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ABSTRACT

'

5
THE RELIGIOUS POETRY OF SWAMI SHYAM
Paul M. Richardson

" This thesis is a study of the religious poetry of a contemporary

~

Indian religious figure, Swami Shyam. This poetry is considered in

terms of three major themes: yogic techniques, bvhakti devotionalism,

"and adwait philosophy.

In ter‘@g of }ogic techniques we considered primarily the

practises of meditation and maftr repetition and how they effect a

physiological transformation corresponding to a cosmicization of the

L

atma into the Paramatm@. This theme does not correspond to a

particular type of poenm.

Next we considered bhakti devotipnalism, which corresponded to

a definite type of poen, uzually written from the perspective of the

devotee. L,He determined a gange of mood present in these poems and

were able to form a correlation between separation from God and a
. ,

despondent mood, and union with God with a joyful mood.
. P .
We then considered whether there was a particular philosophical

viewpoint expressed in these poenfs. We determined that explicitly, -

the author expounds an'adwait or non-dualistic philosophy wherein

’

! .
the problem of the self is defined in terms of lack of proper know-

- ledge. However a dualistic¢ ontology is implicit in many poems,

particularly in the bhakti type. We attempt to resolve this through
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an understanding of how the lover-beloved imagery of bhgti serves

as a metaphor for the reauution of the adwaitin's Absolﬁte.
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. Preface ..

-

"1 would like to acknowledge the author o¢f these
poé;ns, Swami Shyam, who kindly made availabi‘e to me both '

the briginal Hindi version of the poems as well as the

English commentaries on them.
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A Note on Transliteration
e . !

. ® -
Transliteration is the reéndering of the spelling of a word
; from the script of one language into that of another. In this thesis
we have endeavoured to devise some means of transliterating the
Devanagari script of Hindi into the Latin script with which English

ipeaking people are familiar. The bevanagari script is an ancient one

-
b e —r— Y

and is the one most commonly used in the rendering of Sangkrit’ anci is

the aole‘ script used for such modelin Sanskrit derive'd languag ok

'Nort'h\InHia such as Hindi and Marathi. Depending on the language to .
which 1t has béen adapted, the 'Devanagari script can be said '-to contain

. anywhere ftom\iif‘ty to fifty-sevetf letters. If we include &;f, ﬂ',ﬂand .
) ﬂ as letters properly speaking, 'tt‘xen we conaider Hindi to be composed
of fifty-four letters, though several ?f them such as 7_&«, and (-'2 "

/ , rarely appear and when they do 1t‘ is usually in the fc;rm of a borrowed
Sanskrit word. Therefore to render this large alphabet into the"
twenty-six letter Latin one requir;s the use of diacritics, ‘ - -

I believe that a sound system of transliteration must .fulfill
two major’'criteria. First of a‘ll,’ through the use of a diacritical

v

system it must accurately distinguish jbetween the letters of the

L A

original script. "That is, after assfmilating the diacritical systenm

used,' the reader, if familiar with tMe original script, should be able o i

to accurately reproduce the original on the b ‘of the transliterated

version.. Secondly the transliteration should include as much tran- : -

-

scription as possible. By transcription we understand the "process of

recording the sound of the original langudge. That is, transliteration .

.
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~ 18 not merely an arﬁitraty arrangement of symbols. Rather it should
s ;

- precise and our system provides for this. .

-»

be developed in gsuch a manner ‘that .an English speaking person qhould
be able to 'a;: least‘ ‘approximately rep£oduce the sound of the original,
‘merely by reading the transliterated vefaion.

In tbis’b thesis we have decided to develop our own system of
tr«anslit:aration becéuse’the common meﬂthod of transliterating from the

Devanagari 1s in our opinion inadequate. The standardized system

such as that in A.L'./Basham, The Wonder That Was India (5rd ed., New

York: Taplinger, 1968), is 1acking in two areas. First of all it was
developed 1in o‘rder to translitexi’ate from the Sanskrit and thus doess
not accurately include certain Hindi letters and sounds which do,not
occur in Sanskrit. For example'such.letters as 5 . a , and =

occur in Hindl but not in Sanskrit and this commonly used system does

not provide for special diacritics indicating these particular
. ) ]

letterk. Secondly this commonly used system does not provide for as -

%

much transcription as possible. That 'is, the visual rendering into

the Latin alphabet does mot correspond as accurately as possible to a

the sound of the oriiinal Hindi. Of course the explanation of the’

-

diacritical system would indicate how various diacritics transform

~

the sound of the ‘written letters so as to repfoduce the original

|

pronunciation. Yet this visual approximation could be even more o

We will outline this new syatem of transliteration comparing it

-

to the common system used by many scholars such as Bgsham.

. 111
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5‘ d& da ° a
’ dha "dha ’
q 2 s
'q' ' pa - pa )
TF) pha pha
Q’ : ba ba
- bha bha
. | , __) ‘
& . .
\ ¢
semi-vowels ~2T 2 ya c ya
| {« ra . . ra’
) C‘-'T la . la '
a‘ va ™ ' ) . va or wa '
é ha ha !
stbillants J| [ sa sha
' q ‘ sa . \ sha
& " sa "sa . -
4 s
éompound ' 6:!. ‘ ' ksa ksha
consonants < tra tra
J jna . gya
&

As we mentioned, our system listed above more accqrately
a &
represents the Mindi language and its repre%acion in the Devanagari
script than does the common system. For instance, vhereas the common

system has no particular diacritical form to represent the letters gp

and E » 8imply transljiterating them as it does g and a , our

- system as shown above distinguished these four letters ;:learly from

one another: g gda, E m, & ds, a’ ﬂ'}i; Likewise our system

clearly distinguishes between chafidrabiddu and anuswdr: = @ or H,

~~ @ ora. This distinction is essential in terms of determining. -

\
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matra structure (sgle page 17) the chafidrabindu and anusvas. being of
different niftrd value.. Though the guttural nasal sound 3‘ 1s trans-
literated exactly as o}e of éhe options for anusw'é't‘ this is because
it only ever appeat‘s in the anuswar form. :

‘A8 to improx;ing the commoh%transliteration system in terms of a
pronouncesble transcription we have tranéliterated the first two

sibillénts, {r and B{ , a8 sha and gha respectively. distinguishing

them clearly from the "ess' sound of the third sibillant q

' Therefore we also neegod\to a_lt:er QT, literally % +S{ , from kga to

ksha. Likewise we differentiated the change in promm;:iation of the
letter a , according to whether it appears as the first or final

letter in the word when it is transliteratéd as va, or whether it

¢

,
occurs in the middle of the word when it /i8 more accurately transcribed

¢ .
4.

as wva.

The most drastic alteration is in the transliteration of i

The common system transliterates it as ﬁa_, because technically in the
Sanskrit it is composed of \ﬂand > . However this does little ’to .
ydicate the proper pronunciation of the letter, particularly in Hindi
where it i8 pronounced as 3y_ By the use of the single diacritic we

distmguish it from the possible S which ig in reality a half3[ and

a g s tl:xough pronounced the same as Q‘-r .

v

Following a co:nmon convention we have dropped all terminal bhort )

a's as they are not pronounced in Hindi, However for the sake of a

A .

transctiption sympathetic to reproducing the sound of: the original we

haye left them intact when following the semi-vowel q . For an English

speaker the word ’&:{ is more pronounceable when translitetuted as

)
- s

v

-

et
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grlza rather than as priy. Such a method howpver fgnores the

, posaibil:lty of thete Beihg a half-—connonant ending such as (‘{ \*

i Bere t:he alash \ 1ndicatea th.at there 18 no terminal "a"
3}

half the E_tu value ‘of the full congonant a‘ When this occure in '
R

pur transliteration we will simply re;ain the original slash as a
Y . .

and thus is |

o ~
diacritic, thus’ tag for RE( and so .on.’ . %
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. ) . CHAPTER 1

INTRODUCTION -

.
3

In”this thesis we hope to provide a glﬁ\pae at the religious

B
[l

_poetry of a modem. Hind'u saint, Swami Shyam. This collection of

]
poetry, appended to this text, includes .a series of eighty~two poems
vritten during.a period beginning January 1, 1980, and ending December
9, 1980. It includes poems written in the standardized dohd@ and

chaupal style, as well as poems written in various unstandardized formsl

- .

which we will refer to as gTts, -or "songs". e

" The poems appended to the text and to which t?‘}é@ll be .
. - .
repeatedly referred are una)uthorized translations from the original o

L) ‘ 7
Hindi of Swami Shyam. There is both an advantage and a disadvantage

" to this translation. {he advantage 1s that I have had access to Swami

. -

Sliyam's qwn transl&tikus _:lnto English of this mateérial, though I have

declined to reproduce thém for several reasohis. ‘First of all these

translations by .the author. are in need of editing, for although i’nekis w

v \n -
fluent in spoken English, his written syntax is ofter obscure and there-

fore confusing. Secondly, his translations are more akin to comment- v

) aries, as we would understand them. They are only-infrequently J:iter S

translations from the Hindi and are usually generously added qo,'séue—: -
times at greaé 1;3,%:!\, presumably b%th to clarify thc; 1n1;entio§ of
the 'brig-im.al text and to provide some implicit or elc;terilc underst‘a‘nd-—
ing of t\hem. ﬁ;wever it is quite true that these translation-
o . - &

commengaries serve to elaborate upon and clarify the occasionally obtuse

€
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syntax of certain Hindi poetic structures and the often clevérly dis-
\

guig€d metaphor which 1f£ not brought outein a lengthy exposition would
rather héﬁe'gone unnoticed altogether. I have incorporated_ elements
of Fﬁe‘authorfs commentaries into the\translations themselves das they

appear in the appendix and discuss the metﬂod of this incorporation

in the Preface’to the Appendix. ¢ '

) -

» ’
However with full knowledge of my own limitatioms in ¥indi (I have

R

+

a'pasgivg'fluencya, I have done an unauthorized translation of the
pgehs which,/aa I have suggested has borrowed elements of the author's

-

own translations, and perhaps more imﬁort tly whici has\borpqwed from
~tﬁe ;pirit 9f those translations. The major disadvantage to such an
endehvouf: as L gee it; is that the translated text as it appears is /}/ﬁ\‘
quite likely riddled with minor errors primarily ihhthe area of verb
tense’and Hindi fdiom, for which I am often at a loss to decipher.
Hindi poetry;vpartiﬁgfarly this traditional kavi g&nre, can be highly
stylizedlandiis governed by certain conventions with which I am not
totally faméliar. ﬁowever I am confidcnt that these translétions convey
the spirit of ghe original though perhaps beng more literal and‘therg- ;
fore more sterile éhan the English commenggri;s by Swami Shyam. This
copfidence is bolstered by the authon't’gln expressed confidence iﬂ my
ability to convey the poetry adequately, and in keeping with its spirit.
Obviously this less than perfect translation would effectively
invalidate this fhesié as a ptudy within the discipline of linguistics

or comparative religion. Y¢t clearly this thesis, as a study within

‘the field of religion or comparative religion, is concerned neither

with the characteristics or pecdljarities of fhe author's Hindf .(we - (x-

have nbéféuﬁﬁitted a coﬁblete transliteration from the Hindi of the

-entire corpus), nor evén with_the poems as a lﬁ;é;ary phenomenon.

-
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Rather it is the réligious dimension of the works which concerns us

] .
and how the religious consciousness of the author finds expression

-

through his poetry.

As a study within the fteld of‘;;ligion it is ;ig;ificant to note
that this thesis is attending to the religious expression, varied though
it may be, of a single individual. That individual, Svami Shyam, is the’f
sole creator of these poems. And despite the thematic analysis which
we apply to the text,in order to distil from it something of signifi-
cance for the scholar of religion, it must be remembered that we are
dealing exclusively with thé religiéug consciousness of one man, so

" that. all oyr q}stillgd inforgatibn and conclusions drawn from it must
wlhimately. answer to this facﬁl :ibe éigﬁificance of dealing with the
'..".’ - .
works of a aingle author, éépeci;lly spontaneou8 and religiodély-
motiv;ted ;xpression, will be a fact needing considering in our con-
élusion. With this stress on the fact that these poemg have a single
source, the religious im;gination of Swaml Shyam, we must endeavour r
ed provide at least a brief biographiqgéggtftch of the Qﬁthor so that
a reading of the poems and a reading of the textual analysis'will be
informed by at least some degree of historical background.

ShyamAChar;n Srivastava was $orn to a Kshatriya famtly‘in*a
village near the town of Kunch in the Jhansi district of Uttar Pradesh
around_the year 1925. He had several brothefs and a household which -
included Swami Ramanand, his own guru, a spiritual leader venerated
throughout the area. Initiated as a disciple by Swami Ramanand at the
young age of nine, Shyam participateé in the spiritual activity ?f his

community of which his own home was the centre. This included a daily

routine of pre—dawn bathihtf)??ig; bhajan and kIrtan im Sanskrit and
|

’
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Hindi, and a\daily reading of his own guru's extensive translations

from the Sanskrit including the Bhagavad-CTta, the major Upanishads

- \ L ¥

and to a 1esser‘bxtent the\kimﬁiaga.
P v
It wvas in this rural setting of central Imdia, relatively

~

,untouched by Western influences, that Swami Shyam passed his’ formative
years. In areas such as these local traditions are very strong,
particularly oral traditions such as philosophical debate and po%fry

: . - » .

. recitals. The Srivadtava home was .a natural attraction, for travelling

babas, sadhus, and poetc.' ‘

.-

Against the wishes of Swami Ramanand, Shyam left home to attend
- " . .
university in Allahabad where he received a commetce degree. ¥Finally

succumbing to family pressures, Swami Shyam took a wife and moved to

’ .
the quite Westernized university town of Simla to begin his life .as a

householder. .Here he maintaine

:new family, eventually five
children, by serving as a tutor and emplpying various other secretarial

-

skills in which he had been trained. ving to Chand;garh he was
employed as a recording secretary in the.Punjab State Assembly and
even;ﬁall; in the Haryana State Assembly as well. Eventually; as a
natural and perhaps inevitable response to his own‘spiriﬁhal nature,’
he began to devote h;a time exclusively to spiritual meditations and
Yhe ttai%ﬂng of disciples. i
' ' As we mentioned Swami Ramanand had translated into Hindi the
Bhggavad—GIfE’wﬁich he had done using the thyidng couplet4or chaupal
style. He wrote in dohd as veil. In rural hindi—apeak;ng India the

dohd@ and chaupal verses of the Medieval saints such as Kabir.~uﬁrabai,

Sur Das, and Tulasidas are widely known to this day. They are sung
especlally iy women, for their simple language and especially their

rhythmi& quality are particularly suited to such’daily chores as

.’ ! 'xi

J

A s ot o< e . e e . - :

o

R N




-

Thus Shyam, like all local children spent a great deal of time with the

village women and was familiar from an eariy age with a great many doh®

the "Year of Self-Manifestation”, meaning a time when all devotees were

" tangible manner the consciousness which was evolving within.them.” This

% B . ‘ 5

grindipg grain, spinning, and washing clothes in the well or river.

and chaupaT, especially those of Kabir,

Though we are not in a position here to describe the dynamics of
spiritual realization and how certain individuals so completely effect
a transformation in their beings from a more mundane to a more divine
consciousness, we know that fovgghe‘past twenty years spirituality and
the religious dimension of man have bee; the exclusive themes of Swami

Shyam's writings. His work has largely been in prose including four -

»

original books: Sovereign Secret of Meditation, Mastermind, Raj—Yqé,

. !
and Patanjali Yog Darshan. As well he has composed a translation-

commentary of Shankar's Vivek Chid3mapi retitled Light of Knowledgg.h

He has also written scores of unpublished easays and has réndergd . {

commentaries in English of such scriptures as Aghtavakr-GIt3a.

-

.

Although he was the author of a2 half-dozen poems in the last ten

years, the material we are presenting here is rather uqiqqe. It was

e e et s 5 -

the result of a deliberate an& conscious effort to create a coliection’
of poema beginning on January 1, 1980. For the past ten years'it has
been traditional for Swami Shyam to deliver a New Year's message ‘to

hig devotees in wiich the coming year is dedfcated to a specific iape?t

of the search for spiritual realization. The year 1980 was declared _ - .3\

to concentrate their skills in expression so as to manifest in a i 4

-would includé‘written, oral, and artistic expression of every kind.

To this end Swami Shyam himself undertgok to write a series of poems

r
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which would tepreseﬂt a manifestation of the self-conaciousnegs of a
self-realized being.
VY ‘ ‘
As a poet we presume that the author's creation was a spontaneous
outpoﬁring of his own religfous imagination, and as a guru that it
.serves as a teaching by example for his'devopges. Genera11§ these

poems were written at dawn at least every other morning and taught to

the assembly of devoteesninlsatsaﬁg. ‘They came to replace almost

entirely the usual Sanskrit, Hindi, and English songs which had hither-

“to served ag ;he common 11t£rgy for thelgroup.' Some poems are partic;
ularly suited to the creation of a méﬁitative atmosphere while others
ténd to induce a éroup'ecstasy. It yﬁ,significant that a vast majority
of the devotées know the mea#iﬁgs oniy in a general sense, few hd?ing
an; fluency in Hindi.” This primacy of sound over meaning we will

discuss in the second chapter. Being unpublished these songs had

‘little exposure beyond the immediate group of devotees, tholgh their

traditional form and generally simple language have given them a .

certain cyrrency among the local villagers at Swami Shyam's ashram in

-

Kulu Valley. This 1is a’telling fact about the'traQitional nature of

o .
these works that one can see local farmers and tradespeople (those

vho maintain some degree of intercourse with the ashram) singing them

- .28 they go about their daily activities. The forceful impact of song

P

and poetry on {lliterate and semi-literate populations with strong oral

traditions ha long been noted. Naturally, fhe wi&espreadyvenaratiqp

for Swhﬁi Shydm himself explains to some extent the fact that these

1@3 }"."’ ,

poems are gainipg a certain pdpularity among local communities in Kulu.
- . r
Before introducing thé" theses upon which this analysis is

-

‘structured, ée should ar least attempt to describe something of the

Y - ,

\
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q.‘uality'of ‘the language and melody) of whiéh these"; poems are comp;)sed.
Swami Shyam, we believ;, lies within a definite religious tradition at
least in terms of hisvliterary mode of expression.

The Medieval kavi literature which we have already referred to in
passing (p.2), is that poetic expresaioﬁ in 1yr1; and song of the
phenomenon of the bhakti movements. These devotional movements dis-
played a wide range of religious sentiment yet are characterized
collectively bécause of their geﬁeral adherence to certain reiigious
ideals including the emphasis on th; fact that "God is One" and "There
is but One God", and a general rejection of the idea and practise of
caste. Their universalist ;essAge perﬁaps necessarily imélied a com-
mittment to:éome 1dea of qgalitarianism: However‘by movements we do .
not mean éo impiy organized societies or even any idea of a definite
congregation adhering to any dogma, the 1de§ itself being foreign to
the very nature of what may be considered as basic Hindu principlés
and valués. Rather the outstanding figures of this religious phenomenon
we;é the poets who wrote in doh¥, cﬁaug!! as well as other forms of
traditional Hindi poetey. ’iigﬁtes such as Kabir, Mifabai. Tulasidas,
and Sur Das,-all wrote of the,dneness of God yet employed primarily
the 1magery of lover and beloved a metaphor Errough which even Kabir
could give full expression to his "Ahsolute" a.phenomenon sonetimes

referred to as nirgggt Bhaked. fheir poetry is the first trhly out~

o

.

atanding worka of Hindi literature and’ have remained ‘the atandard up to, -

the present, even though there is no longer much activity in this genre

7

of devotional poetry.

(-4

lCharlotte Vaudeville, Kabit, (Oxford: Oxford Univetsity Press,
1974), p. 106.
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‘The lmgmée of these Medieval saints has much in common \on the
level of diction or vdr:'abulary with Swami{ Shyam. I'l'his is probat;ly due
to the fact that ,mc:lllperhapa quite recently, when it has Eegun to |
close, the gap in style of language and speech betgeen tpe' rural Hindi
peasant and the modern urbanite 'wap truly centuries apa.rt. That 13‘.
Swami Shyam's li‘te‘rate yet rural Hindi is both simple and dignified.
Simplicity. itself beiﬁg a prime characteristic of this type of poetry,
and it is diénified because it'is far closer to the language of the
Medieval g_g_vi_h_ than it is to the common urban ver;acular of Delhi or
Kanpu;:. In short it is a classic yet popular, l;erhapg even populist,
Hindi. « . ~ . i

A.s to the acﬂtual quality of the spoken language I still find the
following ;!esci'iptit;n by a Medieval Persian;gpeaking Sufi to be a
tru‘ly outs‘tar.xding one: )

*

But Hindi is generally soft and touching; its
expression is more direct, and in keeping with N\
this quality, the melody is also soft and

' clear, and stimulates a feeling of despondency,
meekness and humility.... There is a tenderness,
a delicacy, a suggestiveness which finds
‘exprEssion only in Hindi. This can be realized’
by expérience.

. o - .
Despite the dascription of the stimulated religious feelings as being #

ones of despepndency, meekness and humility, which woulg appear to be

-

4 Fg e - €
more -the vocabtlary eof,.‘ Muslim than‘a Hindu, there\ds certainly not
one dgsc;ii)tign 1mlfthe above passage that does not appli to the Hindi

bf ‘the Medieval kavi saints and to one of their modern successors,

s :
zuuhqmad Mujeeb, "Tawami 'al-Kalim," The Indian Muslims,
(London: George Allen & Unwin Ltd{, 1967), p. 150.
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Swami Shyam. Beyond this testimony there is not much more short of a

sound recording that could deepen an appreciatioﬂ of the actual sing-

+ .. 1ing of the poems whether 1nd1v1ddé11y or collectively. Or as this

testimony concludes: "This can be realized by experienée.“
+ . The remainder of this thesis is an analysis of the collection of
poetry. In order to extract from it at least some aspects of the

-

reliéiéus consciousness of the author, we haé; chosen to divide it into
.Wthre'e ch;pters, each a considera'tion of one univérsal feature of thee
Hindd kavi's\religious experience. The first is on yogic techniques;
X - 7 which almost all Hindu‘religicus leaders, past and pfesent, have, pre-
scribed to their devotees in at least some fashion and to some degree.
The second 1s on the devotional aﬁpects of the poetry, or the qualities
"+ of bhakti as revealed in the poems. The third chapter deals with the
J philonophical implications of the poems and‘will deal with such
' «;i queations as to whether or not there is a consistent or ultimate
a. ) philosophical syqtem of thqught eifoundea within them,’ bThese three
are quite natural dtgisious/ip the sense that they.pertain to the a

. . * L)
actual physical routine and spiritual practises to which the spiritual
A .
J a
qapirantqbust be devoted day in and day out, the emotive qualities of

religious g:votion and sutrender, and the need for intellectual
] ‘ digeation of a largely non-rational or supramunddne realityvdescribed
by religious men and women in al} ages, and which is of coyrse at the
very heart of Fh“ my:erial: 7/

>

None of the analyses in each of the chapters is designed to be
N * 1 . .l LI
comprehensive. Our ana¥yses remain somewhat general and our refer-

ences representative. Yet each‘chapter, I believe, deals with an

integral aspect of the religious expreééion of Swami Shyam as revealed

A -~

BN
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" -through his poetry. It should be remembered that Swami Shyam created

L

these works with the intention that they he spiritual nourishment for
the devotees, and our three ch;pters distinguish various levels or
nodes-of refligi;ma behaviour and sentiment that these poems engendert
and express. They thereby find relevance :ﬂh the devotee in that

they answer his need for practical d;lscipline, emotive release, as

well as/his need to express the ultimate mystical experience which he

or she' is qeéking, in terms of a rational and structured philosphy. ..
» . ¥ )
\ £
. . -
]
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B CHAPTER 2

YOGIC TECHNIQUES: MEDITATION AND MANTR

The f;rat element or theme which we will considet,is that of .

yogic techniques. That {s, to consider in reference to the poetry ) -

~

those aspects of thought and discipline which have some.traditional

d

basis in the history of Indian religion, and are considéred repre-

e ed -

-

.sentative especiallngf“that schodl or tradition of asceticism known
e S .
as yog. BT

The word "yog" has been used to refer to many different things
throughout the ages. It is both a generic term denoting all fapiritual

disciplines undertaken in order ta cosmilize the self, freeing it frém
o ~

the bonds of karm and wdyZ. Or as Eliade has sought to define it:

"he means of attaining o Being, the effectual techniques for gaining

liberation. This corpus of means constitutes Yoga properly speaking.“3

That 1s, yog,” in its broadest sense describes means and techniques which ‘ff

become,the content of the aspirant's s@dhan@ or persondl spiritual
= —”
disciplines. That is, that which.must be undertaken in order to effect

a tranuférmation of the personal being, the jIvitman, into the cosmic
- :

beihg; the Param3tman. .

o

Yog as a general term has few specific limitations to it and Eanj

2
v

include within it simple techniques ranging from wiggling the ears (QB
a practise of Hath-Yog) to the attainment 3§ the final samddhis access-

ible'qnly to the most rare‘of.incarnations. Yet Yog as a philosophical .
) 3 ‘ ) . | } @ o
Mircea Eliade, Yoga: Immortality and Freedom, (Princetonm:

:'_Ptincpton University Press, 1969), p. 3.

' ' -

- - P SO et e
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system,. soO systemigized by Patanjalt in his Yog~Darshan, assumes
4
ultimate dinensions beyond simple amoqphous physical practises, Patan-

jali's Yog—Darnﬁan assumes that the reader is already quite aware of C

'~ ' the details of the primary stages of the aghtang-yog (eight:limbed yog),
and so coucentrates primarily on the higher aspects of yogic technique.

. dh3rp, dhyZn, and sam3dhi. From the implications of auch practises, ”
Y, ) "

: %
L Patanjali sought to devise a theoretical basis which when constructed

\\ ' would accommodate very ancient hnd‘}hrgely esoteric teachings under a

X single philosophical umbrella. The degree to which Patanjali was

N K successful in doing so is still a point of debate. For instance i; can
be quite/validly argued th;t Patanjali merely imports wholesﬁ}e the
ontology of éahkhya and qualifies it witi a qudgi-theism do that the.

v yogic technique of Ishwarpfﬁpidhﬁn or devotion to God, a'prevalegi a3

technique amohg theistic yog groups, should find a place under Patan-
jali's scheme. ‘ ' «
¥ : \-

-~

) Thus as-a general term yog has two aspects. It is a generdl term

referring to a wide group of physical-spiritual practises having %

. general common denominator, that being the intention of transforming

.

o . . I
: personal individualized mortal consciousness (physical and mental) into

a condition or consciousness whicﬁ is immortal or divine. And Yogz/// -
especially as capitalized, refers to the philosophical system enunci-

- ated by‘Patanjali in Yog-Darnhan. pbviously there 18 4 compelling .
relationship between-eertain yogic pract;ses and the philosophy
systema matized by Patanjali as a readingqof Yog~Darshan would show.
Yet it would be_’ypcrrect to say that all those teacheta ug/\%reacr{?ed

various yogic tachniques envisioned the resulting iiberatiou-in terms
b . ' -

of the Prakrti-Purugh dialectic, favdured bf Patanjali and the

AT s na o
.

[
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Senkhyane. That ie, yogic techniques are effective:without;rbferencd «
to any philosophical structure, Rather rhey are a dimension of all
Indian. religioua conscibusness' "Yoga constitutes a characterietic

,~dimension of the Indian mind, to such a point that wherever Indian
religion and culture have made their way, we also find a more or less

pure form of Yoga."k

R
Swami{ Shyam's poetry. Indeed the simple advice: '"Meditate," which is

Likewise dd we find yogic techniques pervading

certainly the most frequent injunction in these poems must be considered
as yogic technique not becauee meditation ‘is’ one of Patanjali's eight-
limbs of yog but because meditation is'a charecteriotic yogic technique,"
independept of any centralized system, complete with ultimatf caLmic
implications. Thoe Shankar coule recommend‘nididhxisan or "conti?uous
meditation" ad the final means to fully grasp the gggggg_gzghm_ﬁithout
neediné to establish any consistency beeween'hie odm and Paranjalile
-

phitosophical convictions, : .,

As ee have outlined in ou:é?ntroduction. this thesis 1is designed

to survey the pracgical devotional, ‘end philosqphical agpects or L

“\
elements revealed through this poetic corpus. Thus our coneideration

of the*practical or technical elements. is understood as a survey of
yogic techniqueg quite indepeadent of the quasi-theistic ontologically

dualistic philosophy devised by Patanjali. Our‘philonphical survey

ia one. poem: Ppakrti-Pu

o -*
/coemology, it is an excep ion and even then reeolved within an adwait aé&iit

mould of thought, the Sankhya duality eliminated fa & trapscendant. non-

dual realization. . c a
P b Y
- '4 *l- '

*Ibido’ p. 559 »
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Thus in the second chapter of this thesis we understand yogic
techniques t& refer to those sp:\?/tual practises, the undertéking of X

iﬁ(ich as means incorporated into a personal sddhan@ are prerequisite

- »

for iiberatibf. or moksh, the goai of almost &ll Indian religious

L4

) thought. .
N However before' proceeding with a textual analysis ‘according to

yogic’ technique,f that is, the content of yogic techniques so outlined
I3 Al

. by Swami Shyam, we must. understand their context. . This is related
-’
somewhat to Eliade's contention that yog is both "practical" and
LR v .

'?initiato;:y".s That is: there is both the content of the practises
. and the context in which théy a;re practised. or Eliadg thias _é?ntext
* in which the p.ract:lse is pursued is tha)é:;: guru, for one is :
initiated into thg) practisges gy a gurq. and the.reafter one's pro‘gress";'.‘
is di;ected and a;sessed by the guru. The 'functibn of gutu is however

best a considefation under Chapter 3 of f:his thesis glealing with-

devotional que'stioné.' Yet this entire endeavour by Swami Shyam does
. . n

« -~ -~

* have a context, we have outlined the feasons for its being written in’h

the Introduction and ?have mentioned how .it 1s UBed, by whom, in what

_setting, and so on, ¢

’ ‘s
&8

The very context, thetefore, in which tﬁeae p&m are recited
‘.has implicationg for our discussion of yogic technique. Poetry a/s a
literary ‘form 18 so defined because it is written in verse, this

definition appl:yi;ng to all non-uoder;x Hindi poetry.6 The metric

» .
(4 . -

|~"5

Ibid., p. 5.
6Bind1 poetry patterned after Western poetry is a phenomenon

of the last century and a half and of a different genre than the
spiritural or kavi poetry with which we are concerned here.

N

4
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¢ structure of the verses, standardized to a large degree in the case of
[V » <

dohd and chaup3T and to a leaser degree in the case of the gIt, has

always had a magical or yogic quality in Indian x:elu_ious expression.
Thgt is, the very utterance of sound, shabd, was considered to be potent
or ;:ormidered to effect the release of vital or spiritual energies.
Likewise t:(he proper interplay between sound and syllabic arrangement
was considefed to effect definite physiological t;ansfomation, the
very raison d'@tre of yog. Thus ‘.recitation of poeti;: materials was -
significant onﬁ two levels: the level of meaning wﬁere the meaning of
. » e ——— :
: the content functions aifething upon whif:h o reflect [ma__n____\an] and .

meditate, and on the le of the unleaahiég of certain vital energids

’

gffected by the very sm/nd" and structure of the virsas’ themselves. )

T " » N
In the various Ind)an'reli‘éious traditions the power of mafitr

=

-

de ey ~ . '
[li-tetally man<tr: to cross over the mind] has been enunciated in the

earliest scriptures, and a belief in the power of the sound-word shabd

el < o W s

has been a visible feature ever since. The conscious éfforta of man to

attain liberation through the inwardly or ?utwatdly vocalized use of .

o o
P

mahitr has been one of the mainstays of yogic practise. Accordingly

there has been great ‘stress placed on the proper pronunciation of these
, " .

' potent sounds. On the popular level Hindu mythology is filled with -

S .examples of how dreadful destiniea befell those who even unktiowinzly 3
Y
) : N .

mispronounced manty, as well as how the mere utterance of certain
' ' 4

nax;atr served as powerful curses,
This idea of the Sanskrit madtr is closely tied in with the use \__
of mdtrE in Hindi poetry. MEtr% is defined as: o

quantity; scale, a dose, degree; a wvowel mark in
the Devanagri and other allied wcripts; length of

o




. .
time taken in pronouncing a vowel or consonant.’

- Lt
(5%

1f we observe p}rticularly the final definition we see that all Hindi,
whether speech or litérature, is composed of mAtr¥s or the relative
amount of time for.which any particular syllable lasts. This idea is
most important in poetry because poetry is a system of appropriately
and usually symmetrically arranged mAtrf@s. This in'terpl:y between
syllaples of various 1engtho is closely allied to the practise of mantr.
Hhi]_.e this is so, we can observe a shift in import“ance'away from the

exact iingual Pronunciation of the vowels and consonants in Sanskrit, *
to an emphasisin, Hindl upon the proper recitation of rhythm or patterns
or mZ;trEs. + Thus é_gt_xi as a poetic fgwm is defined according to its value
and arrangemel-:t of mEtr¥s, usually being' four verses of thirtéen mdtras
in the first and third lines, and eleven m¥tr¥s in the ‘second and
fourth. Likewise ’a?e other forms standardized such as chaugt!\which ';
is rhyming couplets usually witl; both lines being between fifteen and
seventeen mAtrds and one line being at J@past one and a half w@tr#s
shorter or longer than the othe}.‘. ‘

‘:’In Hindi, which is written 1n'the Devanagari script, we observe
_;nit_l._’z‘z;\its ranging from a value of one-ouarter to a valpe of two. ]
Therefore half-consonants, for instance the "pb" and "h" in "brahm"
(half-consonants in that they are followed by another conso%ant rather

than a vowel) being of one-half mAtr¥, and the "ra" and "mpa'". (tem:lnal

‘short ‘a’ dropped in our transliteration) being of a.mAtra value of

one each. Therefore the mitrid wvalue of "brahm'" is three, a relative

7A Practical Hindi-English Dictionary, ed. Mahendra ChAturvedi
and Dr. B.N. Tiwari, (New Delhi, 1980); p. 589. -~

o
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value meaning that the length of time taken to pronounce it must be
‘%ﬁb&e\tines the lengtbmit would take to pronounce "sa" witl';‘a matra
“value of one, and half as long as it would take to pronounce "brahm
nath" with a mAtr¥ value of six. Initially this scheme looks quite
simple thouéh it quickly becomes more complex through refinement into
one-quarter mAtrds (such as chahdrabifdu ¥) and the zero designation
to visarg ( ¢ ).

We describe in detai{'the context of yogic technique in reference
to these songs for through personal{observation I know that Swami
Shyam when indtructing non-Hindi speakers in the proper recitation
of the poems places less importgnce on the proper prdnounciation of
. . -
sound (r troflexive consonants such as the "g" in kgshg, or the "th"
in "thaur" being almost impossible to accurately ékproduce for an
English speaker) than he does on the proper recitation according to
the mAtr? arrangement. This emphasis by the author on the proper
recitation in terms of mwAtrE stems both from a general desire that
something should be learned correctly 1if to be learned at all, but

‘more importantly one suspects from a conviction that oﬁly through.

accurate reproduction on the vocal level of mAtrd arrangément can the

fullest benefit of the poems be had. This refers to the two levels
TN

-

of yogic function we.mentioned before. However the level of conscious
meaniyg, as §oﬁgtﬁing to reflect upon, and the level of experience

through the nervous system or vital channeis which are acted upoﬁ by

&

the relation of sownd and mAtr¥, are not in aay way divorced frog one

another. That is, the full value of the meaning can only be realized
- through proper recitation whichvcreates in the physicLl and energy

bodies a éefinite spiritual condition. The effect of proper recitation
P ;

- - -

——

-
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according to the n¥trZ arrangemgpt is beneficial only if the meaning
.contained in the on‘rds is reflected upon. | :
This idea of the direct functioning of the poems on a level more
subtle than that of meaning is also pertinent to the fact that certain .
songs are intended to be ng on certain occasions. Not simply
because in their meaning:-content they address the occasion but begause
‘certain poems, because of their m3trZ arrangement, are intentionally .
ldesig ed to perform certain functions. That is, the patte‘rn of energy
- produld\by certain poems is particularly significant in reference to
certain occasions or conditions. Thus there is a song HolI-HolY

" which commemorates the Hindu festival of Holg:d yet whose m3tr¥ ‘

arrangement is’ such that is precipitates an ecstasy consistent with the

jubilant festival of the painted colours. Likewise there ira a heaiing

poem (GYt BhagawZn Pydre), an evening song (S@yadkdl Mafgal), a
morning song (Mafgal), and a reveille (J3garap-GIt). \

- We would hot like to extend the mistaken impression that the author

< S~

views these works as devices of some magical nature. Rather the mean-

© .

ing, the occasion at and for which }c was written, and the form are all

determining factors. Indeed the healing song, GIt Bhagawan Pydre, was
writte:lx one afternoo‘nzf That night Swami Shyam developed a bad headache
and had . the devohtees sing ;:‘he song. When hig headache disappeared as

! a result he announced that it was a lﬂaaling(sc'mg, yet did not specify
whether 1t "possessed" medicinal properties beyon:'l th(;se of a;xy‘othet
song. Rather, there is obviously an interplay between faith on the
part of the devotees and the atf:uq‘g. mdtrd construction of any partic~ .

ular song. ( Thug Jogarap-GIt is particularly suited as a reveillec-both

because of its rousing rhythm and because the devotee associates it

18




aforehand with ihe purpose for which it is designed.‘ fA

2

Thus tRe context in which these poems.were written and Chereafter

" A, .

recited has relevance to our analysis according to yogic techniques.
However we must also asce;tain,the au;hér's ;wn conscioué ahd perhaps
unconscious convictions as to the need for yogic practise and the type
of ydgic pract;ae that should be pursued. Swami Shyam, as do all
Vedantins and neo-Vedantins, borrows extensively from the terminology

of Patanjali in that Yog-Darshan is the definitive text on human
psychology, itself inspired by the Sankhya theorists. So our aim is not
to sort out of this material all referénces to ideas or tergs';h@ch may
be tra;ed back to the work of Patanjali but rather, by unéerstanding

yogic technique as definite action or means, locate what advice Swami
Shyam gives through these poems.

As we mentionéd earlier, the single most recuggent piece of advice -
that Swami Shyam Aakes throughout this work is to meditate. This is ‘
significant in that the author obviously conside}s it to gé the gssén;

tial tool or key to liberation or moksh, which is fgz:bim as for most

all other Indian saints, the very purpose of human existence. The

quality or nature of this liberation~we will discuss in Chapter 4.

'

For our purposes of viewing it as a yogic technique, we must naturally
associate it with dh3rn (concentration) and sam3dhi, though the content

of theﬂexperience of the latter is the touchstone of the non-dual

h
/

ontology ascribed to and again discussed in terms of 1its philosophical

import in Chapter 4.

. To the question "Why should one meditate?", the most direct and

w

simple reply is:




"Meditate," it {s said, o -
"Because the life is precious." s
(Mvan-Uddhdr, v.1). '

Though simple it does suggest a somewhat prevalent theme throughout‘

.

these poens That being that the attaining of a human incarnation is

a rare happening and that hayving attained it, one lifetimeais a‘short '

period in which to attain liQeration. ‘ N ;

? .-
The central poem in.terms of discuseion of yogic technique and

meditation and from which we can further elaborate on the question is

PAHchod Thir. In this series pf seven dohds the basic outline of yogic

practise is delineated. Liberation is attained: -

-
-

When the five senses of perception are stablized, .
And the mind -as well is stabilized,
And when the intellect is contdined in the tattw,
Then the 1iberation is attained.
(Paﬂchon Thir, v.1),.

v\
That is, yog practise is above all one, of stabilization of those faculties

of the inner psychological mechanism which are normally wavering.

When the intellect (buddhi) ie_contained in the tattw, that when

the functioning of diacriTination is stabgliied or is absorbed| into

the source from which it originally emanate then-iigpration is

& .
attained. To this end the author advises the & ant to meditate

R . _,g’!"
on that fine being, the Atm¥, the Self:

-

The one who sends the prap Eife-forc‘e] upwards,

And makes the apln | go downwards, .
Pafichod Thir, v.2).

o R
. \ zatchon ‘asn \ . .

.

That is meditation should bg berformed on that &tma{ tPe microcosmic
- self who is the“director of all the vital energiea.bf the body. Likewise
! ;

(W

.
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one should: .
- L R . o "

.~ Meditate on the Pirem¥tud- .
Knoving that it is permeating the whole existence. .
(Pafichoh 'l'hir, v.3).

This meditation’ on the !tm! and the Parami3tmB, that is med:ltat;lon on

ot

the microcosmic and macrocosmic self is the ultimate of "m‘tparalleled
medi tation" (PEfichod Thir, v.3).
With the object of meditation 80 deacribed, we may assume that .

¢
Swami Shyam in describing this object in various terms understands them

: (the various terminologiea) to have {dentical meaning (1if this not be a

contradictory statement), or at least’ very intimately related to each.

ot;het. Therefore the 1njunction to: "Do meditation on your owr True,
Y

.

Nature *nijr!m " (sz Hai Vaiai HI Jino, v. 9) One's own‘ True

Nature and the atma being interchangeable objects of medita.tion. . -

Likewi sJ : 5

’
1

On the form of your own Pure Conaclousness
‘ : - chetan ke nij rﬁg]' :
Meditate day| and night. o ' ,
: (Mukti-Ldbh, v:7). i
That being that Pure Consciousness is the chdaracteristic of &tmd and -
is none other than "your ownal’l‘rug Natyre" (Mukti-LIbh, v.7). In that °
meditation is above all a process of acute awareness or superconscious-

ness, the opposite so to speak of the unconscious process of deep

sleep (sughupti), the object of meditation or thie content of medi-

tation 1s described Ws "Knowledge space. awasthd gyan ," (Mukti-LAbh,
v. 11). Likewise in /(he same poem is the object of nedii:ation o~
described as "Shyam SPaceﬂk(sMkEsh , a comprehensive term designat-

ing the ‘ultimate' reality and @aracterictic as far as 1 know only of
X ~

e et
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several p,?ens. Although the author does not detail actual physical

Z¥san (posture) or environmental requisites as is done by Krshn in

22

.4

the writings of Swami Shyam. Its significance in terms of the guru

is elaborated upon in Chapter 3. ’ . >
i

The process or technique of meditation im elaborated upon

'

Chapter 6 of the Bhalavacr-citif“he does strongly emphasize the use-of

mantr as time primary technjcal tool of meditation. This includés

general referenges such as; / .

e

Meditate upon and repeat the maitr day and night,
For then in the mind there can be ateadiness. hd

(MAy&kamoh, v.8),

Do meditation and purify the mind
“ Knowing the root-mantr m'ﬁlmaﬁt:r].

(Antim“Satya, v.21).

N

> of

However the purpose of mahtr is more specifically articulated
, purp mantr i ‘

in other poems especially Shabd-Prayog and/Shy@m Mahtr Mahima:
Repeating the name of God, the world is eliminated, i
And the light of truth is awakened in the life.

(Shabd-Prayog, v.3). .
;-' ’ ' q
That is, through repetition of the mantr, the external reality is

dissolved and simultaneously the light of truth is kindled. Through
7 !
repetitioﬁ of the mantr, the heart becomes purified (Shabd-Prayog,

v.1) ané the mind imbibes Atm Shiati or the "Peace of the Self"
(Shabd-Prayog, v.2). The mahtr as the key to importality, or as the
very core practise of yog (in that it is a ps cho-mentai exercise

used to pr’ecip:.tate the ultimate yogi‘c l;& » samadhi), 1; also ) '

nentio:ied in this poem:

R “
L4 - r
’ -
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Through the practise of meditation the bliss comes.
ABY repeating it again and again you become God.
. (Shabd-Prayog, v.9).
The implication here being that by reffating the repetition of mantr,
that is by meditating tegularly and consistently, the human becomes
divine; he becomes God. . e
The title of* this poem Shabd-Prayog means**literally "Acquaintance y
with th‘e Word" and spe ks of the phenomenon of shabd, meaning Voice, ‘
Word, and in yog Yusdally referring to the phenomenon of vacalized
. I R T . ’ M \
sound which weuld include madtr, and anahad shabd or the “unstruck.
, . ;
sound” or liberation attuned to in various levels of sam3dhi. In this
poem it relates ebpecially to shabd as the uttered word: - ’
In the ahaiad there is a great power, .
Therefore speak with great care.’ ‘
- (Shabd-Praxog, v. 10)
¥ ° \
This potency containeg in word, whether due to fts meaning or because
» of its magical|qualities (madtr used as curses etc.) is well
recognized it 'Indian religions in general and likewise by Swami Shyam
'(Shabd-Prayog: v.11-12, Bhakti Mile Bhagawdin Se: v.4). &
. In the very first poem, chrono].pgicahy speakixig, of this group
of poems the process of meditation is described in the very first
! three dohls: ’ , o
All haves come on earth with the puq;ose
To do various tasks,
But the one who knows his own true nature ‘ .
His is the true discrimination of what is worthwhile. e

’When that discrimination [vivek] comes into your being, -
And {8 transmitted into your 1life,
Immediately begin mjditating on God
And repeat th tr again and ggain.
.

L8
~




s

?Guld 1‘nd1cate. Indeed: . .
4

(%]

Watch the space of the mind,
See theshabd-vitkgk, _J -
+  Begin to repeat the-maftr. - '
According to the advice of guru.
o (Gy#n Prak¥sh, v.1-3)

' v

>
These three doh@s descrilfe the essence of the yogic technique pre-
scrdbed by Swami Shyam in this group of poems.  The prerequisite to

meditation is vivek or the discrimination as to what 1is worthwhile

or of value. That is, the aspirant must know why it is he or she is
- [

meditating or must have the discrimination ase®o what the end of their

. .
meditation is. When this discrimination is not only iptellectually

-

understood but is appropriated-into the being of the aspirant then the
meditation, in this context the freditation on God, should begin. This
meditation should take the form of\ repeating the mantr. This descript-

ion also/refera to shabd, in thisq.éee shabd-vichdar or the thought- °

sound atom. That is through repetition of the mantr, the shabd-

vich@r or the very vibrational quality of the mantr on the atomic, leve}
enters the mind-space. And finally this description also includes

L i
the initiatory quality of yogic practise “in that the aspirant is

‘enjoined to repeat t)rq mar'itr in accordance with the pergonal, instruct-

-

ion of the guru. . -

— ~ “’ . \"‘5
As we mentioned preyiOusly‘one more poem which emphasizes the

~

use of manfr is Shyam Madtr Mahim@ or "Shyam, the Suprefie Mantr."

Swami Shyam sometimes ascribes the place of the most potent mantr to

"Amaram Ham" and "Shy@n" and in this poem to the latter as the title

¢
. \
The very name 'Shy3m' is- the bestower of happiness,
- . Whosoever repeats it in fieditation reaches the bliss state.
(Shy@m Maitr MahinX, v.2).
» oy Lo
- .1 ‘



revealed in the poems themselves, which we have done at least in &

N 25

The result of this meditation is both the bliss state and the \ -

*

sundering of the bondage of the world thi‘ough the purification of

{the mind (Shy#@m Mantr Mahimi, k{) The advice, on teéhniqu/e 18 simple:

- ’ . . Y o
While meditating the thread should not be‘hroi:en.
Just as the river's current keeps flowing.

The mind’'s attention should not stray anywhere
Alvays keep the meditation on the mantr.. -~
(Shy3m Madtr Mahima, v.3-4). :
o— M

o
a

Here the maitr or the attention to the repetition of the mantr is .

Ve
described as the thread of consciousness, both the paint of attention
F 4 ‘.

and the sustainer of the flowlo,f c&hsciousness in the meditation.

a

:}gain regular practise is deemed essential if the Shyam Space or the
. \ . i
Knowledge which 1a the goal of all yogis id to become manifest (v.5-6).
However it is in the concluding doh? that the significancés of

mantr is exalted, deemed the very tool by which all levels of yogic

_ achievement are made possible:

r

One should meditate with the sense of love and. devotion

- In order to cross over the world of Jworldly life. 3

Jap, tap, safyam, and yog;
All these are achieved with the maitr-essence

(Shy&m Mahtr Mahim&, v.8) .

That 1is, without the realization of the mantr-essence which could be

-

descri;bed as the shabd-vichar (Cyan-Praka. v.3) or as anahad shabd

(unstruck sound), all success in whatevey’yogic practises are under-_
. ¢

taken 1is impossible.
" As ve nenti;ned in the beginning of this chapter, yogic techniques

must be considered both in reference to. _Ehe deseription of it as

1

-

general gense, and in reference to tlie context or function of the poems
. . v
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themselves. We can also refer therefore to the context of the

mantr itself.. Certain poems;, in particular Amaram H_auna and Sandtan
ER
Mantr Tattw function as mahtr quite distinct frokthe idea of matra
. a N © W8
whose association with mantr we have already discussed. Although the

.matrd arrangement of the poems acts directly on the nervous system of

the reciter, it is by virtue of the rhythm it produces, quite distinct

from v;ord—sout{d which is characteristic of “madtr. Even Hindf speakers
€ ' v e .

such as Swami Shyam initiate people only with Sanskrit maitr and not

. v

with Bindi words (though the two languages share a large vocabulary).
For instance, Amaram Ham both describes mafitr and serves as mafitr.
—_— —_— = S

The maritr "amaram hah" is, along with "shyam", the most common mantr

-y

‘ugsed by $wami Shyaf) in {nitiating meditators. The mahtr "amarah ham"
. »

is usually accompanied by "madhuram hah,” the full mahtr thus being

¥ oS \

"amaram hah, madhurah han" and as mantr 1s repeated over and over
again. The first verse simply recommends to the aspirant that he keep
2

repeating this madtr "amarah hah" (I am immortal);

, "I am immortal," keep saying these words; )
\ "I am immortal, j¥, I am immortal." ’

. (Amaram Ham, v.1),”
£ "
As we mentioned previously the proper or at legst most complete

usage of mantr is accomplished when the hspifaut through complete

appropriation ar assimilation of the sound vibration reaches that level

of atomic vibration, the shabd-vighar or the mantr-essence which

“\ is unstruck sound, "gnahad shabd." The second verse suggests how

this vibration is permeating the entire being and also how in fhe

heart of the man only, the pulsation: "Ham, Hah, Had" or "I, I, 1I"1is

present. Just as the mantr eliminates the world through the cosmici-

.




Param@tn so0 in the heart or in the core of the being of a man 18 the

o

zation of the Self and the discovery of the identity of atma and
v e | .

-

pulsation of Seif alone present: . , |

From each and every limb, the unstruck sound is

’

. bursting forth; .

From each and every heart: “Hai, Ham, Han."
’ (Amaran Har Ham, v.2).

H

@

This idea of mahtr as a tool to elimi ng.the world is more

graphically described in the third ve wheh‘“ﬁgd Shiv.is exploding

the uniderse through.uttering the mantr: “Bam, Bam, Bam." Lord Shi

is of course ng in Hindu mythology. .It is 1nl;:eresting
. N . . . O"‘\A....

to note that this verse also says: !You are the infinjte space, You

are the infinite time" (Amaram.Ham, v.3). The explosion of the

universe through the tepetitlon of mailtr is rather the association Qf
the Self with the infinity whether measured in terms of space [mah!kish]

or in terms of time Euahakal]. It 18 not a void or a nothing. Rather

°

the Self exists and is infinitely everywhere. It cannot be destroyed
as it alone is, hence: '"Amaram Ham." / r
(' .

The final of the four verses describes the process of how the

repetition of the mafitr attracts the soul [_l; ]to itse][f, the very

\

infinite wnstruck (unmanifest) vibration: ot

\

To that heaven the soul-swan is flying;

Where a celestial drum is beating: "Amaram Ham,
(Amr“ H‘-,\ V-li).

"

T4

Bear the celestial drum, the damimd, associated with the mahdyogT

Lord Shiv, whose,very beat is sustaining the entire universe is

<7

saying simply: "I am hnortal."’

-

~ Ay

-

Thus yogie technique serves to cosmicize the Self through the

3
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Tealization of the identity of the microégsmic atma and macrocosmic

atma. The vibration from every limb of the body (\;.2) is identical

.to the very vibration of the universal body (v.4).

This poem contains definite mantr particularly in the concluding

1

words of every verse: amsram ham, haim ham ham, bam bam bam, amaram

ham. The mAtra arrangement of the song lends itself t: an intenge .
-and ever quickening tempo, and fa concluded with a continuous rep-
etition of "Amaram Ham." In my personal ‘o‘baétvation Ifhave never
seen this poéh su‘ng by an assegbly of meditators when it has nolt )
been followed by #:meditation of some duration. It both speaks ;>f

géﬁ;tl and serves as mahtr, the vocalized gx_g_ty_:_r_ gradually interiorized

into a silentz ‘repetitipn. _

- . The other poem which both speaks of maiitr and serves as maAtr

is Sanatan Maintr Tagtw, "Ancient Mantr Space.” Its refrain:
' s

L3
Y .

Ram, rﬁm ram, er r!m rSijg_le

Sat,«chitt, anand," ‘y__, rat din jap le.
(Sanatan Madtr Tattw)

(38

- . - * .

18 a maitr both™in the sense of the sound or shabd evoked, and in

»

ternis,of its perfectly consistent matrZ arrangement. The words

"jig le" means both _meber in the sense that recitatiorj is rec~

" ollection, and more literally refers to the recitation or "1&9_“)
' . ’

v

'performed with the nS13 or rosary. This mahtr "f’é’m ram" is de-

acribed as 'the very embodiment of "sachchidanamr " the apprehended,

as opposed to qualifyh‘lg, attributes of the Absolute: Pure Exis-

.

tence, Pure COnsciousness. and Pure Bliss, Yhis idea of the madtr
p ’ —

vibration, .or - the atdmic vibration, as the ‘very embodiment of the

.Absolute suggests how the realization of this tattw or space is the
5 —— .

X
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‘therein contained have been uisg since aﬂcient times, The first verse

~

™
very unmanifest form or embodiment of the Absolute Consciousness.

This ;zﬁtr the aapiranb‘is exhorted to repeat continuously, that is
—_— N :

" night and d«ay. N ; -

The description of this poem as ancient imélieahthat the mantr

relates a series of the names of God which have always been used as

’ mantr,- though Swami Shyam does nmot intend it as an exercise with

o~

,thegistic import in that he also includes reference to the "no name, no

form," that is whﬁn this reality is revealed aé "Absolute Space'.
Likewise the sécoéd verse includes béth names of God as' well as "form
of Pure Consciousness, form of Infinite Being". As in Amaram Ham, the
author clearly states téit this infinite space is '"not void ;oghygg—

ness", and opposes to it "eternal knowledge". That is, that this

realization is one of infinite and aware consciousness, an always

4 '
existing space of knowledge or £yan which the word tattw, which can be -

. {
translated variously as "fact", "'space, or "knowledge', so implies.
“ \\ \p

-

The form or rup of Shiv is the form\oy rup of Pure Consciousness, and

the form or riUp of Shakti is the-form or riip of Infinite Being, sat

and chitt of sachchidanand.

-

Thus, as with Amaram Ham, Sandtan Mantr Tattw both describes the

fact that one should remember or recite the man®f and in the uttering

of the poem one is in fact doing that which one should remember to do.

IS

That is, it is both in content and'context, yoglc technique.

~ This survey othe:tain forms of yogic technique as revealed in
these poems, primarily meditation and mantr, is a deacription“of the
adthor'g intentions vis-3-vis means or sSdhan.k‘Bowevat the signifi-

/ N
cance of means is elsewhere described, for -instance:
{ -
j e “":\_/' '
Y R b /é""/
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« [Hpwever many means of yog there are,
t Know it |the final goal not the means. ;
kafvalya abhedT chetana |Consciousness of One ﬁ

! without a second
{ It is recognized as yog siddhi {the perfection of yog].
~ Sampurn Ved@nt, v.5).

Y
That 1is, tl;e goal or perfection of yog, yog siddhi, is in no way the
means themselves but rather the attainment of th;t realization of
adwait or kaipalya abhed?, Absolute uqn-pifferénmuon. _Thus all the
means are posited merely as such, means. ‘l'he;y are undertaken with a |
purpose to attain a certain”consciousneas, after which all means are
supetéluous. That }a, the yog siddhi is the negation of all need for |
yoglc techniques. The qual:lt;&or description of this goal or end'is

the subject matter of Chapter 4.

R |
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CHAPTER 3
© BEARTI
¢ ]

This chapter is devoted to a consideration of the expression of
\thggl in the ;oetry of Swami Shyam. By bhakti we understand that
phenomenon of Hindu devotionalism marked by an intense longing for Go&,
frequently expressed a; union with.the Divine. The Medieval devotion-
alist sentiment in India, portrayed by such figures of Kabir, Mirabai,

%ﬁulasidas and Sur Das, frequently characterize the relationship
-

+ between man and the Divine by such religious and poetic metaphors as

lover and beioved, drop in the ocean, bird in space and others. As a -
religioés phenomenon the rise of true popular religion in bhakti
"movements" coincided with a new emphasis on the Oneness aid Supremacy
of God who is accessible to all the devoted regardless of caste or
other position of social privilege. Tﬁis rejection of the idea of

teligiéus‘privilege naturally led the kavi poets to depict the relation-

s
ship between man and God in a very personal or intimate way.

For these kavis, and for Swami Shyam, the key element in devotion

is Love. Love being the preeminent attribute or constituent of God, as
g the vehicle of intercourse between man-and God. Man's

., .
efforts are made successful through the cultivation of an intense love

for éod, and God's grace which rewards the efforts of man, is likewise ¢

an act of love. It is not surprising therefore that the image of lover

and beloved is tle prime metaphor of this type of poetry. This metaphor

of human love.symbolizing divine love runs the full gamut of mood. It

[N . « . ) ‘
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£
ranges from intense and joyful intoxication with the beloved to an

intense anger with God expressed in defiance and threat.

Before beginning an analysis of this rangégbf emotion in tha_ >
bhakti of Swami Shyam's poetry, we should make the point thatbhakti
ag a quality or condition of religious experience is not necessarily
tied to any single philosophical viewpoint. The kavi poets were not
philosophers as such. Their work is compelling but more in the sense
of suggesting the emotive qualitieJr:; separation from God rather than
systematizing the philosophical implications of Junion" and
"separation”. Many figures whom we would collectively refer to as
bhaktas because of the quality of their religious devotion, would not
share common'views as to the nature of man and God, particularly in
reference 'to the conditioas of "human" existence when the union, which
is the goal of religious life, is achieved. For instance Chaitanya
and Kabir differed considerably as to the nature of God, Chaitanya
being a Vaishnavite devotee with a pronounced theisti; aﬂd.dualigtic
philosophy, and Kabir the nirgug bhakt or devotee of the unconditioned
Absolute.

A

‘ : N
There are neverthéless implicit philosophical points being made

in the devotional songs and these we will discuss in Chapter 4. We are
simply making the point that it is valid to examine the bhakti
characterist%ps in this poettry, quite a;;rt from the ultimate philoso- -
phtcal viewpoints expressed therein. In this context we will ionsi&er
the emotive quality of this expression and suivef the var{gty of the
expression in terms of the varying moodsvin different poems

Unlike ;ogic techniques which are implied in almost all the poems

in this collection, there are definite poems which we could call bhakei.

3
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The most obvious fact about thease bhakti poems is the fact that they
are almost always wriften from the perspective or viewpoint of the
Pevotee. This contrasts with the phils;phfcal poems we will discuss
in Chapter 4 which are for the most part written froq the perspective
of God or guru. That is; the éeparation from God is e;preaaeﬁ in terms
" of the devotee, the bhakt, the unrealized one. Naturally this suggests
that Swami Shyam is making a plunge from his own realized or satisfiea d
state of conscibusness into the perspective of the unrealized ome. In
this sense, ££ese poems do not proceed from the diigct state of
consclousness of the author, who does not feel the anguish of the
devotee. Rather, perhaps by memory or by empathy, the author has
fashioned his oagn consciousness into that of the devotee and has written
these poems from that vantage point. Of course, we are nof in a poaiflon

e

to understand how it is that the author can sincq$e1ygand accurately

» - 4

portray that which he 18 not. Yet the fact remains that these
devdtional songs are the most compelling in the entire text. They
are richest in emotion, symbolism and metaphor, and are the favouritg
of the guru and devotees both., As we suggested, both the simplicitf'
of‘form and message and the tenderness of emotion has accounted for the
popularity of this genre of poetry since the Middle Ages. These poems,
la}gely gzég, are ce;tainly less dry than most oé’the~ph11030phica1
ggggrchauézr verse, while their ekuberant thythm and refrains lend
themsglves to group chanting. And yhen the rhythm aqg melody are not
exuberant, they are tgu1y~togching and pgautiful.

As we mentioned before we cannot attempt a philosophical analysis

of these songs because they are not philsophicaliy uigﬁificant. That

18, their raison-d'@tre’is not to estahlish philosophical consistency.

e T
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Rather -they are By nature evocative. So if we hope‘to provide the
reader with some feel for the quality of these poems we are again at a
loss because"they are here merely translated and available only as
literature to be read. The helody, voice, and»:rigiqgl detre'are )
therefore lost. Yet by illustrating the range of gmotion revealed in
them we will perhaps give JKE"?;ZEA: a feel for them as works of «
religidus poetry.
It is often considered a mark of good literature, especia;ly
modern, that the mood created be one of mixed emotions, or that it
leave the réadef with a sense of ambiguiiy as to the intentions of the

author. We understand mood to be the atmosphefe which the poem

reflects and depending on his empathy, the mood it creates in the

reader. Of course in poetry this 13&treated not simply by the

manoeuvres of narrative but by the immediate and direct tools of
imagery, diction, metaphor and other literary devices, all of which

serve to create mood. In the poems of Swami Shyam, and indeed of the

]

kavi poets in general, there is not such a sophiﬁticated respﬁnse

-

demanded of the reader. *As we have mentioned;'if there 1s one universal
characterigtic of this type of poetry it is ;he directnesehand simplicity
of its expression and mesaage. There is no suggestion or sense of the
unsolved matrix of human relations and emotions. Rather there is only
one relationship in question, that being the relationshgg between man

and God. All the ;ﬁotiona depicted are thus those associated with the

longing for God, the gratiﬁude to God, and even the anger and dis-

appointment wikhuﬂggi,.-

:-Although there is, as we shall see, a full range of mood expressed
. ’ ..’ R‘. )
in the devotional poems, generally speaking the mood can be categorized

£ -
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as some form of joy or some form of despondency. Joy being the quality
of union'with God, and desggndency being the expressipn of the sense of
separaéion from God. Tgere are many poems which depict various shades
A of Ehese two general moods.
The poem which, chron#®logically speaking, firat refers explicitly
to the {pve or bhakti sentiment {s Prem. ‘InFerestingly it is one of

4 the very few devotional poems to be written in t?e—dohﬁ—chaupif form.

- Although its mood is more dispassionate or less ecstatic thah many that
]

follow it, it nevertheless outlines the elements of bhakti upon which
¢ the subsequent poems expound. It is the paradigm of sorts as it provides
the framewofrk with which all bhakti can be underétood, or at least the

bhakti of Swami Shyam. It describes the nature of the universe, God

/

and man in terms of love. For instance it begins:

O Lotrd, your name is Premnath |Lord of Lovej.
You have manifested this universe, the form of Love.
=~ - (_E_I_:_e_gg V. 1).

N

-~
+

Here God is named or described as Premnath, or the Lord of Love. That
i3, the very nature of d%d is prem or love. And it is this Love which
1s thg creative shakti that has created the universe, which is none:

C; other than the form (rip) of Love. In the very first verse of the very
first devétiona{ song Swami Shyam declares the context in which all
?ubaequent expressions of the devotees takea place: God is Love, and

this universe is néthing but the form of that Love. This is Love

defined macrocosmically. But Love is also the nature of the microcosm,

Ay

the man:
» N £
Eternal unending Love is our true nature I%hagé]. -
Attaining this Love, the world is all Iight.”
. . (Prem, v.2).
~ -
- - . s \y
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That is, the same eternal Love which is God is also the true nature of

man. Their nature is one, as it is Love. When the man attains this
Al

Love, his true nature, then the whole world is transfigured and becomeé

' *
all 1ight. It is interesting that Swami Shyam, who usually translates
a
ni] rup or swarup as "true nature", here translates dharm as "true

nature”. I have kept his translation, for dharm translated as "duty"
‘Qr’ A

or "religion" or as anything else would not be contextually appropriate,
as in the first two verses of the poem the author is trying to establish

Love as the nature of both man and God.
The third verse establishes the condition of man, the one who has

not yet attained or reached this Love as described in the second verse:

P

Emind] is remaining thirasty to drink the Love.
Without the nectar of Love, every soul is sad.
(Prem, v.3).

The Hindi word man, Swdmi Shyam translates both as "mén" and as "mind",

E 4
though it can also, depending on the context, mean "heattf\ "desire",
AN

and "hature”". In fact, the author readily 1nterchanges "mind" and ''man".

This suggésts something about the nature of man, that he is man by

is mind. However this Verse describes the obvious condition
" \/"

virtue

Man is forever thirsting after this Love, his own true nature,
and that in failing to quench .this thirst the soul or man remains sad.
That 1s, the essential characteristic of separation is sadness.

The fourth yerse describes the nature of union:
N

The path of Love bringa you to the God of Love.
It 1is Love that brings bliss into the heart.
T (Prem, v.4). .

73

&

As sadness is the quality of separation, so is bliss (@nand) the

quality of union. This is also the first mention of a 'path of Love"

’ * |




37

trans‘latable as yi\_slt_g_ mArg but here translated as prem.padth, which

has a more intimate conffotation to it. So”the thirst.for Love is *
quenched by following the prem panth, for this path brings one to God.

If the third verse describes the problem or plight of man's condition,

then the fourth describes fhe solution. ’

The next verse describes the quality of life of that soul who takéé
that path. It is described as uttam, translated as "excellent" but als_o
meaning "highest", "supreme', and "utmost'. What happens onothia path
of Love, the dynamic of attaining the goal is next described:

When Love saturates the glife—force it becomes God.,
The distinction betwe%xx—%o and soul 1s eliminated.
(Prem, v.6). \
-
The word prdp means many things including "vital energy", 'word", "air",

and in this context "1life". A similar usage of the word 18 found in

the fourth verse of Guru-Prarthan. When the very life is saturated

with Lo;e, then the life becomes divine, it becomes God” Here the
philosophical 1::;port of bhakti is first enunciated. Through this
eaturatfon in Love, the distinction between Tshwar and jIv is eliminaéed.
That is, the oneness of the nature of man and’Go)d, which 18 Love, is
realized. Thus the'end of bhakti i; here deseribed as bhed mit{ana,
the "removal of differentiation!' or the '"elimination of distinction",
referring to the elimination of the 8istinction beﬁ?en the true nature
of man and the true nat%re of God.
The last cpagg'ii' states that God especially cherishes those on P
this path of Love and that this path removes all pain. The summary doha

likewise mentions that the difference between lovipg God and not loving

God is the difference between happiness: and pain, and that by perfeceing
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one's love in God, that is by®Making love divine, ‘the whole world
Y

appears as Love. Everything that appears externally, that is the wo

1
[

is perceived as nothing other than one's own true nature.

As we mentioned this poem is dig}tinctly devotional in content, yet
it is neu't\{al/in tone and thl\xa the mood evoked is not pronounced. «T&{\a'
is partly b;éause of its doh#-chaup3f form, which is usually characteﬂr-‘
ized by debkcription otl exposition and thus quite neutral in tone. Yet
perhaps it is also becauge the poem serves as a neutral outline to the
subsequent bhakti poems which are so‘much characterized by their emotivé/
mood.
' ‘Taking from Prem the basic distinction betwegn union-joy and
sépa?ation—sadnesa we can survey the range of :ood‘ present within each
of these two extremes of the 'de’votee's :ousciousness’.

One poem which exhibits the basic traits of the despohdent %_tg_}_c_t_i_
type is Samarpap-GYt or 'Song of Surrender". The first se describes

"

the general condition of the despairing devotee:

I am stuck in the middle of the otean of the world
And I don't see anyone who can rescue me.

"With my own power I have tried,
But still my boat is stuck.

(Samarpan-GIt, v.1).
That is, the devotee has become immobile and helpless in the middle of
the ocean of the world and is thus appealing to’God. First of all
because no other help is available and secondly because the devotee's
&
own efforts have proved futile. In this poem the word "boat" (par) is

a metaphor for the individual exissgnce. The boat i:eing the body of

the sou} or the vehicle by which it traverses the incarnated exisge}ice

- and reaches God. The ocean is t\{e symbol for the seemingly endless

Y
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expanse of ;orldly as népqsed to divine existence. It aﬁpearé to
overwhelm the spiritual aspirant who can qmly see oceaﬁ endlessly in
every direction. This image of the &evotee completely helpless in the
world after ;:ving made efforts to }ree his or her self, is character-

istic of all the despondent type poems.)

From this helpless condition, the devotee calls out to” God:

My boat is being surrounded by stormy waves -

” And they are rising up to destroy my life.
Come, 0 Lord, and save me,
. Extend to me your hand.

All those actions lkarms have only brought calamity,
And caused this"boat Yo be stuck in midstream.
Please come, reduce their power,
And then burn them.
) . (Samarpan-GIt, v.2-3).

The Lord must save the devotee because- the devotee has become hope-
lessly enmeshed in the world through karm. Therefore the Lord must
come and destroy the karm of the devotee in order to free him or her.

But how is it that this karm was able to trap the devotee who was
) T
}

nevertheless on God's Path? The fourth verse says:

You have reminded. me to be aware at every moment
But again and again I forget you.
But now pleas?nﬁ;sten to me, O Lord
I pray to you to help me cross over. -
(Samarpap-GTt, v.4).

Since to remember God is to receive his érace (prasad or darshan) it

is not surprising that this despondent mood should be relaled to forget-

fulnesg. Whereas the first three verses reflect a mood of despair, and

the devotee pleads to God from this perspective of separation, the final

verse reveals that this despair is all the more acute because the

‘ (-4
responsiblity of decision, the exercise of will, lifts with the devotee,

7
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He or she either remembers or forgeté . sz,us the shifting of
respons'iblity from the imrsonél storm to an individual with free
choice marks a shift in mood from one of imploring to ome of despair.
It is interesting to néte that Swaml Shyam :ranslatea the final line: .
"I pray to you to help me cross over" as "So I pray to you one last

time to help me cross ‘over." Thus the devotee's existential position :

.18 one of being on the verge of death, unable to sustain life under

guch stifling conditions.

. - ¢

Closely allied in mood to Samarpap-GIt is Guru-Prarthan or “Prayer

~.
to Guru". This poem is transitional between the meek despondency of

¢

the devotee and the state of anger and agitation seen in other poems,

In it the ‘devotee reasons that since all power, shakti, 1s God's or
guru's. then with what power shall he even pray for rel&ef from his
tormented state? Again the devotee feels isolated in the world where

no one belongs to him. Likewise does the devotee fear for his life:

-

I am so afflicted by the torment of the world,
« How shall.I keep living?
(Guru~Prarthan, v.2).

k]
§ ) ’ - ,
Instead 6f the image of the boat tossed about the waves of the ocean,
the devotee is depicted as a fish out of water who can omiy hope that

God will pick him uwp and put: him back in the water (v.3). Consistent

with all these bhakti poems, pain is’ here equated with separafioa f;om _

‘
God or separation from God's grace kypa (v.4).

However the final verse is the one that stts the mood for the -
entire poem and distinguishes it-on this level from Samarpap-GTt:

. 0 Lord Guruvar, come and save Erotécﬂmy préy
g‘ulﬁll your promise, &

L4

(Guru-Prirthan, v.4).

?)
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it is common in Hindi‘po—etry for the devot;e to address God in the
fﬁilia; tun, a form usua'lly reserved for addressing children, which
auggests something about the intimacy posaib].e bet\;eet;\devotee ag?'cod.
Therefore the command Ko or "come" in this verse is not unusual. But e
in the context of the whole Gerse, where God 1; inploréd to act f;ith-
fdlly in accordance ;ith his pgomise. it carries the sense’of command-
ing God rather than asking of him, which\vmsld be expreésed as _K_iz_e_.
That is, the devotee expects God to do 'h_is duty a:d come and save the
devotee. The devot\ee is‘ not ;1ﬁp1y law;nting, but tcomanding God to
remedy the situation. Swami Shqu also uses an interesting pla} on

words in thjs verse, between prag, "life", and prap, '"promise'. It \

suggests that man's life is sustained by God's p;\omise and of course

:
“

in his fulfillment of that promise.
Thia idea of God necessariiy fulfilling his promise or acting

according to his duty is shown even more strikingly’ in BhagawZn Prem Ke

Vash or "God is Won by Love". 'Its refmgfn is:

God is compelled by the love of the devotees;
You [God:l belong to the devotees.and the -
devotees belong to you.
(Bhagawdn Prem Ke Vash, refrain).

-

Swami Shyam, borrowing from the popular idiom 6f his Westexm devotees \ !

-

“.franslates the first line as: "God is caught-up by the sense of love”.

That 1s, God is denied the possibility of t\emaining disinterested in.
the face of the devotee's love. Rather he is embroiled in the whole
cosmic mesh of the relationship ‘between lover. and belaveg, aepatat;on
and union. God sees all as innocent children (v.4) regardless of any

qualification of 'gender, age‘, education, money, caste or morality. He

does not shy away' from this pain felt by the devotee, rather: -

Y . ' & &
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S * ,X,  You come rumning barefoot,

A ' ) “

You do not mind trouble, you do not mind pain;

- (Bhagawan Prem Ke Vashf v.1).

pausing to»put on your sandals.” God wants only one thing) love:

You don't want flowersy, you don' LLQ greerf | peaa.
One should just offer you a fewfleaves of love.
o (Bhagawlin Prem Ke Vash, v.5).

7

The dependent rel&tionghip between man and God suggested in the refrain

+ 18 therefore that of Love. God is only interested in the love of thes
g : B T :
devotee (v.3), and therefore through the following of the prem’ panth,

» . L .
‘God belongs to the devotdes. He is there to fulfill his duty.
7'

One universal aapectwnp these despondent poems is the sense of
o - - aoor

' fatigue experienced by the devotee, whether described as the boat lost

in the ocean or as the fish out of water. Anotl'{er poem which also

<8

suggests this sense of fatigue is Baradbar Naman Mai Merd or "I Bow

Down to You Again and Again". After saluting God by his vgrious
- ~ ‘ . -

epiﬂ?ts and identifying the devotee as a child seeking refuge in the

Lord' the devoteeﬂ observes that the life —:ls a process of degeneration

*or weak?sing of all faculties: , D - ) B

© £ Daily the body is vearing out. v
’ And this sensuous mind is becoming weaker
The intellect is pot aware of the inner be -
And the soul #c not remain in God; .
-7 Therefore Lord Dinabandhu, destroyer of pain, .
Keep me in your lap. e . ’ .
- L (Barambar Naman Hai Merd, v.2).

-

%

N ‘ b . ' ) -
» It is .the condition of man’ that the body and mind are lteadﬁy weaken/-
@ ing and the intellect rmixu unlware of the 1nner bnlng, the antar
/ ‘e ~ . R ’ ) ) ‘ g l ’ ”
’ o ' . ) . N
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. m3hT4 or ahtarayaml.  Due to this degenerate condition of the three
u 3 .
. B ’
levels-of existence preésent in the individual being "the -soul does not

remain in God". Therefore this chiid, the devotee, ashs the Lorjd'to

-

keep him or her in His lap, as a parent einbraces qgsoothes the '
Lo 2

troubled child. This sense of despair ih ‘the face .of time is also

, p \
.. reflected In the next verse: i . * ‘

Whenever 1 hope ‘for anything from this world
- . Then I only get great p . .
M And now that childhood and youth have left ' 1
. My power has weakened amd the life is empty.
But now I have abandoned all hope from the world
I have come to your shelter, O Lord.
(Baradbar Naman Hai Marv, v.3). " -

L v R i F

As the devotee gets older and realizes the final end of this human

\

life, he abandons all hope of happiness in th
e i »

alone, a renuncidtion born of experience.

orld and seeks God .

These despondent poems which we have so far

certain characteristics in regards to the condition of the devotee.

Lot
[EeU "

He or she is fatigued, disillusioned to the possiblity of worldly

e or she can

happiness, helpless, and doubtful as to whether or not:
) ~

|4 —
continue on without God's intercession on their behalf. The mood is

despairing and melancholic. However there are certain poems which
express an even greater intensity of despairing. The devotee is

v

desperate' trather than merely despondent, and the mood 1s one 0f anger
and resentment. rather than melancholy. _

The most complex of these poems from the standpoint of emotions

¥ o

u‘&mIJer Suno which means "Hear My Call", but which Swami Shyam

entitles "Sobbing Gopi Calling" though these words never appear in the

text. This title is intended to establish the context in which the
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words in the poem are uttered. Not only is the devotee a gopi, or

« v
that female devotee whose very life is devotion to the Divine and thus
for wvhom separation is most acute, but she ig anguished as well, sobbing

rather. The first verse is the gopI's defense of her own intentions

4

and efforts:
. /.
- (““‘/
I am filled with pain, and completely fatigued.
I have sought in each and every place in the foréﬂt,
: But you never came to me,
" O beloved of my heart from time immemorial
With open eyes I worship you,-
And closing the eyes I meditate upon you.

This time please come and listen!
: (ApanT Ter Suno, v.l).

4

A .
<

Like all poems of separation, she is of course pained and fatigued and
has sought God everywhere but still could not find hi(i.. " She‘ha‘a v
exhaysted ‘all her, energy trying to find God in the forest, an image .
drawn from the stories of Krshn and 'the gopIs where Krshn hides from

the gopYs in the forgst around Vrndavan. Her problem is not'tha‘t: she

L

has fixed hér idea on finding an external God, the Krshn of the forest,

for she has worshippe@h the external God and the God present when
’ %

the eyes are closed.
Each“verse of this poém ends with the same line: "This time please
come and listen!", Xo abakl ber suno. Both the imperative verb tenses’

A
in the line are in the familiar form. The translation including the

. . ' . .
word "please" 1s a certain liberty taken on my part. The line does not
- @

~

read Aiye abakT ber suniye, thé polite or formal imperative forp.

Regardless, the devotee is to some degree demanding or insjisting that

God hear her call or prayer this time, implying that God has ignored

her before. Yet after having read Bhagawdn Prem Ke Vash, we would tend
p ®

t; conclude that this would be impossible. It could only be explained

™~

s

-
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either that God was tesﬂting her and therefore didn't respond, or
because the gopT was not true in her love and therefore God was’ not
con;pelled to answer her plea. Whatever the logical implications, the. -

fact is that it is not unusual in this genre of poetry for the devotee
» Al \. -

N

to feel that God is intentionally ignoring her for a variety of motives

and thus the relationship obviously shifts between the response of God

@

to the devotee and the apparent Ce/“lfr—isolation of God from the devotee.

e
This more insistent attitude is further elaborated upon in the second

@

verse: P (\-\

~

- —— &
If you do not come to me then it will be painful,

And the whole world will' call you heartless.
By loving, love has been fostered,

So if you don't meet me, then this body will dissolve.
Then you will think and think about 41t and thereafter "

) repent.

What have you forgotten? My call? Please listen!

This time please come and listen! . '
‘ ~ ! . (ApanT Ter Suno, v.2). .

v
These warnings to God represent that finally emotionally exhausted P

- condition of the devotee. They are not clever or manipulative tools
’used to force God into coming, but are rather the expression of the
c!evotee submierged in an anguished and irrational state of mind. We ..
again remind the reader of the author's own title, ""Sobbing Gopi .
Calling”. However irrational the impulse, the p?ints’ she makes are \/
interesting. She accuses God of being the source of her pain so that -
1f he prolongs it by his absence then the whole world will accuse him
of heartlessness. That is,she a;peals to God's pride ax;d ego in declar-
ing that he will become the oiaject of universal con_g:m.mti)on. Her mext

argument is that God’has allowed this love between devotee and God to

‘&bé fostered and so 1s again responsible for the present painful predica-

»
- . -
€
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* ment. Indeed this love has become the very sustenance of her
: - *

existence, so if deprived of it the body will surely die. If God delays
and allows this body to die then he will think over what she has said
and in geeing his own responsibility in the tragic outcome, will repent.

Thus the devotee questions God as to what the Omnigcient has féigotten.

~

It is perhaps irrational but revealing of the love 9£ the devotee for
God. She is urging him to remember.

7 The third verse moves away from this warning and prodding attitude:
D
4

You are seated in Heaven, -

But I am thinking and thinking and now am drowning.
You are 'sure that I love you

And that while on your path I am not afraid.
Sy But 1f you delay then.l will renounce my love.

Listen to my threat! /

This time please come and listen!
' (Apan! Ter Suno, wv.3),.

rd

Here the gop? informs God as to her predicament and as to his as well.
Here she implicitly refers to the image of the ocean of the world when
she states that she is drowning, th~ough it could also refer to an
ocean of "thinking and thinking". Likewise she is confiden‘t that God
ig avare of her love .for him and of her fearlessness on the Path.
Howe\;er here, instead of threat of death, the gépl threatens instead
to renounce her love. This 1s quite interesting in that the ’
renouncing of love is .seen as a threat. Pe;:hapa this is because of the
hﬁutually dependent relationship of God and devotee. That is, 1f one
renounces their partnership, then both dissolve. Thé cleareu‘t

expresaion.of this contractual relatipnship being in Bhagaw’fn Prem Ke

Vash. Or perhaps the renunciation of love 1s just another word for

renouncing the 1ife, the essence of Iove and True Nature having already

been established (p. 35 of this chapter). >
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One more poem which expresses 1n this fashion is Bat Joh or
"Waiting on the Path". This title is interesting because it really
sums up the predicame:ft of the despondent devotee. He or she is 'on the
path of God, the prem pahth but he or she is waiting. That is, by
gffort:s man can move onto the path towards God, but once there the
grace of God {8 required if the journey is to be successful., Like

Apanl Ter Suno, Bat Joh is spoken from the viewpoint of a gopI, so

identified by the name "Purnima" in the refrain,

P

The first verse again sums up the condition of the devotee who-
has forgotten all pleasures and vhose verf existence has become as a

vigil on the Path:

Day and night I waiting
And I have forgotten all comforts.
My mind is not interested in work or action

And the prap has flown to be with Shyam.

VLY (Bat Joh, v.l).
" 2at_ Jon

’ The devotee has become disinterested in action of any kind. The last
line is very interesting whﬁ—’it)is said that the prap has flown to be
with Shyam. This prap or life-force animating the body-existence has
flown or transcended out of the body and has gone to be with God. That
is, thié’ BopT on the Pat;h is in a bodyless state. Th)ere is no prap
remaining on the mind level that there can be any movement towards work
or action. Indeed the title ftself suggests standstill 'or lack of move-

ment on the Path, both in the gense that the devotee igs stuck and in ,

o

' the sense that the devotee is immobild, the prip having left her.

' The gecond verse, like Apanl Ter Suno, suggests how the very life

~

of the devotee is passing away as God is delaying:
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Come immedjately and take my hand
d enter into my home.
And if you delay then you will be repenting
For my life is even now-:passing away.
. (Bdt Joh, v.2).

£
Thus she suggests God will repent at having delayed, once the conse- .

quences of his course of action, the death of the devotee is realized.
The image of God entering into the gopl's home is suggestive in many
ways. For instance it could be construed sexually and thus integrated
into the overall lover-beloved imagery. It could also be understood
in the sense of God being the very prap of the devotee, and the home
being the body of the gopI. Thus for God to 'enter into the home is to
apk God,' ‘in the form of prdp, to come into the body of the devotee, ‘its

continued existence being impossible without God, the very prap itself.

One of the most sublime of these poems is Milan BinZ Dukh D3rug,

or "Without Meeting You there is Great Pain", its melody and rhythm
- [} B
being especially moving. It i{s a cowmentary on the condition of the
’, .,

devotee caught in separation, yet spoken leéss from the despairing voice

.of ApanT Ter Suno and Bat Joh. It .appears almost as a recollection of’

the devotee of those momex)cs' when the separatio'n appears most acute\
Yet itself 1s a testimony to the continued existence of this separation.

Here the words "meeting you' is the idiom for "uniting with" or

"joining with":

a

Without meeting you there is great pain, LY
Shyam, without meetinf you there is great pain.
' (Milan Bind Dukh Diarug, refrain).

The first two verses clearly establigh the fact that devotee anfi

God are as lover and beloved, but "that the very memery (y3d) of Shyam °
£ . , . -
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brings pain in the heart. This would &eem to be exactly opposite the

point made in such poems as Smarap HY Milan which means li‘terally

"Remembering 1s Meeting", milan as we mentioned being idiomatic for
"union" or "joining". Usually, to remember is to unite, but in this

case it 18 "the memory" rather than "remembering". Thus when the

A inemory vitti born of past association appears, then the separation is
revealed and pain is experienced.

1 .
"The final three verses likewise exhibit typical characteristics

of this type of poem:

Now I want to sing your song,
But no song rises from my throat.

I have been on Cod's path waiting the whole life,
But you are not showing me your purity, your darshan.

~
Come now Shyam and show your face,
Even if only as a guest temporarilﬂ.
(Milan Bina Dukh Darup, v.3-5).

9 .
The devotee wishes to sing but no song rises from the throat, This is

_ reminiscent of the prip having left the hody as described in Bit Joh

© *(v.1), .pr3n somgrimes referred as ''breath'". So when breath leave;

/the body, then no words can be uttered at that time,‘ or only with the
greatest’: of struggle. The fourth verse is the common image again of:
avaiting on the path, in this case not merely day at3d night but for
the whole 1ife. But still God is withholding his darshan. This time .
God is urged to come and show his face even if only as a guest (pZhun),
or one who'visits even if they do not remain indefinitely.

So far all the poems we have seen we might characterize as

3
despondent in mood due to the experience or the sense of separation by
. the devotee. However there are at least an equal number of poems,
\
(o . ./

)
, A
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written from the perspective of ‘the cievoteé, which express the joy of ‘
union. The‘besore and after pictures of the bhakt, in a manner of
speaking. In the same way that the despondent types have their own
characteristic images which contribute to the expressed mood, so do the
joyful or union poems have common features apart from their overall
commgn mood. We can determine this by looking at a few of the key
M poems which exp;:ess this joy.

'i‘!\le first poem, chronologically speaking, which is not writéen in
the doh\ -chaupal style is Holﬁllolf. It was wri‘tten on ﬁarch 1st to
mark,‘the\‘t;elebration of Holi, a holiday ;ln the H:indu ‘calendar celebrat-
ing the Uchi,\lt‘ihood of Krshn, in which cl;ildren most enthusiastically
partake. Thlg.-xy wa.lk about their neighpourhoods with free license to
splash powder\e\d paint&;n each other’and all passersby. By the end of
the day it 1s unusual to see anyone who 1s not coloured in a varlety
of paint powders from head to foot, Swami Shyam takes the opportunity
to write the first' truly ecstatic song of this collection. The refrain:

e r '\\

We come to\ lay holf
We come, we come to play holl with you.
We all got c\plom:ed drenchean the colour of love,

So I brought the guldl powder of devotion, anq came,

Y (HolT-HolT, refrain),

~~ M
. e
is the first reference to a 'we'" as the subject of a poem, referring
to the collectivity of devotees. It is significant in that the majority
of ecstatic songs in this collection likewise refer to a "we", implying
@ connection between ecstasy or intense personality-dissolving joy, and
& grdup consciousness of the devotees as a whole. The refrain also
refets to the image of being coloured in love, or of love as Deing a

quality whic\h colours the consciousness or being of the devotee. And

“
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the instrumentality \'of this love 1is devotion, here described as the
guldl powder of devotion. In the third line of this refr‘a'\in Swami -
Shyam ;ransia;:es La_g_g 1:_1;_1: in one version of a commentary on the
poem as "col&ured", which 1is its most literal translation, and in
another as "drenched,'" a word he uses repeatedly in these poems.
Whichever word is used, ‘the author wishes to convey the ’image of
being completely saturated in love itself, an\ image already referred
to in terms of the p_r_IRHbeing saturated in love, in what we have ;
called the first and par;digmatic' bhakti poem, Prem.
. \'i‘he first verse of HolI-HolT includes two image‘s common to
almost all the joyful poems: . .
0 Shyam, in your love have bacone ulmd,
We are unconsciqus forgetful] and moving
about oytside of each and every house.
We are carefree tforgetful of everything| and
are dancing and singing,

And so I have come to remind you of this fact.
(Hol1-HolY, v.1)

g

' The first is of course the image g( becoming mad ox insane. This\

\}I”. s
madness results from the second imaéé, that of complete intoxica~ °

tion in the love “of God. The 1ndiv1dJua1 becomes other than himself,’
rather ;11 the de'vot:ees,' the "we" of the poem,, being all drenched

in a single consciousness, love. This madness is charac,terized_ by

a forgetfulness and a sense of freedom from worries. Significanllzly,;
Swami Shyam translates besudh, literally "caref;:ee," aos"'forgetful
of everything." The devotee in this state is as unselfconscious .

as the children during Houli who feel free to go from house to

house ;;laying holl.

The, contrast between the first and second verses is quite

revealing:




=N

on God, the implicit fact of such intoxication, which 1is most

q
£
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Prahalad got drenched in the colour of God ~ .
4 And was wandering and roaming about repeating God's name. ‘

He forgot about the things and prosperity of. the world
And sang your song only. . ) < -
c. (HolI-HoIX, v.).- *° .
Whereas the first verse refers to the frenzied ecstasy, if you will,
of the devotees coilectively, the gepond verse seeks to complement
thnis image by referring to Pra'hala;i, t'h_e boy-sage. Prahalad left
home at an early age and roamed about as a homeless s@dhu, com-
pletely one-pointed on his repetition of the name of God; Ram, - Q
R_'i_g. Apparently' Swani Shyan%&lo;s not see the frenzied intoxica-

A h .
tion of the devotees as the sallth featdre of this Holi revelry.

apd the sole fixation

Rather it is the obliviousness to thd\worl\
significant. Thus Prahalad is an approp?iate comparison because
he likewise "forgot about the things of the world and home,"

suggestive also of the fearless nature of children. Thus the first

virse reveals the exteriorized and communal aspects of this intoxi-

' cation as renunciation, while the second verse refers to the

:Lnterioﬂrized and individualized quality of this same intoxication
as renunciation. This 1ntox1c;tion is one-pointe:dnesa onVGod' .
(Prahalad .could sing only God's naﬁe) in which renunciation Qf th;'
wqudiy affairs is not' a product of it, but rather the inherent
quality of suciz intoxication, inseparabig causall:y from it.
Another songu which 18 joyful iﬁ wood and employs many of the

. P’ ‘
same images is Aur Radg Nahid or "There is no Other Colour."

Ll / ¢
This poem in particular contains many references tp colour, ' .

beginning in the refrain itself:
»
' 4




. includes references to the fact that this love is beyond any sense

80 ‘characterizes nor:nal human love and the relationships which

ensue from it. As in HolY-Holl, in the love of God all interest
in fami]:y and relations is forgoti:en. The s;cond verse ‘contrasts
N ~ N ’

v

v I am coloured in the colour of Shyam
And no other colour pleases me, s@dhu/sakhirT. .
(Aur Rahg Nahif, refrain).

Here the devotee, as in Holf-HqlI, is coloured in the .colour of !
Shyam or God. That divine colour being Love, and that Divine Love

alone being pleasing to the devotee on the Path, "T‘ne first verse ’

*

of rdg or dwegh, the sﬁdrme of attachment and repulsion which

the difference before being coloured i Love and afterwards:
’ — .Y ?
As soon as I got drenched in the colour of Shyam,
' Everything became fantastic,
Before everything was distasteful,
But néw the heart is filled with love.
. L (Aur_Rafg Nahid, v.2)

]

S LR

.

In this verse we can also see the interchangeability of "coloured"

and "drenched.”  To be Srenched in Love is to see ‘the world .

»

totally fresh. The whole human experience had become insipid but

-

N
4 s

now is "fantastic." . . ;
However it 18 in the final verse that this poem becomes

k] ' ' ’!

distinctive . '

To drown again and again ia“the ocean of Love,, e
1 want to be dissolved and die. o
Drenched again and again I liberate the "I"-ego
And remain forever in the water of Love.
(Aur_Rahg Nahifi, v.3). :

RS

®

Instead of drowming in the mind and world, the devotee wants“to drowvn

. mot omnce, but again and again in the ocean of pve. This drowning °
. } ;
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is described as dissolution and deatl). And this death is nothing
- other than the liberation of the "I'"-ego from the limitations of
separation cons‘ciousness. It is unusﬁal for one of these bhakti
‘poems to explicate the nature of this union or dissolution into

the ocean of Love in philosophical terminology. The description
of this union in terms of death is done in @rder. to illustrate

that it is a distinctly different level of being than the

ordinary or undissolved state of COngciousnéss. Likewi'sé is the
goal not a temporary state of union or dissolution but a state,c;f
etema} dissolution in the "water of Love." Tt;is permanent
condition is preceded by repeated drenc:?ga or ‘colourings in Love.

Two images which appear in Aur Rahg [Nahifi, that of being

drem#d and that of the devotee finding/ anything but God ‘tastelesa,
. - Ty 9

are also found in Shyam Lageh Priya NTke or "Onuly God Pleases Me."

These five doh¥s describe how all the various phenomena of human

3

.experience are empty without Sl’?yam. Each dohd lists the variety

of certain typea' of experience. For instance the first doha Spea'ks .

~

of how all relations, worldly accomplishments and possessions o
"Without Shyam they are all empty." The second of how "In the

face of the -horizon of Shyam Sl;ace" all human emotions ok rasas

are ingipid. The third doha tells of how aitl types of food "have

no taste," and the fourth of how all social and personal acl;:l.vitiee

‘

are "against my heart.” And the final doh# tells of hoy\) all

climtis are pleasing only when the devotee is "drenched in the
water of Shyam Love.”" The image of colour is absent but the image

of being drenched in Love as one would be drenched in the rain

"L
-

refiaing. - ' .




.
4 . aQ

“
> e

This image of raining love 1s also found in RE ~Jhim which

in Hindi is the onomatopoeia for fall:lng tain. Here the rain.is

“ -

falling and the mind of the devotee is wmad with happiness (v 1).

However the overall image is more sophisticated than in Shyam

EX 4
’ 5
3

Lageni Priya Nike:

The rain is falling, dropa from heaven
Saying: "God loves and delights in you."
> Rim-Jhim, v.2).

That “ls. it is not simply the img(é}"' of rain falling but it is also |

the sound of the rain falling: "rim-ihiam, ~1::11:--_‘]1111:". The sound

"rim-jhim" is s”a:'l.d\o mean that "God loVes and deliﬁhts" in the
—-—q v

devotee. Interestingly this poem ends with a several minute
<

repetition of the words "y rim-{him, rim-4hinm" which have no 1itera1
meaning y%t end™In the lkwmaul sound "I ", and are thus

suitabie for use as mantr. This type of mantr ppem we discussed

in Chapter 2.
wedn

Two poems which reveal not simply a joyful but an ecstatic

wood, are GAGl Re asd NAchUi Re. 'These poems have a definite

circula; rhythnf to. ’é'hem. Once one begins singing them there {is

" no clear indication according to the melody or ndtrd structure as

to when they end. They lend themselves to endless repetitionm.

In the poem GAUf Re, the author speaks of saturation in Shyam,
P !
\ +

\

another image of drething. Though ecstatic there is an abmence
of any desqription. of insanity or madness as in HolI-Holl for

ingtance. Instead of insanity the concluding 1ine: "ixil—nil kar
men gzu_!_l_ re" trmlggéa ag "with a friendly’ op:lrit I should keep
singing" (v.2). Intereq(lmly Swani Shyaa trmlate- "yith a

‘ 0

a

g
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ftiendly spirit" as "gathered altogether," obviously connecting

\\, N ® the id‘a of & friendly disposition to that of comunal harmony .

<r

»

It 18 n sutﬁ/:jising therefore that this song 15 particulatly

suited ¥® chor%‘harmnies and is a favourite sonhg at group
N

iaiaéﬁg. .Th; conditional tense of the verb gm, meaning "I

aho,uld\singg"‘ when reépeated ehdlessly, naturally serves as a tool -

N

for group reinforcement. ' N\ ~
. * L » - N ’ N .
y'rht twin of this song in ndtr¥ structure is Nachliii Re or

"I should dance." It is more edstatic than €3l Re, more in the

L

' / -, ve)iﬁ of HolI-Holl: - PN

- ‘ - i ' i N (
I heard the Shabd E’oj.(e , brother, and became insane.
Intoxicated, th& love flooded my heart.

Drunken arid intoxicated I dance,
I ahould dance, yes, I should dance.

. \ ' _ (NEchlff Re, v.1).

°
LI @

This verse refers to the 1nage of ifitoxication, and algso tb the
N 2

mge of B'eing dreqched 1n love, here referred to as "flooded."

We have already- given a descrtption of shabd in Chapter 2, here
3
it is cited as’the cause which touches off this 1nsan1ty. The
. ) - » F
.second verse is almost identical in content to the f%rat:

Flooded with love I swing back and forth’ intoxicated, .
Swinging®with love I sing the song of Shyam.
~ 1 -mg and I sing and I dance,‘
lhqul.d dance, yes, I should dance.
: (NEchi Re, v.2).
—

. \‘ - , o .
' B

In thu poem. the ‘ﬂindi worda for "dtunken » 1 wutetplly
{ -ea'n "cwinging back and fotth back and forth," the hyphen signi-

fy:lng :he repeated quality qf the action. Likpaﬂolt-ﬂoli thin

poe- ducx:ibu body IOVGIBllt of the dtvotee, the revellers of Boli .

.\‘
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,stumbling from house to house and the drunkards of Nachul Re swinging

"back and forth. As Swami Shyam does not prescribe any dervish-type

sadhana, we understand the ge of "flooded with love: to mean the‘

’

total abandon of the physical body, total possession by love.

Understandably Nachiii Re, which employs the imagery of dance, is

more violently ecstatic than Gaaft Re, "I Should Sing." o

" We have by no means exhausted all the various images present
in the devotional aengs of Swami Shyam, but we have given a repre-
sentative '\giew of the imagery present in poems of highly contrasting
g::d.’wzhether despondent or joyful. However not all of these poems
can be easily t);ped as either defpmdent or joyful.. Foremost
among theee are those which use alot of netural imagery. T}:ese

poems are generally.not despondent in.mood but, are not joyful in i:he

“ 5

ecstatic sense that we have deacribed above. Rather they are more
reflective in mpod, this complemented’ by the paatotal imagery.

Although the metaphor of the soul eleva;ing into realization as the

bitd‘or' swan (hans) soars into Shyam.Space (Shydm 3k&sh or Shyam

gagan), is a commen one throughvut the devotional poetry, it is .

?

especially chara;:teriatic of these natural types. TTis ‘is not

surprising since a }ird or mﬂ is a natural image. For instance

[
in Ko JY Bas %o JT, the refrain "Comedegar, Cone dear" refers to

the sou‘kbird or the p adchhi. The fitet vetse describea the

.et:lphor of: the soul flying 1ato that Space using natural inmgery. R
~ .

< .
In the &kish perfect void |s a gagigﬁ there is peace,
And the soul-bird ‘goes zing. .
Forever délighted in that space mafidal |celestial orbit] ’
_ And blessed in that irner universe. )
You are flying alot in’that blue space,

+  Come down on earth dear one.;s
. g (Ro erkon\v.l) /

57

J



. e ———— b e % = Uy

58

Here the soul-bird's destin!tion 13 described as ghufiya gagan
which Swami Shyam translates as "Ekash perfect void" and as
"gagan mafidal," the form of that "inner universe." And the
quality of that space is blupnesg; another word for shyam which
triaslates literally as %lue-black." ‘
This infinite inner void space in which there 1aapeace}is A

contrasted in the second verse with earthly imagery which pales

‘in comparison to that spadgg~ ‘
N i -

t
On this earth there are numerous games ®
_ And abundant sun and shade, food and fruit,
[ . Trees, creepers, streams and ponds,

Wife, sons, wealth and home.
ng in the sky there is nothing,

.S0 come dear one, return back home to the vorld, l “
> (Rc_JT Bas Ko JI, v.2).

%

Here the imagery is not simply thAt of the natural world but of the

relative world, the author seeing a natural connection between sun,

\,

v

vegetatiog. water, and wife, sons, home, and material prosperity.
This unsatisfactory world is all that donstituted by thege images
and therefore the natural world s not portrayed as idyllic but
timately as némething from which to fly away: "Leave this earth |
and ‘touch the sky" (v.3). Opposéd to the hunger and thirst is the s

existence of sachchidanand, the fulfilled state of conscio§§gesa.

This contrast between the sky and earth is done usihg a common type

[

of natural imagery, thus the d ed state is described using

spatial imagery and the desfring state employing more earthly

i

imagery.
This natural imagery is also used in reference to God's miyd,

"illusory power," and God's 11la, "divine sﬁort." In the philo-

\




e

P ~
. &,
sophical poems, mHyT is meant in the sense of illgsion or the

. . A
deluding power of the Brahm, while in the devotional poems it td'used

more in the sense of‘;he Creation of God and the wonder and mystery

agsociated with it. The.poem Parameshwar KT Pyarl Maya is little more

than a testimonial to the glory of the mayd of God. The first thggg\v

KWQrsas'ﬂésctibe this maya@ in Q{Peauti{tl poetic dtyle, the final line

- 4
—-—

of each proclaiming the quality of this ma za' "It is most uniquely
beautiful” (v.1), "It is resplendent; very beautiful"” (v.2), and "What

a great glory!" (v.3). The final verse is more of a philosphical

L3

description:

In all states of existence God's gzwer is petﬁeatink, .
‘His eternal "light is shining. b

In those beinga, whose names and forms are innumerable,
His Creation'is unique. ‘ -

He is Parahrahm, Parameshwar; . -
It is most beautiful,

(Parameshwar KI PyarT Maya, v.4).

.

It psrticularly emphasizes the nature of God's mZy¥ in the sense of

its infinitude, for God's power, his éggggi or his eternal. 1ight, his .
izgsi niraitar is permeating all states of existence. The Creatton

is unique ané the beings in it are innumerable. This God is described
a? both Parabrahm 499 ag Paraméshwat.dgthaq is, he 1as both the Abasolute
and the Ultimate eod. In so hescribing God, Swami §Pyag preempts any
decision in the mind of Ehe reader as to the‘ﬁkture of God philosog@i—
cally speaking. Rather he is both the Absolute of the Vedantin and

the God of the bhakt.

The poem Shy@m Gagan or "Shyam Sﬁace" distinguishes as does Ao JT

Bas Ao JT, between the natural imagefy of earth and the natural

imagery of space. The g@dhu, or soul-bird according to Swami Shyam's

.39
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translation, is flying to that Shyam Space and the first versé'describes
the flight&SS thdt bird in that space. The second verse emﬁloys the
image of "showering” but instead of showering love as 1n‘Rim-Jhim, this
‘Meternal rainy season" (v.2)<}; "showering and&shoﬁéring immortality ,
amrt " (v.2). However this celgstial space is quite distinct from the

natu;al world as 1s described in the third verse:

: Vi
There, there is no shining woon or sunm, ’

And noJjbeginning or end.
No night or day and ng time or place,

There 1s only the light of Love, ever shining.
(Shy#n Gagan, v.3).

This Shyam Space is beyond time and space and in no way subject to the
. , .

]

rotations and rhythms of worldly existence symbolized by the iﬁage of
sun and moon.
But despite the Absolute quality of this space, the final verse
b N

sujjgests the possibility of fts realization:
: But the mind can have no contact darsha@J with
' that Fpace,

And it is ungraspable by the int¢llect.
‘When the air’/of ego return back to

Then the Self sees the Sédlf. N : '
(tham Gé(&. v.5). -

1y by the Self, possible

This Shyam.Space, the Self, ia

only when the ego "returns back home" or is Wwithdrawm into, its source

substance, the Self. ’oT
There are devotional poems in this\gcollecti vhich we have not . !
had occasion to*gefer to, either because they would be included in the ..

discussion of jayful poems, deaspondent poeps, ahd poems using natural

1n?gety, or because théj cannot easily be characterized in either of
(] 3 ) N 9 ° ] ¢ *
\ ‘ e
3 5 o -~

e
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these three ways. 'I'h\at is, there are uiiscellanqous poems which do
not share a common mood with these three types nor do they share any-

thing in common with each other. Howevxﬁ' we have been able to show
)]

something of the range of,mood in these devotional poems, ranging

from despondency ‘to ecstasy as well as rather neutral toned poems

Ghich abound in natural imagery. ' .
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CHAPTER 4
ADWAIT' PHILOSOPHY

Swami Shyam 1s a Vedant philsopher’and it is in this chapter that
' We will outline the most basic aspects of Qig philosophy. Of cour;e,
Vedant is a very general term and so in order to narrow in on the
type of Vedantin he is, we could say that he is an adwaitin, for his
ontology 1s monistic, or non~dualistic. This does not mean however
that all those who espouse an a_dm{phﬂosophy all share  identical
views on the matter, or in the Hindu context that they m;uld all agree
completely with the great "?gh'igza Shankar. Even Shankar's immediate
successgors diéfered from him in some resPeé:ta. Being a contemporary,
we could (also term Swami Shyam a neo-Vedantin, a term now gaining £
certain currency which refers to those contemporary Hindu thinl;:ers who
are resynthesizing the philosphy of the great 8charyas, usually in a
manner which is more world-affirming. Thét is, they tenci to deny that
the world is illlfsory, though the ramifications of such an opi.x’;icmd in
terms of the atructure of Shankar's Adwait Vedant', is c&mplex and far-
reaching. \ . ' W
However in seeking to provld'e something representative of the
'philosophy of Swami Shyam, it is important to remember that the -
material wit;h whiclln we are working 1s poetic. As such, 1t isl not
ingended ’to be a ’vehicle for philosophical ciiscourse.and thus its
discussion of pbilsophical_ questions takes more the éorm of simple

pronouncement rather than that of arline of reasoning based on v

”~
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inductive or deductive tfruths. That is, these poems do not provide a
forum for analytic reasoning and thus we can only hope to show what
basic pﬂ&losophicalﬂprinkiples Swami Shyam espouses, without any
discussion of on what grounds he justifies these beljefs, or whether e
or not they together form a coherent and logically firm philosophy.
We will therefore only be able to provide a broad outline of his basic
philosophy.

In seeking to convey something of the author's philosoﬁhy it is
perhaps ;est to begin by asking the que;tion: "How does the author -
conceiﬁ;)éf the ultimate ieality?" In answering it we would excerpt
from the text thqse passages which illustrate the author's ontology,

or' his view'as to the nature of Reality or Being. Almost every poem

in this collection, and especially the more philosophical ones written

in the doh?-chaupﬁf style, hz:\g;,leﬁst one declarative verse which

conveys the author's deepest ‘philosophical conviction. The. following

|

is a riFresentative selection:

"I am Brahm" and "Bfahm am I"
. (Antim Satya, v.3)
Q ‘ ‘

Throughout the entire world Brahm is evenly spread
(Chaupafl Chand, v.4)

I | aham and the All | Brahm | are One .
As afe mind, chitt inte: lect, and all their evolutes.
This whole manifestation is God,
This everything is Shyam Space. | shyam 'kausj
(éyun’ Prakiish, v:7)

I am the whole universe, and I am the vision which sees it.
(Maigal, v.3)

This Pure Consciousness is one indivisible reality,
Because of the name and form it appears to be separate.
(Mafigalacharag, v.3) ) 4
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All this is indeed Brahm, -
/ ' The Pure Consciousness Existence permeating everywhere.
(Smarag HY Milan, v.2)

[lusiuieortu fouiebel

" 5 You are Pure Being and Pure Consciousness [shuddh and buddh

chetanj,

o ° You are permeating the entire umiverse.

» (Smarag HT Milay, v.21)

’ $

- We should know the whole world as us.
The sense of duality is merely a dream.
(Swarlp Jagrati, v.3).

As can be seen there is a variety of descriptions of the same
conviction conveyed most succinctly *in the first passage. This
identification of dtmd with Brahm and Brahm with @tma is a religious

r .

’an’d philos?phical idealj d{ting at least from the time of the early

Upaniu&ads. ‘ \ ~ , .
The interpretation of this idea is in many ways the touchstone

of all sul?sequent Vedant philogsophies. Eac¢h citing it as scriptural
—autﬁotify &(gg_r_g‘:_i_) and thereafter interpreting its meanip'g .and adapting
it to their own systematized’philosoph:les. For an adwaitin its meaning
1s obvious , that there 1is no separation between the Self and the All,
they are exactly and in every respect the identical exlstence-, one
ren.lity. The exceq;t from Mahgaldcharap clearly shows_ that Swami Shyam
iia of this opfition. For Vedantins with'a dualistic/;tology, this
principle is i.ikewiu accepted as truth yet in iseek:lng to accommodate
it to their own philosophies their arguments tend to centre on the
question of "how" it can be said that Self and Brahm are One. This

. naturally led to the evolution of qualified monism of which Ramanuja's
Vishishtadwait {s the most pepular example. | Although not in this

collection of poems, Swami Shyam often develops the traditional

N
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Upanishadic vakya: tat twah asi (Chandogya Upanishad, chap. 6) into

two agsociate sayings: aham brahm asmi (I am Bfahm) and sarvam

khalwidam brahm (All this is Brahm), thereby establishing the same

truth in terms of the first, second, and third person pronouns. This
P r

is an uncompromising philosophical position and ‘does not admit to any
exception or qualification. This reality must therefore be the
content of the ultimate realization, the knowledge of it being the
liberation or moksh, the end to which almost all Hindu thought and

religion is directed:

The ultimate consciousness is of Oneness,
And no longer any separation.
Please know this ultimate vision of Reality
kaivalya darshaﬁ1
—~  “"I alone am everywher |ahah ek sab h
e (Sampﬁrg Vedant, v.9).

No relationship of separation can ever aspire to any ultimate

.

vision of Reality because all is one already and empirical proof
suggesting the contrary is merely the plodding analysis of sensory

dage by 'a Iimited intellect. There can be no questuion #f modification:

-

N That Pure Existence of the Self,
Is only One everywhere. ~
It forever remains only one substance,
It cannot become many. -
, (Gym-lknah Sthir, v.5). ©

i

Yet of course no philosophy is conceived of and thereafter
propagated unless its central concern is somehow related to the
question of the Self, the iqdivtdual congciousness who must'ﬁég the
philosophy ag a vehicle for its own difect realization of that ultiu#te
truth about which the philosophy is constructed. This 43 therefore the

|

i
- . i
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natural subject of Swaml Shyam's poems and the philosophy expressed

through them i1s ultimately directed to the enlightening of the selg
1

to its own nature, this enlightenment or knowledge being the very
I_l_g_l{_sﬁ_, the end of any sense of limitation or bondage of the self.
The implicit assumption is that Ehe self 18 not realized to this
reality or to borrow fron; a common image in Hindi poetry there is a:
"knot of body-~-identification" (Pashu-Buddhi Se Mukti, v.19). There-

i
fore the philosophy is constructed in order to address this knot and

to unravel it so that the individualized consciousnesé realizes that
its true identity ia. cosmic consciousness.

Since the ontology on which this philosophy 18 based is that of
"one exiktet;ce alone everywhere", or to put it in another way "no two

&realitiea", the problem of the self is ultimately the very belief in

. 154

the reality of a sybjective gonsciousness which observes an
objective reality distinct and'other. " The very, fact that the "I"
separate from objectivity is at all accepted as true and thereafter
endlessly and intricately expounded upon, is itself the nature cf~
_duality, and the very antithesis of the afit of the adwaitin's
philosophy:
All these bhut are permeated by God
So nobody is having attachment or sense of separation:

For the one who perceives this Oneness

There remains no more pain. _
(Ish& Upanighad, v.7).

That 18, since all is God, then nobody is either ha:ring attachment or
repulsion with anybody else. The perception of Oneness which eliminates

the sense of doership of the individual consciousness, is therefore

/
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the only cure for pain since all pain ifjbon‘n of duality consciousness.

Thus pain, the problem of the Self, is based a, sense of knowledge

N
thereby the knower isg treated as separate from both kn

from the known. What is-absent) is proper kno;rledge or ultimate know-

leae. “ q e
This problem, the absence of Knovledge [Q!n] of the One Reality

is therefore the very crux of the problem of the Self, and is expressed

in various ways: X

Knowleage of the mind is called bondage.
Realize the Self and the bondage runs away.

(Aitim Satya, v.5) >

When the ahank3r Cego; senge of "I'" | 1s held in the mind,
Understand that this is the poweY¥ of illusion.

(Adtim Satya, v.8)

' A¢ long as the mind is in time and space dimension:
It cannot speak the truth under any circumstance.
(Deh AdhyZs MitZnZ Avashyak, v.2)

Without satisfaction the mind moves _
Each moment outwards to the sense objeetd
Hoping to find pleasure and contentment,
But it does not meet even a little happinessd.

. (Q!n Prak¥sh, v.4) -

The thought which 18 by.its own accord in‘the weak mind,
* 7 Is the painful root of the whole world. - -
. (HIn Bhawan¥ Ty3g, v.1)

When there is restlessness night and day

In the mind, pain and unease permeates,
The time ryns out of his hands

And repenting he beats his head again and again.
(Janm HI Baddhan, v.9)

s

When it _1_!1] creates the sense of separateness
In betweert {Tv and God,
It will receive numerous pains,
And fall into the mire of the world, —
(SampGrp Veddnt, v.3) ,
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Then it thetan understands that its beginning was birth,
And aFcepts That its end is death. - .
(Smaragp HY Milan, v.16)
1 >

In the womb of the mother the chetan forgot,
Forgetting this Knowledge, you rotate on the wheel
. of pain and suffering.
(Swaran HY Milan, v.23).

These excerpts all share one thing in common. They all speak of a
deficiency inuknowlgdgé or in understanding as being the root of the ,
. 5

problem of man. It is the mind-knowledge or manogyan, the perceptive

1

and reasoning faculty of individualized consciousness which prevents

- ~
the dtwa or more precisely the j¥vatma from realizing its true nature.

——

For the true nature of the atma is eternal and infinite and thus when :

identified as jIv or soul and its psythological apparatus, it is bOuna”
in time and_ space and can never'p&rceive beyond it. Thus the very

consciousness of a man, the chetan, understands itself to have been 4

born and thus ultimately that it will die, though the dtma is in reality

”

unborn and immortal. And all this type of knowledge is based on
separation, or the belief that man aﬂd God are separate. The downfall

of this understanding being that it will always bring pain and suffer-

. ing, the opposite of the Enand of Self-realization (Sampirg Vedint, v.1).
In philosophical t;rul, this migunderstanding or misperception of -
R;ality is called ignorance, avidya the term faonred by Shankaracharya
though Swami Shyam prefar’ tﬂéitetm ggigg or the opposite of gyan,
Kn;wledge, Swami Shyam, 1£ these poems, does not ‘discuss in anz
thorough way the nature of this éjzgg or any of the sticky questions
which have been raised against this philosophigal point such as "If it

Reality is One, then to whom does ajydn belong?”'. That is, he asserts
- -

~
- . .
\ -
- 7
.
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that it exists or at least has a provisional existence pending full
‘/\\__\ ® ‘ .

Self-realization, but does not really discuss the 1mp1:lcation/: 1nhex:ent.
in such a theory. Rather the author speaks of it Qin genera'l‘ terms

and in keeping with simple quality of this poetry. Instgad o&a
philosophical discussion of the problem he says rather that ‘the very -

existence of the individual consciousness é: the cause of agy: an:
\ . [ %
Shyam says: "Listen to me brother, .-
The trap of the body is the creator of ignorance [agzan] M
¥ (Shy@m Upadesh, v.5). :

v

That is, the very consciousness of a body-existence separate from the -
[ ] .
universal existence and which therefore relates to/it. is the problem

of the self. It 1; a limitation from which it cannot easily escape.

Similar to this idea is:

As soon as he takes birth, the child forget:gﬁ ]

7

And swings day and night in the cradle off forgetfulness.
(Janm HT Bahdhand-v.1). - +.°

a -

, 4 R
That is, the very birth is bondage: janm hi bardhan.
The description of the conditlon of the jIvanmukt or the one frﬁ'ed\ ;
from this bondage appears in many places in the text; Yet since most T
‘of the philosophical poems take the form of"'gng' guru instructing the ‘
disciple, the condition of the: ﬂvamuktlil/nore vividly described in B
terms of the contrast between guru or gyinI and disciple or agyEnT. ‘ -
The subject of guru 13’ one which really ov{erhps all”the three
areas wit.h: which we are co:ce);-ned for he is a.means or an i_.ndiapmable “ i
part of the- 7‘031;0 sidhani, he is an object of devotion or bhakti a}nd .
heu'is also the direct proof of the validity of philosophical descrip-

ticus of ultimate reality, as he is. the Self-realized ons. ~Although .

b L)
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. l:lu man into kusang (bad company), this latter phenomenon gescribed

. JIvapmukti is of a diftarcnt level of being than the agyanT, fo: his
|
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) ‘ , ‘ ' ' i :
" not in this collectionrbof, poems, Swami Shyam usually? defines gury

in.terms of its oppooite, laghu, mentioned but not explained in

'Shya- Upadesh v.14. Gutu means "ome who raises higher" and laghu

-n?a "one who brings lovet. Thus guru is tl\e one who bring- the «
,«\

disciple -into latc g (union with Trutl\) and nggu the one vho .brings y
\ ¥
\ o

inxunﬁgn'rz;l ', R . x P oA

v

Tr_nditi “of stysticism gencrally venent:e, to varying degrees,
éxoae men vh;‘:a}n(endcd to wvery high hvu\lq of lystical insight.

Tn !iinduis'n there are -nn\y s for such men, prinrily vENT (Self-

\wtlr). Swami Shyam, himseif a Léu toy IO of devQtees similarly = |

exalts the role of Aru or -ore properly utgutu. ‘i‘he definitive poem

on thin utzet i- Gur d or "Guru s ‘Secret". me guru! be:lng

hmvledge 1is not m an: '~ . ‘ ¢ >

R The Khowledge of gurp is wmique, brother, .
* And this knowledge! man cannot easily understand.

' . \ (Guru—Bth. v.2).

Thodgh the essence of spiritual grofvth gor Swlni Shyu il found :ln

is relationship is not uke

the innttucti_onl of guru to disciple, |
» /}% ,’ , —

[ 3

any qthe}“‘beca;e:" . S ' \

. I . o - ’ ‘e ~
Loy e N
The mind and guru l;pve no consonance Jjdo not neet], #
) 'l‘hdhgh the mind trids a million .t
o - (GurusBhe dn13) S
‘ o o =

and by 'the ‘fact that:

. The guru is not the doer of things A
>—— e who believu otherwise falls into. thé grips of pain.

. : N (Guru-Bhed, v. 14) . '
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guru who is proof of its reality.

v

Thus vhat is (percéived by the mind of the disciple as an extermal

2o

agent acting upon him in such a way that his own Self-consciousness is

v

1iberaced, is in fact illusory. There 18 no relationship between
o

aubjective consciousness an u in the same way that there can be

no felatf'on‘ship between qualitatively different levels of being. Thus
»

to live with the guru, the disciple must be able to suspend intellectual .

&

functioning which only discriminates between things:

2l
7 % ]

Guru is™only the ‘Bolashafikar Llnnocent Lorﬂ
He is the permeating naturé of Truth and Bliss
N The one who surrenders his intellect,
. Then guru is forever his.

~

{Guru-Bhed, v.24),

>

Of courses the ability to surrender is acquired thrt;ugh the practise

of means, eépecially meditation. The guru is an indispensable aspect \

of spiritual “enlightenment:
o7 sy

1f by Cod's grace you meet the guru -
Only then can one be saved from this wéb of mdyd.

(bﬁxakamoh , Vb)),

! .
i NG o

. ) i y

Therefore the guru fs that ideal,and sought for consciousness,

. &
»

and thus ' his role is eﬁlted and integxated into a philogophical

schelle as the supreme gy@nT, the one who has full knowledgd, Rather

[}

the guru asVthe, liberated one is the only validatiocn fot the

—hona

v hd * M ! ’ ' .
philosophical system at all, for the final realization is not one of

1nte11ectual awakening but rather of direct experience, and it 1s. the
v 4

One of the definitive philolOphicai poenc in the collection is

Sampi!m Vecﬁnt ‘which means "'Perfect Vedant". Its twelve dqhas

.

rd

umrize Swami Shyam' a,philosophical viewpoint. Bach dohd is an

aphorism stating c/lgagrlg the.faets, eacb self-contained. Even fhe \

r’ . o
o & . €
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o first dohd establishes the author as being within the adwait
tradition for here dnand or Bliss is defined as that, experience ¥
vhereby the jTv realizes that it is abhed or non-differentiated from
& the Paramatma. Likewise when the jIv creates sense of separation then
the only result can be pain (v.3). Rathernexperience of ;;e;hration is

due simply to the arising in the éhitk of vrtti.of duality, and yog is

thus the cessation (niruddh) of the arisipg of such thoughts (v.6).

This vitti nirodh (v.10) is the eliminafion of any sense of witness, ; *.
or any sense of duality. The seventh verse of this poem 5 : gj

“ particularly interesting: -
P N . L4
If the duality knowledge is removed, . ,‘

‘Then one becomes established in one's true nature [swar‘ﬁ’g].
The drghta, purugh, and {Ivatma,

i

|

|

Then, O King, they become liberated. £

. ( Hrn Vedant, v.7). ;
' |
l

l

%

!

1

o~

y

PR

A It is intéresting because it suggests that h;:vweven oné refers to the

. individualized consciousness, by whatever term drgwn froh whatever ¥ W . i

o P
gsystem, the significant fact is that it gets liberated. A P
. , o
Sifice the author has not chosen these poems as a veliicle of . < £
( philosophical exposition but rather of poetic expr€ssionm which can be

somevwhat philosophical,/we have delibEratily avoided any attempt to

present a cohenent philosophic'fal‘p'atltem, for there is none. Gthough

we can hold the prior conviction, as I do, that Swami Shyam is‘,k » ' -~

philosopher of Oneness, & neutral observer of this poetry could very s
: ) S " ‘
well conclude that the author displays, a variety Jf philosophical
. A ’ - .

vieypoints, whether e;plicitly in the écase of many philosgp,yical poems

. :
or implicitly as in the case.of many of the devotional poems. -

Some, but not all of the bhakti &:oems, resolve the apparent dual-
3 m‘f
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.V-r She has given up eating and, drinking

ism or separation of%devote‘e from Goc'x in philosophicalftefms. The

* others simply leave the reader with the impression that indeed the .

. * devoteg is one \ii::y and God another, quite the opposite of the

adwait viewpoint. this is so, then this apparent dualism of

bﬁakti must somehow be resolved into a phfbosoph:lcal schéme, though on

the surface the possibilities for integrating such a form of religious
, : )

1
expression within a monistic system would appear to be quite difficult.

]

N
In order to illustrate how the author Y5 able to accommodate these

two forms of religious expression we have chosen to end this theais ™ "
with a discussion of how this integration is possible taking the K .

poen Gog‘i’ Gokul as an example. It is the ideal choice because Swami

» §

Shyam has written a commentary gn it which he déscribes as th

"implicit meaning' of the poem. In order to facilitate a rea‘nd'ing

-

which can conttast the explicit and implicit meanings, we will quote

a . . . . )

the origingl poem in its entirely and thereafter the commentary:
' [ -

.,
I am the unique and wonderful f{adbhut] gopT of Gokul,
And I have come to tell you'the seTret. #

Jl. Since this morning Radha has been sitting
Holding infinite love for you in her heart.

«
s

-

And is sitting 'listlessly, sadly, 'and sourly’ [alas'af .

.2. She 1is looking upon the ground

»

Thinking as high as the sky ' R

* Shyam, in the memory of you
v v Radha has gone almost mad.

Sh'e has forgotten her body and her mind.

ﬁ 3. Since that time when she saw (;ou in the forest

My friend is very shy, -~
Hear this take heed of this , O Kyghn Kanhdf. -

4. " From her body the fire is p}&ﬂating
And no' girlfriend can redch near her.

Do not let ‘the fire burn Gokul .
For it is all arbund, O Kanhaf.

» i

4 I
A . .,
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5. The parrots, mynah birds, and girlfriends are restless,
The cows and cowherd boys are all upset. ol
To shower down the rain of 'rest, peace, and love' [chain .
7 You come along with me, Kanhial.'

6. Shyam has come along with me to your door
So transform yourself, Radha, into your own original colour.
Do not get lost in the net of the forms
0f your own Kpshn Kanhaf.
7. Radha began to weep and sob
And her shymess of heart became an obstacle gecame heavyji.
Holding her by the fingers, Lalita dragged her Shying: ..
"This jg the time to unite with the one who-has come."

""When thé sailor, the mind, one day had a glimpse of the
Highest Self, but when it could not meet the soul became sad
and began to ponder over as to how I should ge? the Absolute
in my arms. It'was thinking alot, at that timé the link-
consciousness Guru in the form of its friend, as Lalita, came
to the regcue of the soul, ang?uru wvent deep into samaadhi
ana ¢Mched the Absolule praylfig: "My Dear One, now by ‘ '
showering your grace for a moment you have created a terrjible
problem of tige feelings of internal separation. The soul has
no way or strength to come to you soj lord it is. for you now
to come through my channel and be with the soul. If you don't
come, then ligten. The soul in the form of“Raadhaa has
infinite love for you and has given up eating'and drinking
‘with a resolve that if soul Raadhaa doesn™ t meet Krishn, the
Absolute, she would prefer to die than exist. Since Raadhaa
had a glimpse of you, she has forgotten her body and mind
existence and continuoysly meditates on you. In your memory
she has become almoft mad. The condition of her body is so
terrible that the Praanic\fire is emanating out of her body
and no other soul or frieind can reach her. And Lord, if her
condition remains the game, I'm afraid the .whole city con-~
taining all kinds of bodies and beings 18 going to be burnt.
Even the parrots and mynah birds, souls, and cows and calves
and gépees and gops have all gone dried due to this heat of
séparation. Therefore Lord, come along with me through my
Sushmnaa channel and reach everyone personally as early as
possible and give darshan." The Lord, Absolute in the form
of Krishn heard the wishes of Guru and descended through his
being and reached Raadhaa's gate. But Raadhsa was by now 8o

much entrenched into sense of duality that she couldn't revive e

from the shock so she began to weep thinking that her sense .k
of duality is not allowing her to be free to open the door of
her heart’ and meet her wn true self Krishn who was waiting
right there. Seeing this condition of the soul, her friend
Lalita took her fingers in her hand” and:-told her point blank,

b
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"Now is the time to break through the wall of shyness and
sense of duality and meet your own Being. And you should
not at all get caught by the idea of Krishn and Readhaa |,

3, ' being separate forms. Be One and enjoy the freedom of your
own Existence forever."

Swami Shyam's rendering of the implicit meaning of the poen is
very interesting in that it does not completely abandon the original
narrative (though, the additional flourishes are revealing) in favour

of a strictly philosophical interpretation. The implicit as opposed

“
v

'to explicit meaning does however reveal to the reader how such a

simple poem,‘ lacking in a single philosophic refergnce, 18 understood

by the author as being in the final analysis an adwaitin metaphor.

Krshn becomes.the "Highest Self'' (Param@tmd), the "Absolute"™ (Brahm);

o

Lalita becomes the guru, the "1ink-conscioﬁs‘ﬁ'es§," the "Sushmnaa

¢

channel;" Radha becomes the "sailor,”" the "mind," the "soul.' k
J

S v

\., .
The explicit translation of the poem reveals that Gopl Goku is&
a bhakti poem of some originality of description, but not of content.

The image of the female lover estranged from her beloved, her best

1

- friend acting as a go-between, and the setting in Gokul, is the stuff

\\{ot only of Radha-Krshn kavi poetry but of Indian melodrand as well.

-

( . The refrain:
l ) ‘ I am thL unique and wonderful“[ dbhutl T of Gokul
' And I have come to tell you™the seTret.

establishes that it is Lalita, the go-between, who is the speaker of‘

] the éqng. The narrative proceeds from her perspective. Tha/t Swani
- Slfyam should say that Lalita is i.mp\1$g;lt1y the guru 4s not surprising,
for Lalita is thoroughly entangled in the drama of the relation ‘

between devotee and the Divine even to the point of exasperation. It

v
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Al

ig she who must break through %:he "wall of shyness", allégorii‘ed as
the "sense of duality”. A hint of this dmplicit identity 1ies in the .
refrain itself for i:Eg, the secret, 18 often closely fdentified with
the idea ,?f guru who possesses the secret for overcoming the obstacles

the path of Self-realization. The foremost poert in

)Guru—Bhed or "Guru's Secret". It is Lalita, as the channel between

Divine and devotee, who urges God to come to Radha's rescue. She.also

enables Radha to transorm herself into her own true nature. It is

<

Lalita, the guyru, who warns Radha not to be deluded by "the net of

Ry : A

the forms” (v.6);'.:“' And when all urging fails it is Lalita who must
%

drag Radha b§ her- fingers so that she will "unite with thegpne who
?ms‘ come" (v.7)., Thus the guru's role of advising, cautioning, and
< as a last resort dragging’thg‘ soul tt: meet 1ts own true nagure is
fulfilled by the rale of Lalita. -
Radh: is the "mind" and the "sailor". The former 'image’ ia
understandable in that Radha, as the suffe,rings subjective conscious-

ness estranged from the object of her devotion, is in every way

parallel to the mind Q:i h s;ffe;e because of fte illusory separate-

ness cgused by subject;g identification or the superimpositiot;

(adhyas) of t.heonot-Self on the Self. The image of the sailor

likewise evokes images of the soul a; it travels through the world,
’ess}entially gfoundless. And in this conte:gt' it reminds on'e of songs

such as Samarpap ©It where tl;: devotee 1s depicted as.a sailor tossed —
abogt on the ocean of vorldliness,‘the sailor an image qﬁf\ the soul in

its particularly diatrelied hour. As the mind it is Radha's own mental ,

obStruction, her shyness, which prolongs her sept\;ation from Krshn.
AN

” a .-~
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It is Krshn, as the Paramitmd, the Highest Self, who is sought

out by the guru and convinced to come t6 Radha's aid. Likewise it is
Krshn who is the very source of the "net of the forms" in which Radha
as the‘soul is entangled. So Krshn is the Absolute Reality, the

sarvarip .and nirvikar both, im which Radha's 1llusion is dissolved.

She unites with him. The final line of ?he final verse can be

translated variously as "the moment of truth has arrived" or "the
-~

hour of union has come'.

Thus the apparent melodrama becomes an allegory for Swami

J -
Shyam™s philosophy. It is not surprising that Lalita, as guru, 4s

further referred to as the sughumnd ﬁiﬁ! or the ethereal nerve

channel in the spine through which the kuﬁgalinf or spiritual

enérgy rises through the seven chakras to the Bahasrar, enlikhteqing

the soul to itémabsolute identity. Thus the gutu is at once depfcted

as an ethereal channel connecting devotee with Divine, and as the
formless sughumnZ channel itself. Lalita, as the guru, operates )

on two levels. First she knows that this estrangement is 111u§ory

and based on gg;gijiiggg or the.mental wave of temory: "Since that

time when she gaw you in the forest" (v.3). Yet at the ;:m? time

ah; functions to un €, on the Yevel of ava;enes;, what has always A
‘

been undifferentiated (adwait or’abhed). Thus on the mentdl level

the guru appears as functioning in a contradictory fashion
. VAR . )
"How can he do something whig?‘has already been done?". To answer

this question I would refef the reader to Guru—-Bhed in-which Swasi’

»

Shyam says that the easential truth of the guru is that he only
Fed ‘.

appears to be #n relation with-the mind, but in reality never is N

(Guru-Bhed, v.13). ’

. -

&

“
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+ Thus Radha meeting Krshn gerves as a perfect symbolwof the

meeting of the Atma and !i};h;n. Radha and Krshn as separ‘;éxfrom each
other or from the Self is merely an idea for there is only one reality.
Through my personal contactjwith Swami Shyam I know that he f;elg that
the nurturing of bhakti is efficacious for the realization of one's
identity wi}h the Whole or Brahm, and in the context of this devotional
poetry };;s‘ described how the lover-beloved metaphor should be under-
stood. In my opinion this poem is the magterpiece of the collection.
Apart from its beauty as a poem s;xng to a melody, its imagery is
classical and consistent with the images e‘vogd by such bhakti poets
as Mirabai and Sur Das, Through the implicit meaning Swami Shyam
describes the guru as the sughumn¥ channel, and thus@ integrates into
the text both the role of the guru as the one who breaks down "the
wall of shyness" or ''the segg_e of ‘duallity" through the cultivation of
yogic techniques which awakens the dormant kuﬁialin'{. That is, the
coming together of Rgdha and Krsfm is effected in reference to yogic

techniqu'e as develépin%a definite physiological transformation. And
- \l .

. - .
. yet tﬂé author’fprther integrates into the poem, the adwait metaphysic

of the Oneness of God and the adwait epistemology of illusion and ignor-
) N . T, ~—

- Thus in o‘if analysis designed to seck a means of integration of
various philosophical ,Vievs, we needn't uuborclinat:g7 the bhakti of the”
devotional poems to the gydn of theLphilosOphical ﬁnea. Rather their

E;lations‘hip is organic and interdependent. The feekling of. sepatation

”

is the necessary preédicament of the self, proper knowledge effected

through yogic technique is the means, and rulization of &e single
N

9 4
identity of both atmd jnd Brahm is the final goal of the devotee.

. 18
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CHAPTER 5
CONCLUSION <
v
In this thesis our aim was above all tg expose the poems of a v
i contemporary Hindu Ehinket, Swami Shyam. To approach an exposition
of them first required a translatior; of them and the volume of this
material appended to the text of the thezis is such that it pr?cludes
any complete analysis of it. Thus various modes of literary
criticism have been omitted as has a tho:c;ughly detailed philoso-
phical critique. Rather our purpose has ~been to give a broad over-
view of three major themes present in the poems; yogic techniques,’
bhakti devotionalism, and gﬁg philosophy. Whereas.,::eferences to
yogic techniques are found through:)ut the poens, there are definite
devotional poems and definite philosophical ones. In one sense the
different forms of religious expression found in these types are
1ntegrateé in terms of a non—dualisg:ic metaphysic, and in another
sense re;aolved{ as the singular/expression of one individual's
religious exp’reasiggr That is, the religious ex;;ression of any
single Self-realized being will be varied, or has the distinci
poseibility of being so because Self-realization where the Self is
the'single reguty. the cosmic or absolute identity has’ the capacity
not only for varied but for :lnfinitgly \{aritd expression.
Taking our cie from Eliade concerning the pervasive nature of

yog in Indian religious consciousness we surveyed the collection of

/ poems in a genmeral sense and discovered that/the author altogethe_r/

¢

1gnores many basic or preliminary forms of yog and tead concentrates

3 , . g
Ve I, > \
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on meditation and the use of mantr in meditation. Though there is

-

only a general description of weditation present in the poems, the
«

‘Y
references to the potency of mantr are extensive. We determined that

the author considers the repetition of madtr to be a yogic technique,

3

the practise of which effects the cosmicization of the microcosmic
t

Self (Ztmd) into the macrocosmic Self (Paramatma). Aside from the

description of maitr in the poems, we’ also determined that certain

poems such as Amaram Ham and Sandtan Madtr Tattw are themselves

employed as mantr. The relationship between mantr and the- ?eslence af
7

*

poetic form determined by matra structure was also considered, and

comment made on the context in which these poems are normally recited.
. \ N

One chapter was also given to a consideration of the bhakti gr
aspects of\devotional sentiment found in this collection. We
determined that a majority of ‘the poems of .this type, writtem from
the perspective of the devotee, express either the despair of being

in a state of separation from God or, the joy and ecstasy of union
with God. By surveying the range of mood expressed in these ="
N ‘

devotional poems we could shed light on the dynamic of the relation-

. ship between devotee and Divine. That is, using what type of language

]

does the devotee express the separation from God and with wh;t ‘imagery
is the union with God de:cribed. The qualities of fatigue,
exasperation and anger characteristic of the deapairing devotee; and
the imagery of colour, drgnching, and intoxication ch;r;cﬁériatic of
the ecatatic‘devocee in ﬁion with the Divine. .A

The most difficult chapter in this thesis was that on philo-

- - —sophys  Our hope was to determine what philosophical viewpoints the

v 0
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author?expresses in this coliecticm of poems and whether or not there
is an owverall an: supreme philosophical structure into which the
otkfer viewpoints could be either subsumed or integrated. The diffi-~
culty with this effort is that th§ material with which we a;g dealing
18 poetry and despite the aphoristic nature of the doh@-chaupai form,
it does not afford tht; possibility. of reasoned philosophical thinking.
Thus we could or\lly hope to 1list some verses which exhibit a definite
philosophical viewpoint. However, the philosophical material in the
poétry is not sufficiently detailed for use as a basis for reflection
as to fxow the author compares eitimer o othdr Vedant philosophers
or to the system of Adwait Vedant xpounded by Shankarachabya.
Though wé could refer to the explicft references to philosophical
ideas, there are also philosophical ideas implicit in the bhgkti
poems. In an attempt to integtate these into an overall non-dualistic
metaphysic expounded by the author we chidse the implicit meaning 9f ’\i/
the poem GopI <ngu1‘ in order to show how the author himself under-
stands the classical imagery of the Hq&qval kavi poets, that of

Radha and Krshn., He gees it as a metap?nor for tpe ultimate real-

ization, that of the Absolute, one without a second reality.
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?I - " PREFACE T0 THE APPENDIX ' .

The poenﬁ; in this appendix have been arranged in alphabetical
order and titled according to their original Hu;di titles. The
date on which each was written hss been noted on the top right hand
side of each title page.

»
In these poems I have found 1t necessary to interpolate into

~

the literal translation at many points, these interpolations garkéd
4

by square brackets. These were done in theé hope that they would
serve to clarify the l&ieral version. They are usually in the form
L Y LY o .

on an excerpt from a ccmel?taty on a particular poem done by Swami

Shyam. I have also frequently interpolated :h;to the translation, .

tran;iliterated versions “of words or phrases from the uorigitul'ﬂitldi -

usually with the 1nten'tion of ahowing\ the variety of translations

the author makes frou‘( a single Hindd wc:rd. 5_?_1"2 being 2 good example.
As in the text 'of the thesis I have omitted/discr;tica from

» . '
proper names and very familiar Hindi words, “yog" and "guru" for

v ¢

example. = 3 =

U

83

A\
+

-

o e -

.




N, ’
Swami Shyam from January 1, 1980, to December
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Anaram Ham , 30/5/80

I am Immortal

"1 am immortal," keep'saying these words;

"I am immortal, jT, I am immortal." .
~
From each and every limb, the unstruck sound is bursting

forth; :

From each and every.heart: “Hah, Hah, Had."

You are the infinite space, you are the infinite time;
You are Shankar sayingi "Bam, Bat, Bah" Eaxpleding the

_ universe] .
To that heaven the soul-swan Ehmg is flying;
Where a c'elestial drum is beati "Amarah Hah."

\
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'me, worst sin is kusang E:ad compan
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Anahd K& Saulpya - . 6/1/80
The Nearness of Bliss . | ’ {
. . RN
*
The one who remains always happy,
- His health will be excellent, k
The one who spreads the joy-of God through his™ being, .
Comes to know that he has always been the joy itself. ’ I

It~is by virtue of great destimy that this incarnation
_ has been attained (
So love it, as you are the Supreme Lover.

From the entertaining of jealousy fever arises, ’
Bringing grief to the heart and pain to the mind.

In he whose being has been permeatﬂed by Knowledge [gz‘in];
His love will always be wonderful..

If you are compassionate to all, then you will attain

great happiness,
Because God is permeating all the bodies.

!
b

If you meditate on the name of God,
Then all your sins in the world will disappear.

2
Through which fear gets permeated in the mind
Which is day and night affl /ed with worry

And thus the dnand (bliss) is never attained.




10.
11.
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Antim Satya 20/2/80 .

——Eternal Trugh ]

My dear brother, listen to this Ultimate Truth,
Eternally pure and forever free. \ B

When this Knowledge gets saturated in the intellect,
Then the man becomes the Lord Himself. -

"I am Brahm' &nd "Brahm am I", . ) ‘
"I awm Brahm" is permeated by the Supreme Knowledge.

This 18 the experience of your liberated consciousness,
When there is no such experience, then -there is a heavy
bondage,

Knowledge of the mind is called bondage.
Realize the Self and the bondage runs away.

This realization is exceedingly difficulé E;o attail:],
And this 18 why the world is unhiappy.

Make efforts in your meditation, : .
'This is the way to purify the intellect. , \

When the ahahkar [ego; sense of "I'ﬂ 1s held in the nind,
Understand that this is the power of illusion.

When you do the meditation-sAdhand E}\;scipiine , illusion
. e runs away;
Whatever remains, that has alvays been the same. -

As long as mind is not purified,
There can be np hope for the guru's knowledge.

My deal soul, the Self ls never impure,
Make efforts daily, it will awaken by itself.

Impure consciousness, call 1t a mistake, )
Never allow it to enter the mrind. -,
"] am forever pure", "I am forever pure",
This is the mantr: "I am forever pure".




14.

15.

16.

2.

) .
Meaning is one, though wo::ds are endless, .
You and I ave one, this is gy¥n vivek |discrimipating
. ovledgej?

Behind all the desires, I alone am,
Whether good dr bad, it is all me alone.

The man 1s the knower of the desires,
Which deals with the form of suffering and hardships.

1f you want to be saved from hardships,
Bring into your mind wvhat I have said.

Watch who is the knower,
«kgow that you yourself are the Universe-Creator.

By making efforts again and again
You will have knowledge of yoqyr perfection.
When the mind, chitt mind—fielgj, and intellect are
saturated with this Knowledge,
Then soul and world are God.

When you are the basis of all,
Then how is there any sepayration?

If there is separation in your individual consciousness
Then this is ite’ knpowledge of separation.

"Do meditation and purify the mind
Knowing the root-madtr;
Then you will have.the Knowledge,"

S0 says wise Shyam.

* L
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Ao JT Bas ho JT 11/11/80

Come Dear, Come Dear

Come dear, come dear,
Come on earth dear soul-bird.

In the akash perfect void { shufiya gagan] there is peace,
And the soul-bird goes 1ying,

Forever delighted in that space maiidal |celestial orbit]
And blessed in that inner universe. )

You are flying alot in that blue space,
Come down on earth, dear one.

On this earth there are numerous. games

And abundant sun and shade, food and fruit,
Trees, creepers, streams ‘and ponds,

Wife, sons, wealth and home.
Looking in the sky there is nothing,

So come dear one, return back home to the world.

Here, everything is mine,.
The @kdsh is loving me a great deal.
I am not afflicted by hunger and thirst,

ave this earth and touch the sky,
Come flying in a hurry, dear one.

7/

x And in the heart of hearts there is sat-chitt-anaﬂd
e

we
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Ao _Shy@m Dagar”Meh Ao

Come Shyam on the Path (Invitationm Song)

Come Sh&a@ on my path, I call: 'Come Shyam."

/

30/3/80

Come Shyam on my path, I call: "Come Shyam.'

1.% While on your path I am calling out,
Thinking that I have become lost.
While moving along alone in my 1life,
I am dreaming of you.
So that I may not be lost on the path
Please come and show me the way.

2. "I am .God,""I am Shakti",
"1 am Knowledge and Love", "I am devotion",

. "God is not far away from me".

Shyam, I always hear these words from you,
" How shall T imbibe this faith in my mipd?
Please come and convince me of 1it.

90




1.

" This time please come and listen!

V4
\ .
<“ -
P
b T
ApadT Ter Suno 3/8/80
», .
' Hear My Call . \
' Sobbing Gopi Calling ,
A

Hear my call,

0 Lord, hear my\call.

I am filled with pain, and completely fatigued.
1 have sought in each and every place in the forest,
put you never came to me,
(¢} beloved of my heart from time imemorial.
With open eyes I worship you,
And closing the eyes I meditate upon you.
This time please come and listen!

1f you do not come to me shen it will be painful,
And the whole world will call you heartlesa.
By loving, love has been fostered,
So if you don't meet me, then this body will dissolve.
Then you will think and think sbout it and théreafter repent.
What hive you forgotten? My call? Please listen!

You are seated in Heaven,
But I an thinking and thinking and now am drowning.

You are sure .that I love you
And that while on your path I am not’ afraid.

But 1f you delay then I will renounce my love. - '
Listen to my threat! )

This t'ime please come and listen‘

‘.
g

9
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Aratl ' 25/4/80 .

Ptayer to the Guru

. C ¢
Do the aratl of guruvar,

Of guruvar, do it, of guruvar. C
The pUj¥ of the Lord oY Sages, of the satguru, -

. Of guruvar, do it, of guruvar.

-The Lord is the giver of all prosperity and perfection,

The Lord is the purifier of the ingellec't.
The Lord is the destipyer of the deep ignorance,
And is Lord of Knowledge, Lord among men.

He is the Lord of the dimension of Shyam Space,
He never assents to the body-knowledge. : ‘
The Lord is the giver of all happiness and prosperity,. !
He is the Lord who destroys all the pains.

He is the Lord who puts you in meditation and samddhi,
And 18 the destroyer of the doubt and pain states. e -
He gives the’Knowledge of the Self to the devotees,

He is the Lord who liberates you from the bondage of ' o -

. the world.

.

ne




Aur Rafg Nahih ,  16/5/80

There is no Other Colour

V4 %

I am coloured in the colour ‘of Shyan
And no other colour pleases me, sadhu/sakhirY. "

1. The coloar of Shyam is the nature of Love

93

There, there i{s no r3g or dwegh lattachment or repulsion].

The worldliness of family and relations, )
In that colour I have forgotten them. An®

2. As soon as I got drenched in the colour of Shyam,
Everything became fantastic. .
Before everything was distasteful, )
| But now the heart is filled with love.

3. To drown again and again in the ocean of Love,
1 want to be dissolved and di
Drenched again and again I liberate the "I"-ego
And remain forever. in the water of Love.

%
L
v L
v * sadhi is sung by the man, sakhirY by the woman.
-0 L <8
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¥aba, Man KT Adkhe Khol) . 21/5/80

Baba, Open Your Mind's Eye o 4 -—

N $ N
Bityﬁ, open your mind's eye. ‘
[ .
With whatever eyes you are seeing .

And are seeking your own_truthful nature,

* You will never attain that realization

And the life will be destroyed looking for solutions.

"When you will peep into your own being

And meditate on your own lordship,

Then, at that time, your body will be purified ~
And you will meet the Truth without paying a price.
) Y ', '
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Baradb3ar me\ Hal Merd ' 13/7/80
% . " i .
I Bow Down to You Again-and Again .
- 4

I bow down to you again and again,
0 Lord, I bow down to yod again and again.
) /-\
1. He! Lord of the loving devotees,
He! Generous Lord of the saints,
He! “Infinite stream of immortality,
He! Suresh, the Lord who incarnates for the- well—being
of all;
. Tormented by pain, this child of fours !
Has come to your Supreme Refuge.
2, Daily the body is wearing out; -
And this sensuous mind is becoming weaker.
The intellect is not aware of the inner being
And the soul does not remain in God; o
Therefore Lord Dinabandhu, destroyer of pain, R
Keep me in your lap. <
* 3. Whenever I hope for anything from this world
j s Then 'I only get great pain,
And now that childhood and youth have left
. My power has weakened and the life is empty. .
g But nov I have abandoned all hope from the world

I have come to your shelter, Q Lord. ) .

L

)
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A N
Waiting on the Path ,
. o d L} ) - l

-~

Your Purnim\/awaiting you on the path.

hay and night 1 am waiting .

. And I have forgotten all comforts.

My mind 1s not interested {n work or actiom
And the pr3p has flown "to be with Shyam.

” -
. .

-

2. Come immediately and take my hand )
+And enter into my home. :
And if you delay then you will be repenting )
For my life.is even now passing away. v

-
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14/5/80

BhgggﬁEhQPreﬁ"xé Vash

Go& is Won by tove .

"

-

dod 18 compelled-by the love of the devotees;
You [?od] belong to the devotees and the dévotees

beiong to you.

1. . You do not mind ‘trouble, you do not mind pain; ‘ .

.

»

You come runmning.

You never lock at the sins.

L a ! - o
*2. %ou don't see actions, you,don[tssee jati casté];

-

3.

h 4

You don't ask about education, you don't inquire as to

wealth;

You are interested in the love of the,devotee.

4. .You don‘t consider women, you don't consider men;

. ™y

You treat all as innoecent children. .

5. You don't want flowers, you don't want gregn»peaé;
One should just offer you a few leaves of love. * '
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Bhakti Mile Bhagawdn Se

The devotee who meets. God,
He 1s called a sage.

God, ‘the Whole is already the devotee,
The one who knows this i{s satguru.

“Rlease do the sﬁdhan {practise] of meditation,

. Please do the sddhan of Knowledge.
With s¥dhan you will meet with success,
With sadhan you attain God-consciousness.

»
The sadhan is beyond” the mipnd -
The sadhan is dem3a. -
Sadhan unites you with the fmmortal, ‘e
” Know iJ: that this is sadhag.

The power of fhe shabd [:ord Voice | is very powerful,

The¥efore speak the shabd knowingly.

When the mind-vptti gets 8 attached to the shabd akash

The man becomes God.
P

The existence of|the mind is the existence of "I"

Filled to the brim with fire.

Cool is the existence of AtmA .
This 1s the life-giving medicine.

1f you take the aham [eense of "I" | from the mind,

‘-~ Then that which remains is atma.
If you add the ghah to EtmiA

The -mind will again assume its appearance.

Without haying Shyam Spacg,

Man will remain continuously fear-stricken.

Attaining Pure Conscilousness
The soul becomes purified, fearless.

-

L1
Without meditation there can be no Knowledge,

Without Knowledge man will always stray.

Only when meditation and. Knowledge are united

? Will mankind attain peace.

I

3/6/80

{
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Bhakti Mile Bhlgaw3n Se. 3/6/80

f .y :

1. The devotee who meets God,
He 18 called a sage. . ®
God, the Whole is already the devotee,
The one who knows ,this is satguru. ©

2./ Please do the sadhan {ﬁractisé] of meditation,

Please do the sddhan of Knowledge. *
With s¥%dhan you will meet §i§EE;::2;f;:-ﬂ\\,,/\\ b
With sadhan you attain God-Comgcioysness. “

~ -
43 « The gadhan 1s beyond_the mind
' The sadhan is atma. |
Sadhan -unites you with the immortal,
Know it that this is sadhan.

4, Thé power of the shabd [&ord Voice | is very powerful,

e Therefore speak the shabd knowingly.. -
" When t;: mind-vrtti gets attached to the shabd a
. an becomes God.

~

5. The existence of the mind is the existence of "I"
-Filled to the brim with fire.

Cool is the exiatence of Atma ,
This is the life-giving medicine.

6. Iﬁvyou take the aham [;ense of "1" ] from the mind,

Then that which remains {s Ztmd.
If you add the aham to &tmd .
The mind will again assume its appearance.
7. Without having Shyam Space,
Man will remain continuously fear-stricken.
Attaining Pure Consciousness ‘
The soul becomes purified, fearless.

8. Without meditation there can be no Knowledge,
Without Knowledge man will always stray.
Only when meditation and Knowledge are ymited
! Will wankind attain peace. }

i -

. A
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8.

9.

" 10.

Brahmréxih
Knowledqg of Brahm

These are known as the triputl

99

8/3/80

o

L .
The seeing, the seer, and the seen,, . )
Tzriaéj.
.

When the three become one,

Then it is known as Pure Self [?tm shuddﬁ].

Where there 18 no knowledge-form,
There i8 no distinction of the
° fo [ ’

knower.

There only the viéion is Enownf dear oge,

% The Knowledge is called the Whole.

’ .

The relation between insentience dnd sentience,

Has forever been.

Insentience does not exist without sentience,
But the Supreme Consciousness does not get bound

by the insentience. .

The seer and the seen are parts of the insentienc
Twin brothers born of a4, tam, and sat gupas modifier%].

The Atma is
Rather the

When the insentienck appropriates

divided into gupas,
fma itself manifests the gupas.

the septience '

Then it is called drsht? and drshya |seer and seeé].
These both are joined by the d;gh;fl power of seeingl,
T,

Then these three states are turned into the tri

4

-

As far as the real seer 1s concerned, it is Pure Consciousness,
And whatever is seen becomes insentient. “

When the Pure Consciousness .comes

in the -mind,

Only then can seer be réferred ‘to as seer.

As long as sakshi |mental witnesé]

That long it calls itself seer.

When the sdkshi w raws itself,
Insentience g dissolved.

Seer and seen ‘are no longer,
Only the one dtmd remains,

. A

18 remaining wifhiihe mind,

et . vt g & hmpes e ot sass &
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20.
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22.

23.

24,

25,

26.,

28.
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4

Whén the seer goes to see the seen, ‘ l . -
From him the power flows out. , '/
<
This stream is called darshan [powér of ‘seeing |,
And joins the two in relatidonship.,

That man who perceives the realit§ of darshan,
In him the understanding of Kpowledge comes.

jo?“thik darshan there are three limbs, e K

Seer, seeing, and seen are the three types.

Whatever vrtti oozes out ‘of the seer, .

That comes and joins with the body. . - Y

With this vrtti mind'sees the body as body,
And with this sees the universal manifestation.
So long as no vrtti arises in the m}nd, -
Then I can never say: "I,am body". .

When the vrtti returns deep inside the mind,
Then the knowledge of the body is erased.

That which at that moment remains
Is called 'peace of mind’'. .

Whoever fixes his attentipn on the Pure Being State,
He attains the sahaj |ultimate| samddhi.

When the seer is established in sattw-gup, Cooa
Then he himself obtaing samadhi.

en the tamogup comes,

Then the Pure Consciousness is covered over.

his state 1s called deep sleep,
When weer has no knowledge of his consciousness.

When seer puts its, attention on seer
Then only chétan remains. :

Then please know the samidhi, . -
The Knowledge of Self.

D

Seer, seeing, and seen,
All three are Pure Consciousness. , {
So know your Pure True Nature,
And become blessed.

'

P
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Chalie ~ v 10/4780

Let Us Go

<.

Let us go, let us go, let us go,
Let us go and meditate, let us go.

T

1. Our Shyam makes us meditate,

He removes our attachment and aversion [r"’ég and dwagh:] .

Again an¥ again Prabhu makes us meditate,

So that atl the impurity of the mind is washed away.
By constantly doing our sddhana

We awaken the Light ip our lives; let us go...

-2, .1 am the soul, world, and sense of ego: the one Brahm,

P

I am not even the tiniest iota of any distinction.

In meditation Shyam says to us:
"The dimension of man, I am not."

By building and building the state of Pure Consciousness
We awaken to the Knowledge of God; let s go...

-

Cad . . Id

10
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‘Chauﬁzi;cﬁiﬁd 2/1/80
. \
Light Chaupais - .
Wherever there is no iove to be met with;
There Shyam will never go.
He always remaing in meditatioa completely absorbed in -

the thought:
"Hay everyone in che universe be always happy.

The feet of the Lord "is the aupreme place of happiness,
This fundamental fact Shyam knows, brother.

Thtoughout the entire world Brahm is evenly spread,
This reality Shyam perceives daily.

All types of men and women, -
When they appear before Shyam, he is joyous.

He gives respect’ to-all from the cote of his heart and
And Shyam gives to them all his own love from his heart.

The duality consciousness is given up from the mind,
Nhen all do Shyam—meditation together.,

Steady the mind, chitt fﬁental-fielé], and intellect, .
' And see the Self existing everywhere.
The Lord is the soul of the world, .
And all this is merely your form.

nd;

-t

102 -




103

Deh‘AdhiEp Mit3pa Avashyak . 4/4/80

The Removal of Body-Identification is Necessary

—_

1. Entrapped in the limits of time and space,
Man can never thereafter speak the truth.

2. As long as the mind is in time and space dimension,
It cannot speak the truth under any circumstance.

3.. As the mind transcends upwards

The Truth fills up the voice-level,
4. Man always remains within the boundary,
Vwithin the boundary of the bondage of time.
5. Tell me, how can we live the Truth,

When man always thirsts to drink the water of the mirage.

6. This thirst is not quenched in the whole of the life, ’
. Unless the truth comes into his own heart. '

7. By doing maditatigp, man attains the truth
Beyond space and time,
The intellect reaches ita destination,
And he is relieved of the weight of his kataa
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. The seer, the seeing, and the seen o
Are one Pyre Consciousness,
Understand the Pure True Nature, )
g And then be blessed.
. ” “
”~
“1 ‘. N ) .
- . .
Doh% *

A

The Pure Energy |REm | is everywhere, }
- And that: sape REm-is dwelling in. your Heart.
When you ate permeatedffpy that Rim, * .

All the pains and sufferings are removed.
* kY . .

L

3

t

o

15/2/80
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X * Gaull Re ) 19/3/80

I Should Sing

1 should sing and sing,
I should sing the song of Shyam.

Morning, evening, night and day I sing; ‘
In each and every pore I am saturated with Shyam.

. 1.should abandon the world and fly higher in the space;

. ’;b'

‘1 should go and touch the Shabd Bra

t———
v .

. -

:.,\r-:( . o

We should fly carrying the vision of Ttma;

And in our minde not awaken.the duality consciouspess.
‘Even while performing actions we should never forget; '
ﬁrshoutd
keep singing.

With a fgiendly»spitit I [;atheted tagether we
& -
% ]

hi [Absolut.e'Vibrgtion] - .
; - & ., ‘
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- GopT Gokul 11/4/80 <

I am the unique and wonderful Edbhut] gopT of Gokul,
And T have come to tell youthe seécret.

Since this morning Radha has been sitting
Holding infinite love for you in her heart.

She has given up eating and drinking 1,
And 1s sitting '1ist1essly, sadly, and sourly [alas I

She is looking upon the ground Y

. Thinking as high as the sky.

. Shyam, in the memory of you

Radha has gone almost mad. * V
Since that time when she saw you in the forest
She has forgotten her body and hex” mind. -
My friend is very shy,
Hear this, take heed of this , O Kyghp Kanhal. /
From her body the fire is emanating
And no girlfriend can reach near her. o, - -
Do not let the fire lﬁxm Gokul . . 2. P
“Fer it is all around, 0 Kanhal. ) &

e Ky

The parrots, mynah birds, and girlfriends are restless,
The cows and cowherd boys are all upset.

Ta shower down the rain of rest, peace, and love'
You come along with ge, Kanhal,

3

[chaixg s
Shyam has come along with me to your door
So transform yourself, Radha, into your own original colour.

Do not get lost in the net of the forms ’
_ O*J own Krghp Kanhal. , .

[ 4 -
Radha bégan to.weep and sob
And her shyness of heart bécame an obstacle [became heavyj
Holding her by the fingers, Lalifgm dragged her saying: .
-"This is the time to unite with the one who has come.”

>

———e
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*8.

10.

11,

12.

13.

Guru-Bhed . y /80
Guru's Secret . ‘

L3

The work of the guru is most difficult,
As guru is the underlying reality of the whole univers
the whole universe depends on hiéj
. A d,‘l/c?' \‘%m
The knowledge of the guru is ique, brother,
And this knowledgé mam cannot easily understand.
L
When the guru enters the heart of the man
Then that man [}ody becomes the temple of God.

He 18 adorned day and night with the divine joy E?nand ﬁgal

And 1istens to the celestfal bells, conches, &nd drums,
N .

Sing the praise of your own divine nature
And by d’oing this ldrtan, obtain that divine joy

'The sport of the guru nobody knows, -

And the one who longs tb, is really stupid.

The law of guru is not the law of marr,
The work of the guru is the very work of Cod.

The existence of God i{s underlying the mind" . R

And attracts the mind every day towards itself.

"That is why the mind always tries to go toward guru,

For mind remaining as mind, you get great mind.

. . 3 . -
‘Mind does not want to give up its existence,

Yet without giving it yp, God is never met.
Without mind dissolving in the space of Knowledge "

There can be no guru darshan [Guru's Grac%].
If the hailstone remains in the cobld
How will it becqme water?

As long as the "I" remaihs in the mind-space,
That long will be remain separate from the guru.)

The mind and the guru have no consonance @o not meea,
‘Though the mind tries a millioh times. )

-~

. .
T 2 -
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14,

15.

16.

17.
18.

19.

20.
21.
22,
23.

24,

25.

o
<

The guru is not the doer of things, 1 C N

Inereases his pain

, dear one,

Guru is not any relati
the relations [;estroyed aLj the

Guru has finished 1’
bondage |.

Father, husband; gurufig neither of these, dear one,
Nor is he son or dgukhter.
' v
Neither an enemy nor a friend,
He is far removed from all relatioms. .o &

There is only_one_relatipn with guru, .
, The atma |Self | itself, C
If one accepts guru as God Himself,
Then his consciousness will be filléd with bliss.

The guru is called Perfect Knowledge,
But the ignorant cannot know this fact. R 5

To understand guru 1s a most difficult task, -

If one tries, ome will go crazy._

Guru is always ahead of the intelleéct,™ .
As guru never runs with the speed of it. ////
the gurﬁ, !

1f one shoots numerous arrows aj
Guru never gets injured. -

Guru is only the Bpla Shahka [Itmocent Lor.
The permeating nature of Truth and Bliss.
The one who surrenders his intellect,
" The guru is forezgr his.
The Supreme Pure Consciousness, Supreme Being of all-prosperity
Comes to dwell in the heart of the'disciple.
And beecmes united, guru and soul,
And. becomes supremely perfected. o

- A [ >
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“ Guru Prartifan 14/5) ‘
. ' L o .
Prayer to Guru I '
'\\ ] -
.\\l - 9 . o . "
o ord] How will I pray to you, , . |
" When I have no power of my own?w . S ! ¢
I call you for help again and again, . : " *
Bécause| in thefworld nobody belongs to me.
. : * ¥ .
I am 36 afflicted by the torment od +he world, - .
How shall I tkeep living? . o ) &
1 am like sh |out of water] , rolling about in pain '
~ night and day,
Withgut your gr!ce. there 1s only pain. .
"0 Lord ruvar, come and save me [pﬁot:ect my p_&] 1
Fulfill yoyr promise. ' . %o
-4 ’ 4
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«-Gyan-Akash Sthir 5/4/80

/ The ,(anwledge of the §p£ce is Unchanging

»

1. Thi space never changes, .
* The condition of mind is always changing.
By perfecting this knowledge then
Happiness remaing forever ip one's mind. "

2. The multicoloured states of the mind,
Rise and fall daily

Just as the ocean riges and falls .
While your chitt t:md—field watchés.

. »
3.. The truth does not change even slightly, ,
Only the form changes.
The water of the ocean never chanfes
Though it assumes ~dive\x;ae forms.,

4. In the same way the mind, when emotionhal,
Assumes innumerable guises.
But if [you maintain your own True Knowledge,
There will be change but no pain.

5. That Pure Existence of the Self, -
*fs only One everywhere.
It forever remains only one substance,
It cannot become many.

6. This Self is played with
In the thoughts: for some time,
And appears
To have changed into some form.

7. This is the p'ldy of the ,Absoluto‘ﬁ%’“
One can never know why.
Be enjoys being in this world,

Who knows why? N

8. 'The sense of duality ig of your own True Nature,
This is for 1Ila's [divine sport's| sake.
. Maintain your own self‘'as Ztul,
s - Give up the happiness and unhappiness.

\

9. %e peace vill come by itself . .
' It will come to you. ‘
Just®elcome your own True Knowledge [_n_i,_j_ gzan}

[

° ' Keep your heart open.

- ) .
10. When the Shyam Space has permeated
The poverty of the mind,
‘ Remove \this world—pemeating" sense of dualityv
v ‘ And life will ‘become purified.

¢ . s -
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éx'i'n Prakdsh . 1/1/80
A ) |
Light Pf Knowledge "

All have come on earth with the purpose »
To do various tasks, \ - ‘
But the one who knows his own true nature
His is the trye discrimination of what ig worthwhlile.
!
When that discrimination Evive comes into your being,
"And is transmitted intd you life,
Immediately begin meditating on God
And repeat the mahtr again and again.

Watch the space of the mipd,

See thé shabd vichdr {thought-sound atomj ,
Begin to repeat the mahtr

According to the advice ef guru.

Without satisfaction the mind moves

Each moment outwards to the sense objects
Hoping to find pleasure and contentment, *
* But }t does not meet even a little happiness.

This movement guru knows
And he gives the disciple this teaching.
"You may meditate, even with your cravigg mind
But bring the God spacd [Shri Jg;adizg‘]

At that time you will meet with boundless happinesa,
And your task will be perfected;

Man, from the ignorance,
Is delivered. b

lahmbl and the All rahm! are One
8 are mind, chitt? inte lect, and all their evolutes.

This whole manifestation is Go
This everything is Shyam Space‘[ yém akash] .

-Shyam, Shyam, all this is Shyam
Have the Knowledge and dare to speak.

Otherwise the time will slip by and you will repent,
And then your speech will be stopped gou will die] .

”

a -

into the mind as well."
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gx!n;vpalabdhi , - * 15/2/80

The Attainment of Knowledge ‘ .

All indeed desire to reach happiness \
But nobody wants God. \ ‘ -
That one who doeg desire God, ’
Attains God's Joy tbelongs to Him]

Through the loving of the ‘untruthful world
The people want truth.

As 1f by following the path of separation, ' N
They may obtain unity [unity consciousness]

The- truth will appear in the mind-consciousness
When the witness~consciousmess is purified.

‘ Everything then seen willghe God alone,

And the illusory world will be no more.

By being in the witness~knowledge space in meditation
The intellect becqmes purified.

One becomes the f of Knowledge 1itself,
And vptti-knowledge Emental oknowledge] becomes di&lved. —

If there is no knowledge of one's own true nature
Then there will be only vyitti of difference.
Mind~knowledge manov;tti? 1s permeatedwith gain. and loss
And knows only happineBs and unhapp}ness.

As long as there remains witness and witnessed
Then that long there remajns samsar [world]

But when the Knowledge manifests. 1
Then there is just silence. ' '

Eliminate the duality from the chitt mind-field] ,
And see who the witness-self is.

+
. When you come to know even who the seer of the seer is,

Then just atop and be nilent. -

This is the end [g_:_] of Knowledge. S
This is the esmence of Knowledge.

Of Yog, Sankhya, and Vedant,
This is the sole basis of all. :

Have faith in the sgat
And cross over the world
And having attained Knowledge be filled with happineas.
Have that Shyam Consciousness. b

‘
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Hari Kb P@ya, Man Bisaraya ) 12/6/80

Coming to Know Hari, the Mind was Lost

L]
”,

Coming to know Hari, the mind was lost.

.

Since I saw Prabhu in my dream
All my doubt got broken asunder.

' The hope for birth and death was left behind

And there is no thirst for either bonddge or liberation.
The doubts concerning the opinions of the world varish,
'And all the identification of the body is-scattered.

Now ahadk¥r [ego-senge] never awakens in the mind -
And the n nirviKkdr [ formlessness| is permeating in the body.

Now wherever the sight is directe
It comes in my understanding that God is One.

Attachments and repulsions | rdg and dwegh | were all dissolved
This-duality knowledge was in a moment™turned.out. .

a4
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HIn Bhawana Tyag 27/4/80

Giving Up the Sense of Inferiority

1. The thought which is by its own accord in the wesk mind, N
\2\ Is the painful root of the whole world. |

Your true nature is nelther cowardly nor fear-stricken,
0 King of Kings, your form is pure Sat Chitt Anafid
[Existeuce. Consciousness, BlidaJ‘

3.. The unborm and undying is never troyed,
Rather the biAdu f_ﬁavel, centeR) of the glory of the
Self is forgver dynamic.
4, All the sons and daughters of God
Were'victimized by doubts, became weak, and were defeated.

5. When first the True Nature is known,
Then that imaginary dream-like enetry ig destroyed. '

Y
6. Maintain this knowledge of your true nature
And give pp this weakness of the mind.

7. 0F’ar;_e: the troubles and difficulties with courage and confidence,
’ And play the sport of the life always smiling.
. X pe '
8. Destructible is your body existence, ’
‘But Shyam Biharji, you are unborn snd undying.

9. Your own Self is Shyan,’
And the world is Paramatmi. (\
¥
10. Shyam, Ram, and Shiv are all your nsmes,
Pranav and Om also, they are also you.,

11. All these names permeate the body existence,
When the body disappears, they all disappear.
12. But the one who knows ghe unseen, , ,
And the seen, he is called Swaml [Lord of the Self].
13. The ultimate conclusions of the Knowledge of the Ved,
Is that your true form is forever free and fearless.

e e it i s A oty Yo b s 2
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15.
16.
17.
18,
19.

20,

This wQ&' free and is now st'il), free, ’
Because it 18 free, it will indeed remain forever free.

e one vho says:: "I am bound by maya 111uaion:] "
“I am poor, weak, timid, and fear-stricken."

<

He ties a noose around his neck, ,
And stifles the life much before death appears.

Never allow the sense of smallness into the mind,

Rather always meditate on your own Self Power [gg_n_n shaﬂt}_].

Never bring weakness. into the mind,
And never speak weskness with the tongue,

¥When this becomes your nature,
Then immediately you will attain that Power.

When the shakti appears in your being
Then happineas is the result.

Therefore practise the gathering of Power,
For immortelity is the fmmediate result.

~
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HoIT-HolT 1/3/80

# / '
We come to play holl,
We come, we come to play holl with you.
We -all got coloured [ﬁrenche in the colour of love,
* 8o I brought the gul¥l p 'der of devotion, and came.

0 Shyam, in your love we have become mad, < )
We are unconscious [forgetful] and moving about
outside of each and every house.
We are carefree [?orgetful of everything| and are dancing
‘ and singing,
And 80 I have come to remind you of this fact.
' 4

Prahalad got drenched in the colour of God
And was wandering and roaming about repeating God's name.

o He forgot about the things and prosperity of the world

L e
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N

' And sang your song only.
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Tsh@ Upanighad 11/3/80

-

[y

1. 1In this whole universe, insentient and sentient,
All ie permeated by God.
-Knowing such enjoy the life,
For things-wil‘l fever stay in hand [be pemanent].

LY

2. Perform actions according to the 1njunctions of.the scriptures,
And hope to live for a hundred ye
Then dedicate the fruits of your actions to God,
This is the technique of being uninvolved.
3. One who understands: "I am the enjoyer of the fruit,"
And in his mind retains desires;
He commits suicide
And descends into the lower species.

&. The aspeed of God Parameshwarl is faster,
» Faster and more brilliarnt than the mind.
It itself is stationary yet moves at the same time; : -
No one knows God's secret.

5. Moving and not moving,
The state of mutuality and contrariety both.
It is indeed within,
And withoutkalso.

6. All the beings [know that the1 are i Brahm, ,
So perceive the Brahm in al bhut sentient and unsentient creattpr;] .

When you know you are all this :
Then you will have no sense of duality.

~

7. All these bhut are permeated by God S
So nobody ia having attachment or sense of separation.
For the one who perceives this Oneness ) .
There remains no more pain. ' )

8. The .one who knows Parsbrahm SuprE Reality

Becomes the highest among men gurgghottu!,
ating Brahm.

The sat, chitt, dnatid, the all-pe
And b€Comes tha; which he deserves to be.

9. ' As many people in tKe world, » .
~ Who remain into jnowledge as knowledge,
They remain ideqtified with some knowledge,
Avnd' thus suffer Sn th%ir ld‘arkness. .

[ ' ' " /.
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11.

12,

13.

14.

15.

16.

17.

18.

e one vho knows th“‘[ut a gyan | truthful reality
Reaches that uniq light.

He follows the path of true actions
And he lives as a king.

The one who knows the reality of knowledge and action,
And keeps the understanding in the mind;
He enjoys the happiness in life
An¥»goes from mortalit;y ‘to immorgality. “
! e
Those who worship destruction
Will go into darkness.
Those who ego—-identify with indestructibility
Attain a doubly worse state.

With the Knowledge of the true Brahm .
You attain the highest results !Ehalal

Performing\actions with the nighkam staté E:Ied:lcating sults

g to God

You indeed become immortal,

It 18 your own light covering me,/O Lord,
It is as a curtain on your fagte.
Please take it away, O Lord,
And give me your darshan. : )

You nourish and protect you? ‘devotees
And your true nature is God-Knowledge.,

1 have found this in meditatioh £ -
That my nature is one with the Supreme Belng.

The prdp gets absorbed in the air [:
And the body gets burned in the
So remémber this always
And be happy.

0 Lord,. please hear my prayer Examask‘é‘t]
Again and again I call you.

Take me to your home ‘ :
And remove this bondage of karm. o

s

Om, this is Perfect Brahm,

Perfect is the world.
If you take anything from perfection
Everything remains perfection.

-
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Awakening Song < . .
» ) )
] -
| - 3
Awake, awake, 3ear one, awake! i
Awake, awake, awake, awake! . e
1. Abounding in Pure Bower, Knowledge, Bliss and Peace, Y
Abounding in forever dynamic eternally fresh consciousness; _-
Unborn, ‘undying, uncreated ever the-samp Lord {Pure Being, Shiv]. i
" Awake to this your own true nature, awake' *
2. Do not dwell on your body-consciousness |body-knowledge .
Do not stay*in your vptti-illusion [ -Conscilousnese]; '
You are mneither waking, sleeping, nor dresming states, )
You are self-effulgent Pure Conscilougness, awake!
s — ‘
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1. “As many souls [senti'ent beings] as therd are in the entire

2'

10.

11.

12.

Thereafter you will re

. L4
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Jaisa Hal Vais@ HT Jaho 10/3/80

Take It As It Is, Know It As It Is

£

One day they were all unmianifest, .dear one.
And one day they will.again all be unmanifest,
This you must know with a perfget understanding..
This manifestation haé been on earﬁx in all ages,
So why do you worry in your mind?

When it is manifest, be_happy,
And when unmanifegt, just be quiet.

And don't bring pain into the mind,
For Nature E’Iak{tiﬁ changes moment to moment.

\ 4 4
Thatfiature LPEakgti I. S & t§§~entire world,
’ ' -

Does not dle, it 1s Immortal Love.
If you have known it only as "I" and "mine"
Then it is not Knowledge, rather it is great ignorance.

It, that ~form1ess form, is beyond any form or colout,
You are that rare and unique one on earth.

Do meditation on your own True Nature,
Know your brilliant consciousness.
Do not worry ovdr 'the manifest,
Your swayah |Self-Reality| is unmanifest.

A

s

orever happy, .
useful to you,

in
And the whole wordd wil
i |
Since whatever ig in the woélg is it _1s,
- Have the Knowledge of the Atm¥ tgelfi'] moment to moment.

Do not thrust the knowledge of the mind on the moment,
Please know it as it is, my dear one.

This body in the world

Is only @ guest, here for a moment. -
Live the life depending op God,

Retain this Knowledge in the wmind.

.o
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~ Janm HT Bahdhan \ 12/3/80
The Very Birth is Bondage 4
) ™

1. As soon as the child takes birth, he forgets . .
And swings day and nighg in the cradle of forgetfulness.

N

2. Vhen he remembers his forgetfulness,
He cries and crles in the lap of the mother.
4 1]
3. At that time, the mother murses him at her breast, R i
And in drinking milk he obtains a temporary happiness. A

o

4. At that time there is no concept of pain,
He is satisfied in the lap. [ . "
5. In that' manner the child grows
And makes the concept of this'as the meaning of peace.

6. Wherever and whenever he has this experience of peace,
He presumes that he received it from a person or thing.

7. 'As this concept becomes firmly entrenched,
. He, as a grown man, seeks prosperity, people, and the world.
Thus the man gets older and reaches death, ‘ : o
—‘\ And the mind never attains eternal happineaa
9. When there is restlessness night and day
In the mind, pain and unease permeates, -

The time rung out of his hands
And repenting he beats his head again and again

10, When pain comes he attributea to a cause,
He blames someocne or somethipg.

: . . '
11. He never perteives that this concept is of his making, : ’
The true cause of pain never enters into his mind.
12. Happiness comes when this concept is catered to,
And he carries on with this concept based on beiugs and things.”
13, That person who speaks contrary to this "concept, )
' He is called "the" liar of the world.

4




N

e
A

[ s Y

R

| e

)

-~

’

15l

lsl

19.

20.

‘What is known by the mind is called truth,
But the mind can never know the Xtm¥ !n

-

What he had truly comea on earth to search for,"
' He instead sought in the opposite direction, and it eluded

As for happiness, it is hidden in the Self,

He made thyis pain for himself,

o

While he got 163:, embroiled with people and things.

3

TSI I

e

(Y
\’
a
[Knowledg f
the Selao
* him,
'

Yet he attributes the fault to’his brocher.

He was looking for truth, brother

In a place vhere it was not to be fm{hd.

Until the orientation of the mind is reversed,
. Please abandon any hope for permanent happiness.

Absorb the mind into the Self

And remove the untruthful

Shyam says:

"Happiness lies

0

asat | concepts.
En Knowledge"

"Happiness is not found in prosperity and people."

o
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Jate Hai Harghen SabhT

"Where People are All Happy
-y

1., Where people aré all-happy

And their eyes are filled‘ with love,.
" yan says;. "Please go there,
or théreid the home of Radha.)

2. He in whose heart the flame of the life shineg,
That man is a most blessed ome.
. The love of God manifests in his heart
And he becomes a rare one in the world.
3. Where there is devotion to God,
He is the object of love.
All invite Him, even on their heads,
And his God-body becomes the Supreme Lover.

4. Where sat, chitt, and @nafid reign
Around about a man,

In his heart dwells 4 -

The indestructible Loxd Shiv.

5. The one who knows his own true nature .
Knows the -true nature of the world. _
- He 18 the one who knows the Self,
‘And he 18 beloved of God. .

5

9/12/80
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e . Please fill my life with joy. * v
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“ffvan Sukh Se Bhar Do 28/7/80 )

I

Fill the Life with Joy . !

0 Dear God, Destroyer of Pain,

1. 1If your form is Brahma [;f you are the OreatorJ .
Then create in me good actions.
If you are Vishnu, the purturer. of the vorld
, Then protect me from pain.
And if yousare Shankar, the dissolver of the universe,
Then annihilate all my ignorance.

2. [The uniéerse is called world .
And the world is called universe.
~ The scriﬁturgs [shruti] say that thereafter there can
- : . be no separation,
So why dpes struggle continue? 5 . -
There is no difference between us,
. So destroy the m3yd from my mind.

‘&

. 3. 1 want te be saved from birth and death .
A And I want to remain always in immortal bliss [amafinaﬂd] .
There, dwelling wiﬁh the. yogis, .
To that heaven I want to go. .
So I have come to¢ take refuge in you
Oh Lord, give me shelter.

-

&4
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. . JTvan-Uddhar c o~ L 2444/80 j

Liberation of the Life X . ' LN\ -

h .
o / R -
. ! ’

- 1. "Meditate"”, it is said,
"Because the life is precious." *
This life is a gift from God, /
» And he gives these words to you.

“ B //F 2. Do not.be sad with this body
: €ivé up any hopelessness.
Doubt and fear should not stay,
Just uproot them.

. 3. Pain, hopeleﬁ%ness, and fear states ™
TN Are grave sins. g |
* Be far away from these sins

And you will gather merit,. .

4. The cause of pain is not a thing,
Nor a result of any circumstance.
Rather the root of it is the mind, )
Especially when it is weak.

Y

i

: 5. Do not have cowardice Y p
3 © . Neéver, not even in your dream. .

" Rather have courage in hand, . ’
b And live the life fearlessly.

i “ L ¥

; 6. He whose mind is strong

N And he vhose intellect is discrininating,

i : , And sensitivity not dqlicate, -
‘ His 1a the coronation. e

1 A\\ ' .
7. Re epdures pains and difficulties,
And has all the pleasures as well.
' This strong one is also patient, ’ )
And maintains confidence in his mind. ) R

8. The coward flees and abapndons the war
And forthwith sees only enemies,
No victory comeg to him,
» Rather on the way .death eats him.

/
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9. The existénce of the life cannot be destroyed.
The one who has confidence in this .
He is the brave one in the world,
And victory touches his feet,

10. Seeing difficulties
He remains diligent and_assidugqus
Rather gathers more power shaktij in times of pain,
And does not abandon th¥ field. .

11. He defeats all the difficulties,

And burns and destroys the problems one by one. .-

He i® never éeparated from patience ° v
And is never displeased with the life.

12, They treat the life as truth—existence
Thpse souls in the world who are brave.
Those who treat the world as illusory

Are cowardly and germ-like creatures. .
®
13. The™incarnated life is sacred ~

Therefore do not mix it with the dust.
" @ Please do seryvice to God,
Then the liberation will be in your favour.

‘14. The service of God is to <
Remove the pain of Godly-beings. '
Awaken the knowledge of the world '
And~f111 up the life with happineds\\

15. First be liberatet from your own body
And next liberate the world.
This is a beautiful and lofty path,
Alvays work to establish it. .

16. You are not a mwere chunk of flesh and bones,
You are God Himself.
Shyam says: "Please believe this truth®
"You are a powerhouse of infinite energy." .
17. All are the Lord of Power,
Therefore no one should remain a slave.
With courage and confidence,
Fill up the life with hope.

18. This 1is the last human incarnation
’ And this is the joy of the world.
Develop it in this world _
_And enjoy the heavenly Joys.
o s
19. The basic teachings [mul maitr | I entrust to you,
Accept the trust | owinkly
" Protect the development of the soul,
Keep doing this wisdom.
’ 4

%
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\ * Jo Kuch Hal So Sah HY Ter@ 22/5/80

Whatever There Id, It is all Yours

‘
J

Whatever there is, it is all yours; , e
To me nothing belongg. b

Sun, moon and stars; they are yowrs.
Mountains [himagiri|, rivers and streams; they are yours.

1 have come td know that night and day are also yours, .
Since my mind became awakened. )

Earth, sky and ocean waves

And as many things as can be held in the vision;
All these creations are yours, Prabhuwar.

Whatever is, is yours.

Mother, father, brothers and sisters,
Wife, daughter, house and ornaments;

0 Lord, you are the master of all. -
&I place all of them before you.

o
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Kap-Kap Mch Hai Jyoti Tumharl 21/7/80

In Each and Every Atom it 1is Your Light

In each and every atom it is your light,
It is your glory shining.

Everything is yours, time is yours,
Earth 1is yours, sky-space is yours.

It is your 1113 permeating everywhere,
Your permeating mAy¥.

In all the places you alone are,
In each and every Being you alone are.
In each and every pore you are manifest,
You are the movement in each and every prap.

You are the man, you are the God,
You are the mind also, .and the soul also. !

You gre the "my-ness" of all beings, , = -
Even then nobody remembers you.
. 4
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Kusang Ka Tyag 17/2/80

The Giving Up of Bad Company

t

Give up bad cqmpany and attain Supreme Happiness,
JThen fear will never Be brought into your mind.

You should not listen to the improper speech [abuses, 1nsu1té] ,

Even when it comes from your pripT soul—maté] .

4

In he whogse mind there 18 an unvirtuous aspect,

You should never go near him.

o -

WhatQVer words you hear, brother, .

The mind will become just that. <

If you want the mind to remain ever pure, .
Then do not do anything unvirtuous, éyen by mistake.

The company of evil ones is like the snake's venom,
Yet even without touching you, it invades the body.

Abuse and fault-finding is like an arrow
For hearing such words results in a grievous wound.

Please don't be small-miﬁded.
Even though the calamity comes.
Please don't go towards bad ‘company,
No matter how many allurements you see.

In the chitt mrnd-ﬁeld;] of the virtuous ome, °
There remains but virtue.

Just as the swan leaves, the water,
And drinks only the milk.

' . -
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Maih To TerZ Dhyaa- DharGy Jtne 6, 1980.

\\ ;I Meditate on You

~/
I meditate on you,
O indestructible one, I meditate on you.
I meditate oh you,
' 0 indestxructible one, i medit te on you.

For many incarnations I could not remember you,
And without remembering, happiness never came,
“You' are the root of 'bliss[ ]and the pure ocean of
knowledge,
You are the receiver of the sins, and the destroyer of
duality- N

0 Lord, in this incarnation shower the grace.
I meddtate on you.

I cast a glance around the whole world,
And whether standing or' sitting I see only you.
You are the ocean of compassion, and the ocean of kindness,
“You are the giver of intelligence, and the respository
of happiness.
0 Lord, release the knots of my mind.
I meditate on you,

s s

Sometimes my mind is verthormented,

And the peace, understanding, and happiness is far removed.

At that time the life seems to be just a dream,

And the relations and happenings seem to be changing.
My soul-bird [hahs ] flies all by itself,

I meditate“on yi you.
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v Mangal ’ 25/4/80

Early in”the morning when we rise,
~ZWe should be of Pure Mind {Shuddh Chitﬁ]. '

We should sing before meditating. \
»
In each and every pore, Rdm is permeating.
In.each and every breath, Shyam is .permeating.
In each and every limb, God is dwelling.
A% each and every moment we should meditate on this fact.

In every action and ritual, Guru is dwelling.

.In every thought and emotion, Satguru is dwélling.
We are permeated with that knowledge of Brahm.

We should fdentify with that Brahm form.

I am the whole,univerae, and I am the vision which sees it.
I am the total liberation, and I am the total prosperity.
1 am all bondage, and I am also the whole world.
Therefore we should give dignity to all. °

3
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Song of Liberation

In the world keep singing the ;nahgal
Knowing that the Pure Conscjousness is permeating all.

1.” It is permeating the par}h with.a most heavenly form,
In water, fire, air and @kash Cether],

An the light of the sun, moon and eyes,
"And self-éffulgently manifesting in the world,

2, }e is shining in the body in the form of the self [I],
: In the form of God 15_11] it is pervading the universe.
In the form of the witness |s§ksh£! it is knowing the seen,
And in the form of vyptti-knowledge it is manifesting #h ,
) - ‘ the mind., .

3. This Pure Consciousness is one indivisible reality,

But because of the name and form it appears to be separate. s

It is 3kash spreading in the whole universe,
The satguru, shining in the world.

. —
4. All the forms permeated by Brahm, called Ram, ‘ —
And in the void-form permeated by Brahm, called Shyam.
, This is Ishwar, Guru, or Dev,
The immortal power [amar shakti] permeating all. /
)
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Manokaman3 4/1/88
The Desire of the Mind
The desire of- the mind resembles a tree ®

Upon which the creeper of desire moves upwards all the time.

It multiplies its branches innumérably
And in the mind there is a great desire for their fruit.
]

)

Again and again the mind's desires multiply,
To obtain the fruit, > '

The mind searches and searches for the fruit,
But the creeper has no fruits of happiness.

That mindenan is indeed rare who
Performs” actions but has no desire for their fruit.

The desire of the mind never dies,
Many pghis, munis, gods and men were defeate,{ by it.

Man's happiness can be obtained only in one way:
Meditate and the mind remains no longer,

Through meditation perfection comes, N
And the prap becomes purified.

The existeace of the mind goes far away,
And the man himself becomes God.

W
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1. This power of wadyd is so formidable and strong, .

That it commands the creation .of this whole universe.

2.. No one can be saved from it,

He cannot get out of it, though trytpg more and more.

3. Without Knowledge, liberation will not occur,
In worldly pursuits the life falls and is squandered.

4, If, by God's grace you meet the guru, :
: Only then can one be saved from this web of ﬁEF@.

5. The world is in the darkness of this power of maya,
* And thus the man cannot see the God-light.

- 6. The easence of the whole world cannot be known,

By that person who cannot obey the directives of the guru.
7. Without practice, the power of understanding will not come,

And the understanding of the teachings of the guru

camnot be had.

8. Meditate upon and repeat the mantr day and night,

For then in the mind there can be steadiness.

.Always sit in satsahg: Why? .
So that the power of m3yd will be deattoyed.' ’

B
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Milan Bir® Dukh Ddrup

1448/80
Without Meeting You there is Great Pain '

<
-

Without meeting you there is great pain, .
, Shyam, without meeting you there is great pain.

My Lord is the Supreme Lover »

And causes all pain to disappear.

Whenever the memory of Shyam comes,
Inmediately I get 8 tremendous pain in my heart,

Now I want to sing your song,
But no song rises from my throat.

I have been on God's path waiting the whole life,
But you are not showing me your purity, your darshan.

. Cothe now Shyam and show your face,

Even 1f only as a guest [temporarily .

[}
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Liberation Song

»

I don't like anything but God,
God is dear to me.

I am God's,
God is my life.

He is always aware of me,
I am proud of him.

He never forgets me,
And showers me with blesaedness.

Whenever calamity befalls me,
He immediately comes to my rescue.

How shall I praise him? .
When no sowfd rises from my throat.

The Lord is playing hide and seek with me,
Sometimes gppearing and sometimes rumning away.,

"He does not come to me, butAagain and again ruus avay,

Aad remains as unknown.

"Sing this song and obtain liberation,"

So says Shri Shyan 4.

™

Ho

'?;.
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" Mukti-L3bh ‘ ZO/ZIQD ¢

The Attainment of Liberation

- ' -
. . i
. ‘ 4

i, s

There can be no realization of the bliss of -the Absolute,
So long as the knowledge of the senseg remains. ’
Only when the seer and seen are erased,
Is the @nahd realized. ,
. »
The happiness of the senses 1s-inferior,
As it is based off doer and actionm.
Bliss will become perfect,
Only with deliverance from sensual concerns. »

Ae)long as there remains objects of the senses
Bondage will remain intact. ?
Libergtion will be attained only when
This bondage of the world is dissolved.

Do not get tied down in the world,
For there will be only struggle within and without
Be in the middle state of satyasat, - :
Put your attention on neutrality or carefree state.
AN
All this existence is God, : .
So bé unswerving in your faith.
Being liberated, dwell in your own home,
And abandon expectations of the world.

As long as the knower remains bound, )
You are bound with the known. .

The knower is immediately liberated . »
When the colour [}ypgﬁ of knowledge is transformed.

3

On the form of your own Pure Consciousness,
Meditate day and night.

You“will come to understand with apeed
And ease, your own True Nature, -~

Your own truthful Self-Existence, .
Is indestructible; so recognize it. ) ' .
It is Bliss, Consciousness, and Immortality. ;
Do not omit it in your meditation.

The naguet has the power of attraction.
Yet the iron 1s not aware of it.
But when it draws near, ’
It tastes the Bliss and Knowledge.
Likewise, of the Bliss -
The goul does ngt know the secret. )
Without uniting with God,. - ' . % N
The pain cannot be uprooted. )

. . .
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‘Whgh'you git down' in meditatior;.

i

Attend the Knowledge space,
In between the waking .and s]:eJ;p:lng stateg,
# You will discover your own True Nature.
v Lt

-

When there remains -not even an iota of illusiom,
And no sense of sleepiness’ t'amas; , X

This i{s your true condition of™existé&nce.
Please accept this eternal truth of am's.

‘ ) . - ' Pk

Just as the earth rminahthe piteher<form,

* Remaining one with it and only one

So in the same way 4n the world
Is there, only one God to be seen.

The sun shines. hy 1tse1f, - ' .
Without 'dependenge on anything elsq.

-S0 in the same way is God . v .
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1. I heard the Shabd Voice] , brother, and bectame in\sane.

.
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Nachun Re

" I Should Dance

Intoxicated, th

love"flooded my heart.

Drunken and intoxicated I dance,

I should dance,

Flooded with love I swing back and forth intoxicated,
Swinging with love I sing the song of Shyam.

yes, I should dance.

1 sing and I sing and I dance,

I should dance,

yesy I should dance.

\
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Panchonn Thir ' 2/1/80

Five Senses: Technique Dohas

e

~*7

1. When the five senses of perception are stablized, e
And the mind as well is stabilized, e
And wheri the intellect is contained in the tattw [fact of N
. existence]
"Then the Liberation is obtained.

2. The one who sends the pran life—force] upwards,
And makes the apan [pray] go downwards,

Meditate on that most:fine 0f beings, .

_»Know that is is d@tma [Self]. °

3. Meditate on the Paramdtnd,
Knowing that it is permeating the whole existence.
This will give you the perfect liberation,
Such is this unparalleled meditation. ’

4, Do your meditation.using mahtr,
Perceiving the root [’ufu_l_ of Knowledge,
In the beginning, end, 4nd In the middle,
Knowing that the tattw is only One.
L . . cos . -
5. Without knowledge there can be no action, ' -
And without action there can be no knowledge.
So achieve the union of knowledge and action
And know whag-effective life is.

6. The mind is attached to the objects, -
And is therefore creating bondage. :
When the attachment'with the objects-is broken, f
Then is the liberation of the soul. .

7. By meditating on Shyam Space |[shydmdkdsh],
The mind is liberated from the objectd. : T J
Therefore do your practices [ﬁq_ﬁ_s_-] continuously, s :
'And never be obmmd. )

" N

at




PR

AP < YA S A, W

41
. Parsmeshwar KT Py'itif Maya 22/5/80
b The Beautiful Mayé of God
{
This mdy3d of God, C/ v g
How beautiful it is!
"~ 1. Every day the birds rise : (\

And begin to chirp with melodious song. 5
- On—the grass dew drops are scattered,
And on the creeper beautiful flowefa are hanging.
On the blue horizon the dawn-light is diffusing all around;
It is most ur‘xiquely beautiful,
J
2. See! The maya of God is unparalleled,
The sun shines and the lightning flashes.
The moon and stars never tire »
And are forever travelling in the nighg.
The streams and ®S¢ean waves are always rising;,
It is\\resplendent; very beautiful.

3. In the blue sky the clouds hover - ' , A
And bring multicoloured rainbows. yd e
Pure air begins to blow .
And the sun shines on earth.
All the beings on earth receive the light;
What a great glory!

4. In all states of existence God's power is permeating, ,
His eternal light is shining.
In those beings, whose names and forms are unnumerable,
His Creation is unique.
He 18 Parabrahm, Parameshwar;
It i8 most beautiful.
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Pashu-Buddhi Se Mukti _ 28/2/80

Liberation from the Animal Intellect

I4

The animal, men and women are all bound by the body.
And this bond with the world 1is very strong.

The animal indeed lives, and man indeed lives. s
They both walk, move, eat and drink.

The animal accepts the body alone as its self.
It knows this ‘as its ultimate understanding.

The intellect of the animal is very fixed,
It cannot do anything for its own liberation. i

Yet it is not the fault of the animsl's,
It i8 a kind of sport that God is playing with him.

But the life of the man is superior
Because the man has chetan Eure Consciousness].

Man has the possibility of attaining moksh,
But the animal will die bound to the peg.

This body identification is the same for msn and gniﬁl.
That is why man and animal are compared.

When there will be a dif ference between the two

Is vhen man understande what he is in truth.
When this bond of matter i{is shattered

Then the man realizes that he himself is Pure Consciousness.
In the mind, body and intellect

There is nothing but Self or atma.

‘When the man emerges from the category of animal e

Then he 1s called man. ~—
When he meditates on his own true nature, =
Then his life becomes meaningful and successful.”

This meditation is imposeible without contact with guru,
For wvithout guru all the gods, demons, and men got exhausted.

Therefore don't labour hard without a guru

And vaste the \time in this incarnstion. >

w
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Do not be like the animal who only eats and drinks,
On earth, live the 1life of a man.

Simply working to maintain the existence of the body 1s not

, ' sidhan,
So work for God's sake and attain Liberatiom. .

When you are near the guru you must receive the Knowledge,
Accept your ignorance and offer it to him.

Vhen you eliminate this fdentification with body,
Then the life will be filled with @tma,

With love, do your meditation ‘ ‘

And direct it to God,
Give up the knowle of name, form, and body
And be God-conscious. -
Without meditation there 13 no release
"“+ Fron the bondage of the animal knowledge.
With liberation from the knot of body-identification
Only then will meditation be rermed successful,
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Pathik Prem Ke Ae

The Travellers of Love are Coming

The travellers of love are coming,
The travellers of love are coming.

We are the lovers from the horizonm of love,
We have come on the path of Shyam.

In the heart of Shyam the Self is lying,

# And spoke with love: 'Shabd" [unstruck sound word, Voice]»

- “"Come great lover, let us meditate
On vho we are and from where we've come."

Thig sacred ground ;Abeolute] is the place of the rshis

And of the infinlite-hearted Mother.

In that heart there is no sense of otherness,

Rather, it teachés Supreme Knowledge.
s .

RS
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Prabhu Terl LT1@ Aparampar ‘ 25/6/80

0 Loré, Your LI1a 1s_Infinite

0 Lord, your 1113 is infinite.

. In a moment you give, in a moment you take away,

Whatever you want, that you do.
Sometimes you hand over the kingdom to someone,

And sometimes you snatch the crown away from someone.
Why #s it so? This secret I cannot undexstand,

Though I make efforts to all the time.

In a moment the man laughs, in a moment weeps,
In a moment hé-is awake, in.a moment he is asleep.
Though most enlightened, man forgets
So he swings in a wheel of "girth and death.
Why 1s¢ it that a man changes moment to moment,
. Again and again chasing his own tail?

Mothet says: '"He is my son,"
And wife says: "He is my husband." :
Son says:""He is my father,"
And the world says: "He is my friend."
As soon as the soul-bird haﬂa}ﬂies from the body
The world is destroyed. ) Y
All these-concepts and actions in the world,
They happen only when you like them to.
But man says: ''I do all the actioms,"
"I undegstand them to be good or bad." )
0 Lord, you are the only one who creates every.moment, -
Then who interacts with whom? ,
Forgetting and deluded man swings back and forth,
And in his fllusion balances his sin and merit.
As soon as the intellect forgets everything,
The ego is defeated. -
Whatever 18 happening, just attribute it to God,
At that time the destination is reached. .
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Pralgrti Purugh Adtar Gy@h 9/3/90

Knowledge of the Difference between Prakrti and Pugbqh

\

1. The truth is One but sometimes it is called drghtd | seer|, .
And sometimes called dgshxa [seen'l , separated due to time.
2. Creation is made by the mdy@ power of Prakrti itgelf,
Animals and birds, and all Yngentience and sentience.
-3. Both Prakpti and Purugh are one God-—Realit:y,
But the distinction is made'between insentience and
sentience. -
4. When the chetan part of Prakrti appears,
Then it is_called drghtd.
5. Whenever the chetan part of ?rakgti, the Purugh, is unmanifest
Then that part of Prakyti is called drshya.
6. If you want to know the Purugh,
Then engage in meditation on the dpghX.
7> On fhie chetan part within you, ' v
Always maintain meditation.
" Attending the drght®
You come to know your true nature. -
8. Seeing drght® know you are chetan
As you see fire in thé wood. {
“~Know the nature of both
You become enlightened to the knowledge of Prakgti and Purugh.
9. Enlightened to this you will distinguish in the fire
What 1s wood ablaze and what is wood unburnt.
So you will be able to distinguish between
nghg‘l and drshya.
10. Bt actually, in reality, both are one
As tifere is no such thing as sentience or insentience
However in order to know this fact
The sense of duality is created.
11. Drghti, drsht3d and drshya B

Are not three separate realities.

Shyam says: '"'Please know this truth,

All these forms dre §ne Brahm."
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« Prem 28/2/80

Love . N

0 Lord, your name is Premmni#th |Loxd of va:J
You have mapifested this universe, the form of Love.

Eter‘rjxal unending Love is ‘our true nature [dharm].
Attaining this Love, the world is all Xight.

Man mind is remaining thirsty to drink the Love.
Without the nectar of Love, every soul is sad.

The path of Love brings you to the God of Love.
It is Love that brings bliss into the heart.

The, one who walks on the path of Love,
His . life becomes excellent [uttam].

When Love saturates the priip 1ife-force1 it becomes God.
The distinction between God and soul 18 eliminated.

The l1ife of Love is cherished by Q!g Loxd. )
By loving, all the pain 1is removed. , .

Through loving God, one attains happiness.
By loving, pain goes.

When the Love is perfected in God, )
The vhole world becomes Love. .
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11/7/80 -

Rip-Jhim
¥

"rim-jhim, rim-ihim, "

The rain is falling from the clouds:
My mind igs mad with happiness.
rom heaven .
\ ,’l
/

1.
2, The rain is falling, drops
Saying: "God loves and /delights in you."
3. But now you must never remain thir . ;
Especially when the Shyam cloud) hovering above. /’
/
ire. /.
! /’

The earth itself is drenched in love,
And the nmind i8 no longer uneasy due to des

4,
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Samarpap GIt . 30/4/80

Song of Surtrender

14

. ’ s
0 Lord, take my boat across [the ocean of the world].

1. 1 am stuck in the middle of the ocean of the world
- And I don't gsee anyone who can rescue me,
With my own power I have tried, s
But still my boat is stuck.
L]
2. . My boat is being surrounded by stormy waves
And they are rising up to destroy my life.
Come, O Lord, and save me,
Extend to me your ha&/

3. All those actions Earms have only brought cdlamity,
And caused this™boat To be stuck in midstream.
Pleage come, reduce their power, . )

And then burndthem.

4. You have reminded me to be aware at every moment
But again and again I forget you.
But now please listen to me, 0 Lord
I pray to you to help me cross over.

- Lo ® i




Time is Yours

Time is Yours,
The world is but a dream in ‘the night.
Let the Ganges of meditation flow,
- Bgat the drum of Knowledge.

1. The minds are dry, and the people are thirsty. |
earth is dry, and the forest dry.
. . Thete 18 no water of love visible anywl{ere. %,
) All the games are of gain and loss.
Now Shyam, it is your time
To make ‘BhagTrath [lierculean] efforts.

2. There is no longer any alternauve [remedy] .
‘ The poor seem to be frustrated.
‘ All that He saw with his own eye
g And he then sat quietly on his knee.
Now Shyam, it is your time
To raise up the banner E:olours] of love.

Samay Hai Apaka Apan® & 16/6/80

A 150

3. In t.he world those peofle who are already awakened,

They will come along on the path of love.
'The unawakened will continue sleeping, .
' " They will not be receiving the mahtr.
Now Shyam, it is your time

Awaken that dormant part of the Self.

. . . 4. This attachment-aversion E_g-—dweghglcétugglu of the mind '

, It is not a war of yesterday or the day before.
. ) _ - & It has been going on forever and ever,

' 0 Brother, you must know this fact of the uind [world]

Now Shyam, it is your time
- Raige up the banner of love.

“
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SampUrp Vedant ! | 4/8/80

a

When the jTv [individual being] understands itself to be abhed
[non-diffetentiate

With the Paramatwma,
Thefi this experience is ’
Called the attainment of anand , BliasJ..

That ?rave man vho knows . '
The @tm¥ in all the beings, &

e s o o

% B

3

Has obtained.the Supreme Perfection of Yog [Param Of Siddhi]

And has become forever established.
M W

When it Lij Icréates the sense of separateness
1y between the jIv and God,

. It will receive numerous pains "«

And fall into t;be mire of the wprld.

Without‘ the sense of duality coming in the mind,
There will never~be pain. .
If at/every moment there is yog [union], i
n will be obtaining happiness.

However many means (s'!dhan of yog ‘there are,
Know it the findl goal™ is not the me

The Consciousness of One without a Second kaivall_ abhedI

hetana |,
It is recognizgdﬁas the perfection of yog yog sid 1]

No matter what ![tt’i of the chitt Ewave of the mindsapacej

Creates the experience of duality,
One obtains the yog state, no cepatntion.

If the dualit:y-knovledge is renoved. Co

'rhen ‘one becouu established in one's true nature

drghta, gurg_gh and JYvitm¥,
‘I’hen, O King, they become liberated.

. The cohtemplation of the practise of yog )

Has its beginning in the vision of duality.
The vision of Oneness of those brave omes;
Is beyond the eag;pf any beginning.

The ultimate cmciouané}'- is of Oneness
And no longer any separation.

Plesse know this ultimate vipiom of Reality Eaivnlz

"I alone-am everyvhere" shak ek sab’ __y_

. If thé practise of niruddh |cessation of vrtti| takes place,

darthau]

151



3 i ° ;
wn - . : . :
~ “ - . . < ® S
S ' o . ¢ .
X C T .10, ngti Nirodh [cessation of mental waves| has taken place
' "% And there rémains no witness. Y
. . ‘ - ‘The detachment from duality has taken place,
' ’ And the Yog of‘-Openes's has taken place.
" ’ 11. If there is no ’knowl’ed’ge of -the' Self : .
,# ‘- . And not any of the wvorld, \ L
<« . Please know that it is sleep,
. . .. And it is all a useless endeav%ur. . ’
’ — 1?. If you're having vairagxa detachment from the world ‘
) ot "¢ And consciousness of the Atmd
A . | In-the practise of knowledge or ueditat;on.
T ) _Know that this is‘wgmddht.
0 : N , ‘]. -
. & ’ iy ’ -
- o a’
_ A
y M A Y ” P '
. '« ’ o ‘ R
! ' . *
M ] - - - :
© § . co
. &y . 4
' o i - v L]
L% - . f 7 “ s
3 ‘ 2 '
< -} ) .
- , ¢
L} < " #
{“V ' o » . . . 4 M
‘i B v \ o~ ’ ‘ ot
* J A
- ~ - 5 . /’\_k
- 2 - )
{ . » . I .
¢ . Y .
. - - T, :

.
.
v
o N - - .
. v v v . .o N
- « " / “ ¢ e . .o I
- L
v “ ! ' ) \ . Co .
;
“ | 3
£ [} > )
. - ’ , =
.
- ¢ v
- a N s ' Y .
A Y .
o




g i S T S

3 ¥
, : - 153
’ f\ | . ’ | )
I l\ N R 1 B
4
, , ] ‘
. Sanatan Maity Tattw 12/5/80
_ Ancient Mantr Space
- * 4’ L4
S
S ) T |
9 4 ' ‘@ .
- Please remember: RAm, Rim, REm, REm, » REm, ! (" .
‘It is the [embodiment of] Sat Chitt Xnatd, ( L
remember it day and. night. .
o o a ) “
[The names of God areg‘] ' - 3 *
1, Bari Om, Hari Shyam, Sita Ram, Shiv Nam, '
Ram Krshn Vasudev, Mahadev Vishnu Nam. ‘ -2 ‘
. And ghen there is no form”and no name, N " ~
. _ Femember it as Abaolute Space. .
' : [It is God who is|:
‘2. * Closest, furthest,- Hari Shyam and Rsm
The form of Shiv, the form of Shakti, form of ' .
. Pufe Consciousness, form of Infinite Being raﬁ] -\\ . ’
N Not void nothingness. but eternal Knowledge, on
please reditate.
“y
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Sayanikf1 Madgal 27/4/80

L)
Evening Prayer

‘Wé‘nhould“meditate n God A :

In the evening before we go to bed. : -

In the waking state, aWake throughout the day,
Ouf Lord continues along.

In the universe and individual he is constantly permeating.
We should practise this science of the self-state.

Slowly and slowly the pr#p is moving
And 1s leaving the gross body existence. N .

. Awake and avake we should watch the dream state,

We should know the scienfe eveh in the sleep state.

Al]l these states are all our own,
.But they appear to bé separate and diverse.
We should never-foxget our true nature

We should acquaint ourselves with the truth and untruth.
\

<
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Shabd-Prayog 18/5/80
¥4

Acquaintance With the Word

L
The one who repeats the name of God, .
His heart definitely Yecomes ‘gure.

The one who does jap [repetition of the mahtt’ continu usly,
, He imbibes in his mind Atm-Shanti |Peace of the Self

Repeating thé name of God, the world is eliminated, ;
And the light of truth is awakened in the life,

This desire for the object is like a snake.
Remove it immediately. Why delay?

When the snake bites, one life goes away.
Yet innumerable incarnations, this desire destroys.
Repeating the name of God the light is kindled.
Being in the company of truth [}atsang:], the ignorance is
removed.

1

Know that the recitation ‘ofvscripture is satsang also,
And take the guru's teaching to heart.

First you should listen with yout mind, o -
Then return home and assimilate it with your heart.

Through .the practice of meditation the bliss comes.
By repeating it again and again, you become God.

In the shabd l;oréj » there is a great power,
'rherefore( speak with great care.

1f you use shabd carefully, the life is modified. *
Abusing the shabd, calamity will be brought to your home.

Speak the word carefully,
And be balanced letter by letter.
Please never speak sarcastic words
Rather speak the truthful, clear and simple.
Wealth, land and prosperity
Never remain indefinitely.
Spend it with good endeavours, o7
Offer your hands to God.

155
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1l4. Interact with the sense of virtuousness v

And you forget the sense of duality.
Never give pain to anyg;oul
¢

, - And the Lord will be with you.

©

15.
Improve your own self.
The world is -like the tail of a dog,
It will never straighten itself.

- e
16. Do your meditation one-poin diy ’
§ o To reach the other bank ]:of the rive€] .
; . Having one foot each in two boats,

S You will be drowned in midstream.

Please do not depend on the reforming of the world, o
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10/5/80

N~

Shail Shikhar Par

The Top of the Mountain Blissful Lord Shiv

o p \\
. .
.

Vs

The innocent and blissful Lord Shiv
Climbed to the top of the mountain and sat in meditation.

This Baba Lord Shiv is absorbed into samadhi,
And is seated on the skin of the lion I;n fearlessnesé]
From his hair locks the Ganges | sughumn3| Is flowing dowrd,
And about his neck cobras are entwined.

—

\

Heat and cold do not infltende him,

.. And no worries come into his head.

To the whole world he is radiating the.BlissJ:;nand
And is making everyone successful in their work:

<
ﬂnyoﬂe who sits thus in samadhi,
He becomes like Lord Shiv.
Thereafter hé is ever blessed in his heart ‘
“ And attain that power [shakti] of Shiv. - . 1
<
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" Shat-Shat Bir Naman 21/5/80

-

Hundreds and Hundreds of Salutations

-~

" Bowiﬁg down to you, O Lord

This sadiii salutes you hundreds and hundreds of times,
N
< 1. Ever since meeting you and having your darshan [grace],.,

The heart has been filled with the utmost attraction.
And in my heart happiness glways remains,
Day in and day out it is diwall E}oyom celebrationJ
in my house.
And in my being remains night and day,
Knowledge, love, and the quenching peace.

2, Now the emotions are not troubling
" ° And the waves of worry are no longer tormenting..
The whirlpool vyttis are now peaceful, ®
And the beams of lust do not burn me,
From head to foot there is life and light,
And in the eyes there are only the tears of love.
3. You brought a marvellous magic g B -
And came in my life. - . ‘ ‘
Like thd straw floating in the river, , s
With your hand you picked me out and put in your heart.
I am forever grateful to you .
And I am remaining every moment absorbed m love. )
\ . g T
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Shivoham * 6/3/80

I-am the Bliss - e

This Brahm reality is perfect
~ And this body-world is perfect.
Whatever is taken out of perfection is perfection
And what remains 1s also perfect.

I am not the body-self,
I am not the intellect,
I not the mind,

I’am not the chitt,

1 am not the tongue, .
I am not the ear, -~ .
1 am' not the nose, v :

I am not vision, .

Neither earth nor fire,

Neither ZTk&sh nor air.

I am the Pure Sat Chitt~Anand.

I am the Bliss alone, c%e Bliss alone.”

am not the five prips,

am not the five vayus, . i

am not the seven metals, %
.am, not the five sheaths, ‘ X SR
am not tongue nor hands,

am not penis or anus, )

not any name, ) : L
not any body,

of them am-I,

of them ..

the Puree::g ChitteAnand.

the Bliss alone, the Bliass alone.

et
]

-2z
g 8B
[N

Pry

L]

not jealousy,

not attachwment, .
not greed, ) .
not 1lliuvsion, ' ’
not pride, - ‘ '

not envy, A .

not dhﬂrl, i ’

not arth ‘ . -

not desite,

not liberation.

the Pure Sat Chitt Anadd.. o
the Bliss alone, the Bliss alone.

- > N R —
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the

- .- i e s o o

sin,

merit, .

happiness,- : .
unhappiness,~

mantr,

‘the h holy place of pilgrimage,

the Ved,

the object of sacrifice,
the food,

the eater.

Pure Sat Chitt Inand.
Bliss alone, the Bliss alone.

death,

birth, o

father, -

mother,

brother,

guru,

disciple,

caste, - p

difference. -
Pure Sat Chitt Anahd. .
Bliss ‘alone, the Bliss alone.

am that where there is no thought, perfect’ '
that where there is no form, perfect... '

anm
am all-permeated and all-permeating.
am

the

am not
am™not
am the
am the

9

One Reality everywhere.-
liberation. °

bondage, —
Pure Sat €hitt Anand. -
Bliss alone, the Bliass alone.

\ .
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Shy@m Dhyan Med Dhar Le’ . 3/6/80

Keep Shyam in Your Meditation »

~  Dear mind man » keep Shyam in your meditation.
If you dén you will later repent. i .

1. If yoﬁ are holding mind's vrtti in mediation,
You will attain only mind-knowledge nogzi'n]

2. On the level of the mind there can be no Knowledge.
And witheut Rnowledge you will keep getting pain.

3. 1 am unborn, undying and indestructible.
Only this bedy will be dying.

4., Af that time when you know: _"I am Brahm,"
At that time Brahm—éy_in Knowledge of the Cosmic Selfj comes . 2

At that time you will become fearless, —
- And the whole 1ife will be filled with happiness.

e W
.
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¥

When the s&dhy [soul-bird flies into Shyam Space,

th gun -~

Shyanm Spagc

He becomes filled with Bliss.

In the space of Love, frolicking and sporting,

The soul-bird
Gliding, sporting
The soul-bird

1s flying | jhUlan¥® l

swinking over agg
hahs¥ | flies higlhtér and higher.

qver

In that blue sky a huge drum is being beaten,

And.the unstruck sound of the celestial sitar is heard.
There it is an eternal rainy season

Showering and showering immortality

There, there is no shining moon or sun,
And no beginning or end.

No night or day and no time-or place,
There is only the light of Love, ever shining.

There is neither world, yogi, nor insentience or sentience,

And there is no doubt or {llusionm.
That is the perfect being, the Lord Guru,
. 0 Brother, with neither form nor colour.

But the mind can have no contact Idatshanj with that Space,

And it is ungraspable by the intellect.
When the alr of egd returns back home,
Then the Self sees the Self.,

s

16/5/80
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Shyam-CTt - 8/3/80
Song of Shyem IR

Come my Shyam-ii,
Most beautiful Shliyam, come tw home,

1. He knows nothing and has no sense of separation. o s
! Saturated in love he comes on the path.

2. This unique truth he put in my heart,

And so my incarnation has become successful.
‘ , @
3. Most delightful Shyam is my life. -
Laughing and laughing I brought him into my heart.
<"/ )
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Shyam Lagen Priya NTke 23/5/80

Only God-Pleases Me

«

Only God pleases me.

1. ~Mother, father, daughter, son and wife,

3.

Wedlth and riches, fame and glory,
Varigas means, services, vehicles;
Without Shyam [God] they are.all empty.

Taste, bravery, adornment, d}ead,
Compassion, peace, abhorrence, and utmost terror;
In the face of the horizon of Shyam Space
These tastes [tiaas] of literature are insipid.

Milk, sweets, ghee, oil, and spice,
Butter, mishrY, honey, and wine,
Pungent, sweet, astringent, bitter,
And salt have no taste.
Dancing, gaiety, song and chanting,
Pilgrimage, penances, and all relatioms,
Hearing, contemplation, meditation and samZdhi;
All these are against my heart.
) ) i
Spring, summer, and rainy seasons,
Autumn, winter, the. end of winter seasons;
All these climates are pleasing to man
When he is drenched in the weather of Shyam Love.

-

e\
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Shyam Lok VasT

Dwellers in Shyam Space
AN
. L Y & . C

+

Since we began dwelling in the Spncefof Shyam
Ve have forgotrten what the fear of death is.

As long as I was dancing about on earth, '
1 had no peace‘even for a moment.
As soon as I began flying towards the Space

Lo Sk Mg = 4

4

29/8/80

T

The doubt and fear of the

In that space region there ig

nd were shattered.

realm o

no experi

ence
sﬁﬁhyaahikhafi,

But I kept flying on the endless path.’
Never weakened and never fatigued,

d

As soon as 1 reached the rea
I saw only the satguru Light
This is the:immortal Shyam Space,
And I became united with it.

verywhe

A

And with all dilemmas of happiness and piii’mt ‘behind.

of Truth [;;tz -dﬁlll DA

)
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O o Shyam, I am Yours , e o -
. ]\ ” [ . ' : R \y \\ #

L T Vo ’ I\ RN

‘ » . . r . \ ¢
. - te ! . .. . i .
- Yours, 1 am yours Shyam, I am youts. .o A T
>t “ I am everything, Swaai, and it 1s 11,1‘ your doing. SR
- v Sonet:lnes I am scattered, sometimes brokep,f/ . >
~ v -Sometimes stubborn, and sonet:lnes wavering. .
, - < ) Sometimes increase, improve; ‘sometines decrease,.come down;
- . But at every moment I am yours.
' R k . ¢ o
i \ﬁ“- Irf I am very bad even still ¥-am' you}i “ \
T If 1 am improyed and together, /I am still yours. ‘ '
v . If npow and then I forget and beco-e lost, - . ’ o
. - Stiu' I am walking on your path.. 7/ . S
o~ ya I don t think of Ecare aboutj lyéelf, .
. Whether awake, sleeping or dreaming. \ \
>t ) But I do think:\ "If I go astray, . . . :
" What wiZl hapjen to your pres\tige?" ;
{ . R N Y » v *
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Shy@n Mafitr Mahim3 ' 3#4/80 v

Shyam, the Supreme Mantr

U”
BN
> 'L. Vhosoever goes towards Shyam, g
. . » Removes all the pains of the body.
7 :
‘ , 2. The very name '"Shyam" is the bestower of happiness, ‘
. ‘ Whosoever repeats it in meditation reaches the bliss sta:te.
- 3. While meditating the thread should not be broken,
S A Just &s the river's current keeps flowing.

4, The mind's attention should not stray anywhere,
\ Always keep the meditation on the mahtr.
5. 1If one meditates daily with single-mindedness [one—pointedness] s
Shyam Space becomes manifest. :
& Y] . \ ¢
6. This Knowledgé-is the climax, the supreme state.
The yogi‘meditates on this Knowledge.

7. 'Throug“h meditation on the mafitr the mind becomes purified,
And the bondage of the world ig altogether broken.

. - 8. ~ One-ghould meditate with‘the sense of love and devotion
In.order to cross over the ocean of worlfdly 1life.
; N 1 Jap [meditation] » tap [control ; Sanyam [good conduct | ,
~" and, yog [unity consciousness] , .

All these are achieved with the maitr—-essence.
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Shyam Med Dekh Guru- 11/8/80

In Shyam See Guru

In Shyam see guru;
See in guru, Shyam.

&
It is guru who shows you the way d
At that time when you don't know the wny,.

- So why are you boastful -of your doings?

It is guru who kindlés the ‘tamp of Knowledge
. And guru who relieves the bondage of maya.
He makes successful the failing endeavour.

L

It 18 guru permeating in éich and every being,
Though the stupid mind does not recognize that.
Therefore take the name of God.. —

In the wholL: world guru ig, permeating,

kY

The chetan @tam brahm [Pure Seif Brahn! :I.s boun

Now you become that Pure Consciousness ]
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Shyan PrabhatT 21/5/80 -
- ’
* \
I say absordb and grasp Shyam, Shyam Space, . k
Do not’ call out to any other.
1 say absdrb and grasp Shyam, Shyam Space.
1. The jati- div:lsiond] of thig world are all atruggle, ’ . Q
Do not get bound in the net- of time, :
Do not spread the mind net. N
2, ‘Names, forms, actions and pursuits,
Are, all born of time, . ( .
Knowing this, why spoil the life?, - ’
‘ ¥ ’
3. Connect yourself with that Space, o “
Do not be bound by the animal 1nte11ect, "
Forget the chitt. | ‘ ‘ ‘
vy b "0 brother, be. absorbed, fn the “Self, ' s N
0 brother, break the net of the intellect, L '
Shyam Space alone {8 dear. . .
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Shydm Samadhi Med Ram Jg§ g 10/8/80
0 Man, Be Absorbed in Shyam San¥dhi .
' &
O man, be absorbed in Shyam Samadhi, < ' ,U .

10

2.

3.

‘e

0 man, be a&orhed in Shyam Sam3dhi.

If you think that by closing the eyes you will meet Shyam,
Yours is a grave mistake. W

If you think that you will only 'find God)outside,
Then you mugst know who is the mover Inside of everything.

Dear otie, you myst instead open the eye of Knowledge .
Phich allows you to yfe Cod everywhere. , -

Shyam Samadhi is not found in the body, .
. Nowdis it found in the scriptures Ish‘istﬂ‘. '
It is unattainable by jap, tap, happiréss or™ suffering

Nor is it attained through health of the body.

It is attainable only through grace a | of guru
Therefore we give full attentionto whatever guru says.

When you hear the Shyam Nad continuwously —  \ .- -
And are blissful day and night.
At that time body, intellect, and world are no longer
.1 And the Redlipy of the Self 'a'tm-tattwj is forever One.
I¢ is Shyam purity @lone everywhere )
So be forever in‘your own true nature.
b : |
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Shydm Smarap
Remembering Shyam

<
Y

v

’ e
0 what a good thing it would be
iIf Shyam were to come from somevhere.

1. Without Shyam everything seems to be dull,
And our hearts seem to be e
The world appears to void and uninteresting,
And it seems we should only sleep.

\2;9 My mind does not get intérested in any work,
Rather it runs to be with Shyanm. i
Thinking .and thinking it became mad and fatigued,

And now I cannot rememher anything.

[ ]
3
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Shyam Tumhare Bina Hrday Ko

21/5/80

- Without You, Shyam, My Heart

yam, without you the sadness in my heart,
Appears to be good. .
L 4 N

1 was ‘singing songs with you,
I was coloured in your colour.
As long as I was near you,
There was always happiness in my heart.
I willvbe living away from you and this is saddening.
w ¢ o-" - . Q
When anypne mentions my name,
Then I'm sure you will talk about me.
You will take a paper and pen in hand, a
And sometimes will write me a letter.
Only with this hope can I remain away.
Whenever you appear in my dream,
Then I will see your form.
Shyam Space is One Reality, ;
“Forever and ever we have been united..

In this Knowledge I will survive.

Co
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Shyam Upadesh . 3/3/80
i
A * Shyam's Teachings , ' o
' Yy
1, Shyam said: "How have you come?
- What question are you bringing in your mind?"
2. "Come and sit down, dear one, and understand
That the Knowledge of God is my only truth."
' <
3. Friend asks: "Why has the soul-bird been caught in the world?
» Pleage give me an answer, blissful Guru Shyam." >
4, "In my mind there is great doubt,
/ . So remove it far away, Shyam Bihari." i
' 5. Shyam says: 'Listen to me, brother, -
! : ' ‘ , The trap of body-identification is thé creator of .
| ; ‘ ignorance [a' I—;];'-' .
' o s ~ o P ~
’ . 9 6. '"Remove completely this body-identification,
| It is the body-identification that causes the whole world
- ) _ ‘ pain.”
7. "I give you one bit of advice [technique], brother’;
: Do your practises and be forever happy."
8. "That is why, my dear Shri, Gurudev, -
i I have drawn near to you," F ’
\ 9. "Then opeh your ears and listen, :
N . And as soon™\as you heary put it in your heart and hold 1:
o ¢ R : there.'
*\ . 10. "This is the maiitr, brother: 'You are immortal,'
; e ‘f’ So rise above- this body and intellect."
’ N / .
w 11. “You have come to have kibwledge of the mind,
' “And that is why'doubt has come." ¢ ’ i
\.,‘A e ‘
B | . 12. "Those wiiose intellects are like animalg, ’
[ For them’ “-hgve no knowledge."
. e . . < «
‘13, "In bdetwegn the bos;“hsd soul~the True Nature permea ‘
And you have some partm know e of this, 0 Kifg." -
¢
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&
"Shyam is a guru and you, my deserving one, are a laghu
And you and I are indeed both one."

"I have the knowledge of my own True Nature, =
But you are ignor&nt of it.
You must accept this, my dear brother~frien
en certainly you will have Liberation ﬁcalz'ég]. v
"Whdtever I say, that you must do,
The guru's teachings, understand only in this way."

"Don't bring you mental concepts |to gurta,
By the guru's mouth you will come to know the Reality."

—

"Whenever any vrtti {mental wave] ariges, brother,
Know that they ar€ like waves which arise and then leave."

"Don't worry about these arisings,
Openly allow them to come."

v . @
"As long as there is life, there will be vpttis, brother,
Forever and ever they will be your helpers." -

"Without vptti Emam of knowledge] there can be no knowing
— of Knowledge
As many in the world who came to know, knew through vptti."

"Whether the world is illusory, or illusion illusory,
This sécret no one has known."

Shyam says: nIe11 give you the precious secret: .
~'Truth is One and is permeating everywhere.'"

"Everybody says: 'I am this soul, I am this world,
I am this doubt, I am the answer.‘"'.
y : I
"Remove far away this imposition, | "
Elim:lnate this sense of 'l am doubt' or '1 am answer.'" .
2 s .
"When all the vpttis get aettled, ' ' +
That which ‘remains is ' alone ~

"'Control the mind,' This is a ue, brother,
Only Knowledge is the bestower of happiness.”

"That 1s your Perfect Nature, s
It is permeating ev:rything. and yet from everything it”
< ) is different," ,
"Do neditation h love d devotion | - o
————Po-Knowledge with faith. S ¢ o
-. When y6u have fa h 1n t guru, ) eon
v l'f,ggyou will becone God." . : SR
/ ) N SN 3
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Smarap HT Milan  ° . 28/4/8p

Remembering is Self-Realization
. #

Remember: 'Ayam Atm3 Brahm |I am AtnZ Brahm
And remember: "Tat Twam Asi [’_l‘h,ou art That] N ~

All this is indeed Brahm,
" The Pure Consciousness Existence permeating everywhere. ‘

Know the body form to be insentient,
It 1is destructible and without Knowledge.
xC -
Without a body form the Pure Consciousness does not speak,
With a manifest form it speaks of its own Self.

Only Pure Consciousness has no {orm at all, >

175

Just ag without light, the electricity has no form. . 5 . -

Formlessness cannot be grasped, ’
It can be known only in the form of light [consciousness] .
But this I-light says: "My consciousness,''
This formless conscioudness 48 forgotten as soon as "1" appears.

Just_as the electricity cannot know its own form,
fvt in the form of 1light, it knows itself.

Just as the sun is unable to know f{tself,
It knows the light beams and accepts it as its self.

'V;lhen e light falls the Jug,

Itiitself says: 'I am jug."

It says: ''My name is math {I am the domej ."

/ .
And ‘when th€ same lightbeam falls on the monjetery dome,
In this manner, the chetan forgets
And bays that its own nature is this and that.
’ ‘
And again it identifies with the body form,
And understands itself to be mind and senses.

C
Then it calls itself by various and ‘different names
And holds its’ true nature to be man or woman.

Then it gets attached with wealth and land

And undertakes relations with the/whole world

Then it understands that its beginn g was birth,
And- accepts that its end is death. V .
; \ L
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17. Having forgotten it séarches in the world
. But its own True Nature it’cannot there discover.
18. On the body level it searches but does not find, '
And in the end enters into the jaws of death.
19, Sometimes it says: "I am the mind," '
But that too he cannot hold in hand maintairJ.
20. Shyam has 211 the time been making you understand,
And has been saying that you are the form of Pure
Existence Consaciousness.
21. You are Pure Being and Pure Consciousnessap l
‘ buddh Chetan I, T
You are permeating the entire uvhiverse. -
¥
22. You lkiave never 'been separate from your truthful Self-Nature,
Only you became ‘ldentified with form and name.
/
23\ In the womb of the mother the chetan forgot,
Forgetting this Knowledge, you rotate on the wheel of &
7 ' pain and suffering.
24. Remember your own True Nature,
Why do you forget, O King?
If you remember, this becomes a meeting or union with
Your eternal True Nature-Pure Consciousndss.
25. You have never been separate from your atma, 2 ¥ b
v You are not at all fragmented.
It is only your forgetfulness,
So remember this. |
.
'26., You are the true form of God, o g
Never forget, btrave onme. L oo
Obtain the Knowledge and be at peace,
And in your mind retain patience.
8 . : [ AN
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Swarup Jagrati - f 2174780
. . : S
Avakening to Your TruefNature )

&

Let's meditate on our own shakti
Let us tune in to the Péramshakti
let's get saturated in the sense 6f love.

Ve shopld have the knowledge of our own true nature
n moment to moment.
We ghould become unidentifiefhwith this body and mind
' materiality.
We are all nirvikalp Lbeyond vetti | and nirabadh \ where
‘ : T B0 :
We should be tuned in with the keval chetan | Pure

-

v : N
We should know the whole world as us.
The senge of duality is merely a dream. p,

Having 1imb the shakti we become powerful |prgsper
We should become united with the karm-kshetr [field.o
acti

~

Concciousness] "
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Svayam Dev 21/2/80

Self 18 God
The Knower of Witness-Self is God Himself

% 9

Without meditation there 18 no direct realization,
* It 1s all just apparent knowledge anubhawiti].
Whatever experience you hold fast,

It is said to be not true.

2. \‘Without meditation on the Knowledge-

Your purpose or goal will not be attained.
By meditating on the mahtry,
The dpghtd eexﬂ becomes that name mhtzﬂ.

The True Nature cannot be grasped,
It will be only an appearance of truth,
It will be mind understanding Self,
It is only the individual soul's imagination.

\
1", "I", says the soul,
" But it never has the Knowledge.
Give up identification with the body,
Meditating, one is God.

The ;one who knows: "I am the body", )

He is called the soul. : !
But the one who sees this "'I", »

Shyan says: "This is your True Nature [.hiv]

In the understanding of ‘your “true nature
From the entanglement of the soul,
Libention will easily happen.

The grace of guru comes
[

’,

You invite sinful action,
When the knowledge of the Self has aot ‘come.
The sinless state atrives, . ,
When the Self comes. ",

If you are creating the thought:' "I am drehigd mt]
.Then this knowledge is dependent on vptti.

This knowledge is mixed with the mind, -
This knowiangness is not independent.
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9. The sikshi [w:ltnué-Sclf] is forever frue, °
Without any conditiom or modificationm.
Even vithout meditation, knowledge, or pncthc. .
It continves 8xisting uninterruptedly.
10. The one who has realized this witness-Self, ~
: He is the perfect God.
’ He is no longer man, he i s ‘
' And is anointed with doubtlessness.
) 1. This vitness is known by ‘th¢.witness
, He himself manifests 1t ti: ult-ct’f ]
He 1s the knovledge,
. BHe needs nothing dutulu
. . N
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