and true Creator. 
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By Gurus grace receivest thou everything. 

(So to the Guru) do thou sacrifice thyself 

Hundreds of times, O Nanak. 

Guru Arjun. Adi Granth, imi8 

6 Concluding 

J ^ Ij? < 

Thy face, (O Master), is the answer 

To all my questions; 

And without any talk 

Are all my difficulties removed. 

Rum i, AIasna vi 1:97 

UcipH^f gj|- II 

By looking at the face of Satguru 

Is the pain of birth and death ended. 

Am Granth, n.n9i 

Such is the spiritual influence of the Guru! Such is his radi¬ 

ant face, his transcendent being, his divine grace! As the mystic 

adept goes beyond good and evil, he docs not cast us away for our 

badness though we are weak. He keeps us, his lost sheep, under 

his loving care, and takes us safely to our home. Out of his own 

infinite mercy he saves us from a thousand dangers. 

HfesdjId y^t U# Hdlfd II 

uAfd'tf1' tf&fdAfT- Horfd" II 

If a Perfect Guru dost thou find, 

Then would thy (mystic) practice be perfected, 
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And midst laughing, playing, eating, 

And wearing (fine) clothes, 

Shalt thou receive salvation. 

Guru Arjun, Adi Granth, p.511 

This does not mean, of course, that we can give our heart to 

worldly enjoyments and at the same time find God. No, we can do 

only one thing out of the two, but with our heart set on the inner 

spiritual reality and soaked with mystic devotion, we may still 

outwardly take part in all worldly activity. Mystic training aims at 

turning our mind from the things of the world to God, but it does 

not touch our outward life unless it clashes with our spiritual uplift. 

Apparently leading the life of an ordinary mortal, we may in reality 

be devoted to our Guru and have attained mystic realization. 

What is to be reformed is the mind and not the body. A 

person that seems to be drowned in worldliness may be at heart 

a true mystic. With a Perfect Guru to guide us, we may change 

inwardly from a crow to a phoenix and still remain the same in 

our way of external living, laughing, playing, eating and enjoying 

as before. This is the bounty of Shabd mystics. 

Mystics are the greatest of the great, the purest of the pure, 

the noblest of the noble. Their greatness is immeasurable, their 

purity transparent, their nobility profound. They are spiritual, 

transcendent beings, above all description and beyond all words, 

one with the ultimate, absolute God. 

are- off Hfavr fsph1" opf afa faaa Fra Ha 11 

>>rfc Hdi't/1 gaia BIT y^1" ^rawian 

How can I praise Guru, 

The ocean of truth and discernment? 

From eternity to eternity is he ever the perfect God. 

Guru Arjun, Adi Granth, p.397 
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^ ^ cpn n 

Tf^1% cR $5f ^9 cTSR Tfa II 

Homage do I pay to the holy feet of the Guru, 

An ocean of grace and mercy. 

And verily God in the garb of man; 

For removing the utter gloom of ignorance 

And worldly attachment, 

Like the rays of the sun arc his words. 

Tulsidas, Ramcharitmanas i, Adi Sortha $ 

^ to -qft th 'jfrdt i 
fasq II 

TTtf # W^FRJ II 
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The radiance of the nails of the Gurus feet 

Dazzleth like the lustre of numerous diamonds, 

As seen when divine vision is attained within 

By means of holy repetition. 

For removing the darkness of delusion 

And worldly attachment. 

Like the light of the sun is its brightness. 

Most fortunate indeed is he 

In whose heart is manifest this light. 

Tulsidas, R^mcharitmanas i, Adi Chaupai j 

The astral form of the Guru is indeed so radiant! 

TRT TPTH fact Tft II 

A 
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Homage do I pay to the perfect mystic, 

Wlio hath a balanced mind, 

Who hath no friend nor enemy, 

And who is like a beautiful sweet flower. 

Which when taken in the palms, 

Maketh both the hands equally fragrant. 

Tulsidas, Ramcharitmanas (^) 

If until Judgment Day I go on praising Him, 

Oh, think not thou that this praise will be su 

As God is the highest of all, the Most High, so us a 

If he wants to bestow his highest boon upon us, 

mystic adept. And if we want to benefit by his advent mto.this 

world, we should give him all our love and devotion. That 

only way to God. 

aj|f cD<r ajsT arfe h?t nani 
ara- fy*1 k cv J1 tra- 11 

‘Guru, Guru’ do thou utter, O my mind; 

Save Guru none else do I have. 

Guru Arjun, Adi Granth, p.864 





Chapter Four 

Devotion 

i Introduction 

Love is the highest and noblest feeling; it purifies our mind and 

elevates our being. In all ages, it has been the central theme of 

human existence. The world would be barren without it, and our 

life a dull void thing. It is love that charms this short mortal stay 

of ours, that makes this earthly life worth living. Take it out, and 

the whole universe is reduced to a dry, lifeless structure, a bony 

framework, wanting the touch of the alchemy of love to trans- 

mute this skeleton into a living entity. 

All writers praise this sublime sentiment, all poets sing of it in 

rapturous ecstasy. It is the spiritual cement that keeps the whole 

cosmos intact; it is the divine lubrication that makes this complex 

machinery run smoothly; it is the celestial stream of existence that 

permeates every pore of phenomena; it is the heavenly blood of 

life that flows through every vein of this gigantic organism. 

It (love) is the secret sympathy, 

The silver link, the silken tie, 

Which heart to heart, and mind to mind 

In body and in soul can bind. 

Sir Walter Scott, “The Lay of the Last Minstrel” v:i3 

493 
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God is love, they say, and so is our soul. It is through love that 

we are nearest to God. Love is the deep secret of life, the profound 

secret of the world, the holy secret of God. Love prompts action, 

love controls thought, love is the reigning deity of our subcon¬ 

scious life; in all our feelings and doings, love is the predominant 

force; it is the final urge in all our deeds, the ultimate goal in all 

our activities. 

All thoughts, all passions, all delights, 

Whatever stirs this mortal frame. 

Are all but ministers of love, 

And feed his sacred flame. 

Samuel Taylor Coleridge, “Love”, clxviii 

Love is sublime, love is holy, love is divine; love is the sacred 

flame of God that illumines the dark recesses of our soul. It is 

the true nectar and elixir that gives us spiritual life; it is the rich¬ 

est treasure under the sun, the highest boon that the Almighty 

bestows on human beings. 

J''>i 

O become thou a lover, 

For one day hast thou to leave this world, 

And then without achieving the object of thy life 
Shalt thou go. 

Hafiz, Divan-i Hafiz, p.385 

a. What is love 

But what is love? Who can say? We can give no logical defini¬ 

tion of it, for it is a feeling which must be experienced to be known. 

It is a condition or attitude of the soul - an immediate conscious¬ 

ness - which perhaps cannot be analyzed further. Psychologically, 
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love is a sentiment made up of several emotions joined together 

to make a compact whole, but in reality it goes deeper into our 

being and constitutes the essence of our existence. 

Roughly speaking, love is the intense attachment of one per¬ 

son to another. We need not confine love to any particular sort of 

attachment. Intense attachment, pure and simple, is love. Sexual 

attachment is not pure love, for it has in it a mixture of lust. And 

lust and love are poles asunder. One is a divine feeling, the other 

a passion of the animal self. 

Love comforteth like sunshine after rain, 

But lust’s effect is tempest after sun: 

Love’s gentle spring doth always fresh remain; 

Lust’s winter comes ere summer half be done. 

Love surfeits not, lust like a glutton dies; 

Love is all truth, lust full of forged lies. 

William Shakespeare, “Venus and Adonis,” 811-82.6 

Love ceases to be pure if there is any ulterior end or motive in 

it. If we desire gaining some other object apart from the service 

and company of the beloved and eternal union with that being, 

then our love is not pure. Love is: 

A presence that disturbs me with the joy 

Of elevated thoughts; a sense sublime 

Of something far more deeply interfused, 

Whose dwelling is the light of setting suns, 

And the round ocean and the living air, 

And the blue sky, and in the mind of man; 

A motion and a spirit, that impels 

All thinking things, all objects of all thought, 

And rolls through all things. 

William Wordsworth, “Tintern Abbey” 
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I eihaps love may be engendered by thinking about the high 

qualities of another person, but true love is inspired by love itself. 

°Vc is mutual and reciprocal. When the rays of- love emitted by 

r c eloved reach us, are felt by us directly (not through thinking) 

j^d pierce our heart, then love is inspired in us too. This is real 

°Vc> ^dependent of external qualities or attributes, transcending 

1 c experience of senses and intellect. 

Shabd mystics are fountains of love, lor they are one with 

^uPrenie Being. Sat Lok is a vast ocean of pure love. From 

erc err)anates the stream of love that sustains the whole uni- 

Vctse. Below Parbrahm, the water of this stream becomes mixed 

w>di impurities. In Brahm Lok, the impurity is very subtle, causal 

”laya; lower down in Niranjan Desh, it is less subtle, astral maya, 

ut on the physical plane the impurity of maya is so gross that 

d ,Strearn °f love is sometimes lost in the marshes and sands of 

esires and passions. In its inner essence, love is the transcendent 

^habdor Dhun(^T). 

^ater is found in the pure state of white snow on the tops of 

m°untains, but when it flows down into the plains, it becomes 

m'xed with many impurities, so much so that at places it be- 

c°mes practically mud and, instead of cleaning, its touch spoils 

°Ul hands and clothes. Similarly, love is found in the pure state 

11 ^Igh spiritual planes, but in this world it is mixed with various 
lmPurities such as desire and lust, egoism and vanity, greed and 

anger, jealousy and hatred. Here all love is a mixture. When the 

•mpurities are too many, it becomes mud and its touch pollutes 

us> but in a less impure form, it retains to some extent its original 

quality of cleaning and purifying. 

Love ennobles us and elevates us to higher levels. The deeper 

our love, the higher shall be the flight of our soul in the inner 

subtle planes. Love means self-denial and self-sacrifice. To give up 

all desire, to give up all rights and claims, to be a slave to another 

person without any remuneration, this is to love. 
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If thou art asked what love is, , Lts 

Say thou, its the relinquishing of one & 

WTo doth not give up his rights, 

Helpless doth he remain. 

rum 

If nothing thou dost not become. 

The path of existence is not opened to t 

But through weak resolution 

This high state thou canst not attain. 

Sarmad, Rubaiyat-i Sarmad 135. P-133 

1 A rhpn would thou have 
Drown thy separate existence in love an Hfe of the 

ue life. Be in the being of the Beloved and live ^ 

ord. Lay down thy life for him and being in him. 
ills; give up thy egoism and vanity and mg / 

3^ £jh tos' or h fa? 

fH3 H'dfcfr Of Udl3 II fa? vflrT ocf<? 11 

If to play the game of love dost thou desire, 

Then with thy head on thy palm 

Do thou come into my lane. 

O give thou thy head without hesitation. 

And then only on this path do thou set thy foot. 

Guru Nanak, Adi Granth, p.1412. 

We have to lay down our head, but not wait to know whether 

it is accepted or rejected. 
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Be glad, O my heart, for here is the good news: 

Tomorrow in the market of love 

Shalt thou be slain, 

Although there is no promise 

That thy beloved will be shown to thee. 

RUM I, REFERENCE UNAVAILABLE 

/ (J br. t * 

In the path to the abode of Laila (the beloved), 

On which there is danger to life, 

The condition for taking the first step 

Is for thee to become Majnun (the love-crazed lover). 

Hafiz. Divan-i Hafiz, p.371 

^ ^ rAI sl ■doM'Ji, TTR H I 

■fM, ^ ^ || 

Love groweth not on trees, nor is it sold at shops. 

Whosoever desireth - the king or the subject - 

May have it by giving his head. 

Kabi r, Kabir Sakhi Sang rah, i’. 4^:3 

Unless we give our head - kill our egoism and vanity, our 

separate self- we cannot find our beloved. 

So long as he loseth not himself, 

No man findeth the way to the durbar of the Almighty. 

RUMI, MASNAVl Vl:i3Z 
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6. Effect of love ^ Qf SUch an intense 

Some people question: What is t ^ stead of giving our 

attachment? Why should we love at a • “ rson’s whim and 

all to another person and depending on t a^t ancJ look to our 

fancy, is it noc better to mind our own ^nte„ “No” says the 

own gain? Hie world would say, ‘ Yes, lC 1S ’ ^ Qf such things; 

lover. In the first place, we have no time to t ^ beloved that 

We are so much taken up with the thoug its ^ our mind, 

the idea of worldly gain and loss finds no ac ^ ^ not Care 

Wc love, and are so happy and transported 

^°r other thoughts. 

Love is permeating his whole frame, 

And for any other thing no room is left- 

Source unknown 

(i) Love kills egoism: The desires of the lover are absorbed i 

the will of the beloved; the very self is merged and drowne in t e 

being of that person. When the self is killed, who is there to t in 

or desire? Such a true and deep love draws even God to us. 

3hiPh<^ % tpTF, wrt ttt? i 
^r, 3icrvlfe 3H|Rh^ ^ II 

The lover hath become the beloved, 

And this indeed is true love. 

Of that beloved, O Dadu, 

God himself becometh the lover. 

Dadu, Dadu Dayal ki Bani, vol.i, p.4o:i47 

^ UvJ jy'O IfT ^J 1 iS 



If I myself were not in the way, 

Then wouldst He manifest 

His world-illuminating beauty. 

Bu Ali Qalandar, Divan-i Bu Au Qai.andar 8?, p.90 

that casts a veil over the face of our beloved 

, from our view. If through love and devotion 

e mystic adept we remove this veil, then within ourselves we 

shall see the light of God. 

When in remembering God dost thou lose thyself. 

Then findest thou the way to his durbar. 

Bu Ali Qalandar, Masnavi Bu Au Qai.andar, i\i, 

^hen thou thyself shalt cease to be, 

Then the beloved Lord shalt thou find. 

Therefore, O thou wise one, 

Try to lose thy self. 

Bu Ali Qalandar, Masnavi Bu Au Qai.andar, p.h 

Love kills our egoism, drowns our desires, loosens our attach¬ 

ments and focuses our whole being at one point. Love and selfishness 

are incompatible terms; where there is love, there is no selfishness. 

I \fA 

Whosoever through love teareth his garment. 

Of all greed and impurity is he rid. 

Rum i, Masnavi 1:2.1 

h is our egoism 

L°nd and j1j(jcs j^j 
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n o and devotion: As 
(2) Transcendent knowledge -fruit ojlov ^ joeS not stop 

a rule we keep thinking of various things; our tQ that) and 

at one idea, but goes on wandering from thistho^g ^ 

from that to others. The human mind is like the sc *Ctures 

show, where nothing is fixed or stable; various scenes 

come and go. Every moment on the screen of its imagi^ ^ rQU > 

mind is shifting its scenery from place to place. It 1S 1 , 

sea that rolls on violently and furiously, visited by ^C°^^.nar 

tempests. One wave rises and then another. This is t e or 

condition of our mind. We all think and ruminate, c 1 

tents of our thoughts are chequered with multifarious 

But different is the case with the lover. His t11**"1 1S 

the calm sea, serene and quiet, unruffled by the win o 

thoughts and passions. It is firmly set on one object, an 

screen of his mental vision there is but one picture - t lat o 

beloved. When we love, our thoughts are centred on one person, 

our soul is riveted on one point. And when that person is t ic 

Guru, then our soul is free to fly up into divine regions a 

eternal bliss. , 
Love takes us out of the narrow bounds of gross matter an 

transports us into realms subtle and spiritual, the pure regions o 

the soul, from where we feel the whole world as our own an rea 

ize our union with the Most High. The broader view of the over 

at once comprehends and transcends the narrow considerations 

of this world. Through love, the drop merges into the ocean, an 

the individual turns into the universal. It is love alone that can 

burn all our selfish desires and liberate us for spiritual flight. 

WTioever curbeth the mind in his body. 

The sun and the clouds doth he command. 

RuMI, MasnaVI 1:3004 
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lover ceases to be human; he becomes transcendent and 

possessed of supernatural powers. Love is the true alchemy that 

nS ordinary mortals into divine beings. 

l 'Jilt 

Hail, O thou love, that bringest us good gain, 

O thou physician for all my ailments, 

° thou antidote for my egoism and ill-repute, 

O thou, my Plato and my Galen! 

Rumi, Masnavi 1:1?—14 

our •i>Ve *S ^ °ne CUre ^or our troubles, the one remedy for all 
js ai ments: *s a sure antidote for all the weakness that the flesh 

to- And when the filth of the mind is reduced to ashes 

read Cf ^ °^°ve’ c^c sP‘r't shines forth as pure gold and is then 
y or transcendent union with the Supreme Being. 

^^ l71 jz> l bj ^/ 

How fortunate is he who sacrificeth himself! 

Burning his ego doth he unite himself with God. 

Bu Ali Qalandar, Masnavi Bu Aij Qalandar, 

Without killing his ego, none can behold thee. 

Who desireth to buy thee, 

He must sell his own self first. 

Rumi, reference unavailable 

Plato and Galen were prominent Greek philosophers who wrote about the 
world of the spirit. 
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, „; r> and so selfish 
A and vain, 

Without love we remain self'C^^main imprisoned in t e 

we are hardly better than beasts. * all our actions, die 

cell of our own stunted mentalinourownmdivi - 

centre of re ference is ourselves. Wrapp^^^ egoism and van- 

ual interests and blinded by our own the unity Qf all being 

ity, separated from others, we ca 

and existence. fined within the narrow our 

Without love, we remain con ble and unrehab e. 
walls of the intellect, which is dai , ^lating intellectualism 

Only when we come out of- our co . o({qVC can we enter the 

and soar on the warm and inspiring" S 

sphere o f transport. . , facCOr in true realization. 
Love is the first step and essenti ^ tfee Gf love. It is our 

Transcendent knowledge is t e r opens our inner eyes 

love and devotion to the mystic adept P 

and shows us absolute reality. 

Give me, O Lord, the eye that seeth. 

And with the madness of love 

Do thou fill my hcad' buAl, r.aS 
Bu Ali QalandaR. Masnavi d 

Different from all other diseases 
Is the disease of the lover, , 

For love is the key to the secrets of God. 
rumi.A^»“WIsiio 

• • rhe wine of love drives out all dirt from 
The intoxication o regions spiritual and divine. our mind and transports our soul to g V 
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The lover ceases to be human; he becomes transcendent and 

possessed of supernatural powers. Love is the true alchemy that 

turns ordinary mortals into divine beings. 

ijyt s&ft-isjt-t 

Hail, O thou love, that bringest us good gain, 

O thou physician for all my ailments, 

O thou antidote for my egoism and ill-repute, 

O thou, my Plato and my Galen! 

RUMI, MaSNAI'1 1:11 — 24 

Love is the one cure for all our troubles, the one remedy for all 

our ailments; it is a sure antidote for all the weakness that the flesh 

is prone to. And when the filth of the mind is reduced to ashes 

by the fire of love, the spirit shines forth as pure gold and is then 

ready for transcendent union with the Supreme Being. 

^ lU I 

How fortunate is he who sacrificed! himself! 

Burning his ego doth he unite himself with God. 

Bu Ali Qalandar, Masnavi Bu Ali Qai.andar, p.35 

Without killing his ego, none can behold thee. 

Who desireth to buy thee, 

He must sell his own self first. 

Rumi, reference unavailable 

Plato and Galen were prominent Greek philosophers who wrote about the 
world of the spirit. 
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Without love we remain self-centred and vain, and so selfish 

we are hardly better than beasts. We remain imprisoned in the 

cell of our own stunted mental outlook. In all our actions, the 

centre of reference is ourselves. Wrapped up in our own individ¬ 

ual interests and blinded by our own delusion, egoism and van¬ 

ity, separated from others, we cannot see the unity of all being 

and existence. 

Without love, we remain confined within the narrow four 

walls of the intellect, which is frail, changeable and unreliable. 

Only when we come out of our cold, calculating intellectualism 

and soar on the warm and inspiring wings of love can we enter the 

sphere of transport. 

Love is the first step and essential factor in true realization. 

Transcendent knowledge is the fruit of the tree of love. It is our 

love and devotion to the mystic adept that opens our inner eyes 

and shows us absolute reality. 

Give me, O Lord, the eye that seeth, 

And with the madness of love 

Do thou fill my head. 

Bu Au Qalandar, Masnavi BvAli Qalandar, p.46 

Different from all other diseases 

Is the disease of the lover, 

For love is the key to the secrets of God. 

Rumi, Masnavi i:iio 

The intoxication of the wine of love drives out all dirt from 

our mind and transports our soul to regions spiritual and divine. 
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What this wine is I know not, 

Save that the cup of the heart was by a single drop 

Cleansed of its rust (of impurities), 

Such that the face of the Beloved did I behold therein. 

Muinuddin Chism i i, Divax-i Guarui Nawaz 

Neither remained sin nor piety; 

In that moment was I lost, 

In that state so much was I transformed, 

That he became I and I he. 

Muinuddin Chishti, reference unavailable 

(3) Mistaken approach - absolute knowledge before love: The 

mistake of some practitioners today is that without first undergo¬ 

ing the training of love and devotion they want to have absolute 

owledge. This is putting the cart before the horse. If they remain 

on t e intellectual level and their theoretical knowledge stands 

apart rom their practical life, then, since they do not really knoiu 

w at they profess to believe, their actions may give lie to their 

wor s- They may think they can do evil with impunity, claiming 

t at evi ias no reality and that spirit is beyond all pollution. 

Those who do not practise devotion remain prisoners of the 

realm of time and bound by the chain of karma. They have not 

gone beyond good and evil, beyond pleasure and pain and other 

dualities. If a prisoner while in prison behaves and acts like a free 

citizen, the prisoner is gravely deluded and will come to grief. 

Without love there can be no access inside into subtle planes, 

and without internal flight and mystic transport into those planes, 

there can be no transcendent knowledge. If we want true knowledge, 
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wc should first give our love to the mystic adept and learn from 

him the right path of devotion and inner realization. 

Without first ascending the ladder of love and devotion, 

we cannot jump up to absolute knowledge. We blunder when 

we confuse our intellectual understanding of a theory with the 

mystic realization of a transcendent truth. True knowledge is not 

intellectual understanding, but mystic realization, and for this 

love and devotion to the Guru are essential. 

By washing it with the water of love, we must remove the 

dirt of our mind before we think of beholding in it the reflection 

of the divine face; we must lift the veil of vanity from the eye of 

our soul before we can have a transcendent vision of spiritual 

realities. 

In the heart of the lover is nothing save the Beloved; 

There is nothing to separate and divide them. 

Rumi, Masnavi VH2680 

But true love is not cheap; greedy people cannot obtain it. 

MX 

The sensual, O Sarmad, are not given 

The pain of love; 

The fly knoweth not the burning pang 

Of the moths heart. 

Sarmad, Rubaiyat-i Sarmad 94. p.91 

The burning fire of love falls to the lot of a few only. It con¬ 

sumes all their dirt and filth, leaving them transparently pure. 

Their transparent hearts reflect the light of divine glory, and their 
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pure souls behold spiritual sights and hear the heavenly harmony. 

True transcendent knowledge comes to lovers only; the world at 

large remains ignorant of it. 

2 Devotion to the mystic adept 

Now the question arises: Whom should we love ? To whom should 

we give our devotion? Why should we love the mystic adept and 

not another person ? 

First of all, it is plain that unless we consider another person 

superior to us, we cannot learn from him. must have regard 

for him, and the more we respect and look up to him, the quicker 

and better we learn. This is a general principle. Now the highest 

form of regard is devotion; therefore, if we are devoted to the 

mystic adept, we shall easily and quickly learn the method of 

mystic transport from him. 

Moreover, when we love someone, we tend to become like 

that person. In the long run we arc transformed to become more 

like the person whom we most strongly love. Therefore, if we love 

the mystic adept deeply and give him our devotion, we are bound 

to become mystics ourselves and be united with God. 

However, let us examine the question without bias and from 

the third persons point of view, and see who really deserves our 

love in this world. Who is the highest being and therefore most 

worthy of our devotion and adoration? To this most people 

would say God and God alone is worthy of our love. We have no 

disagreement with such people. God is the most perfect being, 

and thus he alone should be adored and worshipped. 

But the question is: Can we as human beings come in contact 

with the Almighty in his transcendent essence? No, we cannot, 

and for this reason, he cannot be loved by us directly in our 

present condition. So long as we are human and on the physical 
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plane, and before we have realized the Supreme Being, God or any 

other transcendent entity cannot be the object of our love, for we 

can have no contact with such a being. 

We can love only those beings who are on the same plane of 

existence as we are. We are in a physical body and in the material 

world; consequently our beloved here must also be in a physical 

body. As human beings we must choose some earthly being for our 

love, someone on the physical plane and in flesh and blood. Now 

let us view the whole of this material creation and see who is the 

best and the highest being here and therefore worthy of our love. 

The physical world may be divided into five classes — plants, 

insects, birds, quadrupeds and humans. Out of all these, human 

beings obviously have the highest potential as creatures. We are 

at the top of all the material creation. We alone have sense and 

intelligence. Other animals might also have some sort of sense, 

but there is no doubt that we have the best kind of sense and 

the most highly developed intelligence. We are called asbrafal- 

makhlooqaat (^lS^wi/0, the summit of all creation. 

When once we realize that we are superior to all other kinds 

of creation in this world, then it becomes plain that worship of 

other things and animals is degradation. If we worship idols, it is 

futile, for they are all made of matter; they have no life. How can 

an idol or image of our own making give us salvation or transcend¬ 

ent knowledge? It cannot. This is a simple principle, but in their 

practical application almost all religions ignore this fundamental 

truth. If matter is not to be worshipped, where is the need of any 

special kind of temple, mosque or church? God is not physical 

that he may be found in material things. 

Some people worship plants like the pipal tree, or reptiles like 

the serpent, or birds of different kinds, but all this leads to decline. 

If we worship things inferior to us, we are bound to go down. 

We should not love or worship any other thing in this world; we 
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ourselves are the highest of all creation. If anything is worthy of 

human love, it is a hum an being. 

But why should one person worship another? All are appar- 

y at par. If we should not give our devotion to any being 

enor to us, why should we respect and worship an equal ? This 

question has led many a person to believe that devotion is unnec¬ 

essary, and that we should depend on ourselves. 

However, if we do not merely have the surface view of things 

ut probe deep into their reality, we shall have to admit that all 

^°P^C are not equal. Even from the intellectual point of view, 

ere is a difference. Mystics, human in appearance, in reality are 

°u-realized. Their inner eye is open; they are beyond ignorance 

aud delusion. Although in human garb, they are superhuman; 

c ey are in a transcendent union with God. 

We do not recognize them, for we are blind; we sec only phe¬ 

nomena. We are deceived by appearances, for our inner eye, which 

a °ne can see reality, is sealed. We should go to mystics, who are 

highest beings in this world, and give them our love and 

potion, so that our spiritual eyes may be opened and we may see 

'hem in their true being and know them in their real essence. 

'll? cPTCTT T ifT I 

yirq tri n 

Nor can I be seen, as thou hast seen me, by the Vedas, 

Nor by austerities, nor by alms, nor by offerings; 

But by devotion to me alone 

May I thus be perceived, O Arjuna, 

And be known and beheld in essence. 

And entered. 

Bhagavad Gita 
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Look thou to the daring of the nl° 

O thou ignorant one; 

Burn thyself like the moth 

It insight dost thou desire. oai~*ndAR' p*36 
Bu Ali Qalandar, Masnavi Bv Al 

, , fl.me of love «n'ess w' 
kJnlcss we burn ourselves in the c adept, we can never 

devote ourselves heart and soul to being, 

know his inner being, his true essence 

^ ^trtT ^rrm 

H ^.K'OT TT^q-3T^ 'Hpc+d ^ 1% ^T^l1 

W<H cHtfW _ 
^cr ^rsFcfr ^11 

Husband, wife, caste and profession 

Are not causes of nearness to me; 

Devotion alone is the cause. 

And who lacketh devotion, . 
He doth not by sacrifices (yagya), charity, au 

Study of Vedas and such other practices e o 

Adhyatam Ramayana, reference unava 

Without devotion all other action 

spiritual realization. 

is futile on the path of 

TJ^ fsRT cprf^^cPTT I 

TT Tn^T sprqjl 

Without service to Guru 

Doth the foolish fellow perform actions. 



a , n^ess by devotion wc first rid ourselves of egoism, desire 

worldly attachment, transport into subtle spiritual planes is 

^npossible. And devotion is perfected only through the mystic 

since he alone can unite us with Shabd and God. 

3difd ?r 3^y| prdk ?7 frat fwrer 11 

Without Satguru one cannot have devotion, 
Nor attachment to Nam. 

Guru Amar Das, Adi Granth, p.1417 

fair sfdlfd foj Hfddld 5T §ir§WII 

Save through instruction of the mystic adept. 
Nowhere else is devotion. 

Guru Nanak, Adi Granth, p.h 

If the religious one findeth not the way, 
Excusable is he; 

For love is such a training 

As dependeth on instruction. 

Hafiz, Divan-i Hafiz, p.36o, 190:4 

We should try to acquire this devotion at all costs; it is such a 

valuable treasure as is worth buying for any price. 

ifj'J'■> l J- b'U12J>*~' :1 »> 7\J t Lr fcT. J \£)/ 

I _ A 
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he this pain of love, 
If with their lives have others boug bargain? 

^Vhy dost not thou, O my heart, m unavailable 
Hafiz, referen 

e devoted to a Guru 

Ic is indeed a cheap bargain if we becom ^ for that is the 

even by offering our head or giving up °ur 0 

only way to God. 

TfbFr f^r ^ efr ^11 

If by giving thy head thou canst have 

Even then know, it is cheap. 
Kabir. ICiBiR Sakhi Sang RAH, v. 

. , n i. therefore in his inner 
The Guru in essence is one with ° ’ anj devotion do 

being be is omnipresent. But only throug 

we open that eye which can see him everyw 

'i. 

\>CTth the eye of love do thou 

Behold the face of the Beloved, 

For from pole to pole 

Spreadeth the lustre of his eyes. 

Hafiz, Divan-i Hafiz, P.50 

Only through love is God most immediate to us. And our love 

for God means our love for the human manifestation of God, the 

mystic adept, because God in his transcendent essence is eyon 

the sphere of our life on the physical plane. Thus ove an evo 

tion to a Guru is the gateway to the durbar of the Almig ty. 

Beauty, they say, inspires love, but beauty is of many sorts. 

There is physical beauty, there is intellectual beauty and there is 

spiritual beauty. All beauty indeed inspires love, but the highest 
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kind of beauty inspires the highest form of love. Physical beauty 

has its charm, no doubt, but it is ephemeral and superficial; true 

beauty lies deep in the soul. One alone is truly beautiful who has 

a beautiful soul. And indeed most beautiful is that soul which has 

attained the highest spiritual realms and become one with the 

pure transcendent beauty of the Supreme Absolute. 

The mystics’ beauty is spiritual; it is deep and permanent; 

it is the beauty of reality. Physical beauty is a snare that dazzles 

our physical eyes; true beauty lies deep in the heart and soul; it 

captivates our real being. 

When we love a mystic, we imbibe his qualities. All the spir¬ 

itual beauty of the beloved comes into the being of the lover, who 

shines forth with a divine lustre. Our love for a mystic must turn 

us also into mystics. 

TJf HHf 7^\ Hfe firdtn 

Guru is the ocean, and all his disciples the stream. 

Guru Nanak, Adi Granth, p.150 

The stream flows down into the ocean and becomes one with 

it; through devotion the disciples identify themselves with the 

Guru and reach his ultimate reality. 

If seekest thou union with God, O thou religious one, 

Then come thou under the shelter of the mystic adept, 

Lord of both the worlds, 

And beg for his help. 

Then indeed shalt thou live in peace. 

Hafiz, Divan-i Hafiz, p.2.51 
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^FTT ^TT ^dHH, =PTT #T I 

"2? ‘*T3rTt ''JjR f^TT, T tl7^ II 

Whether a Hindu or Muslim, a Christian or a Jain, 

Without perfect devotion to the Guru 

None can have peace of mind. 

Soami Ji, Sar Bachan ChhandBand 8:1:61 

Guru bhakti - devotion to the Guru by doing the spiritual 

practice mystics teach - is essential for all who seek the light of 

truth; this is the first step in all spiritual enlightenment and mys¬ 

tic realization. 

TJ? 3^T cTCFT I 

fipT TJ? WT, d ^T3T ‘3TFTII 

First be thou firm in devotion to the Guru; 

Other methods come later; 

(For) without devotion to the Guru, 

Never can thy worldly attachment be cut off. 

Soami Ji, Sar Bachan Chhand Band 8:1:65 

The Upanishads also say that only that person who practises 

Guru bhakti finds inner light and spiritual union with God. 

^ ^ tT«U "5^ II 

These truths shine forth only in that great one 

Who is deeply devoted to God, 

And equally to Guru. 

SHVETASHVATARA UPANISHAD VI: 13 
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Without devotion to the mystic adept, salvation cannot be 

obtained; it is only true mystics who can lend us help in the inner 

realization of truth and reality. 

Look thou upon every mystic as Noah and sailor, 

And the company of worldly people 

Take thou to be the flood. 

Rumi, Masnavi vr. 12.2.5 

Only mystics can save us from the whirlpools of this deadly 

sea of the world; only through devotion to them can we cross this 

unfathomable ocean of phenomena. 

Seek thou the help of gracious mystics, O my heart; 

Otherwise, the task is so difficult 

Thou art liable to blunder and fall. 

Source unknown 

Since mystics are in essence identical with God, through 

devotion to them we also attain this transcendent union and go 

beyond the sphere of error. We should d rown our individual ego 

in the spiritual ocean of their being. 

>>17¥ irfe gra" H’fu" HH7# II 

Leave thou thy self 

And enter thou the being of thy Guru. 

Guru Amar Das, Adi Granth, P.S09 
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In my heart save my Friend nothing else doth abide; 

In the private chamber of the sultan, 

No one else findeth room. 

Garib Nawaz, Divan-i GaribNawaz, p.64 

In the Sufi tradition, this is known as fana-fishaikh ji>), 

merging oneself in the Master (shaikh). The next stage is fana-fi 

Allah (-i'ljo"), merging oneself in God. The first step offana-fi 

shaikh is essential for the attainment of the second. 

"3? *13# f^T *¥ Wl, ^ TIT^f ^TFf I 

Without devotion to Guru 

Who seeketh to grasp Shabd, 

A very fool is he; 

(For) through Gurus grace 

Shall Shabd be revealed (in him), 

And by his powerful being 

Shall his soul be drawn up. 

Soami Ji, Sar Bachan Chhand Band 8:17:18 

Unless we first lose our ego in love and devotion for the 

human form of the Guru, we cannot realize his inner essence as 

Shabd or God. 

-spicT 3 I 

%, ^ wi 11 

^ en WQ I 

cn% f^TcT T? II 



The thick tics of the world 

Cut thou offby devotion to thy Guru. 

The fine ties of the mind 

Ate sundered by the power of Nam. 

So long as the thick ones are not gone, 

How can the fine go? 

Hence it is a must for all to be ever devoted to the Guru. 

Soami Ji, Sar Bach an Chhand Band 8:1:66-67 

For whosoever will save his life shall lose it: and whosoever 

wiU lose his life for my sake shall find it. 

Bible, Matthew 16:15 

WT ^ ^ I Wife Tfrft TTH gfo ^ 

If here and hereafter happiness dost thou desire, 

Then listen thou to my words 

And hold them fast in thy heart; 

Easy and peace-giving is this path, O brother; 

This path of devotion to me 

Is sung by Puranas and Vcdic scriptures. 

Tulsidas, Ramcharitmanas 7:44 

All scriptures and mystics lay stress on the need of devotion 

Co t^le Guru. Without devotion, all our religious actions and prac- 

tlces l°se their point and significance and become lifeless things- 

^ TO SFfan | ^ tr || 

WTR | ^ -qtff f^PT II 

Various are the forms and ways of gyan (knowledge), 

But difficult are these practices 

A 
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id. 
And incapable of pacifying die mlI\ ^ suffer, 

If in their performance much dost t 

Even then, devoid of devotion 

Thou art not dear to me. 

‘l • Four kinds of devotion ttnd service ^ (3uru and be 

"There are four ways in which we can ser 

devoted to him. 

e, :daT). First is offering our 
(*) Service with wealth (^ ^ ; d aCcording to his 

wealth and property to be used in his service an ^ ^ world 
will. Tlais weakens the ties ofaetachmentto™^i 

which bind our mind and keep it from 

practice. This is the lowest kind of service. 

UJ Service with body (m =*? &0* Ne” ^ab!IS 

service with the physical body, such as rru ^ cornpany of 

kinds of physical service. This work may ^ such things as 

devotees or for the Guru or others, and i ,, ^ Gurus orders 
cleaning, giving food and water, and obeying ^ mind and 

like a willing and humble servant. This p ^ ^ service with 

drives out egoism and vanity. But we sh rc~rvirf» and 
the idea of reward. Service should be for the sake of service, and 

out of pure love and deep devotion. 

(3) Service ivith mind (WT ^ ^): lhird is P^C1"S °UF 
mind at His feet and leaving ourselves entirely in is ian s* 

stage no doubts or questions arise in our mind, an we o ow t 

behests of our Guru without thinking or arguing. is ea s to 

inner realization. 

Hey h?t ij?r rw H^fu era- or^ ycrfk HfeM ii 



H; 

Guru Amar Das, Adi Granth, p.918 

Sortie people try to do service according to their own idea but 

^gainst the will of the Guru. This is obstinacy and such service 

j as e value. In true service, there should be no obstinacy; b"1 

t^VC t{lere's no compulsion; it is all submission and yielding to 

°f the beloved Lord. He knows best; his will is supreme 

^ tnust be carried out. Whatever the Guru says is sweet, and 

^ atever he does is right. Even in his apparent harshness is 

■ 1S ^ecP love hidden; even in his outward anger is his divine 

nclness concealed. 

tT gig- 3- Hfer 

If the Guru giveth me a snub, sweet is it to me. 

Guru Ram Das, Adi Granth, p.758 

Sweet, indeed, for under the veil of harshness he does us a 

§reat good. Once Goldsmith, the well-known English writer, 

^as 80ing somewhere with some friends when he came across a 

eggar. Now those friends were dead against giving any charity 

to urn, for most beggars are impostors, but Goldsmith’s heart 

was melting with pity and he could not resist. However, he did 

not want to give his friends an occasion for adverse criticism- 

0 he was in a fix and did not know what to do. Incidentally his 

eyes fell on a few sticks worth about a pence that the beggar was 

carrying and a clever idea came into his mind. He began abusing 

hnn for begging, and quickly seizing his sticks with a show of 

rage, he threw a shilling or so to him and said, “Go away, don’t 

bother people with your appeals.” Then turning to his friends he 

A 
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' ks ” Hardly had he 
said, “You see how cheap I have got these Stic jsj0w it was 

finished his sentence, when another beggar aPP^ bundle of sticks 

hard for him to hide his feelings. He thre\% apd don’t worry 

to him, and with a show of anger said, Run a 

people by your begging.” diey don’t make a 

Such is the way in which mystics help ^pdness with 

parade of it. On the other hand, they cover ^ ^at else can 

harsh words. But if a pitcher contains on ) ^ bring it out? 

come out of it no matter what means we may ^ harshness or 

Guru is all love and mercy; if he makes a S^-te jove and kind- 

anger, what else can come out of him but in ^ bis doings 

ness ? All his actions are prompted by his cep 

are an expression of his profound kindness. 

to 
of service and devotion is with the sou w ’ 1 ue planes 

practice, it comes in contact with Shab Qf absolute 

of transcendence. This takes us to the hig e ‘ o -s most 

reality and identifies us with the Guru and Go • m_rrv 

difficult of all, and not possible without his grace an y- 

gnr oft ddife- sraftr M^11 ^ H^T ^ fr^11 

What service to Guru can a poor one rend^ , 

(Even) the gods Brahma, Indra and Mahesh ( ivaj 

Know it not. 
Guru Nanak, Adi Granth, i».io?z 

HUf3- 7T rEc^ on& 3H M 

Service with soul I know not at all; 

Be thou kind, O merciful Lord. 

Guru Arjun, Adi Granth, p.1078 
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b. Guru 5 bbakti destroys all karma 
The seed of all karma (actions) is in Trikuti or Brahm Lok 

(the second region for Shabd mystics), but the seed of love or 

bhakti for the perfect adept is in Sach Khand (the fifth region). 

Therefore the effect of such a bhakti overruns and cancels the 

effect of karma. 

As the essence of Guru bhakti emanates from the stage of 

absolute reality, whereas karma originates from relative reality (or 

reality of the second order), therefore this devotion has the power 

of destroying karma, making us karmaless or neb karmi (hiS'fcHT) 

- actionless, which takes us into the bosom of the ultimate reality. 

As already said, in its true essence, love is Shabd; it supersedes and 

transcends all karma. 

Those who are devoted to a Guru are pure and clean, for this 

love and devotion of theirs purifies their hearts. Although out¬ 

wardly they may be in the thick of the world, apparently leading 

a life of luxury, yet in their inner being they are full of devotion 

to their Guru. Therefore, whatever they do is approved by God, 

and whatever they offer, accepted. 

for tp-tp- w vrfe>>r hf ufe? u ^ ?rfa uyf 
^ ura- H^- HUW HdHfa Ufed far 

frnTf arayfy h^ot fay frfa <^dH'd n 
^ Hd" t-flrt ct d fl d H fsf Clfe 3 ufu 

ftfat aranfa fay rry wb fririi 

Who is devoted to God’s Name, 

Pure is his eating, wearing (clothes), wealth and all; 

Pure are all his houses, buildings, palaces, inns, 

In which have stayed devoted followers. 

Disciples and guests; 

Pure are all his horses, saddles, tapestry 
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On whom have ridden devoted disciples, 

Sadhs, and saints. 

Guru Nanak, Adi Granth, p.648 

c. Worldly love arid mystic devotion compared 

All love in this world is love in delusion and darkness. We 

love one person and hate another, because we see multiplicity and 

variety, which is characteristic of phenomena. Mystic love is love 

in transcendent knowledge; saints love all, because they see the 

same absolute reality in everyone. 

If we love people and things of this world, our attachment 

to them brings us back here again and again. After death we 

go to that place we are attached to; this is a universal principle. 

Hence, if we love the perfect mystic adept, we shall certainly 

go to him. And as he goes to the highest stage of the ultimate 

absolute, so if our love is true and sincere, we cannot but follow 

him there. 

Whosoever at the end abandoneth the body, 

Thinking upon any being, 

Ever having been absorbed in its thought, 

To that being only he goeth. 

Bhagavad Gita viii:6 

Thus, if we want to go into purely spiritual realms, we should 

give our love and devotion to a perfect adept. During our lifetime 

also we can go there if we do the mystic practice earnestly, zeal¬ 

ously and devotedly. Failing that, if our love for the Guru is sincere 

and deep, we shall surely make our way there after our death. 
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But one may question whether we should love in delusion 

at all. If we reject worldly love because it is delusion, how can 

we advocate loving a mystic, for at the physical level that too is 

in delusion and darkness. However, as shown in the last chap¬ 

ter, the mystic adept is a door of light in this utter darkness of 

phenomena. Thus the difference between worldly love and love 

towards mystics is that the former keeps us within delusion and 

phenomena, whereas the latter takes us out of all darkness and 

delusion into the transcendent light of absolute reality. 

The true essence of love is Shabd; it is the inner reality of 

devotion. External love is attachment in ignorance, but Shabd 

is love in consciousness. This world is a place of delusion and 

phenomena, and the love of this place is also in delusion, but by 

the practice of Shabd Yoga, when our inner eyes are opened, it is 

transformed into transcendent love through mystic knowledge. 

The highest love is Sar Shabd, (“HR the Essence Word 

or quintessence of God, and that can be known by the naked 

soul only in the predominately spiritual region of Parbrahm and 

beyond. It is a spiritual attraction that draws the soul up into the 

stage of the ultimate absolute. God and soul are one in essence. 

The mutual spiritual magnetic attraction between them is real 

love; that is true Shabd. 

God, soul and Shabd are not three distinct entities; in their 

real being they are one, and that one final supreme entity is love. 

This is the true trinity. God is the ocean of love, infinite and 

eterna . Shabd is like a vast river flowing out of that ocean and 

sustaining the whole creation. Our soul is a drop of the same 

ocean and, when carried into it by the river of Shabd, it becomes 

that ocean itself. Thus mystic love is the ultimate absolute reality 

of all things and beings. 
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Openly do I say, and happy am I to say so: 

Slave am I of love, and free am I of both the worlds. 

Hafiz, Divan-i Hafiz, p.703, 416:1 

The true lover not only disregards this present world, but also 

sets aside the next. To his beloved Lord he sacrifices his all, his 

world, his religion, himself, his everything. 

If a lover and an intoxicated one art thou, O Hafiz, 

Then say thou once again: 

Lover am I of my Friend; 

What concern have I with religious belief and heresy? 

Hafiz, Divan-i Hafiz, p.i3i 

C/kl 

The Garden of Eden, 

The shade of the tuba tree (in heaven) 

And the palace of houris (enchanting celestial maidens), 

For me equal not the dust in my Friends lane. 

Hafiz, Divan-i Hafiz, P.719, 4?o:i 

A place of treasures is the durbar 

Of the mystic adept, O Hafiz; 

Never will I give up kissing the dust of that door. 

Hafiz, Divan-i Hafiz, p.719.45°:? 

H" nfar ww1- ufe? u7^ 9" Ph^Is 
h wfe grar Ot n 
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That head is good, holy, and sacred, O my life, 

Which falleth at the feet of the Guru. 

Guru Ram Das, Adi Granth, i\s4o 

A Guru is worthy of all our love and devotion; for through 

him alone can we find salvation and union with God. Worldly 

attachment is a chain that binds us to maya, phenomena; we 

should break that chain by giving all our devotion to the mystic 

adept. That is the way to the Lord. 

If ye seek union with Him, O preachers, 

Then cut off (attachment) 

To religion and the world. 

Bu Ali Qalandar, Masnavi Bu Ali Qalandar 56, r.61 

We are not true lovers if we have not identified ourselves with 

e eing of our beloved Lord, if we do not see him everywhere 

and in all things, nay if we see anything else but him. 

Knowest thou what the world is? 

’Tis cutting thy heart off from God, 

Indulging in everything but his love, 

And listening to everything but his story. 

Bu An Qalandar, Masnavi BuAli Qalandar 77, p.84 

We cannot attain this high stage of transcendent love unless 

we are prepared to give up our egoism, unless we can offer our 

head to our Beloved. 
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The least that fidelity demandeth of thee, 

O Hafiz, 

Is laying down thy head. 

Go away, if even this much thou canst not do. 

Hafiz, Divan-i Hafiz, r.107 

jj c/0^yy*J* 

O get thyself out of the way, 

So that under thine arm thy beloved Lord 

Maycst thou have. 

Source unknown 

t" Ir'L 

All else do thou turn out from thy heart. 

So that in thy heart nothing save God may find room. 

Bu Au Qalandar, Masnavi Bu Au Qalandar, p.li 

y/G^iZlJytr 

So long as thou art, how can God be thy friend? 

If thou be not, then he wouldst be thy friend. 

Bu Ali Qalandar, Masnavi Bu Au Qalandar, p.li 

It is our own self that is the separating wall between God 

and us. 
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This veil is from thee, O my dear friend; 

Ever unveiled is that Beloved of mine. 

Bu Ali Qalandar, Masnavi Bu Ali Qalandar, p.178 

When we love a person, some sort of spiritual magnetic rays 

proceed from our heart and go to the heart of that person, from 

where they are reflected back to us to ennoble and purify our 

heart. How long it will take to do so, and the extent to which our 

eart will be purified depends on the intensity of our own love 

and the degree of purity and spirituality of the beloveds heart. 

I the heart of the beloved is pure and his spirituality great, 

n t e purifying influence of love is quick and enormous. 

Hence, if we love the mystic adept who has the purest heart and 

ig est spirituality, then in a short time our heart is purified, 

an we are enabled to behold the radiance of the beloved Lord 
within us. 

e/V '7j>U£ jyu 

Since thou hast set thy feet 

In the sanctuary of love, O Hafiz, 

Hold thou fast to his skirt, 

And let go of all else. 

Hafiz, Divan-i Hafiz, p.6ih 56i.6 

to speak of love and devotion, even mere company has its 

s t e company we keep that makes or mars our character. 

A man is truly known by the company he keeps. Society is the 

strongest actor in moulding our life and habits. And when the 

company of ordinary worldly people who have no outstanding 

traits co ours a our being, how much more strongly must we be 

uence y the company of mystics whose personality is the 

greatest and grandest, whose being is spiritual and transcendent. 
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UiiLzZi'jifr 

A moment in the company ot mystics 

Is better than a hundred years of sincere prayer. 

Rum 1, Masnaii Maulana Rum I, p.ioi 

3 Faith and worship 

From what has been said above, it is plain that we should de¬ 

velop pure love within. To this end, we should give our sincere 

and earnest devotion to the mystic adept of the time, who alone 

can give us the highest training in this line. Devotion is an atti¬ 

tude of the heart which implies trust and faith; worship is its 

external expression. 

Had I not only this life but even hundreds of lives, 

If but one look would that Beloved of mine cast on me, 

All would I sacrifice to him. 

Bu Ali Qalandar, Mas navi Bu Ali Qalandar, p.2.3 

These great Children of Light, who manifest the Light, who 

themselves are the Light - they, being worshipped, become 

one, as it were, with us and we become one with them. 

S\VAMI VlVEKANANDA, 

SPEECH GIVEN IN LOS ANGELES, CALIFORNIA, 19OO 

Worship in religious temples, mosques and churches is futile, 

for there is nothing but physical matter. God is manifest in mys¬ 

tics, and they alone are worthy of our love and worship. 
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Inside mystics is a (true) mosque, 

Which is the place of worship for all, 

For God abideth in it. 

Ru MI, Masnavi 11:5111 

f 

Said the Prophet, God tellcth me: 

‘I live not high nor low.... 

Wondrous it is! In the heart 

Of the believer (mystic) do I live, 

And if me dost thou desire, 

In his heart do thou seek.” 

Rumi, Masnavi 1:1655,1655 

a* Worship God through the Guru 

God is with the mystics. If we want him, we should seek him 

there, and if we want to worship him, we should worship him 

through them. There is no other higher form of God in this world 

t an the person of the mystic adept; consequently God cannot 

c worshipped here in any other way except by worshipping him 

t rough the mystics and their divinely inspired teachings. 

Be thou respectful here, O Hafiz, 

For before mystics 

Even kings and angels do bow down. 

Hafiz, Divan-i Hafiz, p.99,36:14 
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It in thy heart thou hast a desire 

Of union (with God), O Hafiz, 

Then tis a must for thee to be the dust 

Of the doorstep of the Seeing Ones. 

Hafiz. Divan-i Hafiz, p.8?7, 510:10 

We should be humble before the mystic adept, for he is great; 

and we should have faith in him, for he is true and in essence one 

with the Almighty. What we believe in is our faith, and whatever 

our faith is, to all intents and purposes even that is what we are. 

A person is what his faith is; his character and personality are to 

be judged accordingly. 

Xg[ TRT I 

"TT Tt TT: II 

The faith of each is shaped 

To his own nature, O Bharata. 

Man consistcth of his faith; 

That which his faith is, he is even that. 

Bhagavad Gita xvii:j 

Td TTRRT cJnT 

TT*! T ^ Tt ^ II 

Whatsoever is wrought without faith - 

Oblation, gift, austerity or any other deed - 

A-satt (untruth) is it called, O Partha; 

It is nought, here and hereafter. 

Bhagavad Gita xvii:i8 

b. Faith and devotion to the Guru 

Have faith in the mystic adept. Faith can move mountains. 
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Faith in a true mystic leads to inner realization ol absolute truth, 

for the mystic is one with that truth and knowledge. 

An )lS’-* 

Dye thy prayer mat in wine 

If thy Guru tellcth thee so, 

For he is not unaware of the ins and outs ol the path. 

Hafiz, Divan-i Hafiz, im, i:\ 

Tlie true mystic never forgets his beloved Lord, and so is 

constantly in prayer. 

Five are thy times of prayer, 

O thou religious one, 

But ever in prayer is the (true) lover. 

Rumi, Masnavi VI11669 

^ uungg yntnf nfe" flRFrF 11 
Htadld tfh>f ^ ytfQTtf || 

Guru, who is God, do thou worship 

With thy heart and soul, 

For he giveth life and sustained all. 

Guru Arjun, Adi Granth, p.51 

It is said that we should not worship a person; devotion is due 

only to the Most High. This is quite true, but for us at present 

Five prayers. Muslims perform namaaz, a brief prayer, five times a day, facing 
towards Mecca. 
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(before we have had mystic transport into astral and higher, subtler 

planes and have known reality), God is merely a subjective belief 

of ours without any objective existence. For our love and worship, 

however, we need some objective being. Our Guru is before us in 

objective existence; him we can love. As inwardly he is one with 

God, loving him leads to loving God. On the physical plane, we 

can love God only through him, and therefore if we want to wor¬ 

ship the Almighty, we should worship him through the Guru. 

Only one being - one entity or personality — is to be wor¬ 

shipped though, and that personality or being is God, the most 

perfect being. But the highest manifestation of God on all planes 

but the last is the Guru, and at the last absolute stage both are 

identical. Thus we may say that when God appears in his various 

possible manifestations on various planes, his name is Guru. 

God certainly is to be worshipped on all planes, but as hu¬ 

mans we have the physical manifestation of God, the mystic 

adept, through whom we may worship. During our transport in 

the astral plane, we should worship through the astral form of 

God, which we behold as the inner Radiant Form of the Guru. 

On transcendent planes of rare spirituality, the object of our wor¬ 

ship is the transcendent essence of God, Shabd - which again is 

the real being of the Guru. 

At the ultimate stage of the Absolute, the mystic adept and 

God are one. Thus what we worship throughout is God. Since the 

Guru is not distinct or separate from God, we can say that we love 

the Guru and through him we worship and love God. 

Guru Arjun’s Guru was Ram Das, a name that literally means 

‘the slave of God’. Out of deep devotion, Guru Arjun exclaimed: 

ofd t-flO ?7T>T ufdG cFHtl'H II 

O God, thy name is Ram Das! 

Guru Arjun, Adi Granth, p.6iz 
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In this world there is no other way to God but through the 

Guru. But alas we know not this fundamental truth, for our ego¬ 

ism stands in our way. 

O lift thou the veil 

From thy veiled existence 

And then behold what splendour 

Bursteth forth. 

Rumi, Masnavi v:4i97 

c^jiluiwT^tr 

Oh, seek not water; 

rather produce thou thirst in thyself, 

So that from high and low water may gush out to thee. 

Rumi, reference unavailable 

If we are keen in our desire for God, if we are athirst for his 

sight, if we hunger for union with him, then he shall certainly 

send us one of his mystics to take us to him. 

Thy duty is to pray to him, O Hafiz, and that’s all; 

Be not bound (by the idea) 

Whether he hath heard or not. 

Hafiz, Divan-i Hafiz, P.397,2.15:13 

If we love and worship God through the Guru, then we may 

be sure of his response. If we are devoted to our Guru and follow 

his teachings, we will worship God and see God in him, and when 
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we love God, he is even keener than we are for us to come to him. 

It is we who are wanting in love; otherwise he is ever within us. We 

need not therefore be anxious for his response; we should rather try 

to be sincerely and earnestly devoted to him. He is the omniscient 

Lord; he knows everything. The defect is in us. II through devo¬ 

tion to the mystic adept we shake oft our spiritual lethargy, then 

within ourselves we shall behold him in his eternal perfection. 

We differentiate between God and mystics, lor we are blind 

and ignorant. Sometimes we think that as humans are limited, 

finite beings, they cannot become the infinite, unlimited Lord. 

We forget that the human body is finite and limited but not the 

soul, and that it is the soul that becomes one with God. We limit 

ourselves to external appearances. Guru is not the name of the 

human frame. That is merely clothing, a dress or cover. The real 

essence that we call Guru is the spirit in him, which is identical 

with the absolute Lord. Thus Guru is at once human and God, and 

worship through him is truly the worship of the Supreme Being. 

4 How “Guru is greater than God” 

For the true devotee, there is nothing higher or greater than the 

object ol his devotion. This is the secret of love. If in the eyes oi 

the lover the beloved is not the most perfect being, then it is not 

perfect love. In fact we can truly love only the best and highest 

being. For true devotees, then. Guru is the greatest entity in the 

physical realm. He is better and higher than anyone we know in 

the physical world, for it this is not our view, then our love and 

devotion are imperfect. If we can imagine anybody better than 

our beloved, then we are not true lovers. If the beloved is not the 

whole world of the lover, his all in all, his everything - God, reli¬ 

gion, and all - then the lover still is lacking. He has not attained 

the high stage of transcendent love. Moreover, for a human being, 

Guru is really greater than anything he has so far realized. 
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In fact, as already stated, true Masters are one with the abso¬ 

lute God, and there can be no question of comparison. When 

two things are the same, which of them can we call superior or 

inferior? Neither. Thus, in reality, in essence, the highest mystics 

and God are the same thing; they arc not different beings. But 

this is a truth of absolute, transcendent knowledge. So in the 

physical world of relative truth, Guru for us is indeed the greatest 

of all beings. 

Guru is that form of God whom we can see and come in 

contact with at all planes, whereas God in his fullness is expe¬ 

rienced only on the ultimate plane of absolute, transcendent 

consciousness. Now, we can understand that for true lovers, the 

orm of God who during progress from humanness to Godhood 

a ways remains with them is greater than the rare essence, which 

is experienced only at the last stage. 

r' . ^°r t^lc Perfect disciple. Guru is experienced as man-God, 

p us a^ra form God, plus causal-form God, plus transcendent- 

m ^ l ’ P^us rare spiritual Shabd-God, plus the absolute God. 

Now, who will the devotee see as greater? Obviously Guru, for 

in addition to being the Absolute in the highest transcendent 

gc, e is a so with his disciples at each plane of existence, and 

eac P ane e is by far the best and highest being. For human 

devotion, for devotion on all stages but the last, the absolute God 

is inaccessible. On these lower planes, he is accessible only in the 

Guru is God come close to us; Guru is God come to us in 

our own gar , Guru is God come to us in a form in which he can 

touch us talk to us, feel for us, love us, and take us to his eternal, 

so ute ssence. Guru is the highest being, the greatest and the 

grandest People cry - God, God, God - but where is he? Is he 

distinct from Guru? Just now (so long as we are on the level of 

the intellect and senses, and have not awakened our higher faculty 

of transport, nor found access into higher transcendent planes), 
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God is only an idea, subjective and personal. But Guru is before 

us in flesh and blood; he has objective reality; him we can per¬ 

ceive with our senses. 

Is not perception more real than idea? We blame Plato for 

assigning a greater reality to his Ideas’ than to things, but in our 

own case, as long as we rely only on intellect, by placing God 

above Guru, we commit the same blunder. Perception is our 

direct knowledge of the world, it is our primary experience ot 

reality on the physical plane. All our ideas, which are derived 

from it, are secondary. Hence in this world, for any but the God- 

realized among us. Guru is more real than God. 

God is the essence of the mystics being. He is omnipresent 

and absolute, but his visible form in this world is the mystic adept. 

God is, so to speak, the treasure to which mystics have the key. 

Mystics are the treasurers. Since the treasure is in the treasurer s 

control, the treasurer for us comes first. We cannot realize God 

save through the mystic adept; therefore out of love and gratitude 

mystics often praise the Guru even more than God! 

In absolute truth God and the mystics are no doubt identical, 

but just now we are not in the absolute stage, but on the physical 

plane. Here as human beings, we experience relative truth, but 

only talk of absolute truth. It is the mystic form or physical mani¬ 

festation of God that can be of use to us here, and consequently 

for us the mystic form of God is what we seek out of all his forms. 

In other words, for us human beings, Guru comes before God. 

This is not a comparison of their essence or being as such, 

which it cannot be as their essence is the same, but a comparison 

of the practical help they render us in their different manifesta¬ 

tions - as the transcendent Absolute and as a human being. God 

comes to our level in the form of the Guru and takes us out of all 

delusion and ignorance, pain and misery. Therefore, for us, the 

mystic adept is obviously the greatest being, and out of their love 

for God, many mystics exclaim that Guru is greater than God. 
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TF t 3m am 3mrt i ^ fm 3rrc ^ mfr n 

^rft mn nft fang -q^n i ^ imr ^ -^t ii 

m ^T3JT Hft m 3TRTTfr I mq crf?R3 q ^TRTft II ... 

3Tm WfTcR ■=# mj I 3TW fa:31ftfT qf? mj II 

*nt ^ 3hit{t i fcra mi wf ^pft n 
mr m yin ^ m i r: mi qft wjp pr m n 

<t)l^1 ■d^'i m i fm rnpjp %r Tfeni h 

^aU* i m fmpffr tj? r m ‘3th ii 

Guru is the ultimate, absolute Supreme Lord; 

I know not any other save the Guru. 

Nor Brahma, nor Vishnu nor Shiva, 

Nor Ishwar (Niranjan) nor Parmeshwar (Brahm or Om), 

Nor Shesh Nag, nor Rama, nor Krishna, 

Nor (any other of) the ten Incarnations, 

Nor Vyas Rishi, nor Vashisht, nor (the goddess) Shakti.... 

Nor atma (spirit), nor Parmatma (supreme Spirit), 

Nor Akshar Purush (Parbrahm), nor Neh Akshar (Sohang), 

Nor Satnam, nor Anami — none do I acknowledge. 

People only read of them as written in books; 

To all I bow with folded hands, 

But equal to Satguru is none. 

By the grace of Satguru have I come to know them all; 

How without Satguru can anyone know them?... 

Satguru telleth us the secret of all; 

Whom can we, therefore, consider as greater than Guru? 

So am i Ji, Sar Bach an Chhand Band 8:1:3-13 

This is perhaps a slightly subtle question, but it is the secret 

of bhakti, and if we understand this point of view, there should 

be no difficulty in grasping it. As already pointed out, here we 

are not discussing absolute truth, but stating only a relative truth. 

As human beings we want relative truth, for our very existence 
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is of relative reality. Absolute truth is out of place here. For us, 

Guru is the very highest being, greater than all other beings of 

heaven and earth, of this world and the next. For human be¬ 

ings, Guru is certainly greater than God, tor the latter is out of 

their sphere altogether and therefore tor them practically non¬ 

existent. Hence in this world it shall ever be true that Guru is 

greater than God. 

f -5T5 filH^ ff, TR 3 f^K I 

TTT ^TR t, TJS Tjpft TTt RT II 

Guru is greater than God; 

O consider and weigh thou this in thy mind. 

Who repeateth the name of God remaineth on this side, 

But who taketh the Name of Guru goeth across. 

KaBIR, KaBIR SaKHI SANGR.4H, P.3:34 

Tlie one who does Shabd practice as instructed by his Guru 

goes beyond the ocean of phenomena and finds absolute reality. 

When once we have adopted Guru, for us he is God, all saints, all 

prophets, incarnations and everything. 

When the person of the Master hast thou accepted, 

In his person are included God and the Prophet. 

Rumi, in Kitab al-Baiat 

fyT% JJ^Idl, ^ ^ H II 

If Shiva (God) be displeased, Guru can save us, 

But if the Guru is displeased, none is there to save us. 

Hindu Shastili, reference unavailable 
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^TFT 

FR cTT, HTFf FR cfr Rift I 

^ !F rri f^n, rrir erf? *nft ii 

4lHIS 

tr erf/q ^ f^nti ^ % *r fIt f r ftFitn 

Fft % ^TR f^rf W1 W I TJ? R STTcnwr |, 

F RTR ^TR fRR Rl^IT I R Rif IgZRT SRISR || 

% |1ZR 'FTRl R Rif | tjr R RRRT Rff II 

r fm fir rrhi4'i i tjr -rpr ^ ^ M 
Fft rf ^ FRRRT I TJR R 3RRR RTR R^lrfi II 

^ ^ ^ 4 ^ f^qrrfT I TJR rftRR7 R cTrf? f?Vcj|4| || 
fq^ ¥fi: cm Tff% ^, -rpj ^ ^ M 

^1^ I ^F ^ <FL Fft RR cR FRR II 
RhjHI 3rf%|=hl4 I RRR RR R?RI RT$^ || 

If God be merciful to me, (’tis good); 

If not, even then ’tis all right. 

But without the grace and mercy of Guru 

All my wit availeth me not. 

God shall I leave, but Guru will I never forget; 

I consider not God as equal to Guru. 

God gave me birth in the world, 

But Guru hath taken me out 

Of the cycle of birth and death. 

God set five thieves (the five passions) upon me, 

But Guru hath saved me, poor helpless creature. 

God cast me into the net of family attachment, 

But Guru hath cut off my chain of worldly ties. 

God entangled me in worldly pleasure and pain, 

But by making me a mystic, 

Guru hath liberated me from all these. 
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God threw me into the delusion ofkarma (actions). 

But Guru hath revealed to me my inner soul. 

God hid himself from me, 

But by giving the lamp (of mystic vision) 

Hath Guru shown Him to me. 

Then God created salvation and bondage, 

But Guru hath removed all my darkness and ignorance. 

To Charandas shall I sacrifice all my body and mind; 

Oh, never shall I leave my Guru, 

Rather God shall I give up.... 

The praise of Charandas is very high; 

Sahjo Bai sacriHceth her all to him. 

Sahjo Bai, Sahjo Bai ki Bani, r. }-4 

TTfTT TT5 'JsTsT, T?T % dlJil TH I 

Guru and God both are before me - 

At whose feet shall I fall? 

To my Guru do I sacrifice myself, 

For he hath shown God to me. 

Kabir, Kaiur Sakhi Sangrah, r.iao 

5 Power of love 

Love’s power is great, and wonderful is its daring. It jumps over 

all obstacles and barriers. 

FRF H>fe URT HcP" UFTOI 

iTflKU? UTJf Ovit ?TUt 

If in the ocean is the abode (of the Beloved), 

If serpents form a hedge all round it, 
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If lions arc roaring in the way. 

And if the angel of death is the sentry at the gate, 

(Even then) the lover cannot be kept back (from it). 

Source unknown 

Nothing can prevent a lover from going to his beloved Friend, 

for that person is his whole world. 

jfj) 

In my heart none save my Friend findeth room; 

O give thou both the worlds to my enemies. 

For enough is my Friend for me. 

Hafiz, Divan-i Hafiz, p.147 

The lover cares neither for the world, nor for religion or 

God, his beloved is God to him and everything is for him. Love 

transcends all distinctions of high and low, caste and creed, of 

profession and occupation, religion and sect. 

On this path there is no thorn of self-will, 

Nor is anyone a Christian or a Jew. 

Rum 1, Divan-i Shams-i Tabriz, p.401 

Where there is love, there is no law; the only law is the will 

of the Beloved. Love itself is the highest law; it is the greatest 

power in the universe. The fire of devotion consumes all worldly 

desires, and the storm of love carries before it all impure and evil 

thoughts. Fortunate indeed are those who love the Lord. 
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Gently in my ear doth Love say: 

Falling prey to is better than to prey upon. 

RUMI, MASNA11 V: 411 

To be shot by the arrow of love is better than making others 

victims to our cleverness. 11 we try, we can have worldly riches, 

honour and learning, but the pain oi love in the heart is indeed 

hard to Hnd. 

J } i 'Jl') ? fcf'ft \f 

Of learning and culture do I have 

With me whole treasures; 

But where is the sigh oi the morning, 

And the tear of the early night? 

Hafiz, reference unavailable 

It is love and devotion alone that can unite us with the mystic 

adept and God permanently and irresistibly, that can transform 

our being and make us divine. 

How can the wine goblet 

Open the heart of the lover? 

How can lips athirst tor a glimpse 

Of the Beloved’s face be opened by nectar? 

Source unknown 

Love is a treasure; love is an elixir; love is a spiritual spark that 

burns all the filth of the heart. It is a divine collyrium that opens 

the inner eye of the soul. And if we love God, he also loves us. 
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When love for God hath taken hold of thy heart, 

Be thou sure, God also loveth thee. 

Rumi, reference unavailable 

l(jT~ 

Of the grace of God thou knowest not, 

For every moment like a lover doth he behold thee. 

Bu Ali Qalandar, Masnavi Bv Ah Qalandar, p.40 

For His love would this world 

And the next run mad, 

If in my ecstasy uttered I a shout. 

Bu Ali Qalandar, Masnavi Bu Au Qalandar 67, p.74 

This is the love of the transcendent Shabd; this divine love 

rna es all people mad with spiritual intoxication with God, but 

at true love can be had from the perfect mystic alone. 

Of l£* 

From the enraptured mystics 

Do thou ask the secret of the inner chamber, 

For tis known not to Sufis of high position. 

Hafiz, Divan a Hafiz, p.38 

One who tastes the wine of divine love is transported to the 

heights of absolute reality. 
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From the king (God) to his kingdom (Universe) 

Is lifted the veil by him 

Who serveth the world-illuminating cup. 

Hafiz. Divan-i Hafiz, p.i46 

tU’.'/'e,1 L'a',5>j 

By love is kept alive the mystic’s soul. 

O go thou away if thou hast no love. 

For helpless art thou. 

Hafiz, Divan-i Hafiz, p.591 

The one whose heart 

Hath been enlivened by love never dieth. 

Eternally on the register of our world 

Is this inscribed. 

Hafiz, Divan-i Hafiz, p.55 

6 Transcendence of love 

True love goes beyond all pairs of opposites and above all duality 

and relativity. Mystic love transcends all limitations; it absorbs the 

whole being of the lover, who wants neither power nor pelf, nei¬ 

ther position nor prosperity, neither fame nor glory, neither this 

world nor the next, neither heaven nor earth, neither pleasure nor 

pain, neither salvation nor bondage, nothing, nothing at all but 

his Beloved. The personality of the Beloved spreads out and fills 

all space; it becomes the whole world of the lover; it becomes his 
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whole heaven, too; it becomes his whole existence and being. He 

wants his beloved Lord only; he wants his pleasure; he wants his 
will. Let plenty come to him or poverty, fame or disgrace, pleasure 

or pain, comfort or discomfort, health or disease. Whatever his 

lot, it is all the same for him, because he is above all these, he is 

beyond human attachment and weakness of the flesh. His thought 

is solely riveted to the Lord, his life is wholly devoted to his will. 

I say not that I desire pleasure or pain; 

Rather ever I desire the will of my Friend. 

If my Friend willeth that troubles come to me, 
Ever I desire to be drowned in troubles. 
According to his own worth doth everyone 
Ask favours from thee, O Lord, 
But my desire is to ask from thee 

Thine own self, and that’s all. 

Muinuddin Chishti, Divan-i Gharib Naivaz, p.105 

From thy Friend, they say, ask a favour, O Sa’di; 
But save the Friend himself 

Nothing else of the Friend shall I ask. 

Sa’di, Kulliyat-i Sadi (Tayyibat), p.338 

Praying to God for things of the world is to step down from 
the pedestal of love; not to be content with his decrees is to fall 
down from the pinnacle of devotion. 
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Cfx cT”""> jj 1 

Desire seeking is fleeing (from God); 

’Tis shedding the blood of piety 

In the presence of his justice. 

Rumi, M A SNA VI Vl:)77 

Pure love is to yield to his will with humble submission and 

grateful resignation; nay, it is to find pleasure in all his doings. 

Pleasant or unpleasant, whatever he does is for our good. His 

decrees are final; his wisdom is perfect. In true devotion, there is 

no scope for dissatisfaction or resentment, no room for difference 

or disagreement. What he wills is the best. 

I do not choose the best, but the best chooses me. 

Source unknown 

Whatever falls to his lot is welcome; whatever is written in 

his fate is good. He desires neither the world nor worldly gains, 

nor does he think of heaven. He transcends all such thoughts and 

ideas; he flies up into the sphere of transport and leaves the plane 

of the senses and intellect behind. 

by lj> by b if -1 

To dogs leave thou this carrion, the world. 

Break thou into pieces the glass of the intellect. 

Source unknown 

Unless we set aside all our wisdom and take the wisdom of 

devotion, unless we turn out the world from our heart and fill it 

with divine love, we cannot enter the sphere of transport or have 

mystic intuition. Unless we go beyond the sphere of desire and 

above the domain of the intellect, we cannot behold the face of 
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the beloved Lord. Love knows no bounds; it is transcendent; it 

transcends all morality and religion, all thoughts and desires, all 

learning and wisdom. It takes us beyond good and evil, beyond 

pleasure and pain, beyond all notions and ideas, even beyond our 

own self. It annihilates our egoism and destroys our separate exist¬ 

ence; it identifies our inner reality with the being ol the Beloved. 

j&u'JlzJ l ('jjjAZ_) > tY/r* i 

When I forgot myself, 

Then beheld I the face of my Beloved, 

And on every side did the beauty of the Beloved 

Enrapture me. 

Source unknown 

Love is a sort of frenzy that takes up the whole of our being, 

but this divine frenzy transports us to transcendent realms and 

opens to the eye of our soul eternal secrets of God; this d ivinc 

madness takes us out of the narrow confines of the intellect and 

lands us in the vast realm of mystic reality; it liberates us from the 

thraldom of the flesh, from the imprisonment of worldly desires. 

Who do good deeds. 

The palace of paradise is their reward. 

But for the dissolute destitute that I am, 

The hallowed land of my Master is enough. 

Hafiz, Divan-i Hafiz, P.Z49 

For those who drink from the vintage of love, the will of the 

Lord is sweet here and hereafter; they are happy to do his biddings 

and carry out his will. 
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If throwing the lovers into fire is the will of the Beloved, 

Then short-sighted shall I be 

If I cast a look towards the spring of nectar. 

Hafiz. Divan-i Hafiz, P.35? 

The will of the Beloved is supreme; it is sweeter than eve¬ 

rything else; it is dearer than life itself. Intense love transcends 

even morality and religion; it transcends the distinction be¬ 

tween good and evil; it goes beyond all words and thoughts. 

Even the idea of separation and union is transcended. The lover 

is overwhelmed with this magnetic attraction, so much so that 

nothing of the self is left but that pinch and pain of love. All 

thoughts, all desires, all notions and ideas, all feelings and emo¬ 

tions, even instincts and natural passions are drowned in this all- 

enveloping love. His being becomes soaked in love and he becomes 

love personified. 

jGJi/11 V? jQr\e 

The lover of my Friend am I - 

What concern have I with belief and heresy? 

For the pain of love am I athirst - 

In union and separation what interest have I? 

Hafiz, Divan-i Hafiz, P.2.32. 

Tliis is the intensity of love, this is its transcendence. But 

without devotion to a Master, true love cannot be attained; 

worldly-minded people know it not. 

\j (J 17-5 /[JtL- £bij\s-)})? >>[ U I 
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Going to the wine tavern 

Is the work of the steadfast and sincere; 

The self-sellers find not the way to the wine-sellers. 

Hafiz, Divan-i Hah/., r.84,2.8:9 

7 Conclusion 

Thus for our practical guidance the conclusion is that we should 

find a true and perfect Shabd mystic and give him our sincere 

devotion, for without such an adept we cannot get hold of the 

transcendent Shabd that can solve our fundamental problems 

of life. Hence we should concentrate all our attention on this 

point. We should sacrifice our all to the mystic adept, for it is only 

through such love and devotion that we can face the obstacles 

of the way and reach our beloved Lord. Devotion is essential in 

mystic training, but sometimes the fear of public opinion and 

adverse criticism stands in our way. 

\J)lJ^//\/ ceh// 

“Who was with thee?” saith he; 

“Thy thought, O Lord,” said I. 

“Who called thee here?” saith he; 

The fragrance of Thy cup,” said I. 

“Was the way clear?” saith he; 

No, there was fear of robbers,” said I. 

What robbers?” saith he; 

“Worldly disgrace,” said I. 

Rumi, Divan-i Shams-i Tabriz, p.73 
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This fear of disgrace keeps many from going to the mystic 

adept, but we should not be concerned about disgrace and dis¬ 

honour. Fearlessly and boldly should we seek the true Guru and 

fall at his holy feet. Then shall he open Shabd in us; then shall he 

reveal God to us. Devotion to the Guru is the supreme secret of 

mystic transport and spiritual realization. 

3TTT ^ ^ 1T5 M ^ II 

Give me the boon of devotion, 

O my Guru, O God of gods. 

Nothing more do I desire 

Save Thy service day and night. 

Kabir, Karir Sakhi Sangrah, P.98:2.9 





Chapter Five 

Concluding 

i Recapitulation 

We started with a number of fundamental problems of life which 

concern all human beings and demand a prompt solution. We 

saw that three classes of people attempted to solve these vital 

problems - philosophers, religious people and mystics - but that 

these could be solved by mystic knowledge alone. 

Mystic insight is beyond the senses and intellect, and there¬ 

fore those solutions cannot be known or grasped with the intel¬ 

lect; they lie hidden in the transcendent regions of absolute 

reality. Whoever wants to find those solutions must himself 

(with his soul) go by mystic transport into those subtle regions 

and know them by firsthand personal experience of spiritual 

transcendent entities. 

In mysticism itself there are various methods and all are not 

equally efficacious. Out of all the mystic practices, Shabd Yoga can 

solve all our problems satisfactorily and completely. 

Shabd Yoga, which opens our inner eye and transports our 

soul to transcendent regions of pure spirituality, cannot be prac¬ 

tised without a perfect adept of our own day, a Guru living now 

in flesh and blood. Books and faith in mystics of old times will 

not do. Shabd is purely transcendent and therefore cannot be 

551 
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conveyed through language; it goes directly from one soul to 

another soul living on the same plane of existence. 

Guru is one who has realized his identity with the Supreme 

Being and therefore devotion to him is devotion to God. Shabd 

practice is the path of devotion; it is the highest bhakti yoga. 

Through devotion doth the disciple become one with Guru; 

through devotion doth he realize his oneness with Shabd and 

God. Devotion to the Perfect Guru is the highest treasure in the 

world and essential for spiritual realization. 

2 Confusion of one plane with another 

a. Hotv every plane looks final 

As already mentioned, there are several stages or planes in 

subtle transcendent regions, but every plane appears to be the 

very last, inasmuch as it is complete in itself and comprehends and 

penetrates everything beneath it; it is the controlling centre and 

source of all creation below. Every plane depends for its energy and 

sustenance on the plane just above it, and thus each plane seems to 

be the final source and fountainhead of all energy and power. 

If we confine our attention to the physical and the astral 

planes, the subtle astral plane looks to be the last plane, but when 

we go fuither up into causal creation, we come to know that the 

astral woild depends on the causal and is but a small extension 

or projection of it, so to speak. The Deputy Commissioner is 

the highest authority in his district, but if we widen our view 

to include the whole province, we shall see that the Lieutenant- 

Governor is the head, not the Deputy Commissioner. When we 

broaden our outlook still further, we realize that the Lieutenant- 

Governor is also under the Governor or Viceroy who, in his own 

turn, is under the King. 

This is a very crude simile, but will suffice to illustrate the point. 

The deity of the first plane, the astral, is the Deputy Commissioner 
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of his district, but Om or Brahm is the Lieutenant Governor of 

his province - the whole creation, physical, astral, and causal. 

However, he too is neither the absolute monarch nor sovereign 

over the whole country. He is under Parbrahm, the Governor or 

Viceroy who, in his turn, is under Sat Purush, the King. 

Now, an ordinary illiterate person who has not travelled much 

and whose view is consequently limited to the district in which he 

lives knows no higher authority than the Deputy Commissioner. 

Therefore, he believes him to be the final authority, but those who 

go out of the district into other parts of the province find that the 

Deputy Commissioner is under the Lieutenant Governor. For 

them the latter is the sole master and ruler, but those who go out 

of the province and move about the length and breadth of the 

country look upon the Governor or Viceroy as the final authority. 

However, they too are mistaken. 

The true king is a higher authority; Sat Purush is the sovereign 

Lord over all; he is the sole Monarch. There are many Brahms 

under him who rule over their respective Brahmands or universes. 

Those people who reach the region of Brahm (^F) or Om (sfrq) 

may look upon him as the final God, but those who go beyond 

know that Brahm is but a Lieutenant Governor, and that the true 

King is Sat Purush (T^O- who is the final Lord of all. 

Those who have read only up to the fifth primary class say 

that knowledge is very vast, and those who study further and pass 

the eighth middle class say the same thing. Some pass the matric 

(school leaving certificate) and others F. A. (first year of college); 

some others take their degrees, and still others read for higher 

degrees, but all say that knowledge is very vast. Although they all 

say the same thing in the same words, yet their qualifications are 

different. Similarly mystics of all grades say that God is infinite, 

omnipresent, omniscient and so on, but their qualifications and 

positions are different. We should not take them all to be equal 

or to have reached the same spiritual stage. 
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But many people make this mistake; they confuse Brahm 

or Om (3TTH), the God of this universe of ours, with Sat 

Purush ('Srin the ultimate Lord of all universes and planes. 

He is the final absolute Reality; Brahm is an existence of the 

second order. We look upon Brahm or Om as our God, but he is 

not our God. Our true God is Sat Purush. 

As Sat Purush, the absolute, ultimate Lord, should not be 

confused with Brahm, the governor of our universe, so saints 

(^Ri) or Shabd mystics should not be confused with prophets and 

incarnations ('^Mcik), nor should Shabd Yoga be confused with 

other mystic practices and religious creeds. The path of Shabd is 

distinct from all religions and creeds. 

Even if we are students of one of the primary classes, or even 

if we are altogether illiterate, yet we need not confuse earning an 

MA with matriculation. If we are anxious to be true M As, to go to 

the highest spiritual plane in the lap of the transcendent Absolute, 

out of the reach of creation and dissolution, beyond causation and 

phenomena, we should seek Shabd mystics and give them our 

devotion, rather than go after any other mystics of lower orders. 

b. Reflection in subtle planes 

Moreover, below the absolute plane of Sat Lok or Sat Purush, 

the various planes are so created that there are three planes, each 

having six stages, with each plane being a reflection of the one 

above it. The three planes are technically known as Pind ((h1^), 

And (^u-s) and Brahmand The reflection of Brahmand 

falls in And, and the plane of And is reflected in Pind. 

c. Four stages in Sat Lok and six stages in each plane of 

Kal Desh (<Fivi $yr) 

(i) Four stages of Sat Lok or Dayal Desh (^77c7 
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o Anami (3T4FTF) or Nameless 

o Agam (SFFf) 

o Alakh 

o Sat Lok or Sach Khand (TTrl cil<^) 

These four stages are indestructible, beyond all dissolu¬ 

tion and decay; they are the ocean of absolute transcendent 

spirituality, with the light of millions and billions of suns 

and moons. They are our true home, the essence of all exist¬ 

ence and being, the root of ultimate, final reality, the source 

and fountainhead of all knowledge, bliss and love. Our ideal 

should be to reach back to this true home of our soul. 

(2) Tljree planes ofKal Desh (WiTcT&T) 

a. Maha Kal’s plane or the six stages of Brahmand 

(WT°5): 

1. Two-petalled lotus °h=iel) in Bhanwar Gupha 

('Tcp'yw) 

z. Sixtecn-petalled lotus (•nld^d ^d) at the top 

of Maha Sunn (BFRpT) 

3. Twelve-petalled lotus («me^d <*>3d) in Sahaj 

Deep 

4. Eight-petalled lotus °b3d) in the upper 

part of Parbrahm (TTWH) 

5. Six-petalled lotus <=hcicrl) in the lower part 

of Parbrahm 

6. Four-petalled lotus (^IWI in the upper part 

of Trikuti (fajel) 
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These six stages of Maha Kal (Hd^id) are not destroyed 

in ordinary Pralaya (TTc^PT) or Dissolution, but arc annihi¬ 

lated only in Maha Pralaya (ntflyd'M), Grand Dissolution. 

B. Kal’s plane or the six stages of And (<Hus): 

i. Two-pctalled lotus (<d<^d <+>3d) in the lower part 

ofTrikuti (Dqocfl). 

x. Sixteen-petalled lotus (dld^d =h^d) in Set Sunn 

0^ Ppf). 
3. Twelve-petalled lotus (<MK5<d 4->3d) in Sahansdal 

Kamal (TTfpRd %3d). The petals denote Jyoti 

HFcl), Niranjan (fpRR), and ten dhuns (pp) or 

melodies. 

4- Eight-petalled lotus (3TR^d ^Fdd) in tisra til 

(PtpRT fPd), the third eye. The petals denote the 

five tattwas (cir^) or elements and three gunas 

(P°T) or qualities. 

5. Six-petalled lotus (^5:^d <4)cld) below tisra til (cf)d<1 

ftfcT). The petals denote six powers or currents: 

janm (d-d), birth; asti (dfki), existence;parinaam 

(mR'JIIm), result or change; vridhi (pfe), growth; 

kshai (spr), decay; and mrityu (pc^), death. 

6. Four-petalled lotus (dTT^d ^ctd) in antahkaran 

(3Td:<*)<4)) the seat of the mind. The petals denote 

the mind’s four faculties: manas (Pd), the lower 

mind, which registers impressions, likes and dis¬ 

likes; buddbi (pfe), discrimination, intellect or 

thinking; chitt (fdd), memory; and ahankaar 

ego or will. 
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These six stages of Kal ('hid) are destroyed in ordinary 

Pralaya (TfePT) or Dissolution, as well as in Maha Pralaya 

(WTWR) or Grand Dissolution. This plane is a reflection 

of the causal-spiritual plane and consequently the number 

of petals at each stage here is the same as in the correspond¬ 

ing stage of the reflected plane. This is a trick played by 

Kal; he has made in the lower planes a copy of the higher 

centres so that people aiming at those higher centres may 

be deceived by these lower copies and kept here. 

C. Maya’s plane or the six stages of Pind (Ihu-s): 

i. Two-petalled lotus (<{Kd <*>cid) behind the eyes 

z. Sixteen-petalled lotus <£cid) in kantba 

(■^3) or throat 

3. Twelve-petalled lotus (<MK$^d T^d) in hridaya 

(l^f) or heart 

4. Eight-petalled lotus (3T^d 4)^d) in naabbi ('TPTt) 

or navel 

5. Six-petalled lotus <Tcid) in indri (^1) or 

the organ of reproduction 

6. Four-petalled lotus (^K^d #Td) inguda. (TE^T) or 

perineum 

These six stages have been created by Maya and are a 

reflection of the stages of And. This is the trick of Maya. 

In the lower material creation she has made an imitation 

of Kal’s centres so that people who really aim at reaching 

those higher centres may be deceived by these copies of 

Maya and kept in these lowest stages. 
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The sun is in the sky, but its reflection falls in a pool, 

and that casts an image on the adjoining wall. The sun 

on the wall has little of the heat and brightness of the 

actual sun; it even lacks its round shape; it is only a patch 

of light. But although not hot like its original, the sun in 

the water is a better reflection than the sun on the wall. 

Similarly the six focuses or chakras (^5f>) of maya in pind 

(the physical body) are a very crude copy of the creation 

in Brahmand and have neither the spirituality nor the 

power of those higher centres. 

rftt rrt! fq-? 1 
snrqfo 3ts wT tt vMm ■ski 111 

The primal Maya hath played a clever trick. 

A false show in Pind (physical body) she hath created. 

She produced in And (astral body) 

A creation of a lower order, 

The reflection of which she hath thrown below. 

Kabir. Kabir Sahib ki Shabdavali vol.i, i>.67:51 

The true reflection of Brahmand is in And, but the 

creation in Pind is sham-transcendent, for it is the reflec¬ 

tion of a reflection. As already pointed out, it is no use 

our bothering about these six stages of subtle matter, for 

there is no spirituality here, only material forces called 

gods and goddesses. 

d. Table of chakvas or energy centres 

See the table on the next page for the energy centres in the 

physical, astral, and causal-spiritual planes. 



Six Energy Centres 

in the Physical, Astral and Causal-spiritual Planes 

(Reflections of reflections) 

Physical plane 

or Find 

Ruler: Maya 

Astral plane 

or And 

Ruler: Kal 

Causal- 

spiritual plane 

or Brahmand 

Ruler: Maha Kal 

Number 

oflotus 

petals 

1 Behind the Eyes 
Trikuti 

(lower part) 
Bhanwar Gupha 2 

2 Kantha 

Set Sunn 

(upper part) 

Astral plane 

Top of Maha 

Sunn 
16 

3 Hridaya 

Sahansdal Kamal 

Sahaj Deep 12 

4 Naabhi 

Tisra Til 

(or third eye) 

5 tattwas &: 3 

gunas 

Upper part of 

Daswan Dwar 

(or of Parbrahm) 

8 

5 Indri 

Below Tisra Til 
3rfef, yuim. 

Lower part of 

Daswan Dwar 

(or of Parbrahm) 

6 

6 Guda 

Antahkaran 
Trikuti 

(upper part) 
4 

559 
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e. False copies in And (3Wg) of the highest 

spiritual realms 

But apart from this, Kal has played another trick. Within the 

boundaries of And (^M|Js) he has created stages and named them 

after the highest spiritual realms from Anami downwards; he has 

made false imitations of Anami, Again, Alakh, Sat Nam, Sohang, 

Parbrahm and so on in order to mislead the seekers who want to 

go into those highest spiritual planes. 

^ fq^ 11 

?[ dkf ^ 3^ dsmi % 11... 

dl -S -iPS qff 3h<=)j|cl TTs>, HJ cf|ri 3TcfT^T efqT^ | 

^5 Tff ttr srqmt *trt 11 

^FTrTcff PpT % W, fswfHdtfd qft TTFI *HTf I 

cIF 3PR TFfi, ITT 3TTq Tjqq <i-ox|Ki f | 

wr 3t? 1%RT, 3Tqq qff qq^ I 

WT W1 *TKT, PTT 3TFR3 Tfqq ^qRT 11 

^ 3TS % W, '^r1dl4) cjft 'qqwt Wfti I 

bk'JH ut, ptt pttt '5^7 ^kro 11 

ipi sk % -qkf, qq fqqfq ■qft TTFf 1 

^q<lc1 f pppit 3ni, Tfr w q^ p^kt 11 
^ ^fr «TfTf, PpT % ^R[ I 

RFRpr aqfqqq^ qf% ^ qqjq f 1 

O see thou with thine eyes, ’tis different from Pind; 

O think thou in thy mind, ’tis in And.... 

Kal hath made an imitation 

Of the eternal castle in And. 

Of Shudh Brahm (pure Brahm) is that the seat, 

But tis named Anami. 

The seventh Sunn in And he hath made an imitation 

Of the Agam palace. Resideth there Maha Kal, 

But tis called Agam Purush. 
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The sixth Sunn in And he hath made 

An imitation of the lustrous sphere. 

Resideth there Nirgun Kal (Kal without qualities), 

But tis called the transcendent Alakh Purush. 

The filth Sunn in And he hath made 

An imitation ol Sat Lok. 

Resideth there Niranjan with Maya, 

But ’tis termed Sat Purush. 

The fourth Sunn in And he hath made 

An imitation of Nirvana stage. 

Kal, a power of a lower order, 

Appeareth there as Satguru; 

That is termed Sohang. 

Listen thou to the praise of the third Sunn; 

Of one Sunn hath he made two. 

The upper part is termed Maha Sunn, 

And the lower, the region of Sunn. 

Kabir, Kabir Sahib ki Shabdavali vol.i, P.67-68 

Without a perfect mystic adept of Shabd Yoga, it is not possi¬ 

ble to find access into the true and real absolute plane of Sat Lok, 

because there are so many traps and snares of Kal in the way. 

Further, being imitation or false copies, some stages of the 

lower planes bear the same name as those oi the higher ones, and 

this also leads to confusion. For instance Trikuti (hijel) is the 

name of several places, the highest of them all being the stage of 

Om. That is the real Trikuti, the Trikuti of Shabd mystics, but 

below it there are others of the same name, which are inferior 

kinds of creation. The tip of the nose is also called trikuti. 

Similarly there are a number of places which go by die name 

of Sunn 0?pT). There are as many as twenty-two Sunns, but the 
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highest Sunn is in the purely spiritual region of Parbrahm (Mk^), 

which is also called Daswan Dwar (ckH^l £R) or the tenth door. 

The tenth door is a term for tisra til(cTTHTT frK-l) or the third eye as 

well. Sohang (-HI?) is likewise associated with several centres, the 

highest Sohang being above Parbrahm and beyond Maha Sunn. 

That subtle plane of rare transcendence should not be confused 

with the practice called sivaasa-sohang (WRT W), for instance, 

or with the Sohang of pranayam, which refers to a much lower 

plane. Similarly, the word anabad(3RF^) is used in various senses. 

The fourth stage in the material creation (Fmijs), the heart centre 

is also termed the anabad chakra (in-i o ^ by vogis, 

but there is no real Anahad Shabd there. True Shabd begins from 

above the eyes. 

Without acquaintance with mystic terminology and its tech¬ 

nicalities, one is liable to take one stage for another and thus fall 

into error. Hence to avoid pitfalls, we should depend, not on 

books, but on a living personality. A contemporary mystic can 

remove our difficulties as they arise, guiding us at each step. 

The sayings of mystics 

Only mystics can well understand and explain. 

Source unknown 

f Relative ivorth oj different planes 

As we have said, there are several different planes and each 

plane has a god of its own. Sometimes people question: Are there 

many gods ? Well, in this we should be quite clear that God is only 

one, he is never more than one, although his manifestations are 

many and of different degrees of reality and spirituality. His true 

being is eternally one but there are several grades of reality. 

At the top is Sat Lok, which is the highest and absolute real¬ 

ity, but as we come down, it is all relative existence. The farther 

down a place is from Sat Lok, the lower is the nature or grade of 
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its reality. Thus Sohang is a reality of the second order, Parbrahm 

of the third order, Brahm of the fourth order, and Niranjan of the 

fifth order. This physical creation of ours is a reality of the lowest 

grade; here reality is so completely hidden that it appears as all 

maya or phenomena. 

It is said that once a king built a multi-storeyed palace. On 

the ground floor, he scattered copper and worthless things, on the 

first floor silver, on the second gold, on the third rubies and pearls, 

on the fourth diamonds, and so on. At the top, he sat himself in 

all his glory and splendour. He ordered all the courts and offices 

to be closed and declared a public holiday throughout his king¬ 

dom. After opening all the doors of his palace, he invited people 

to take away, free and gratis, whatever they could lay their hands 

on, and whatever pleased their fancy. Most people remained on 

the ground floor, collected copper and went away. A few climbed 

up to the first storey and collected silver. Very few took the trou¬ 

ble of going further up to the second storey and collected gold. 

And extremely few, who were less greedy, ascended higher up and 

collected rubies, pearls and diamonds. One brave man, who had 

no greed at all, went up to the top and found the king, who got 

up, embraced him and gave him his throne. 

This is an allegory. All people want to find reality, but most 

of them arc satisfied with copper or the material objects of this 

world. They remain on the physical plane. Some keen seekers go 

up to the plane of Niranjan, for example, yogis, and collect silver 

or astral goods. A few, for example yogishwars, go further up to 

the region of Trikuti and collect gold or causal entities. Very few 

indeed, such as sadhs, go beyond to the stage of Parbrahm and col¬ 

lect rubies and pearls or spiritual treasures. Those rare ones who go 

to the next higher stage, Sohang, collect diamonds. But one brave 

person, the mystic adept (■tfd'J,*1), goes to the top and beholds the 

supreme Lord of all, Sat Purush, the final King, who embraces him 

and gives him His throne. The adept thus becomes the ultimate 
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God himself. Then out of mercy for other people, he comes down 

to the ground floor, into this world, and extends his gracious invi¬ 

tation to all to accompany him up into the highest blissful regions. 

Those who go to him and give him their sincere devotion are taken 

by him to the top and united with the absolute Lord. 

3 Mystic similes and metaphors 

To express themselves mystics make use of those words and 

phrases which they find current among the people. They illustrate 

their points by using common similes and metaphors or ordinary 

language. This, however, does not necessarily imply that such simi¬ 

les and metaphors arc in themselves true. They may be true, they 

may be false; mystics do not touch them. Their object is neither to 

reform the language, nor to improve our knowledge of this world. 

They want only to take us to our Heavenly Father and, to this end, 

they deliver their message through the means available to them. 

In this world, language is the only means of conveying our 

thoughts to others, but it is only a means; and therefore when we 

have succeeded in grasping the idea of the speaker (or the writer, 

as the case may be), we need not go to the literal, grammatical or 

ogical meanings of his words. Mystics talk of transcendent enti¬ 

ties, they say almost nothing of the things of this world. There¬ 

fore, for knowledge of this world we should not open their books, 

nor construe their language to yield rules for social dealings. 

Now, in mystic writings we find at various places a mention of 

suhaagan a happily married woman who has the affection 

of her husband, and duhaagan (<pTTrFT), a widow, one deprived of 

her husbands love. But mystics do not want to tell us of the vari¬ 

ous kinds of wives; they only want to convey to us that, as there 

are two kinds of wives, so there are two sorts of people in the 

world: suhaagan denotes agurmukh - one who loves and 

is loved by his Guru; and duhaagan denotes a manmukh (Hi ^<3) 
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- the worldly-minded person who loves only the world and its 

objects and is therefore deprived of spiritual love. 

Similarly mystics mention the swan or hansa (thl), or the 

phoenix, to denote an enlightened soul, but it does not necessar¬ 

ily mean that they believe in the existence of such a bird in this 

world. A phoenix is the emblem of immortality, and the person 

who has attained the transcendent planes of Parbrahm or Sat 

Lok, beyond the sphere of birth and death, may rightly be called 

a phoenix. Further, a hansa is said to feed on pearls. Now, a person 

may appropriately be termed a hansa who gives up worldly desires 

and sensual pleasures and has through spiritual transport learned 

to lead the life of the spirit and live on the pearls of Shabd. 

Likewise, when mystics compare the Guru to the paaras 

(TIT*?), the philosophers stone, we should not be misled and 

think that they are advocating the doctrine of alchemy or prov¬ 

ing the existence of such a magic stone in this world. As a Guru 

transports our soul to ethereal realms of absolute transcendence 

and transforms human beings into immortal beings, he may justly 

be named paaras, the philosopher s stone, which turns base metals 

into gold. As humans in the physical world we are base metals, but 

the Guru turns us into the gold of divine beings. Thus a Guru is 

the true paaras, but this does not prove that in the physical world 

we do actually have some stone of such wonderful properties. 

Mystics talk to us in the language of this world and in terms of 

worldly things only because they have to explain their inner spir¬ 

itual experiences to men of this world. They speak to us through 

the ideas with which we are conversant already; regardless of 

whether such ideas are in themselves true or false. 

4 The mind needs training 

To find God, we have to train our mind in the company of mystics 

and by doing the mystic practice. If we can control our mind, our 
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body can do nothing against our will. On the other hand, we may 

torture the body, and still fail to conquer the mind. 

hr! Fry ?r y>>rii 

O beatest thou the hole, but killest not the snake. 

Guru Arjun, Adi Granth, P.H48 

Our mind, man (^R) or nafs (l/*), is a snake that lives in this 

body. We go on tormenting this physical frame and still do not 

succeed in curbing the mind. But it is the mind that is to be disci¬ 

plined. Even if we crush our body, the mind may still rebel against 

us, but once the mind is subdued, the body shall come under our 

control as a matter of course. 

If there is an enemy of ours, we should conquer and overcome 

im and make him our ally. Depriving him of his weapons may 

not be of much use, for he can obtain new ones. If our enemy has, 

or instance, a sword with him, and we merely snatch away his 

sword, we are not out of danger, for he may come again with a 

revo ver. But if we bring him under our control and make friends 

wit im, then though he may have any number of weapons, he 
will not be dangerous. 

TRff qq | 

^ ^ TR ^FT yfy (R) fqizj || 

Reform thou thy mind, 

And preach thou to thine own mind. 

If this mind cometh under thy control, 

Then shall the whole world follow thee. 

Kabir, Kabir Sakhi Sangrah, p. 147:2.0 
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If- thou art a man, curb thou thy rebellious mind. 

Bu Ali Qalandar, Masnavi Bu Ali Qalandar, p.i8 

HVfr HTT PhQ d 1H tf H77 H1U Ph Pm ufe II 

h?t ut h?t ft# ora- cra^- vra ff fHfo>>F ?r tfe 11 

With thine own mind hast thou to deal, 

And by training thy mind becomest thou 

A siddha, a perfected being. 

O fight thou with thine own mind, saith Kabir 

For like this is no other enemy. 

Kabir, Adi Granth, r.341 

But we do not have to suspend external activity; we only have 

to stop the mind from going into the things of this world. 

pra-r HTfer>tfr nftPH1- sra Kira 11 

srra ghra si'lyS sra a ^rtraii 

By maya art thou ensnared, O Namdev. 

Why dost thou, O friend, thatch roofs, 

And not give thy devotion to God, saith Trilochan. 

Guru Arjun, Adi Granth, p.1375 

Namdev and Trilochan were two mystics. Tine latter asked the 

former why he wasted his time in doing the work of thatching 

instead of devoting himself to God. To this Namdev answered: 

pra-r ora feMT w 3- arra mffeii 

urar if@- erfar ofh ht focitH* arfo-ii 

With thy tongue do thou 

Take the name of God, O Trilochan; 
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Engage thy hands and feet in work. 

But give thou thy mind to God, saith Namdev. 

Guru Arjun, Adi Granth. 

a. Slander 

Slandering others is really bad; we should talk ill of- no one. 

fefr oft- PWt HSW H3FT oRffe II 

STO fc?7 f?vdo{' ujfo U#f?T II 

Oh, no one do thou slander, for tis not good; 

Only the worldly minded foolish fellow indulgeth in it. 

Blackened is the face of the slanderer, 

And into the bottomless pits of hell is he hurled. 

Guru Amah Das, Am Granth. p.755 

And in no case should we slander the Masters. On the face of 

the earth, they are the highest beings, and in their essence are one 

with God. Therefore slandering them is abusing God himself. 

hh1- nfe tnf H3T cFK U Hf" II 

Let no one slander the true Master, 

For he and God are one. 

Kabir, Adi Granth, p.793 

tT fcSt” o(lJ Hfddld yt off R Wfy^FII 

Who slandereth the true Guru, 

By the true Lord is he damned; 

And by him hath this Word been uttered 

Who the whole universe hath created. 

Guru Ram Das, Adi Granth, p.306 
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The man who slanders others picks up their filth gratis. If we 

slander others, we take all their sins on our own head; we clean 

their houses free of charge, so to speak. 

f&For fTTe1" offt HW t# §U Hd^H'Q'dl II 
fra- oft fe>>fTv ?r Qa^ft 7t wtn 

By slandering others doth the fault-finder 

Wash their dirt; 
Drowned in worldliness, eateth he filth, 
And indulgeth he in slandering the true Guru; 
But alas! Loseth he both, this world and the next. 

Guru Ram Das, Adi Granth, p.507 

None should we revile, none should we slander. When God 

is the ultimate source of all, whom can we call bad? 

fis^Q ?rrut oPsT wit vu khh w oftw n 
TV f^rtF oftt l{ft At fnfe- fl'UHdffe 77% 75t»FII 

On no account do thou slander, 

For ’tis all God’s doing. 

On whomsoever is my Lord merciful. 

Through mystics’ company obtaineth he Nam. 

Guru Arjun, Adi Granth, p.6ii 

We praise one man and censure another, for we are ignorant. 

We see variety and multiplicity, we live in the delusion and dark¬ 

ness of phenomena. In absolute reality all is good, for all is his. 

ftnft UTHf HsT Ktt Wttll KK t H'HHdlft Aft Will 
7V t ttt Att fydi'A1 ftuw Aftr uk oft uft nrttn 
H ira- tit A UW nAtt tu HHft TFg t Will 

Hft uft ufUKF Kf At uftf uftf 7V7tol fydlH'^l II 
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Since I found the company of mystics. 

All ill will against others hath left me. 

Nor is anyone my enemy, nor stranger; 

Good will have I for all. 

Whatever the Lord doeth, that I take as sweet; 

This wisdom have I learnt from the mystics. 

In all pcrvadeth the same Lord, 

And by beholding him is Nanak in bliss. 

Guru Arjun. Am Granth, IU199 

b. Himiility 

If we want to imbibe the good qualities of others, we should 

be humble. 

^rfc- ftt u-fe ^ aro-f ferr ^Fbvrn 
h?t srftr Mufir arc >tfr§i uzwef fir mqtbt dfy^Twii 

O, be thou the slave of the slaves of the mystic 

Who hath deep devotion to God; 

O, place thou thy mind and intellect before thy Guru, 

For by Gurus grace have I uttered the Unutterable. 

Guru Ram Das, Adi Granth, p.8*4 

He that is least among you all, the same shall be great. 

Bible, Luke 9:48 

God resisteth the proud, but giveth grace unto the humble. 

Bible James 4:6 

Irb UV 0bj3 fj» \ J 

From pride suffered the pious man, 

And (so) he travelled not safely on the way; 
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But through his mercy did the intoxicated lover 

Reach his destination without trouble. 

Hafiz, Divan-i Hafiz, p.86, 93:7 

Pride hath a fall, but the humble ever live in safety and obtain 

spiritual wealth from the mystic adept. 

irtrfo cre§- gjg- ftt fw fewr IcS^'dl n 
fwt oft tret tWn emat w ufo tp>retn 

Serve the Guru, and fall thou at his feet; 

Thus shall thy soul be purified, 

And the fire of passions be extinguished. 

Be thou the slave of his slaves; 

Then in the durbar of the Lord shale thou be honoured. 

Guru Arjun, Adi Granth, p.577 

But this does not imply that we should lower ourselves before 

everybody or cringe before worldly people for material gain. For 

performing our duties in this life properly, we have to maintain 

some sort of dignity. True humility pertains to one’s inner self; it 

is an attitude of the mind. If we are humble in heart, we need not 

make a parade of it before people. 

Once a snake lived on the roadside and bit all who passed 

that way. By chance a mystic came there, and through his elevat¬ 

ing influence, the serpent felt a desire to be good and sought his 

advice. Telling him not to bite people in the future, the mystic 

went his way. After some time he returned and saw that the ser¬ 

pent was wounded at several places on his body and had become 

a plaything for mischievous boys. In great amazement and pity, he 

asked the serpent what had brought him to such a miserable con¬ 

dition. “It was your advice to bite none,” said he. “Certainly bite 

thou none,” replied the mystic, “but do not give up thy hissing.” 
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Outwardly we should not give up our hissing, but at heart be 

humble and kind to all. 

U crw^ aj<r sr^r g H3 11 
or^<f g #3 u@- orat fR3 n-F# 5711 

What is that learning, what is that virtue, 

What is that jewel of jewels, 

What sort of dress am I to wear, 

By which I may win my Lord? 

Guru Arjun, Adi Granth, 

What are those qualities which befit us for mystic transport, 

and take us nearer God? 

? >W3' W3 3T3T feoy H3t>>F H3 II 

^ 3 #3 #h 3fa 3*" ^fir >>f?T 3311 

Humility is that learning, meekness is that virtue, 

And sweet talk is the jewel of jewels; 

The dress of these three do thou put on, O sister, 

And then shalt thou win thy Lord. 

Guru Arjun, Adi Granth, p.i?84 

(1) Benevolence: We should try to be useful to all, even to 

those who do us harm: 

^ orfg- 31JF HITT 3 3^rfe II 

aar 3 «diyt h3 fare- irfan 

Do thou good even to the evil doer, O Farid, 

And harbour no ill will in the mind. 
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Then shall no disease touch thee, 

And then shalt thou get all (thou desirest). 

Farid, Adi Granth, p.i}8i-8i 

H 3 Hcfb>T 3 FPIT U?fkll 
>>FV3# Uffo fTFHf tra- fa?? 3 3fkll 

If people give thee fist blows, O Farid, 

Do not thou beat them in return. 

Rather kiss their feet, 

And take thou thy way home. 

Farid, Adi Granth, P.157S 

Resist not evil, but whosoever shall smite thee on thy right 

cheek, turn to him the other also. 

Bible, Matthew 5:39 

We should not have the spirit of revenge and retaliation in 

us, but the spirit of forgiveness; we should cherish goodwill and 

love for all, even for the wicked and the fallen. This is high and 

subtle philosophy and might sound rather quaint in this world of 

keen competition. Here we find that struggle for existence is the 

principle of life, but the principle of the higher life of the spirit is 

toleration and love, humility and benevolence. 

(2) Keeping mystic power hidden, jama (tTdTP') or zabt 

(ky): If we are vain and hollow we cannot contain the secret of 

God; only a quiet heart can hold the treasure of the transcend¬ 

ent Word. 
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The secret of the Radiant Lord 

Is drunk in only by the ear oi the one 

Who like the lily with a hundred tongues 

Keepcth absolutely silent. 

RUMI, MASNAl'l 111:11 

To know divine secrets, and keep them within oneself, to have 

all power and still be humble, to possess the jewel ot Nam and pass 

for a common lay person, to be one with the Most High and live 

like an ordinary mortal — this is indeed a great thing. This depth 

is found only in the heart of the perfect mystic. 

Hfe Tet gfe ii Te ufi? fo^srni 

With all power, liveth he low, 

With all honour, keepcth he humble. 

Farid, Adi Grantii, p.i*84 

In the world, when someone wins a large amount of- money 

in a lottery or is exceptionally fortunate in other ways, he cannot 

confine his pleasure within his own bosom; he cannot contain 

himself; he turns half mad with joy. Cases are known where people 

have died of intense joy. Similarly it is no joke to absorb within 

oneself the intensity of divine bliss. It is only the transcendent 

power of mysticism that can hold the transcendent secrets of 

God; it is only the spiritual profoundness of transport that can 

contain the spiritual truths of reality. Divine knowledge should 

be concealed from the common eye; spiritual treasures should not 

be opened to the undeserving. 

Again and again do I tell thee, O Dharamdas; 

Let not the divine secret go out. 

Kabir, reference unavailable 
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Neither cast ye your pearls before swine. 

Bible, Matthew 7:6 

5 Spiritual influence of mystics 

Mystics are the highest personalities, grandest and most sublime. 

A Guru is the greatest of all. Our imagination ever fails to com¬ 

prehend his inner greatness. 

ara- oft Ittb- wfe ft ?r Hftyfn 

Ever rising is thy praise, O Guru; 

And none can reach thy transcendent being. 

Guru Ram Das, Adi Granth, p.?o9 

In the subtle planes of transcendent worlds, the Guru stands 

a colossal figure, most powerful above all beings and creatures, 

angels and gods. He is a huge, gigantic personality, who commands 

both heaven and earth, and holds the thread of life in his grip. 

Like the elixir, the mystic by his glance 

Turneth a stone into a ruby; 

’Tis an established fact - 

Such is the divine effect of his gaze. 

Rumi, reference unavailable 

Guru is the true elixir, for he infuses into us the divine life of 

the soul, and instils into our being the supreme essence of spiritu¬ 

ality. He shows us hidden treasures of transcendent truths, and 

unveils to our view the secret mines of divine inspiration. 
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^ gjfg- || 

Of all planes and universes there is but one Source, 

And by lifting the veil hath my Guru shown it to me. 

Guru Akjun. Adi Granth, p.105 

Devoted to his Guru, the mystic cares not for heaven or hell, 

for salvation or bondage. 

few HUcTT fw JTC?7 II 
uh erg off srfe- ?r wfer gr? udH'f' n 

What is hell, and what is poor heaven? 

The perfect mystic rcjecteth both, 

For from all bondage by the grace of his Guru 

Hath he been freed. 

Kabir. Adi Granth. p.969 

The spiritual influence of the mystic adept is very great; like 

a bouquet of rose flowers, wherever he goes, his benign influ¬ 

ence spreads all around him. Whoever comes in contact with 

him is benefited. If a perfect mystic rides a horse, then, as stated 

by adepts, that horse after death at once becomes a man. If that 

mystic eats the fruit of a tree, that tree in the next life obtains a 

human body. If an insect comes under his feet, then after death it 
comes directly into a human frame. 

Now in the ordinary course, the soul of a tree must pass 

through various lives as insects, and then as birds, and then as 

quadrupeds before it can obtain a human body. Similarly an insect 

has to pass through all the stages of birds and quadrupeds before 

it becomes a human being. All creatures have to pass through the 

intermediary stages before coming to the life of a human being. 

But due to the influence of perfect mystics, exceptions are created 
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in this general rule. In his book Ratnasagar (<cH •hhk), the great 

mystic Tulsi Sahib says: 

TFT 7=TR orgcl T5, WT Tf?FT I 

Tsrpqrr Tra tft ttft tttft n 

Gracious indeed are the feet of saints. 

If under those feet an insect is killed, 

Then due to their influence 

At once getteth it the human garb. 

Tulsi Sahib, Ratnasagar, p-4' 

tr?t Tffa ■^n ttrt % Rift i 
TTT Tf^FT % Tft, ^cRT cR TFT II 

Whatever insect is killed by coming under the feet 

(Of the perfect mystic) 

In the course of his ordinary walking, 

That insect which is crushed to death by this touch 

Getteth the body of man. 

Tulsi Sahib, Ratnasagar, p.45 

It is said, if a man once beholds a perfect mystic intensely and 

with reverence, then after death he will not go to any lower kind 

of life, but be born again as a man. If one becomes the disciple of 

a true mystic adept and is accepted by him, then he cannot go to 

hell or lower lives. 

Gjn Ten Rt 1JT-*FTcT, TFF ^ ^IFT II 

Good or bad, the Guru’s devotee never goeth to hell. 

Tulsi Sahib, Santbani Sangrah, vol.i, p.2.14 
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Nor has he to give any account before the judgement seat. 

This shalt thou know on Judgement Day, 

That the kingdom of- mystics 

Have to render no account. 

Source unknown 

or «'di^ ersr ?r n 

Teareth he the paper of Chitragupta 

CTh e account of judgement day); 

And helpless is the Angel of Death before him. 

Guru Arjun, Adi Granth, p.79 

a. Law of karma (^nf) 

(1) Transmigration (rhi-TI): As mystics of the highest order 

state, there are in all eighty-four lakh kinds of life in this universe. 

Now according to our actions we go on moving from one kind of 

existence to another, and then to still another, and so on in this 

cycle of transmigration. We have been revolving in this circle since 
the beginning of creation. 

^ flSK wr oft? UH3F II oreT H?D-r 3TH Ht?7 otddl1 II 

or?f iWUM TOlf trfefy II oret HtW UW fetf II 

f>w frarehr fHw?r off fadoew fej izu HridlArn 

Many lives hast thou passed as insects and moths. 

Many as elephants, fish and deer, 

For many lives wert thou bird and serpent, 

And for many, horse and tree. 
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O seek God now, this is the time of union (with him); 

For after a long time hast thou got this body. 

Guru Arjun, Adi Granth, p.176 

Many a time like verdure have I sprung, 

And many are the forms of life I have seen. 

Rum 1. Kui.uyat-i Shams-i Tabriz, p.548 

^^(j( / &1 fAJ1 * /6> u j 1 

I died from mineral and a plant became, 

Died from the plant and took a sentient frame.... 

Like this passed I through 

Hundreds of thousands of lives, 

And each was better than the previous one. 

RUMI, MaSNAVI 111:3901, V:792 

After going through the cycle of eighty-four lakh lives, we 

have reached the top and obtained the human body. Now we 

should go further up into spiritual, transcendent planes, and real¬ 

ize our identity with God. Why, then, are we so strongly attached 

to this life? 

In all thy destructions hast thou seen new lives; 

Then why art thou to the life of the body 

Stuck fast like a leech? 

Rumi, reference unavailable 
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(2) Why meat is forbidden: Perfect mystics tell us that we 

should not take meat, for it is a sin to kill life. But Sir J. C. Bose has 

now proved that even plants have life. In fact mystics had stated 
this truth long ago. 

H3" Wit >H?T 5T Hhtfr WJ ?T ^fFII 

In all the grains of food, without life is not a single one. 

Guru Nanak, Am Granth, p.+tz 

Thus, even when we are pure vegetarians, we still destroy life 

and commit this sin. However, as mystics point out, life of various 

kinds does not have the same value, because there are different 

stages of development or evolution. The sin ol killing a horse or a 

dog is not as great as that of killing a man. Similarly the sin ol kill¬ 

ing a bird is less than that of killing a quadruped. The sin ol killing 

an insect is still less, and that of cutting a plant is the least. 

The whole creation is divided into five classes according to the 

predominance of the number of elements or tattwas (dec)) in each. 

!uiJU1T>an kCm£S c^e five elements, earth (f5^), fire (37FT), water 
( ), air (l?3T) and ether (cHi=blvi) are equally predominant; in quad¬ 

rupeds, only four are predominant, for ether (STjqTRT) is missing. In 

ir s, only three tattwas (cird) are found in prominence: fire, water 

an air. In insects only two are found - insects which crawl, such as 

ants, have earth and fire; insects which fly, such as moths, have air 

and fire as the active elements. In vegetables only one is found, water. 

In some plants as much as ninety to ninety-five per cent is water. 

The sin of destroying life is proportionate to the stage of 

development that it has reached, or the number of tattivas that 

it possesses. Ln this way by eating vegetables, although we destroy 

lile, we destroy the lowest kind of life and thus commit the smallest 

amount of sin, ifwe may put it so. No doubt the difference between 

taking meat and eating only vegetables is ultimately a difference 
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of degree and not of kind, yet the degree of difference may be so 

enormous as to make it almost as good as difference of kind. 

If the sin of cutting a cabbage be represented by one unit, then 

the sin of killing an insect maybe, say 10 units, ofkillinga bird 100 

units and a quadruped 1,000 units. Now obviously it is better to 

commit onlv one unit of sin rather than 100 units or 1,000 units. In 

our upward journey in mysticism, if we must carry a burden, let us 

carry only a tew grams rather than dozens of kilograms or maunds. 

Moreover, the mind in vegetables is in a dull condition, so 

that its feeling, although there, is neither intense nor well differ¬ 

entiated. Now, the real sin lies in hurting the hearts or injuring the 

feelings of others. By eating vegetables we do a very inappreciable 

injury to the feelings of those plants; whereas by killing a hen or 

a goat, we inflict very severe and intense pain on the heart of that 

creature. Hence it is quite plain that for progress in our spiritual 

enlightenment, we should avoid meat. 

b. Kinds of karma 

Karma is of three kinds: 

(1) Kriyaman (ftWTR): This is that action which a person 

performs by his free will. When it is left to him to determine what 

he will do, and what course of action he will adopt, when it is 

within his control to decide one way or another, then it is known 

as kriyaman karma. The person is himself responsible for it and 

the result of such actions becomes his fate in future lives. 

(2) Pralabdh (TJWT^J): This is that karma which is allotted to 

a person in this life as a result of his actions in previous lives. It is 

his fate, so to speak, and beyond his control now. 

^ ^K'UffNi£i w <?rl% 

■ZTT ^ II 
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The karma that creatcth this body, in this world, 

Giveth it pain and pleasure is pralabdh. 

And by passing through it, it is destroyed. 

HinduShastra, referenck unavailable 

The chief events of good luck and ill luck in our life are due 

to this kind of karma. It is just like a farmer who ploughs his field 

and sows some seed. When the seed grows up as a plant, he can¬ 

not change it. Before throwing the seed into the earth, it is left to 

him to decide what seed he will sow, but having done it, he must 

reap what he has sown. Kriyaman karma is like the sowing of the 

seed. It is in our control, but the result of such karma in a future 

life is the crop that we must reap; it is our fate. 

The actions that we perform by our free will are now left to us 

and within our control. They are kriyaman. But their fruit which 

we receive in a future life is beyond our control, and is called 

pralabdh. Our kriyaman karma of previous lives has resulted in 

our present pralabdh or fate, and our present kriyaman actions 

wi determine our fate or pralabdh in future lives. So it is quite 
true that we make our own fate. 

fjJ Sinchit This is that karma of our previous lives 

which does not influence our present life but is kept in our 

account as a reserve store. It has been accumulating during innu¬ 

merable lives of ours in the past and is now a big heap or pile. 

When we are given birth, a part of our karma of past lives is allot- 

te to us for this life, and the remaining is added to this pile. So it 

is becoming bigger and bigger. Now, if a time comes when both 

our pralabdh and kriyaman karma is finished , even then we don’t 

become neb karmi actionless, and go up into spiritual 

planes. Kal gives us a portion from this reserve store as our fate 
for the next life. 
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3FRT chlfd'Jl-HHI 41^1^ "HcT 'Hr+4'Jllci ^<41*1 cl 

fd^fcl doH'Pdd^f^ill 

The karma of innumerable lives in the form of seeds which 

have been fixed by previous lives is known as sinchit. 

Hindu Shastfu, reference unavailable 

It is stated that this store of karma is so big that it is not possible 

to exhaust all karma and clear our account (with Kal) by undergo¬ 

ing it through any number of lives. It is a very heavy burden on us. It 

crushes us and does not let us go up into higher planes. And save 

through the grace ot the mystic adept, it cannot be got rid of. 

c. How mystics destroy karma 

Now the mystic adept is so merciful that when he initiates a 

man into the secrets of transport and accepts him as his disciple, 

then by the power of his transcendent overwhelming spirituality 

and due to the glory of God manifest in him, he lifts away the 

great weight of the heap of karma which was pressing down the 

soul of his disciple. This is one of the greatest acts of benevolence 

that the Guru does for his followers. He is finally responsible for 

the destruction of all their sinchit karma as well. He makes his 

disciples neb karmi actionless or beyond good and evil, 

and then takes them up into Sat Lok, our true home of abiding 

peace and bliss. 

The first kind of karma, kriyaman (sPI^hm), is set at naught, 

because the disciple is taught by his adept to perform actions 

without any desire for their reward or fruit. Moreover, Shabd 

destroys this karma by killing our desire. The second kind of 

karma, pralabdh (yi<n®*l), is finished because it is all undergone 

during one’s lifetime. The third kind of karma, sinchit (dPhcf), 

which is the most difficult to rid ourselves of, is destroyed when 
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by devotion to the Guru, the soul of the disciple in its inward spir¬ 

itual ascent goes beyond the top of Trikuti, the region of Brahm 

or Om, and has a dip in Mansarovar or Amritsar there. There is no 

karma in that transcendent plane; it is beyond good and evil. The 

human form of the adept outside and his true essence as Shabd 

inside are competent to destroy all karma. 

TfF off Hfuvr femv oRF 3TcT f^HoT W3 RcT II 

Hdl't1! HFHJ HFT UF1" UUHHcJ II 

How can I praise Guru, 

The ocean of truth and discernment? 

From eternity to eternity is he ever the perfect God. 

Guru Arjun, Am Granth, P497 

6 God’s will supreme 

Therefore, when God wants to show us his highest grace and 

mercy, he sends us a mystic adept. This is his greatest gift and rar¬ 

est boon. He is the sole master and absolute Lord over all, his will 

is supreme, his word is ultimate, his decrees are final. 

H% ardf && >HTfuil HTTTkf ft fosT PTRjf Ud^ll 

All is his destroying and preserving; 

In mans hand is nothing. 

Guru Arjun, Adi Granth, p.2.81 

UoTHf o('« T UofKf JFfo FD-Fffjll 

T" feF §T|r g- fgpp- || 

By his will falleth man into the bondage of Kal, 

And by his will doth he merge in Truth. 
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He doth what he willeth, 0 Nanak; 

Nothing is in the hands of these creatures. 

Guru Nanak, Adi Granth, p.55 

God is the real doer; human beings are merely instruments in 

his hands. This is a truth of absolute existence. 

fFfer iraw fefe- gr# HT" WMWII 

frTF 3TJ STO- 3eF IFfBf f UoffH II 

Some thou leadest astray, 

And some engages! thou in devotion; 

Mysterious indeed are thy doings, O Lord. 

Man doth whatever thou settest him to; 

Thou art the absolute Commander. 

Guru Nanak, Adi Granth, p.655 

Only those come to the mystic path of Shabd in whose lot it 

is already written by God. 

gfo orgfk htj or^ fn ^fk ufg 5r swii 
ow cVAor hu" w u>>r foir urfk ^hii 

Whomsoever from above 

Dost thou will to do so, 

He alone findeth thy Name, O Lord; 

In eternal bliss is he, O Nanak, 

And in his house (body) ringeth the Anahad Shabd. 

Guru Amar Das, Adi Granth, p.917 

ferr ^ ofkt>>f (S'eSoc Hf fa§r Mkr >nTfuii 

Whom shall we address, O Nanak, when he is all in all. 

Guru Angad, Adi Granth, p.475 
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He is the whole reality, he is the total existence, he is the true 

being, and he is real essence. In him is life, in him is light; all that 

is, is in him and of him. 

For in him we live, and move, and have our being. 

Bibi i . Acts i-:’X 

a. Resigning to bis tvill 

Therefore we should submit to his decrees with grateful 
resignation. 

^ MF h to- ftj HHf? % wtii 

Whatever the Lord doeth, that I take as sweet; 

This wisdom have I learnt from the mystics. 

Guru Arjun. Am Cranth, p.12.99 

oft>>r Hfer ^ Uv"dy' ?TOoT HWII 

Thy will is sweet, O Lord; 

For thy Nam doth Nanak yearn. 

Guru Arjun, Adi Granth, IM94 

Tliou canst not help submitting 

To the decrees of heaven; 

So in this abysmal ocean struggle not 

Thou with thy hands and feet. 

Source unknown 

O my Father... thy will be done. 

Bible, Matthew 26:41 
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We cannot evade his orders, we cannot avert his commands. 

Our struggling against heavens decrees is futile and barren; it is 

not productive. Therefore we should try to understand his will 

and be content with our lot. 

fc>ddj<i HdlU >>fiTr5f oraH" Mdrf rtdl i-r<£‘ li 

vdW1' crag ara- an# fw ?raf ira1- wwn 

Worthless, foolish, ignorant, and blind is he; 

And knoweth he neither morality nor religion. 

Be thou merciful, O Lord, 

So that thy praises Nanak may sing. 

And thy will he may take as sweet. 

Guru Arjun, Adi Granth, p.748 

CT lv b} S, /. J 

Oh, be thou content with thy lot, 

And untie thou the knots of frowns on thy forehead; 

For to thee or me the door 

Of option hath not been opened. 

Hafiz, Divan-i Hafiz, p.89,31:9 

b. The question of resignation and prayer 

Contentment and resignation are great qualities, but in this 

world several religions look upon prayer as the greatest thing. 

Whenever we are in trouble, they say we should pray to our Heav¬ 

enly Father to relieve us of that trouble. If we are in want of some¬ 

thing, it is natural for us to ask our Lord in heaven for it. We should 

not beg from human beings, we should pray to God alone. 

Cease from man and look above thee, 

Trust in God and do the right. 

Norman McCleod, from the hymn “Courage, Brother” 
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In the world when a child is in need ol something, he natu¬ 

rally and rightfully asks his father to give him the thing. Now 

God is our Heavenly Father; we are all his children. Therefore, 

whenever we want his help, we should pray to him and, as he is 

our loving Father, he will, so lar as possible, grant our request and 

take us out of trouble and difficulty. 

This view is not unreasonable; this attitude is not wrong. 

Prayer is indeed very good and useful; it is a power that is benefi¬ 

cial for all people. But the great Shabd mystics see prayer from a 

different perspective. They do not recommend praying to God to 

give us advantages or remove troubles, because this kind oi prayer 

is not consistent with their transcendent love. 

In the first place, praying for changes in our situation implies 

some lack or imperfection in God. We can pray to God only if 

he is not doing the right thing already. God does one thing and 

we pray to him to do something else. This means that God does 

not do the best thing of himself; he stands in need of reminders 

from us, so to speak. This implies that in his doings there is scope 

for improvement. But if God is perfect, then his doings are also 

perfect, and there is no scope for any prayer. Without our asking, 

he does what is best, and we need not pray to him to give us this 

thing and that thing, because he is already giving what is good for 

us. We should only try to realize that what he does is really the 

best. The mystic view is embodied in the saying: 

I do not choose the best, but the best chooses me. 

Whatever our Lord does is indeed the best and there is 

absolutely no room for prayer or desire of any sort, but we do not 

know it; we have no knowledge and no faith. Our praying thus 

shows our lack of faith in God’s perfection and his goodness. 

Further, if we have love for God, if he is our beloved Lord, 

then his will should be sweet to us. In love there is no scope for 
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desire. The desire of the beloved is also the desire of the lover. If 

we say we love God, we should not put forward our desires; we 

should be glad and contented with his decrees. The lover loses his 

desires in the will of the beloved, and when no desire is left, no 

prayer is possible. 

Now, love is the life of mystics; it is their religion. They want 

nothing save devotion and love to their Lord. In such intense 

love, praver or desire has no place. From his Lord, the mystic lover 

wants the beloved Lord himself and nothing else. Things of the 

world being delusive and ephemeral, we should ask from God 

nothing but God himself. 

¥¥ 5? fa HcJTcrr fFTfr II 

pfu- TTfK HlNhJF H?T off sTtf II 

Asking from thee anything save thyself 

Is indeed the misery of all miseries; 

Give me Nam the appeaser, O Lord, 

So that all hunger of my mind may be removed. 

Guru Arjun, Adi Granth, p.958 

From the market of mystics, 

Save spiritual treasure nothing do thou ask; 

From the renouncers of the world; 

O beg not anything of this world. 

Source unknown 

Thus resigning to his will is better and higher than praying. 
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O desire not thou to beg favours from others, 

For in both the worlds his will is the true kingdom. 

Hafiz. Diiam-i Hafiz, p.2.48 

c. Realizing his will 

We should try to realize his will, so that we may be satisfied 

and contented so that, by knowing the profound reality of life, we 

may be happy and in bliss; so that, by coming in contact with the 

source of spiritual light, we may bathe in the glory of divine love 

and be one with that ocean of transcendent beatitude. 

Fra- fFB7- && II 

TJT tHfe toh u^'fd^r 3^ ^ wt>>r 11 

As long as his will thou dost not know, 

So long art thou in pain; 

When through Guru’s grace realizest thou his will 

Then shalt thou be truly happy. 

Guru Arjun, Adi Granth, p.400 

Once we realize his will, we shall attain true bliss and beati¬ 

tude. His will is his Word, which we call Shabd. If once by mystic 

transport we come to know his will or Word, we shall go beyond 

delusion and egoism now and forever. 

sJ^K Hf ^ gn\jfd goTH ?T ^fell 

s'rto( F* §F 3" oTJ ?T SrfFII 

All is within his will, 

And without his will is nothing, 

If his will wert thou to know, O Nanak, 

Then thy egoism wouldst thou give up. 

Guru Nanak, Adi Granth, p.i 
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7 Finishing 

a. hour cycles of time (^TTT ^T) 

According to the Shastras (Hindu scriptures) and mystics, 

there are four cycles of time that follow one another in the same 

order again and again. They are known as the four yugas and each 

has some features of its own. 

(j) Satyug (Wrt g7/): This is the age of truth (W). During 

this period, people are truthful in all their doings. They speak the 

truth and deal truthfully with others. Truth is the predominant 

quality in their religious observances; it is through truth that they 

try to obtain salvation. It is stated that in this yuga a persons life¬ 

time is 100,000 years and his strength equal to that of 1,000 ele¬ 

phants. Tliis is considered to be the best yuga, the Golden Age. 

(2) Tretayug ($cTI ^T): This is the age of austerities, tap (cPT). 

During this period people try to obtain salvation through austeri¬ 

ties. In this yuga a person s lifetime is reduced to 10,000 years and 

his strength to that of 100 elephants. This is considered to be the 

second best yuga, the Silver Age, and its duration is shorter than 

that of Satyug. 

(3) Dwaparyug (gNT ^T): This is the age of worship OjyTT), 

external (<Mdl) and mental (Hlidl). During this period people try 

to obtain salvation through worship of idols, gods and goddesses. 

In this yuga, a persons lifetime is further reduced to 1,000 years 

and his strength to that of 10 elephants. This is considered to be 

the third best yuga, the Brass Age, and its duration is less than 

that of Tretayug. 

(4) Kaliyug (<=bRr!^T): This is the current age. During this 

period, salvation can be had only through devotion to the mystic 
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adept and the practice of- Shabd Yoga. In this vuga a person’s life¬ 

time is still further reduced to a hundred years and his strength 

to that of one elephant, but today it is much less even than that. 

This is considered to be the worst of all yugas, the Iron Age, 

because people have evil tendencies. Selfishness and deceit sways 

the minds of men and lead them to cherish low ideas and do bad 

deeds. And its duration is less than that of Dwaparyug. 

b. Ho tv Kaliyug is the best 

In a way Kaliyug is the best of all, because mystic adepts of 

the highest stage (who appear in the world in other yugas also) 

come in this yuga in large number and are extremely merciful. 

Even with a little devotion on the part of their disciples, they open 

spiiitual treasures to them. What in other yugas is hard to achieve 

by centuries of hard practices may, through devotion to Guru and 

Shabd (or Nam), be attained in days in this yuga. 

HHfdI HH7 fraff tpiTufo UH'tJ'd II 

Tl* fejj ?7T>f we'll 

In Satyug truth, in Treta austerity, 

In Dwapar worship and religious ceremonies; 

In three yugas, firmly were these three followed; 

(But) in Kaliyug, Nam alone sustaineth. 

Ravidas, Adi Granth, P.346 

Other methods may have produced some results in other 

yugas, but now Shabd practice and devotion to Guru alone are 

effective. And unlike others, this path leads us to the highest 

spiritual stage. If we are so fortunate as to find a perfect mystic 

adept, this yuga is indeed the best for us, but if we are without a 
Guru, it is really the worst. 
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c. Mysticism - our foremost concern 

Shabd or Nam is the real thing, all else is sham; Nam is intrin¬ 

sic gold, all else is tinsel. 

?FH fa?F Hfd p? U^h»FII 

Save Nam is all else false and worthless. 

Guru Arjun, Adi Granth, p.761 

Nam is reality, all else is delusion. Without Shabd all the 

enjoyments of the world are filth; without Nam even supernatural 

powers are worthless. 

uttcT JTf add t ftrar firot faaj savFfdii 

FF firfd" FT oTaVFfd <T >>ffdd' 3T ftlH d'fd 11 

Without Nam all eating and drinking is rubbish; 

All miracles and supernatural powers are accursed; 

That is the true miracle, 

When the absolute Lord giveth his gift. 

Guru Amar Das, Adi Granth, p.650 

Salvation can be had only through Shabd; this is a fundamen- 

tal truth of all time. The treasure of Nam is lasting and stable; all 

other riches are ephemeral and evanescent. 

E5T fcSddW ?D-T tJ?T UT *J?T -H*ffc? II 

fen dHoja- nftr Herat ?f & trla n 

fcj ofr rfb>r Hdt af% afunr nbr <v« t-ufa n 

yar and ~3 wdr htthIV ?t irfeii 

Nam alone is stable wealth; 

All other wealth cometh and goeth. 
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This wealth cannot be stolen by the chief, 

Nor taken away by the robber. 

Tlie Perfect Guru giveth it, 

But the worldly minded fellow getteth it not. 

This wealth of God abideth with men, 

And with them doth it go. 

Guru A mar Das, Adi Granth, i\$ii 

Thus, although Shabd is the real thing, we cannot access it 

by ourselves. It can be accessed only from the living mystic adept; 

it is in his hands. And if we do not practise Shabd, all our other 

activities are useless, for they are in delusion. 

3% fer? oPHII 

3TT ?JT>f II 

Other actions of thine avail thee not; 

O seek thou the company of mystics 

And practise thou only Nam. 

Guru Arjun, Adi Granth, p.h 

Once a man served a faqeer (a mystic) so well that, being 

pleased with him, the faqeer &ve him a philosophers stone on 

the condition that he could use it for as long as six months, but 

must return it after that. Then the faqeer went away and that man, 

as e a eard that the touch of that magic stone turned iron 

g° > went to the market to buy iron. But on learning that 

the price of iron had gone up, he came back to wait till it would 

a .A er a month, he went to the bazaar again, but was told that 

iron had become dearer still. So he did not buy it, but came back 

empty handed. He wanted to make a good bargain, but as ill luck 

would have it, every time he went, he found the rate had gone 

higher. Foolish fellow! He cared for that petty little loss but did 
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not consider that one touch of the philosopher’s stone with iron 

would make him rich beyond all measures. When at last the six 

months were over, the faqeer came and took back the magic stone 

and the man was left as poor as ever. 

This is only an allegory. The real philosophers stone is the 

mystic adept, but due to our ignorance and negligence, we do not 

avail ourselves of his divine presence among us. Our days in this 

world are numbered. Shall we go away irom here utterly blank ot 

spiritual treasures ? Shall we not learn wisdom from this story and 

instead of spending all our time and energy in worldly pursuits, 

give our devotion to the mystic adept? Shall we miss witnessing 

the marvel of this true philosophers stone? 

d. My last tvord 

May God enable us to recognize die living contemporary 

Satguru! May he give us the heart to lay our all at his holy feet! 

May we engage ourselves in service to him, so that it may purify 

our heart and open our inner eye. 

HW rT?7 oft- yt of^fk 3Hr?Tll 

Ft" H^Ht" Ure- W7 II 

Out of thine infinite bounty, 

Give me thou, O God, the service of thy servants; 

This is Nanak’s prayer, O Lord, 

That thy mystics may I ever behold. 

Guru Arjun, Adi Granth, p.Soz 

TTFff ftFff cp ^ % I 
frg, f^T WH T>7, ^ TTrft II 

For supernatural powers or miracles I ask not; 

Only this much do I beg of thee, O Lord, 
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That day and night the sight of mystics 

Do thou give me, saith Kabir. 

Kahir, Karir Sakhi Saxcrah. *>.49:6 

Only for the sight of the divine face of my mystic adept am I 

hungry, only for the nectar of his sweet words am I thirsty. O my 

Master, I am lying at thy door; weak as I am, I seek thy shelter; 

bad as I am, I have fallen at thy holy feet. I am the least of all, my 

Satguru, the lowest, the worst. I have nothing good in me; on thy 

mercy alone do I entirely depend. I know I am not worthy of thee, 
my Lord, but I am thine. 

FT1 Id irfB Hfddld UH facT 373" 6T II 

7F7& ?TK irfu^ ^ gyg- g-nfcjg 7577? ^77 g-1| 

Thou art my caste, O Guru, 

And thou art my creed; 

To thee have I sold my head. 

Nanak is called thy disciple, O Guru; 

Save him now, O Lord. 

Guru Ram Das, Adi Granth, p.731 
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Adi Granth Primal (aadi) book or scripture (granth); also called 

the Granth Sahib; the name given to the scripture that brings 

together the poetry of the first five Gurus and the ninth Guru in 

the line of Guru Nanak, as well as numerous saints from various 

parts of India and present-day Pakistan. It is a mosaic of esoteric 

poetry by saints from various religious, cultural, vocational and 

geographic backgrounds whose teachings emphasize the oneness 

of God, the path of the Word, the equality of all people and the 

pursuit of truth. The Adi Granth was compiled by Guru Arjun, 

the fifth Guru, and completed in 1604. The hymns of Guru Tegh 

Bahadur, the ninth Guru, were added by Guru Gobind Singh. 

The followers of the teachings of the Gurus have adopted the Adi 

Granth as their most sacred scripture. 

Again Inaccessible, unfathomable. Agam refers to Agam Lok or 

Again Desh, the third stage of Sat Lok (the highest realm or 

region of pure spirit); also refers to Agam Purush, the Lord of 

that stage. See also Sat Lok. 

Alakh Literally, beyond perception. Alakh refers to Alakh Lok, the 

invisible realm, the second stage of Sat Lok (the realm or region of 

pure spirit); Alakh also refers to Alakh Purush, the Lord of that 

stage. See also Sat Lok. 

Alam-i Lahoot Literally, world (alam) of divinity (lahut); world 

of the Godhead. In some usages, it refers to the second region 

(Trikuti) and in others, it refers to the third region (Parbrahm). 

S97 
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anahad or anaahat Without (an) limit (had)-, not (an) struck (aahat)-, 

anahad and anaahat arc two variant spellings and both can 

be translated as limitless or unstruck, as there are two possible 

derivations for this term. It commonly refers to the unstruck and 

unceasing Shabd, but also can refer to the heart chakra. 

Anahad Shabd Limitless or unstruck Sound, with which conscious 

contact can be made within the human body. Can refer particu¬ 

larly to the sound of Brahm, the second spiritual region. See also 

Name and Shabd. 

Anami Literally, nameless, without a name; used to refer to the 

upremc Lord, as no name is adequate to describe him. Also 

ca e Anami Purush, Swami and Radha Soami; also refers to 

nann Desh or Anami Lok, the final inner stage of Sat Lok. Sec 
also Sat Lok. 

And The astral world, the second plane of existence. Tlie reflection 

o rahmand falls in And, and the planes of And are reflected in 
l ind. See also planes. 

angel of death See Yama. 

Arjuna Arjuna is the mythical warrior and hero of the Mahabharata 

Wars. Faced with the dilemma of the death of friends and relatives 

m t e war, he turns to Krishna, his charioteer, for guidance. The 

ensuing lalogue uses the war as a metaphor for life and forms 

c asis o the Bhagavad Gita, the sixth book of the epic Mahab- 
narata.! j response ^ Krjshna c Js Qn {. 

.h.cal hfc detached from the sense,and from the attachments of 
ruits o action, as the way to live in this world while discharg¬ 

ing all responsibilities. He indicates that the path of bhakti yoga, 

astral oIanee’ IT™ T SUITCnder C° G°d is the way to reach him. 
astral p ane Refers to the first inner region, Sahansdal Kamal, the 

A n rta m irnrncdlatcly beyond the physical plane; also called 
n • “r*ng c,le soul’s journey from the physical through the 

asti a an lg icr planes, its coverings become finer and finer until 

they are finally eliminated. See also planes and Sahansdal Kamal. 

oun , voice, utterance, speech; verses, teachings or sayings, 

particularly of the Saints in poetic form. Mystically, Bani is the 

lvinc Sound, Voice or Name, understood to mean the Anahad 

Bani 
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Rani (unstruck Sound), the divine creative power. See also Name 

and Shabd. 

Bhagavad Gita Literally, the Song of the Lord. It embodies the 

teachings of Lord Krishna, given in the dialogue between him 

and Arjuna on the battlefield of Mahabharata, and is one of the 

most popular books of Hindu philosophy. It lays emphasis on 

the knowledge of the soul, devotion to God and the performance 

of ones duties with detachment. In short, it is a guide to self- 

realization and God-realization according to Hindu philosophy. 

bhakti Devotion, worship, adoration, obeisance; a spiritual discipline 

undertaken to please God, a deity or other revered being. Guru 

bhakti is devotion to the Guru - following a path of spiritual 

discipline in accordance with the Gurus instructions. 

Bhanwar Gupha Rotating, revolving or whirling (bhanwar) cave 

(gupha)\ a name for the fourth inner region; also referred to as 

Sohang. Tliis region is where the soul cries out sohang’ (‘I am 

That’) on realizing its complete identity with God, but is as yet 

separate from him. The soul then goes on to Sach Khand, where 

it merges with the Lord. See also regions. 

Bharata Another name for Arjuna. By addressing Arjuna as Bharata, 

‘descendent of the first universal emperor of ancient India’, Lord 

Krishna is reminding him of his nobility and his Indian origin. 

See also Arjuna. 

Brahm The ruler of the three worlds (triloki) - physical, astral and 

causal; the universal mind, another term for Kal; also called Om 

and Parmeshwar. Brahm also denotes the causal region of Brah- 

mand, known also as Brahm Lok. The seat of Brahm is Trikuti, 

the second of five inner regions above the physical plane. This 

is the home of the mind and the seedbank of all karma. Saints 

explain that whatever is subject to change and death falls within 

the realm of Brahm. See also causal region, Kal and Trikuti. 

Brahma God of creation in the Hindu triad; Brahma, the creator; 

Vishnu, the preserver; Shiva, the destroyer. 

Brahmand The third plane of existence, the causal-spiritual realm. Brah- 

mand is the most refined of the three planes (physical, astral and 

causal-spiritual) below the realm of pure spirit. See also Sat Lok. 
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causal region The second inner region, Trikuti, the home of the 

causal or universal mind; Also known as Brahm Lok and Karan 

Lok. Sec also planes, regions Trikuti. 

chakra Wheel, centre, plexus; one of six focuses or centres of prana 

or subtle life energy in the physical body. Each of the hvc chakras 

below the eyes is associated with one of the five vital elements (tat- 

twas) of earth, water, fire, air and ether. The sixth chakra, called 

ajna or aagya chakra, is also known as do-dalkamal (two-pctalled 

lotus); it lies at the mid-point between and behind the eyes and 

is the seat of the mind and the soul. Chakras are sometimes 

described as lotuses. See also lotus. 

Chidakash Sky (aakaash) of consciousness (chit); the subtle realm 

lying between the eye centre (the two-pctalled lotus, a subtle 

point in the physical body) and the eight-pctalled lotus in the 

astral body. Within this area is found the human mind with all 

the fate karma held in seed form. It is from here that destiny is 

manifested. Chidakash is the source of all clairvoyant, telepathic 

and other miraculous powers. It is also the source of the subtle 
life energies. 

collyrium Made of herbs and various substances, collyrium is said to 

have magical properties and is used in the eyes to improve sight. 

The mystics of the East use it as a metaphor, conveying the power 

of the Word to bring sight to the spiritually blind, 

cycle of birth and death The endless round of incarnating and rein¬ 

carnating in different life forms, which the soul has to undergo 

due to the consequences of karma. The soul moves from one 

life form to another, reaping the harvest of seeds it has sown in 

previous lives. Also called the wheel of birth and rebirth, wheel of 

reincarnation, cycle of transmigration and wheel of eighty-four, 

since Indian saints depict the creation in terms of 8,400,000 dif¬ 

ferent life forms. See also karma and tattwa. 

Daswan Dwar Tenth (daswaarj) gate or door (dwaar); the third inner 

region. The second region, Trikuti, is said to have an inner citadel 

(garrh) with ten gates, nine of which are open. The tenth gate, 

which leads to the third region, is closed. The soul must open 
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the tenth gate through ardent meditation on Shabd. Daswan 

Dwar refers to this gate, and also to the entire third region, which 

includes Sunn and Maha Sunn. See also Maha Sunn, regions and 

Sat Lok. 

Dayal Merciful (dayaal). Dayal denotes the supreme, benevolent 

Lord who forgives sins, overlooks failings and grants eternity, as 

distinguished from Kal, the ruler of the three worlds, who admin¬ 

isters justice strictly according to the law of karma. Dayal Desh 

refers to Sat Lok or Sach Khand. See abo Kal and Sat Purush. 

Deep Island. 

Desh Region, country, realm; mystically, inner region. 

Dhun Melody or sound; the inner music or sound; the eternal 

melody of the Shabd or Word. See also Shabd. 

dhunatmak Having the character of (-aatmak) the sound or melody 

(dhun) of the inexpressible primal Shabd, which cannot be writ¬ 

ten or spoken, nor heard with the physical ears; the inner music 

which can be experienced only by the soul. See also Name and 

varnatmak. 

dhyan Attention, concentration, contemplation. A part of the spiritual 

practice taught by the Saints, dhyan is the practice of contemplat¬ 

ing on the form of the Master at the eye centre. True contempla¬ 

tion is achieved automatically once the inner attention is focused 

and the mind becomes fully centred. See abo Radiant Form. 

Dissolution Dissolution and Grand Dissolution are the processes 

whereby the creative power, the Word, is withdrawn from the cre¬ 

ation and the manifest creation is dissolved. Dissolution (Pralaya) 

ends creation up to the level of the second inner region. Grand 

Dissolution (Maha Pralaya) ends creation up to and including 

the level of the fourth inner region. Sach Khand, the fifth inner 

region, is not affected by Dissolution. 

durbar Court, court of a king, hall of audience; court of the Lord. 

dust In the writings of both Sufi and Indian mystics the image of dust 

is used to express the unworthiness or humility of the disciple in 

relation to the greatness of the Master or Lord. See also feet of the 

Master or Lord. 
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Dvvaparyug The Copper or Bronze Age. See also yuga. 

eighty-four lakh forms of life See cycle of birth and death. 

feet of the Master or Lord Ordinarily the feet of the Master or Lord 

symbolize shelter or protection for the disciple. Terms such as 

washing’ ‘falling at’ or the ‘dust of’ the Master’s or Lord’s feet are 

expressions of humility and submission. I he feet of the Master 

can also have an esoteric significance, referring to the feet of the 

Radiant Form of the Master seen within at the cight-petalled 

lotus on the astral plane. Also called lotus feet or holy feet. See 

also Radiant Form. 

fifty-two letters The Sanskrit alphabet is composed of fifty-two let¬ 

ters, said to originate from the lower chakras governed by the gods 

and goddesses. Because of this, the Sanskrit language is called dev 

vaani, the language of the gods. 

five melodies The five melodies are the five aspects of Shabd that 

correspond to the five inner regions. Sant Mat has also been called 

the path of five Shabds. Those who tread this path must complete 

the course of these five melodies to gain access to the realm of 

pure spirituality and absolute reality. See also regions and Shabd. 

fourth realm Sach Khand or Sat Lok; the highest of the four realms 

or planes of existence (physical, astral, causal-spiritual and pure 

spiritual). See also planes and Sat Lok. 

Ganesh The son of Lord Shiva and his consort Parvati, Ganesh is 

portrayed as a short fat man with a protuberant belly and an 

elephants head with only one tusk. He is known as the god of 

wisdom and the remover of obstacles. Ganesh is the deity of the 

first chakra, which is located in the region of the perineum. 

Grand Dissolution See Dissolution. 

guna Quality or state of being in nature. The operation of the world 

is made possible by the interplay of three gunas or attributes: sato- 

gun, the quality of goodness, peace, beauty, rhythm and harmony; 

rajogun, the quality of action, achievement, passion and pride; 

and tamogun, the quality of darkness, inertia and ignorance. All 

the three gunas are present in human nature, varying in degree 

according to individuals, and each can be enhanced by providing 

conditions conducive to its growth and development. 
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gurmukh One whose face (tnukh) is turned towards the Guru; a 

highly advanced soul. A gurmukh is one who has completely 

surrendered to the Guru, as opposed to the manmukh, who is 

slave to the mind. 

Guru Destroyer (ru) of darkness (gu)\ one who brings light into 

darkness; a spiritual teacher or Master; a spiritual guide who gives 

new birth to the soul through initiation into spiritual life. See also 

Master, saint and Satguru. 

hansa A white swan; swan-soul; awakened soul; esoterically, a soul 

purified by Shabd. In Indian spiritual literature, a hansa is sym¬ 

bolic of grace and purity; its natural food is believed to be pearls, 

diamonds and rubies, which signify Shabd. The soul when domi¬ 

nated by mind and matter and conditioned by karma is likened 

to an ugly crow until its transformation into a swan begins in 

Daswan Dwar, where it sheds its gross coverings. Saints have said 

that a soul that has reached this stage shines with the brilliance 

of sixteen suns. The process of transformation culminates in Sach 

Khand, the region of immortality. Soami Ji generally refers to all 

souls in Daswan Dwar and beyond as hansas. See also Daswan 

Dwar and Mansarovar. 

householder In Indian thought, human life is traditionally divided 

into four stages of life: student or youth, householder, recluse 

and renunciant. In the householder phase the individual faces 

his or her responsibilities towards the family as a provider and 

caregiver. Saints continually point out diat it is not necessary to 

renounce the world, but rather it is necessary to integrate spiritual 

practice into ones daily life while also performing ones duties in 

the world. 

Ibrahim Ibrahim (known as Abraham in the Christian tradition) 

was the first of the Biblical patriarchs and is revered by Jews, 

Christians and Muslims. According to the Bible he was the father 

of the Jews through his son Isaac, and in the Qur’an he is noted as 

the ancestor of the Arabs through his son Ishmael. 

ida The name of the left energy current that starts from the eye centre 

and leads upward into the higher spiritual regions. There are two 

other currents, one on the right and one at die centre. The central 
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current is known as susbionna ox susb?nana or sukbntana, and the 

current to the right of this is called pingala. The three currents 

(left, right and centre) merge into one at a point known as Triveni 

above Trikuti, the second inner region. In the human body, they 

are reflected as the three main subtle pranic or energy currents 

that run along the spinal cord. In kundalini yoga, it is these lower 

currents that arc referred to, while the saints refer to the upper 

ones. See also kundalini and sushumna. 

incarnation Denotes a manifestation of one of the gods on earth, 

especially one of the ten incarnations of Vishnu, such as Ram and 

Krishna. Incarnations appear in the world in different physical 

forms to bring about internal reform and improvement. See also 

Vishnu. 

Indra The Hindu god of the air and sky, as well as rain, storms, thun¬ 

der and lightning. The king of Hindu gods, Indra rules paradise. 

inner ear/s See surat. 

inner eye/s See nirat. 

Ishwar The ruler of the first region. See also Niranjan. 

Jain Follower of or relating to Jainism, an ancient Indian religion 

that does not follow the Vedas, but rather emphasizes right belief, 

right action, non-violence, and an ascetic way of life; founded in 

the sixth century bce. 

Jhajhri Deep Literally, lattice (jhajhri) island (deep). A region lying 

immediately below Sahansdal Kamal (thousand-petalled lotus), 

the first inner region; so called because, from there, the light of 

the thousand-petalled lotus appears as if seen through a sieve 

or lattice. According to Soami Ji Maharaj, it is one of the three 

subdivisions of the astral region. See also Niranjan Desh. 

Ji A term of respect or endearment. 

jyoti Light, flame; the great central light of the first inner region, 

Sahansdal Kamal, encircled by a thousand smaller lights. The 

ruler of this region is sometimes referred to as Niranjan, Jyoti 

Niranjan or Jyoti Swaroop Bhagwan. See also Niranjan. 

Kal Literally, time or death; the ruler of the three worlds, the true 

sevadar (one who renders service) who administers justice strictly 
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according to the law of karma under the orders of the Lord. Also 

known as Brahm. The domain of Kal (Time) is the whole crea¬ 

tion up to Trikuti, which includes the physical, astral and causal 

worlds and is destroyed at the time of Dissolution (Pralaya). The 

influence of Kal (as Maha Kal or Great Kal) extends up to the top 

of Maha Sunn, which is destroyed in a Grand Dissolution (Maha 

Pralaya), an event that occurs after several Dissolutions. See also 

Brahm a)id Daval. 

Kaliyug Iron Age. See yuga. 

kamal Lotus. 

karma Action; the law of- action and reaction, cause and effect, 

whereby the soul has to face the consequences of all its actions. It 

is the law of karma that keeps the soul imprisoned in the creation, 

as it has to keep taking birth in different life forms to account for 

its actions in previous lives. There are three types of karma: pral- 

abdh karma, the fate or destiny we go through in the present life; 

kriyaman karma, the new actions performed in the present life, 

the results of which are reaped in future lives; and sinchit karma, 

the store of karmas, the balance of unpaid karmas from our past 

lives. See also cycle of birth and death and tattwa. 

Kaunteya Krishna sometimes addresses Arjuna by the familiar name 

Kauntcya, the son of Kunti. Kunti is Arjunas mother. See also 

Arjuna. 

Khalsa Literally, pure; a pure disciple. Khalsa is also an order of Sikhs 

instituted by Guru Gobind Singh. 

Krishna One of the most widely revered of the Hindu gods; an 

incarnation of Vishnu (the preserver god in the Hindu trinity) 

and the subject of many devotional works. The Bhagavad Gita, 

the philosophical dialogue between Lord Krishna and Arjuna and 

one of the most popular books on Hindu philosophy, embodies 

his expositions on the paths of selfless action, knowledge, devo¬ 

tion and meditation. 

kundalini Coiled energy situated at the base of the spine above the 

lowest centre (moolaadhaara chakra). When activated, it unwinds 

like a serpent and rises up through the central canal of the spine, 
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awakening the six chakras (energy centres) on the way until it 

reaches the seventh centre called ‘the thousand-petalled lotus’ at 

the top of the skull or above. Tine practice of kundalini yoga gives 

the practitioner miraculous powers but can be dangerous and 

dissipate spiritual energy. See also sushumna^W voga. 

lakh One hundred thousand. 

lok Region, world, realm. 

lotus Known also as kamalor kantval, the lotus is an image often used 

in Indian mystical expression to designate the subtle or mystic 

energy centres (chakras) both in the physical body as well as in the 

higher realms. When seen within by yogis and mystics, the lotus 

has regular petals arranged around a central axis or pivot, with 

each petal representing the energy aspect of that centres forma¬ 

tion and function. The lotus has also been used in Indian mysti¬ 

cism as a symbol of perfect detachment. Just as the lotus floats on 

the water and yet remains dry, so the spiritual aspirant should live 

in the world without being affected by it, “in the world, but not 

of it . See also chakra and Sahansdal Kamal. 
maha Great. 

Maha Kal Literally, great Kal; ruler of the upper part of Brahmand. 

See also Brahmand and Kal. 

Maha Pralaya Grand Dissolution. See Dissolution. 

Maha Sunn The region of intense darkness between the third inner 

region, Parbrahm, Sunn or Daswan Dwar, and the fourth, Bhanwar 

Gupha. It is generally described as a part of Sunn rather than a 

separate region. See also Daswan Dwar, Parbrahm and Sunn. 

Maharaj Literally, great king; used as a title of respect for a saint or 
Master. 

manmukh One whose face (mukh) is turned towards the mind 
(man). See gurmukh. 

Mansarovar Literally, lake (sarovar) of spirit (maanasa). Mystically, 

Mansarovar is the name used by some Indian saints for a lake, sea 

or ocean of spiritual energy and consciousness situated in Daswan 

Dwar, the third inner region. It is also called the Lake of Nectar 

(Amritsar). When the soul on its upward journey bathes in this 
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lake, it washes itself clean of all the gross coverings of mind, mat¬ 

ter, gun as (attributes), and karmas, and begins its transformation 

into pure soul, which saints generally refer to as a hansa or swan. 

See also hansa. 

Master Spiritual teacher, Guru. See also Guru and saint. 

maya Illusion, unreality, deception. Maya denotes everything diat 

comes and goes, that is transient. The entire manifest creation (the 

physical, astral and causal worlds ruled by Brahm) is described as 

illusory or false because it is impermanent, in contrast to Sat Nam 

(the true Name), the Supreme Being, which alone is permanent, 

eternal and true. See also Kal. 

Moses A Hebrew prophet and lawgiver, Moses was likely born in the 

thirteenth century BCE in Egypt, from where he led the Hebrew 

people out of slavery to the outskirts of Canaan, the Promised 

Land. Said to have received the Ten Commandments directly 

from God, Moses is mentioned frequently in the scriptures of 

Judaism, Christianity and Islam (where he is known as Musa), 

and is portrayed in Sufi literature as kaleem Allah, the intimate 

of God. 

mudra A gesture or position that locks and guides energy flow. Prac¬ 

titioners take different positions for each mudra and concentrate 

attention while holding the position. Mudras are done with dif¬ 

ferent parts of the body, for example hands, mouth, ears, nose, and 

eyes. Higher forms of mudras can be practised at the eye centre 

and in the causal realm. Sec also yoga. 

muni One who hears or experiences within; a silent sage, a holy 

person. 

Murshid Master in the Islamic tradition. See also Master and saint. 

Nam See Name. 

Name In Sant Mat terminology, the Name (naa??i) represents not 

only the dynamic power of God that created and sustains the 

universe, but also the current through which souls return to God. 

In order to elevate human consciousness, which normally operates 

at the gross level of mind and senses, the Name functions at two 

levels: at the human level as the holy names given for repetition by 
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a true Master at initiation, and at God’s level as the divine melody 

called Shabd, experienced through soul consciousness. It must be 

emphasized that the Name or Nam repetition is invested with the 

potential to reveal the Shabd of the highest stage only when it is 

granted by a living true Master. Also known as Bani, Nam, Shabd, 

Word, Logos, Sound Current, aakaasb vaani or Heavenly Voice, 

ida-i aasmaani or Harmony from the Skies and kalaam-i Illaahi, 

Gods Word. See also dhunatmak, Shabd and varnatmak. 

Narad A celebrated sage of ancient India, Narad Muni was known 

for his intense devotion to Vishnu. He is said to be one of the ten 

mind-born sons of Brahma and is depicted as a perfect devotee in 

the Puranas, which contain many stories and legends about him. 

A classic work on the path of devotion, the Narad Bbakti Sutra, 

is attributed to him. 

neoli karm A practice in hatha yoga of sitting cross-legged and vigor¬ 

ously moving the abdominal muscles from one side to the other 

with the shoulders bent forward. It is one of the ‘six actions* (shat 

karma) and is said to be the crown of hatha yoga, stimulating 

the gastric fire and curing all disorders of the bodily humours, 
especially indigestion. See also yoga. 

nine doors The nine openings or gates of the body: the two eyes, 

two ears, two nostrils, the mouth, and the two lower apertures. 

It is through these openings that the attention, the soul current, 

disperses into the world. The tenth door is the eye centre, the 
souls entry to the inner regions. See also third eye. 

nine treasures The traditionally mentioned treasures (nidhi) of Kubera, 

the Hindu god of wealth, which include the conch (sbankha)> the 

great lotus (mahaapadma)> jasmine (ktinda), ‘tortoise* (kachch- 
hapa), sapphire (nila) and ruby (padma-raga). 

Niranjan Without (nir) stain (anjan)\ pure; refers to the ruler of 

the first inner region, Sahansdal Kamal. Known also as Jyoti and 

Ishwar; can also be a name for God. See also Jyoti and Sahansdal 
Kamal. 

Niranjan Desh Niranjan Desh, a name for the first region, is a vast 

plane with three chief parts: Jhajhri Deep, Shyam Kanj (Sahans¬ 

dal Kamal) and Set Sunn (White Void). See also Jhajhri Deep. 
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Nirankar Without form, the formless One, the Supreme Being. The 

Lord is said to be beyond all forms, attributes and differentiation. 

He cannot be likened to any form in the creation. See also Dayal 

iDicl Sat Purush. 
nirat The seeing power of the soul, a latent faculty awakened through 

contact with Shabd. It is through nirat, the inner eye of the soul, 

that the soul beholds the regions beyond the physical plane. Just 

as a car travels a dark road with the help of* its headlights, the soul 

sometimes goes forward in the inner regions by seeing the path 

with its own light. The souls power to hear the melody of Shabd 

is called surat. See also Shabd and surat. 
Noah A Biblical character, Noah is represented as tendi in descent 

from Adam. It is written that he was instructed by God to build 

an ark in which he, his immediate family and two specimens of 

every animal were then saved from the widespread flood that 

followed and covered the earth. 
Om A term for the sound of the second inner region, Trikuti; also 

one of many names for its lord or ruler, known as Kal, Brahm or 

Parmeshwar. See also Brahm and Kal. 
Par brahm Beyond Brahm; the third inner region, a vast realm which 

includes Daswan Dwar or Sunn as well as Maha Sunn. In the 

spiritual region of Parbrahm the soul is free from all coverings. 

See also Daswan Dwar, Maha Sunn and Sunn. 

Parmeshwar Ruler of the three worlds. Sometimes refers to the 

Supreme Lord. See also Brahm. 
Partha Literally, the son of Pritha (Pritha is another name for Kunti, 

the mother of Arjuna); a name used by Krishna to address Arjuna. 

See also Arjuna, Bhagavad Gita and Krishna. 
Pind The physical world; also used to refer to the human body, which 

serves as a microcosm of the whole creation. Pind is the lowest of 

the four realms or planes of existence. See also Sat Lok. 

pingala The right energy current. See also ida and sushumna. 

planes The creation is sometimes described in terms of four planes 

or realms of existence or spheres of consciousness - the physical, 

astral, causal-spiritual and purely spiritual (Pind, And, Brahmand 

and Sat Lok). Each plane is made up of many vast realms, and 
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appears to be the very highest plane, since it is complete in itself 

and penetrates everything beneath it. Each plane is the control¬ 

ling centre and source of- all creation for everything below it, and 

every plane depends for its energy, power and sustenance on the 

plane immediately above it. The fourth plane or realm. Sat Lok, 

is further divided into four stages: Sat Lok or Sach Khand, Alakh, 

Agam and Anami or Radha Soami. See also regions ay id Sat Lok. 
Pralaya See Dissolution. 

prana Breath, air, wind; subtle life breath or life energy; both the physi¬ 

cal breath and the subtle life energy of the body. See also yoga. 

Pranayam Yogic practice utilizing breath control. See also yoga. 

Puranas Literally, the old or ancient ones; religio-mvthological sto¬ 

ries describing the lives and deeds of gods, heroes and great kings. 

There are eighteen principal Puranas, written at different times. 

Most of them deal with the theory of creation and the destruction 
and renewal of the universe. 

Purush Being or lord; lord of an inner region. See also Sat Purush. 

Qur an The Qur an or Koran is the sacred scripture of Islam, written 

in Arabic and revealed to the Prophet Muhammad in the begin¬ 

ning of the seventh century. It consists of 114 chapters covering 

many different topics - spiritual, legal, social and scientific. 

Radha Soami Lord (swaami) of the soul (raadba). The Supreme Lord, 

the Lord of the highest inner region, Sat Lok or Sach Khand; also 

the name of the highest and final stage of Sat Lok, Radha Soami 

Lok or Radha Soami Dham. Another name for Anami, the Lord 
of that stage. See also Anami, Sat Lok and Shabd Yoga. 

Radiant Form Light form; astral form; also called the Shabd form. At 

the time of initiation the Master projects his Radiant Form within 

the disciple from Shabd, which is the real and ultimate form of 
the Master. See also feet of the Master. 

Ram Depending on the context, Ram can refer to (1) the Supreme 

Being; (2) the incarnation of Vishnu, son of Dasharath, who as 

the king of Ayodhya was the hero of the epic Ramayana; (3) the 

individual mind; (4) the universal mind or Brahm, who rules the 
three worlds. See also Brahm and Vishnu. 
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realms See planes. 

regions Refers to five regions or spheres of consciousness that the 

soul crosses on its journey to God-realization: (i) Sahansdal 

Kamal - the thousand-petalled lotus, also referred to as the astral 

plane or Sukhsham Jagat and called by Muslims Alam-i Malakoot; 

(i) Trikuti - the‘three peaks’or the causal region; called by Mus¬ 

lims Alam-i Jabaroot; (3) Daswan Dwar - the tenth door, also 

referred to as Sunn or Parbrahm; called by Muslims Alam-i Lahut; 

(4) Bhanwar Gupha - die revolving cave, the region where the soul 

first proclaims ‘Sohang’ as it recognizes its identity with God, but 

is still separate from him; called by Muslims Alam-i Hutal Hut; 

(5) Sat Lok or Sach Khand, called by Muslims Alam-i Hoot. This is 

the realm of truth, the region of-pure spirit where the soul merges 

into an eternal oneness with the Lord, its source. See also Sahansdal 

Kamal, Trikuti, Daswan Dwar, Parbrahm, and Sat Lok. 

rishi One who sees, enlightened one, seer; a sage who has attained 

spiritual powers through spiritual discipline. 

Sach Khand True, eternal, immutable (sach) region (khand)\ another 

term f-or Sat Lok. Sach Khand is the ocean of the true Name, the 

realm of pure spirit, through which the nameless, formless reality of 

God is made manifest. It is the original home of- die soul from where 

it was sent down into the creation. See also regions and Sat Lok. 

sadh A holy man following a path of spiritual discipline; a mystic. 

Sometimes the term is applied to an adept or a true saint. Eso- 

terically, a devotee who has reached the third spiritual stage after 

crossing the regions of mind and matter, 
sahaj Easy, natural; the natural state of the soul; the level of spiritual 

consciousness in which die soul, having realized its own true nature 

or identity, gravitates easily and naturally towards a complete 

absorption in God. The state of sahaj begins in Daswan Dwar, the 

third inner region, and reaches its culmination in Sach Khand, 

the eternal realm. See also Daswan Dwar, regions and Sat Lok. 

Sahansdal Kamal The thousand (sahans) petalled (dal) lotus (kamal)\ 

the first inner region, the headquarters of the astral plane. De¬ 

scribed by Indian saints as the central powerhouse of the astral 
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world and the centre from which all energies below, including the 

six bodily chakras, have their source. Also referred to as Niranjan 

Desh, Turiya and Shesh Nag. See also regions and Shvam Kanj. 

sahib A title of respectful address equivalent to ‘sir’; often used after 

the name of saints as a mark of respect, as in Kabir Sahib or Tulsi 

Sahib. 

saint In Sant Mat literature, the term ‘saint’ generally refers to a mvs- 

tic of the highest order, a God-realized mystic who has attained 

the region of pure spirit, Sat Lok or Sach Khand. The Hindi term 

sant may also be translated as ‘saint’ and have the same meaning, 

or it may simply denote a holy person. See also Guru, Master and 
Satguru. 

sant See saint. 

Sar Shabd Literally, Essential (saar) Sound (shabd)\ the sound above 

Trikuti, the second inner region. From Primal Shabd (Aad Shabd) 

emanated three forms of Shabd (Sat Shabd, Sar Shabd and Ana- 

had Shabd) in order to create and sustain the various regions of 

creation. The soul, after crossing the first inner region, catches 

on to Anahad Shabd and becomes absorbed in Sar Shabd, which 

takes it to Parbrahm, a region beyond the three gunas (attributes). 

From there, it attaches itself to Sat Shabd (true Sound), which 

helps it finally to merge into Aad Shabd. Sec also Anahad Shabd, 

Name, nirat and Shabd. 

Sat Lok True (sat) region (lok). Sat Lok is the ocean of the true Name, 

the realm of pure spirit, through which the nameless, formless 

reality of God is made manifest. It is the original home of the soul 

from where it was sent down into the creation. The entire universe 

is described either in terms of five regions above the physical 

plane: Sahansdal Kamal, Trikuti, Daswan Dwar, Bhanwar Gupha 

and Sat Lok or Sach Khand (saints have used Sat Lok and Sach 

Khand interchangeably); or in terms of four realms or planes of 

existence: the physical, astral, causal-spiritual and pure spiritual 

(Pind, And, Brahmand and the fourth realm, which is also called 

Sach Khand or Sat Lok). Thus Sat Lok has been used as a name for 

both the highest of the five regions as well as the fourth realm, as 
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these are the same domain of pure spirituality. Sat Lok is further 

divided into four stages: Sat Lok or Sach Khand, Alakh, Again, 

and Anami or Radha Soami. The presiding Lords of the four 

stages of Sat Lok represent four different aspects of the Lord’s 

true form. Soami Ji says: “Know that until here [from Anami to 
Sat Lok], 1 am in my essential form, and recognize this as my very 

own form, complete and perfect. (SarBacban Poetry, z6:Ai.i.iz). 

See also realms, regions and Sach Khand. 
Sat Nam Literally, true (sat) Name (Nam) of God; a name for the 

fifth and highest region. Sat Lok or Sach Khand; also a name of 

the Lord of this region. Also known as Sat Purush, Nirankar and 

Sat Nam Anami. Sec also Dayal, Nirankar and Sat Purush. 

Sat Purush Literally, true (sat) Lord or Being (purush); the true 

Father; God. Specifically, Sat Purush is the Lord of Sat Lok or 

Sach Khand, the eternal realm. Also known as Sat Nam and 

Nirankar. See also Dayal and Nirankar. 
Satguru True (sat) spiritual teacher (guru); a Master who has access 

to Sat Lok or Sach Khand, the fifth inner region. In Sant Mat 

terminology, a Satguru is a saint who is ordained to take certain 

allotted souls back to God by initiating them into Surat Shabd 

Yoga. See also Guru, Master, saint. 
satsang The company (sang) of- truth (sat), association with the truth. 

In Sant Mat terminology, satsang ordinarily means the company 

of saints or advanced souls, or a gathering of devotees held under 

the auspices of a saint or Master, where the subject of discussion 

centres around God, the holy Name and the role of the Master. 

Soami Ji also uses the word satsang in its deeper sense, which is 

inner satsang, the association or union of the soul with Shabd. 

Satyug Golden Age. See yuga. 
Set Sunn Literally, white (set) void (sunn) or emptiness; luminous 

void or lotus; the highest of three levels of Sahansdal Kamal, 

the first region or astral plane. See also astral plane, regions and 

Sahansdal Kamal. 
seven heavens Heaven is a place regarded in various religions as the 

abode of God (or the gods) and the angels, and of the good after 
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death, often traditionally depicted as being above the sky. In 

Jewish, Islamic and Christian traditions the number of- heavens 

is commonly counted as seven, the seventh being the highest, a 

place of perfect bliss. Tine Qur an and the Suh tradition speak of 

seven heavens and seven netherworlds. 

Shabd Literally, sound, voice, word, melody; hymn or verse from 

scriptures; esoterically, the underlying current of divine energy 

that created and sustains the universe; also called Word, Name, 

Logos, Holy Spirit, Bani, Sound Current, Unstruck Music, Mlisic 

of the Spheres, Unutterable Utterance. It was through Shabd, 

the eternal power of God, that souls were sent down from their 

original home to inhabit the creation, and it is through the same 

power that they must retrace their journey homewards. However, 

no one but a living true Master can reveal the secret of Shabd and 

connect the disciples consciousness to it. See also bani, Name, 

Satguru and surat. 

Shabd mystic See Satguru. 

Shabd Yoga The union (yoga) with Word (shabd); the merging of 

the soul with its essence. Shabd Yoga or Surat Shabd Yoga is the 

path to God-realization taught by the saints, through which the 

current of consciousness is applied to the hearing of the Sound or 

Shabd within. Once the soul merges into the Shabd, it is carried 

by Shabd to its source, the Lord. Also called sultaan al-azkaar, the 

king of all repetitions. 

Shakti The Hindu goddess, power or female energy known as the 

mother of the universe. Shakti is also the highest form of maya 

(illusion). Also called Maya or Devi, the mother of gods Brahma, 

Vishnu and Shiva. See also Brahma and maya. 

Shastras Hindu scriptures; books of philosophy and moral codes. 

Shiva God of destruction in the Hindu trinity of creator, preserver and 

destroyer (Brahma, Vishnu and Shiva). Known also as Mahadev, 

Mahesh and Maheshwar. 

Shri A honorific of respect, used before a name. 

Shukhdev Son of the celebrated Rishi Ved Vyas, Rishi Shukhdev was 

known to have been spiritually enlightened while he was in his 
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mothers womb. His father directed him, at a young age, to accept 

King Janak as his Guru. He went towards the palace of Kingjanak 

twelve times but always returned, as he had misgivings about the 

life style of the king in his palace and hence his suitability to be 

a guru. On receiving an indirect reproach from Rishi Narad for 

his misgivings, he again set out to meet the king and became his 

disciple. He is said to have narrated the Bhagavata Parana to 

King Parikshit. 

Shyam Kanj Literally, black (sbyarn) lotus (kanj); the second of- three 

levels of Sahansdal Kamal, the first region or astral plane. See also 

Niranjan Desh, regions and Sahansdal Kamal. 

Sikh Literally, disciple; esoterically, one who has reached the first 

inner region. A follower of Sikhism, the religion derived from 

the teachings of Guru Nanak and his nine successors. See also 

Adi Granth. 

simran Remembrance, recollection, repetition of holy names; calling 

to mind or meditating upon the Supreme Being. It is through 

simran, the first part of the spiritual practice as taught by the 

saints, that the attention is withdrawn from the outer world and 

concentrated at the eye centre. See also Shabd Yoga. 

six centres See chakra. 

six focuses See chakra. 

six schools of Hindu philosophy The Shat Darshanas (six views); 

the six schools of orthodox Hindu philosophy: Nyaya (the logi¬ 

cal school), Vaisesika (the atomic school), Samkhya (the dualist 

school), Patanjalis Yoga (the practical school), Purva Mimamsa 

(the earlier enquiry) and Uttara Mimamsa or Vedanta (the last 

enquiry). All the six schools have the same goal: the liberation of 

the soul from the rounds of birth and death and union with God 

or the Absolute. 

Soami A variant of swami’ used in the term ‘Radha Soami’ and the 

name ‘Soami Ji’. See also Swami and Radha Soami. 

Sohang Literally, ‘I am That’; the stage where the soul realizes its 

identity with God, recognizing that it is of the same essence as the 

Lord, but is as yet separate from him. This occurs in the fourth 
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region. Sat Lok or Sach Khand, where the soul will merge into 

oneness with God. Sohang is also a name for the lord or ruler of 

the fourth inner region, as well as for the region itself, Sohang 

Desh. See also Bhanwar Gupha, regions and Sat Lok. 

Sound Current Logos, Shabd, unstruck music, spiritual sound; the 

Word; the creative power that reverberates through all regions of 

the creation, with which conscious contact can be made within 

the human body. See also Name, Shabd, Shabd Yoga and surat. 

Sufi Sufis are those involved in the mystical dimension of Islam. It 

is believed that the term is derived from the Arabic word suf \ 

which means ‘wool* because of the woollen dress worn by the 

practitioners of the inward or esoteric Islam. 

Sunn Void, devoid of mind and matter; primarily used to denote the 

name of the third inner region, Daswan Dwar, where the soul 

becomes free from the bondage of matter, mind and the three 

attributes or gunas. Also called Parbrahm. Sunn Mandal, the 

empty realm’, is in the sphere of Sunn. See also Daswan Dwar, 

guna, Parbrahm and regions. 

surat One of two primary powers of the soul, at times called the inner 

ear or ears; refers to the facultv of the soul to hear the melody of 

Shabd. It is by means this inner sound that the soul travels the vast 

regions between the physical world and Sat Lok and experiences 

the bliss of the inner realms. The power of the soul to see within 

is known as nirat. Surat can refer to the soul itself, as well as soul 

consciousness and the attention of the soul. See also bani, Name, 

nirat, Shabd and Shabd Yoga. 

Surat Shabd Yoga The union (yo%a) of soul or consciousness (surat) 

with Word (shabd). See also Shabd Yoga. 

sushumna The central energy current in the finer body; also called 

shah rag, the royal vein. It is the sushumna current which leads 

upwards from the eye centre into the higher inner regions, while 

ida is the left flowing current and pingala the right. This higher 

current should not be confused with the sushumna of the yogis, a 

subtle pranic energy current that flows up the spinal column and 
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is associated with the physical energy centres or chakras. See also 

ida, prana, Shabd Yoga and yoga. 

swaas sohang A mystic practice in which the word ‘Sohang’ (I am 

that) is repeated with the inhaling and exhaling of- breath at the 

heart centre. See also prana and yoga. 

Swami Commonly used as a term of respect for spiritual teachers; 

may also denote the Lord, the Supreme Being, the Master. Also 

spelled Also spelled ‘Soami’. 

swan-soul See Daswan Dwar, hansa and Mansarovar. 

Swarg In general, heaven or paradise; in Hindu mythology the para¬ 

dise of Indra, the ruler of the Gods, 

tattwa Literally, that (tat) -ness (tu>a)\ a thing as it is in itself; essence, 

primary esoteric element. Indian metaphysics describes the five 

tattwas as the ‘substance’ of the causal, astral, and physical worlds; 

namely, ether (akasba), air (vayu or pavana), fire (agni or tejas), 

water (Jala or pant) and earth (pritbvi). Saints explain that the 

sin of destroying life is proportionate to the stage of development 

that it has reached, or the number of active tattwas that it pos¬ 

sesses. See also guna, karma and yoga, 

ten Gurus The ten Gurus in the line of Guru Nanak, who taught the 

path of Shabd from the fifteenth to seventeenth centuries, 

third eye A point in the subtle body a little above and between the 

two eyebrows, where practitioners of meditation concentrate 

their attention in order to withdraw the soul currents from the 

physical body and enter the inner realms. Also referred to as the 

eye centre, tisra til and tenth door. See also chakra, Chidakash, 

nine doors and regions, 

three gods See Brahma, Vishnu and Shiva. 

three worlds Triloki; three (tri) realms (lok); the physical, astral and 

causal worlds, which fall within the domain of Brahm. The mate¬ 

rial world is the physical world as we know it. The astral world is 

the realm of finer, predominantly physical-mental energy, while 

the energy of the causal world is finer still. See also Brahm and 

regions. 

tisra til See third eye. 
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Trctayug Silver Age. See also yuga. 

Trikuti Literally, three (tri) peaks (kuti)\ the second inner region 

counting upwards from the lowest. Trikuti is the headquarters 

of the causal plane and the seat of universal mind or Brahm, the 

ruler of the three worlds (physical, astral and causal). Also called 

Brahm Lok. See also Brahm, causal region a?id regions. 

Turiya See Sahansdal Kamal. 

Upanishads A series of philosophical compositions in the Vedas that 

relate to mystical teachings. The doctrines were named Upanishad 

(to sit near or close) because thev were to be imparted directly to 

the disciple by the teacher. See also Vedanta and Vedas. 

varnatmak Having the nature or character of (-aatmak) the express¬ 

ible (vam); that which can be written and spoken, and heard 

by the physical ears. Names such as God, Hari, Radha Soami 

and Allah are varnatmak. When varnatmak names are given by 

a true Master at initiation as names to be repeated by a disciple 

to concentrate attention, they are invested with the potential to 

reveal the dhunatmak Name, another name for the inner Sound 

or Shabd. See also dhunatmak, Name, Shabd and Shadbd Yoga. 

Ved Vyas (c.3000 bce) A famous rishi of ancient India, Ved Vyas 

(first known as Krishnadvaipayana) was the son of Rishi Par- 

ashara. He is attributed with the authorship of the epic saga of 

ancient Indian history, legend and mythology, the Mahabharata, 

as well as the Brahma Sutras and the eighteen Puranas. 

Vedanta Literally, end (anta) of the Vedas; acme of the Vedas. Vedanta 

is one of the six systems of Hindu philosophy, a philosophy based 

on the Upanishads. Vedanta is thought to be an exposition of the 

deepest truths contained in the Vedas, based on the experiences 

of those who gained knowledge of the highest order through 

intuition and inspiration. According to Vedanta, the object of 

existence is not salvation but realization. A Vedantist is one who 

follows the Vedantic philosophy. See also Upanishads and Vedas. 

Vedas Literally, knowledge; revealed knowledge as embodied in the 

four early Hindu scriptures (Rig Veda, Sam Veda, Yajur Veda, 

Atbarv Veda). The Vedas deal with spiritual matters, the divine 
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powers of gods, sacred formulas (mantras) and the problems 

of life in the world. The Vedas reveal that some of their authors 

knew about the Word of God, which they called Sound (naad) 

or Word (vaak). The term also refers to Vedic literature in general, 

including the Upanishads and various interpretive texts. See also 

Upanishads a?id Vedanta. 

Vishnu God of preservation in the Hindu trinity of creator, preserver 

and destroyer (Brahma, Vishnu and Shiva). 

wine Persian Sufi tradition often uses the intoxication of wine as a 

metaphor for the effect of- divine love, and also as a metaphor to 

represent the Shabd. While the Shabd is often simply called the 

‘wine’, metaphors for the Master, in his physical and astral form, 

who unites the disciple with the wine of Shabd, include the \vine- 

pourer’, the ‘wine-seller’ and the ‘wine tavern’. Metaphors for the 

disciple, the drinker of* the wine, who seeks to be absorbed in 

the Shabd, include the ‘drunkard’ and the Vine goblet’. See also 

Shabd. See also Shabd. 

Word See Name a?id Shabd. 

Yama Literally, restrainer. Yama administers the fate of souls after 
their death; thus, the lord of- death, the angel of death, the ruler 

and judge of the dead. See also Kal. 

yoga From the Sanskrit yoga meaning ‘to yoke or join’; union. One 

of the six systems of Indian philosophy, yoga is a code of physi¬ 

cal, ascetic and mystic practices of ancient origin meant to lead 

the human soul to union with God. It is believed to have been 

founded by the sage Yajnavalkya and later codified by Patanjali in 

his Yoga Sutra. A yogi is one who practises yoga and a yogishwar 

is a yogic adept. 
yuga Age or cycle of time. According to Hindu scriptures, time is 

divided into four recurring yugas or cycles: Satyug or Kritayug 

(the Age of Truth or the Golden Age), Tretayug (the Silver Age), 

Dwaparyug (the Copper or Bronze Age), and Kaliyug (the Dark 

or Iron Age). Kaliyug is the present and the last yuga of the cycle. 
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al-Ghazali (1058-1111) Abu Hamid Muhammad ibn Muhammad 

al-Tulsi al-Shafi’i al-Ghazali was born and died in Tus in northern 

Persia. As a Sufi as well as one of the foremost Islamic theolo¬ 

gians, philosophers and legalists of his day, he became the first 

to integrate Sufism with orthodox Islam at a time when Sufism 

was deemed heretical. He is credited as the author of about fifty 

books, a number of which are regarded as seminal works of 

orthodox Islam theology. In Mishkat al-Anwar (Tire Niche of 

Lights), he describes the superiority of mystical experience over 

other forms of knowledge. 

Amar Das, Guru (1479-1574) Guru Amar Das was the third suc¬ 

cessor in the line of Guru Nanak. Born in the Punjab, he came 

to his master, Guru Angad, late in life and became Guru at the 

age of seventy-three. He is credited with starting the institution 

of the langar (free community kitchen). He compiled the works 

of his two predecessors, to which he added his own poetic works 

of 907 shabds. This collection became the basis of Guru Arjun’s 

later compilation, the Adi Granth. 

Angad, Guru (1504—1551) Guru Angad was the second Guru in the 

line of succession of Guru Nanak. Born at Lahina in Ferozpur 

District in the Punjab, he was a religious teacher and follower of 

the goddess Durga. On his annual pilgrimage to Durgas shrine, 

he met Guru Nanak, became his disciple and then never left his 

presence. He was renamed ‘Angad’ by Guru Nanak because he was 

as dear to him as his own limbs (ang). Appointed by Guru Nanak 
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as his successor a few days before Guru Nanak’s death, Guru 

Angad is credited with the invention of the Gurmukhi alphabet, 

th e script in which the Punjabi language is written. 

Arjun, Guru (1563-1606) Guru Arjun Dev was the fifth Guru in the 

line of Guru Nanak. He was born in Amritsar District in the Pun¬ 

jab and was the son of Guru Ram Das. Ciuru Arjun Dev collected, 

classified and compiled the writings of the Adi Granth, including 

compositions of saints from all over India and neighbouring 

countries to emphasize the oneness of God, the equality of all 

people and the pursuit of truth. He built a temple in Amritsar 

that has come to be known as the Golden Temple. 

Augustine (354-430) Born in Thagaste, Numidia (now Souk A liras, 

Algeria), Saint Augustine became Bishop of Hippo in North Af¬ 

rica in 396. Considered one of the most significant early Christian 

thinkers, his integration of classical philosophy and Christian 

theology created a system that influenced all later Christian 

thought. His surviving works number 113 books and treatises, 

over 500 sermons and more than 100 letters. Of these, the most 

influential have been Confessions and The City of Cod. 

Beni Beni Sahib was a fourteenth-century Indian mystic and one of 

the saints whose compositions have been incorporated into the 

Adi Granth. The three shabds included in the Adi Granth are 

marked by an intense spiritual longing and indicate the various 

paths explored by him on his quest. These shabds express Beni 

Sahibs conclusion that without the Gurus instruction the way to 

liberation will not be found. 

Bhartari Hari Bhartari Hari was a twelfth-century king who is be¬ 

lieved to have lived and died in Sehwan, Sindh, now in Pakistan. 

He renounced the world and became a yogi, later becoming a 

disciple of Gorakhnath. Some of h is writings in Sanskrit still 

exist, including three collections known as Shringar Sbatab, Niti 

Sbatab and Vairag Sbatab. 

Bhikha (c.1713-1763) Bhikha Sahib was an Indian mystic from Uttar 

Pradesh. He was initiated by Gulal Sahib and was nominated as 

his successor by him. His works include Ram Jabaz (The Ship of 
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Ram), Ram Rag (The Melody of Ram) and Rtvn Sbabad (The 

Word of Ram). 

Bose, Sir J. C. (1838-1937) Sirjagadis Chandra Bose, a noted Indian 

physicist and plant physiologist, was born in Mymensingh (now 

in Bangladesh) and was educated and spent his professional career 

in Calcutta. His most famous work proved that there were no 

clear-cut differences between the nervous systems of plants and 

animals, and he demonstrated the apparent power of feelings 

in plants, exemplified by the quivering of injured plants. In the 

course of his research, he felt that he had substantiated the Hindu 

belief that the whole universe was an aspect of the Eternal One. 

His books include Response in the Living and Non-Living (1901) 

and Tin’ Nervous Mechanisms of Plants (1916). 

Buddha (c.563-483 bce) Buddha is the honorific title (meaning 

‘enlightened one’) given to Prince Siddhartha Gautama of the 

Shakya clan of India. He was a great sage who taught the prin¬ 

ciples that formed the foundation of Buddhism. Born into the 

family of a minor king in Lumbini, Kapilavastu, on the border of 

Nepal, he renounced his family and future kingdom to set out in 

pursuit of spiritual truth. It is said that he sat in meditation under 

a peepul tree in Gaya in Bihar District, where he experienced the 

‘Great Awakening’ when he was thirty-five. In Varanasi (Benares), 

he taught the ‘Four Noble Truths’ and the ‘Eightfold Path’, which 

were based on his experience. 

Bulleh Shah (1680-1758) Born into an aristocratic Muslim family, 

Bulleh Shah grew up in Kasur, near Lahore, where he was edu¬ 

cated in Arabic and Persian. He received spiritual light from Shah 

Inayat Qadri of Lahore and incurred severe disapproval from his 

family and community for becoming a disciple of this simple, 

low-caste gardener. Bulleh Shah attained fame for his songs con¬ 

taining deep esoteric truths, many of which are still recited and 

sung in India and Pakistan. 

Charandas (1703-1782) Sant Charandas was a mystic poet from 

Rajasthan who became a disciple of Shukhdev Swami at the age 

of nineteen, practising Surat Shabd Yoga for twelve years with 
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great dedication before expounding the teachings of the saints. 

He spent the latter part of his life in Delhi giving satsang and 

initiation. His disciples include Sahjo Bai and Dava Bai. 

Chaturdas (c.i$th-i6th century) Pundit Chaturdas was the chief 

brahmin of Varanasi (Benares), the seat of Hindu religious learn¬ 

ing, during the time of Guru Nanak. In discussions with Guru 

Nanak, he was led away from idol worship and the worship of 

symbols and converted to an understanding of the one and only 

God. He became a disciple of Guru Nanak and an ardent practi¬ 

tioner of his teachings. 

Coleridge, Samuel Iaylor (1771-1834) Coleridge was a noted Eng¬ 

lish poet, critic and philosopher whose masterpieces include The 

Rime oj the Ancient Mariner, Cbristabel and Kubla Khan. He was 

born in Ottery St. Mary, Devonshire, England and was educated 

at Cambridge, where he imbibed revolutionary ideas and then 

left to found a communist society in the United States. These 

plans failed and he returned to teaching and journalism in Bristol. 

Even with his small output of poetry, his talent was evident. He 

was also known for his critical writing and for his theological and 

politico-sociological works. 

Dadu (c.1544-1603) Born into a family of cotton carders in Ahmeda- 

bad in the state of Gujarat, Dadu was only eleven when he was 

initiated by Sri Vriddhananda. At the age of nineteen, following 

the command of his master, he started teaching the practice 

of the mystic Name in Jaipur and other parts of Rajasthan, ac¬ 

cepting both Muslims and Hindus as disciples, but insisting on 

vegetarianism and abstention from alcohol. H e came to be known 

as Dadu Dayal, Dadu the Merciful, for his compassionate nature. 

He wrote more than five thousand verses, hymns and aphorisms 

in Hindi on spiritual and philosophical themes, all characterized 

by thcii forthright language, often challenging the orthodox views 
of the day. 

Dharamdas (c.1420-1532) Though a rich merchant and banker at 

Bandhogarh in Uttar Pradesh, Dhani Dharamdas showed a devo¬ 

tional bent of mind from early childhood. He believed in traditional 
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rites, rituals and idol worship until he met Kabir, who initiated him 

into the practice of the Word. As he was one of the successors of 

Kabir. he also taught the doctrine of the Word. Some of his poems 

are printed under the title DbaniDharamdasjikiSbabdavali. 

Diogenes (0.412.-524 BCe) Diogenes was born in Sinope (modern- 

dav Sinop. Turkey) and died at Corinth. Diogenes of Sinope is 

said to have been a disciple of Antisthenes, and, like Antisthenes, 

he made a virtue of asceticism. He is one of the best known of 

the Cynic philosophers. He valued the verbal over the written, so 

what is known of his philosophy is from other writers. 

Farid (11S1 -116s) Sheikh Farid, or Baba Farid, a Muslim saint whose 

verses are preserved in the Adi Granth, was the earliest known 

mystic poet in the Punjabi language. Born near Multan (now in 

Pakistan), Farid undertook rigorous self-discipline and physi¬ 

cally punishing methods in his attempt to achieve his goal of 

God-realization. Eventually, he was advised to go to Khwaja 

Qutubuddin Bakhtiar Kaki of Delhi, who revealed to him the 

path of the Word. 

Farid-ud-Din Attar (c.1142—1120) Farid-ud-Din Abu Hamid Mu¬ 

hammad was born in Nishapur in northeastern Persia. He may 

have worked as an herbalist or doctor, as ‘attar’ means apothecary 

or perfumer. Attar is regarded as one of the greatest Persian Sufi 

writers, composing over 45,000 rhyming couplets and many 

works of prose. He is probably best known for his allegorical 

Mantiq al-Tayr (Conference of the Birds). Other significant 

works include Ilahi-Natnab (Book of God), A'lusibat-Naniab 

(Book of Affliction), Divan (Collected Poems) and Tadhkirat al- 

Aulia (Memoirs of the Saints), which covers the collected works 

of almost a hundred Sufis and is regarded as a reliable historical 

document. 

Garibdas (1717-1778) Mahatma Garibdas was born into an agricul¬ 

tural family in the village of Chhurani in the District of Rohtak in 

Haryana. It is alleged that he was initiated by Kabir in a dream. He 

subsequently established his spiritual centre in Chhurani. Some 

of his poems are published under the title GaribdasJikiBani. 
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Gobind Singh, Guru (1666-1708) Guru Gobind Singh, son of Guru 

Tcgh Bahadur, was the tenth guru in the line of Guru Nanak. He 

was born in Patna, Bihar and became a Guru when he was only 

nine years old. He wrote inspiring poetry in Punjabi and is known 

for founding the Khalsa (pure of faith) and for organizing his 

followers into a military force. 

Goldsmith, Oliver (1730-1774) An Anglo-Irish playwright, novelist 

and poet, Oliver Goldsmith grew up in Kilkenny West, Ireland. 

He studied in Dublin, London and Edinburgh, eventually practis¬ 

ing medicine in London until he turned to writing and translation. 

The Vicar of Wakefield secured his reputation as a novelist, The De¬ 

serted Village as a poet and She Stoops to Conquer as a dramatist. 

Goya (1633-1713) Bhai Nand Lai G ova, an eminent scholar of Arabic 

and Persian, was born in Ghazni, Afghanistan and in 1652 moved 

to Multan, where he stayed for a period in the court of Emperor 

Aurangzcb. Later, he became a member of the personal staff 

of Prince Mu’azzam, Aurangzeb’s eldest son, in Delhi. In 1682, 

when pressure was exerted on him to adopt Islam, he escaped 

to Anandpur Sahib and took refuge with Guru Gobind Singh. 

His best known works in Persian verse are Zindagi Nama and 
Divan-i Goya. 

Hafiz (1320-1389) Born in Shiraz, in the state of Fars in Persia, 

Shams-ud-Din Muhammad was one of the greatest of the Persian 

Sufi poets. As one who knew the Quran by heart (a hafiz), he 

came to be called Hafiz’ or ‘Khwaja Hafiz’. His compendium of 

ghazals or love poems, the Divan-i Hafiz, is universally acknowl¬ 

edged not only as a work of great literary merit but al so as one of 

considerable mystic import. His poetry is well known today in 

both the East and the West. 

Haridas (c.1480-1575) Swami Haridas was born in the village of 

Rajpur, in Uttar Pradesh. He was noted for his simplicity and 

devotion and was known as the Mystic Saint of Brindavan. It 

is said that he was a teacher of Tansen, the famous musician at 

Emperor Akbars court. His compositions are still sung and his 

works continue to be published. 
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Jagjivan (1682-1-$°) Jagjivan Sahib was born in Sarhada, District 

Barabanki, in Uttar Pradesh. He was a disciple of Bulla Sahib, 

who taught the path of the Word. His books include Gyan 

Prakasb (Light of Knowledge), Maha Pralaya (Grand Dissolu¬ 

tion), Pratbatn Granth (The First Book) and ShabdSugar (Ocean 

of Shabd). 

Jesus Christ (c.6 BCE-CE $0) Also called Jesus the Messiah, Jesus 

of Galilee and Jesus of Nazareth, Christ was born in Judaea to 

Jewish parents. None of his writings have survived and all that 

is known about him is derived from the accounts recorded by 

others, including those in the four gospels of the New Testament 

of the Bible. From these accounts, it is apparent that he taught 

that the relationship of the soul to God is one of love, and that 

the kingdom of God is within. It is generally accepted that he 

practised and preached his philosophy in Palestine and that his 

teachings antagonised both the Roman government and the 

prevailing Jewish orthodoxy, resulting in his crucifixion. 

Kabir (1 $98-1518) Kabir Sahib was a saint and poet from Varanasi 

(Benares) who was a contemporary of Guru Nanak and Guru 

Ravidas. Legends surround his birth, life and death, and both 

Hindus and Muslims claim him as their own. He taught that 

the one God can be reached through the practice of Nam and 

emphasized the central importance of the guru, the reality of 

transmigration, the law of karma and the equality of all human 

beings in the eyes of God. He condemned rites, rituals and all 

external observances. A selection of his poems is included in 

the Adi Granth, and his writings are still widely quoted in daily 

life throughout India, having become a part of folk music and 

popular culture. 

Kant, Immanuel (1724-1804) Born in Konigsberg, East Prussia (now 

in Russia), Immanuel Kant was a German philosopher whose 

comprehensive and systematic work in the theory of knowledge, 

ethics and aesthetics had a great impact on subsequent philoso¬ 

phy. He produced a stream of masterpieces, amongst which the 

best known are Critique of Pure Reason, Critique oj Practical 
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Reason and Critique of Judgement. These three vol umes expound 

upon Kant s critical philosophy, which is known as Kantianism. 

Lalo (13.1452) Bhai Lalo was born and worked as a carpenter in Said- 

pur (now Aimanabad, Pakistan). He became a disciple of Guru 

Nanak, who had stopped at Saidpur on his journey to visit the 

sacred places of pilgrimage of the Hindus. 1 hereafter, Bhai Lalo 

taught the message of Nam in Saidpur. 

Madan Singh (d.1705) Bhai Madan Singh was a disciple of Guru 

Gobind Singh. He was a soldier who went to Anandpur to serve 

his Guru in his stables and was said to have been a poet of some 

merit. He died in the battle of Chamkaur in defence of his Guru. 

Mansur (857-911) Hazrat Mansur al-Hallaj was a controversial figure 

in Sufism and Islamic mysticism. Born in Tus in the province of 

Pars, Persia, he travelled widely to various countries, including 

India. He eventually settled in Baghdad. His bold teachings on 

the way to an intimate relationship with God attracted a large fol¬ 

lowing. His assertion, “Ana al-Haq” (I am God), led to his arrest 

on a charge of heresy in 913 and, eventually, to his cruel public 
execution in 911. 

Muhammad (570-631) Lhe Prophet Muhammad was born in Mecca 

and lived in what is now Saudi Arabia. He is called ‘the Messen¬ 

ger, as he brought the Muslim teachings to the people of his time. 

He taught the importance of worshipping the one God, Allah. 

The message revealed to him is recorded in the Qur’an, and tradi¬ 

tions concerning his life and teachings arc found in the Hadith. 

Muinuddin Chishti (1143-1236) A well known Sufi born in Sistan 

(now in Afghanistan), Hazrat Muinuddin Chishti moved to India 

at an early age and settled in Ajmer, Rajasthan, where he remained 

in meditation for many years. He then began teaching the unity of 

being 01 oneness with the Lord, to be attained through both mental 

and vocal repetition of the Names of God. He was the founder of 

the Chishti line of mystics, which includes Hazrat Qutubuddin 

Bakhtiar Kaki, Sheikh Farid and Hazrat Nizamuddin Aulia. 

Namdev (c.1170-1350) A tailor and calico printer by profession, 

Sant Namdev was initiated into the path of the Word by Visoba 
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Kh cch.ir. He lived in Pandharpur in the beginning of his life, later 

on moving to the Punjab, where he spent the last twenty-five years 

of his life. He died in the village of Ghuman, the birthplace of 

Baba laimal Singh. He wrote thousands of devotional poems in 

Marathi, Hindi and Punjabi. His writings are preserved in Namdev 

(iiit!m, and some of them are also included in the Adi Granth. 

Nanak, Guru (1469-15^9) Born in Tahvandi (now in Pakistan), 

Guru Nanak travelled widely in India and nearby countries to 

spread the doctrine of the mystic Name. At a time when there was 

no mechanized form of transport, legend says that he went as far 

as the south of India and to Mecca in Arabia. He endeavoured to 

transform the prejudices and superstitions of the people, empha¬ 

sizing that ritualistic practices and external forms of worship kept 

the seeker of God away from the truth. He was the first Guru in 

the line of the ten Gurus whose teachings arc recorded in the Adi 

Granth. He appointed his disciple, Bhai Lehna, as his successor, 

who he renamed as Guru Angad. 

Nischaldas (c.1791-1862.) Swami Nischaldas Ji was from Kungar 

Village of the Hissar district in Haryana. He was initiated in 

childhood by a member of the Dadu Panthi sect, and studied 

Sanskrit and Vedanta. Ram Singh, King of Bundi, was his disciple. 

His writings include Vichar Sagar (which so impressed Swami 

Vivikenanda that he was led to declare it a book of great influence 

in India) and Yukti Pmkash. 

Niyaz (c. 1760-1834) Shah Niyaz Ahmad Barelvi, a Sufi, was born in 

Sirhand in the Punjab. He was educated under the Sufi Maulana 

Fakhr al-Din, and taught for some time in Delhi before movingto 

Bareily in Uttar Pradesh, where he established a Sufi monastery. A 

prolific author, his works on Sufism include a number of treatises 

together with poetry in Arabic and Persian. A favourite theme of 

his writings is “unity of being”. 

Paltu (c.1710—1780) Born in Nanga-Jalalpur in Uttar Pradesh, Paltu 

Sahib lived in Avodhya, a town sacred to the Hindus, where he 

was a grocer by profession. A disciple and successor of Gobind 

Sahib, Paltu fearlessly denounced the rituals and customs of 
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organized religion. For his bold utterances, he was persecuted and 

burnt alive by the enraged orthodoxy. His poems, which convey 

his message directly to the hearts of his readers, are published 

under the title Paltu Sahib hi Bam. 

Pipa (1408-1468) A Rajput king. Raja Pipa was the ruler of Gaga- 

raungarh in Rajasthan, and was a devotee of the goddess Durga. 

He became a disciple of Guru Ravidas and achieved realization 

through the practice of the Name. One of his poems is included 

in the Adi Granth. 

Plato (c.427-347 bce) One of the most renowned of the ancient 

Greek philosophers, Plato was born of distinguished Athenian 

parents and was mentored by Socrates from an early age. His 

philosophical writings, presented as dialogues with Socrates, 

speak of the soul’s immortality, its forgetfulness of its divine- 

origin and its transmigration into other physical bodies. Plato’s 

political theories appear in 7he Republic, in which he explored 

the nature and structure of a just society. 

Qalandar, Bu Ali (C.1285-C.132.4) Hazrat Sharafuddin Bu Ali Shah 

Qalandar was born in Iraq and migrated to the city of Panipat 

in present day Haryana. Pie was an eminent Islamic scholar and 

jurist at the kings court in Delhi who later became a SuH mystic 

and poet. He wrote in Persian as well as in Punjabi. His writ¬ 

ings include the Maktubat-i Bu Ali Qalandar, Divan-i Bu Ali 

Qalandar and Masnawi. 

Ram Das, Guru (1534-1581) Guru Ram Das was the fourth Guru in 

the line of succession of Guru Nanak. Born into humble circum¬ 

stances at Lahore (now in Pakistan), he became the son-in-law of 

Guiu Amar Das, who appointed him as his successor. Guru Ram 

Das founded the city now known as Amritsar and composed 

moie than 600 of the verses in the Adi Granth, including the 

Lavan, which is recited in the Sikh wedding ceremony. 

Rama Tirtha (1873-1906) Born at Murariwala, a village in the district 

of Gujranwala, Punjab, Swami Rama Tirtha became a follower of 

Bhakta Dhana Rama at the age of ten. His spiritual development 

continued with his readings of the Gita. He lived a life of devotion 
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ro God and he was ultimately led to Vedanta. His desire to teach 

the life of Vedanta led to visits to the United States and Japan and 

his publishing of a series of poems in Urdu. Upon his return to 

India, he retired to the Himalayas to pursue a life of spirituality. 

Ravidas (1414-1532.) Guru Ravidas was a well-known saint who was 

born in Uttar Pradesh, lived in Kashi (present-day Varanasi) and 

travelled widely across Rajasthan and other parts of India teach¬ 

ing the path of devotion to the Word. He was a contemporary of 

Kabir and Guru Nanak and is believed to have been a disciple of 

Swam i Ramanand. He supported himself as a cobbler, and in spite 

of this profession, which in his time was viewed as of low status, 

he had a great impact on the many people who came to him for 

spiritual guidance, including Mira Bai, princess of Mewar, and 

Raja Pipa, a Rajput king. Some of his writings are preserved in 

the Adi Granch. 

Rumi, Jalaluddin (1207-1173) Maulana Jalaluddin Rumi, the most 

famous of the Sufi poet-saints, was from Balkh in present-day Af¬ 

ghanistan. His family settled in Konya in Rum (now in Turkey), 

hence his appellation Rumi. He made a deep study of Islamic 

scriptures and became one of the foremost scholars of his time. 

Around the year 1144, in his late thirties, he met the wandering 

dervish, Shams-i Tabriz, who became his Master. In 1246 Shams 

disappeared and Rumi was desolate. Suffering the ache of divine 

longing, Rumi expressed his pain in poetry, composing his Ru¬ 

baiyat, the six-volume Masnavi, and the Divan-i Shams-i Tabriz, 

written in memory of his Master. 

Sa’di (0.1213-1291) Sheikh Sa’di was a famous Persian poet and social 

reformer who also wrote mystical verse. Born in Shiraz, in present 

day Iran, Sa’di lived much of his life as a wandering dervish. For 

thirty years he travelled throughout much of the Islamic world, as 

far as India to the east and Syria to the west, returning to Shiraz 

late in life. His most famous works in Persian are the Gulistan 

(The Rose Garden), the Bustan (literally, the fragrant garden, 

commonly translated as The Orchard), Ghazaliyat (Lyrics) and 

Qtisaid (Odes). 
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Sahjo Bai An eighteenth-century saint of Rajasthan, Sahjo Bai led a 

householder’s life and was known for her selfless devotion to her 

Master, Sant Charandas. She authored a hook of poems, Sahaj 

Prakash (Light on the Natural State), which are simple and direct 

in expression, filled with devotion and love for her Master. 

Sarmad (1618-1660) A trader from Kashan in Persia, thought by 

many to be Jewish, Muhammad Sa id Sarmad settled in Delhi in 

his later years. A prolific poet, his themes included the transitory 

nature of life, the supreme Reality and love of the Beloved. He had 

a large following and, being a free thinker, antagonized the estab¬ 

lishment of his day. He was beheaded under the orders of Emperor 

Aurangzeb in front of the Jamma Masjid in Old Delhi, where his 

tomb now stands. Legend tells that when he was beheaded, every 

drop of his blood called out “Ana al-Haq” (I am God!). 

Shakespeare, William (1564-1616) An English dramatist, poet and 

actor, William Shakespeare was born and died in Stratford-on- 

Avon, Warwickshire. He was educated at the local grammar 

school and in 1591 moved to London, where he became an actor, 

playwright and poet. He is credited with authoring several poems, 

including Venus and Adonis and The Rape of Tucrece, 154 sonnets 

and a total of 37 stage plays. His body of works is considered the 

greatest in the history of English literature. 

Shams-i Tabriz (c.1206-1247) Shaikh Shams al-Din Muhammad was 

a Persian mystic from Tabriz, in what is now Iran. Little is known 

about him, but he is commonly described as a wandering dervish 

and was said to be a disciple of Baba Kamaluddin Jundi. He is 

best known for his association with Jalaluddin Rumi, the great 

mystic poet of Persia. Rumi became intoxicated with love for 

him and they were inseparable. This led to the jealousy of Rumi s 

family and disciples, and when Shams disappeared one night, it 

was generally believed that he was murdered. Rumi s devotional 

poetry contained in the Divan-i Shams-i Tabriz was inspired by 

love for his Master. 

Soami Ji (1818-1878) Seth Shiv Dayal Singh, known as Soami Ji Ma- 

haraj by his followers, was associated with Tulsi Sahib of Hathras 
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from his birth, as his parents were disciples of: Tulsi Sahib. He 

began meditating at an early age and spent seventeen years in deep 

meditation before he started teaching in 1861. Soamiji gave the 

universal teachings of the saints in unveiled, simple language that 

even the common person could easily understand. His teachings 

arc set forth in Sar Buchan Poct)')t and Sar Buchan Prose. 

Socrates (c.469-399 bce) A great mystic philosopher of ancient 

Athens, Grecce, Socrates’ personality and doctrines are immor¬ 

talized in the writings of his disciple Plato. Socrates pursued the 

message that real knowledge is the knowledge of ones own true 

self, mystic knowledge of the soul. He devoted his last thirty years 

to convincing Athenians that their opinions about moral mat¬ 

ters could not bear the weight of critical scrutiny. Charged with 

introducing strange gods and corrupting the citizens of Athens, 

Socrates was sentenced to death and died by drinking hemlock. 

Sundardas (1596-1689) Born in Jaipur, Sundardas became a disciple 

of Dadu Dayal at a young age. He went on to establish his spir¬ 

itual headquarters at Fatehpur in Rajasthan and to give initiation 

in Rajasthan and the Punjab. He wrote more than thirty-five 

books, out of which Cyan Samudra Sarvang Yog, Panchendriya 

Charit, Sukh Samadhi and Sunday Bilas are the best known. 

Surdas Surdas Ji was an Indian saint who lived at the time of Emperor 

Akbar in the sixteenth century. He was appointed Governor of 

Sandila in Avadh (Oudh), but was so charitable that he gave 

away all the money in the state treasury. He then fled, leaving one 

of his poems in the treasure chest, and took to the company of 

sadhus, dedicating himself solely to the Lord. He was arrested and 

imprisoned, but was freed as the result of a poem he addressed to 

Akbar. The remainder of his life was spent at Varanasi (Benares). 

A line from one of his hymns is included in the Adi Granth. He 

should not be confused with the blind Hindi poet also called 

Surdas, author of Sur Sugar. 

Tegh Bahadur, Guru (1621-1675) The son of Guru Hargobind, Guru 

Tegh Bahadur became the ninth guru in the line of Guru Nanak. 

In 1675 he was beheaded at Chandni Chowk, Delhi by order of 
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Emperor Aurangzeb for refusing ro embrace Islam. Fifty-nine of 

his shabds and fifty-seven of bis shlokas were included by Guru 

Ciobind Singh in the Adi Granth. 

Tulsi Sahib (1763-184}) Ihe great poet-saint of Hathras and author 

of the Ghat Ramayana, Tulsi Sahib was born in the princely fam¬ 

ily of the Peshwas. He began to show signs of a devotional trend 

of mind at an early age and had no desire for worldly pleasures 

and pursuits. When he was appointed as the royal successor, he 

fled from the court and settled in Hathras near Agra, where he 

was known as Dakkhini Baba. Soami Ji’s mother was a disciple 

of Tulsi Sahib long before Soami Ji was born, and Soami li had 

contact with him from childhood. 

Tulsidas (1532.-1623) The mystic-poet Goswami Tulsidas was born 

into a very poor family and lived and died in Varanasi (Benares), 

Uttar Pradesh. He was a disciple of Baba Narhari Das and is 

considered one of the greatest devotional poets of medieval 

India. His epic poem Ramcharitmanas, which describes the path 

to Ram, the one Lord, and is based on the ancient story of the 

Ramayana, is still a popul ar Hindi classic. 

Vivekananda (1863-1902) Swami Vivekananda was born in Calcutta 

and was a graduate of the Christian Mission College. Originally 

named Narendranath, he was an ardent seeker and ultimately 

became a disciple of Ramakrishna. In 1893 he addressed the World 

Parliament of Religions in Chicago on the philosophical aspects 

of Hinduism and made a deep impression on those present, 

creating considerable interest in Indian philosophy. He wrote a 

number of books on the yogic path, includingy^^ Yoga, Raja 

Yoga, Karma Yoga and Bhakti Yoga. 
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BOOKS ON MYSTICISM 
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(6 volumes)—John Davidson 

Ihe Holy Name: Mysticism in Judaism—Miriam (iaravella 
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In Search of the Way—Flora E. Wood 
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—Hector Esponda Dubin 
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The Journey of the Soul—Victoria Jones 
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