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Theme 2: Religious concepts

Knowledge and understanding of religion and belief

A.

Exploring Sikh teachings concerning self, death, afterlife and meaning and purpose of life, with 
reference to:

Philosophical understanding of the Sikh concept of God:

God is the one, the only one and the one without a second; symbolism of Ik Onkar (Adi Granth 
929,1035,1037); God as personal – Adi Granth 784, 1190; God as nirguna (without attributes) and 
saguna (with attributes); God as omnipotent and omniscient; God as creator and sustainer of life – 
Adi Granth 25, 684,700; God as immanent and transcendent.

B.
The soul:

Nature of the soul - divine spark of Waheguru, ethereal and non-material; union with Waheguru. 
The aim of breaking cycle of rebirth; journey of the soul through many life forms to attain this aim; 
stages of development on the path of enlightenment including stage of Saram Khand, the realm of 
effort and realm of grace; monist and monotheistic understanding of the relationship between God 
and the soul.

C. Karma, rebirth and mukti:

Philosophical understanding of the path of liberation – replacement of ignorance by spiritual 
enlightenment affected by God’s Grace – it is the meaning and purpose of life; the role of karma and 
transmigration of the soul; union with God – Adi Granth 1127, 905, 275 as the meaning and purpose 
of Sikh life.

Issues for analysis and evaluation will be drawn from any aspect of the content above, such as:

• The relevant importance of the Sikh concept of God in relation to other concepts.

• Whether the most important Sikh teaching about God is that God is personal.

• The impact of Sikh teachings about the soul on the Sikh view of humanity.

• The relationship between God and the soul in Sikhism – monist or monotheistic.

• The relevance of Sikh beliefs about rebirth and mukti for Sikhs today.

• The influence of belief in karma on Sikh lifestyle.



Theme 2: 

Religious concepts

B. The soul
 The soul as part of the human self
The English word ‘soul’ is sometimes used to denote the essence of something 
(‘he was the life and soul of the party’; ‘she was the soul of discretion’).  It also 
conveys the idea of a non-material and non-perishable, underlying ‘essence’ of 
the human self.  Traditionally, science has turned away from the notion of a soul 
or spirit. Yet the idea of what makes us conscious (and, hence, different from an 
artificially intelligent humanoid) has come to increasingly intrigue philosophers 
and scientists alike.  Whilst debates and new discoveries continue to unfold, 
the concept that an intangible part or essence of the self exists, which human 
cultures have recognised in different ways, is perhaps today less easily 
dismissed.

Religious traditions may differ in their accounts of what the soul is.  Whilst ‘soul’ 
is the main term we will use here, Sikhs may use alternative terms to denote 
this concept, such as ‘spirit’, ‘spiritual self’, ‘inner self’ or ‘divine consciousness’, 
alongside Indic terms such as jyot (spark, light or flame) or ātmā (indestructible 
essence) which are discussed further below.  These suggest that the soul is not 
only an undying entity, but, importantly an illumined part of the self, a source of 
wisdom, values and virtues.  The aim of cultivating spiritual and moral values 
lies at the heart of many religious and non-religious traditions. The concept of 
the soul is key to understanding how this aim is reasoned in Sikh teaching.

In the Gurū Granth Sāhib, a number of terms help to reveal how the Sikh Gurūs 
conceived the ‘soul’ in relation to other facets of being human and in relation to 
their teachings about God and the purpose of human life.  The self is sometimes 
referred to as a living self (jīv); a breathing self (prānī); a physical, embodied 
self, capable of action (sarīr); an inward self which thinks, feels, remembers, 
wishes and wills (man, pronounced like ‘sun’); the totality and depth of one’s 
living being (jind).  These various terms throw light on the complex physical, 
sensory, mental, emotional and temporal make-up of the human being which 
serves as the transitory home for the undying soul.  

Whilst it is conceived as a spark of God, the ‘ soul ‘ in Sikh thought is a more 
complex entity, since it is also understood to carry impressions or layers left by 
the accumulated thoughts and actions by which we lead our lives.  The mind 
(man) can by swayed and directed by contrasting and often tempting forces, as 
it reasons, perceives and desires, and as it entertains different thoughts. Some 
thoughts which appear on the stage of the mind are rooted in the selfish ego 
- the ‘I-am-ness’ known as haumai.  Whilst it is a natural and necessary part of 
being human, since it gives the self an identity and enable’s the self’s survival, 
the forces it unleashes can become destructive if they are unchecked or blindly 
pursued.  They include: kām (desire, lust); krodh (vengeance, rage); lobh (greed, 
insatiability); moh (possessive attachment); ahankār (arrogance, selfish pride).  
Together, these are known as the ‘five thieves’, because of the way they can rob 
us of the chance to nurture and strengthen our spiritual identity. 

The soul encourages in the arena of this self the practice of benevolent 
dispositions, values and virtues which bring about an integrity of character.  
These include, for example: dayā (compassion), sat (integrity, purity), santokh 
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SPECIFICATION 
CONTENT:

Exploring Sikh teachings 
concerning self, death, 
afterlife and meaning 
and purpose of life, with 
reference to: 

The soul

Key idea

In Sikh teaching, the undying 
soul is understood to be 
‘housed’ in the transitory 
home of the physical, 
sensory, mental, emotional 
and temporal self.

Key terms

Man – (pronounced like 
‘sun’) the thinking and 
feeling ‘mind’ which steers 
the thoughts and actions 
of the self.

Haumai – ‘the selfish 
ego’, ‘I-am-ness’ (from 
‘hau’ meaning ‘I’ and ‘mai’ 
meaning ‘me’).  



(contentment), nimratā (humility), prem (love), khimā (forgiveness), himmat 
(courage), dhīraj (patient endurance), chardī kalā (positivity).   They are 
understood to be gifted to humans by God, rather than possessed by us as 
such.  

The traits of haumai are seen as deceptive and leading us to become ‘fake’ 
and to attach ourselves to a false identity.  The ‘soul’, by contrast, is seen 
to lead us to become authentic and genuine, so that we may embrace our 
‘true’ identity.  Haumai, moreover, directs us towards ‘duality’ (dubida), by 
separating our ‘I’ from everything else; the ‘soul’ encourages a sense of 
connectivity and oneness with others and the world.  Whilst our weakness 
to haumai’s power is more obvious and easily triggered, the strength which 
comes from the spiritual self is more latent and requires more focus to 
support and sustain.  

A key purpose of Sikh teaching is to lovingly educate and direct the mind 
(given that ‘Sikh’ means ‘learner’) to be attentive and responsive to the 
soul’s existence and to the values and goodness it directs us towards.  Our 
resulting state of mind is seen to keenly impact on the world we create - both 
inside us and around us.  

The soul as a divine spark 
One way the soul is pictured in Sikh teaching is as ‘jyot’, a word which 
suggests a spark, flame or energy.  The Mahān Kosh encyclopaedia provides 
several Punjabi-language definitions, which include: glistening or radiant 
light; glistening or radiant mind; firelight, sunlight or moonlight; light of God 
and light of the soul; light of the eyes (which are often seen to be windows 
to the mind or soul).

These definitions convey the idea that the jyot is the vital, unseen spark which 
keeps us alive, as well as an illuminated consciousness whose light can be 
kindled (i.e. ignited, activated and strengthened).  The jyot is not just a self-
contained entity; it is connected to a greater source which lies beyond itself, 
which can be explained as God, or as ‘infinite consciousness’.  Whilst this 
is understood to reside in all beings, human life is considered to present a 
unique but easily neglected opportunity to recognise and live in accordance 
with this ‘essence’.  

In this list of definitions provided for jyot in the Mahan Kosh, two main terms 
are used to refer to God.  The first is ‘Wahegurū’, the word Sikhs use to 
remember and praise God as the ‘wondrous enlightener’.  The other word 
is Param-ātmā, the ‘Supreme Soul’, who is understood to be the source of 
every individual ātmā or soul.  This dual concept has long existed in Hindu 
and, for example, Jain teaching.  Sikh teaching accepts the basic world view 
it conveys, i.e. that the light of God is latent in all beings and that religious 
practice seeks to unite the ātmā to Param-ātmā.  However, the Sikh Gurūs 
differed somewhat in terms of the underlying rationale and approach they 
offered for achieving this.  We will examine their distinctive response over 
the remainder of this chapter.

Key idea

A key purpose of Sikh 
teaching is to educate the 
mind to recognise, rather 
than neglect, the soul’s 
presence, and to strengthen 
the qualities the soul 
encourages the arena of the 
self.

Nature of the soul - divine 
spark of Waheguru, ethereal 
and non-material; 

Key terms

Jyot – the word for light, 
spark, flame, energy – used 
to mean ‘soul’, ‘spirit’ or 
‘divine consciousness’.

Ātmā – the imperishable 
‘soul’, part of Param-ātmā, 
the ‘Supreme Soul’, or God.

Key idea

The ‘jyot’ illuminates the 
mind, keeps us alive and 
endures when we die. 



The soul and God: monist and monotheistic 
understandings
From one perspective, the linked concept of ātmā and Param-ātmā seems 
to reflect a monist view that ‘God’ and ‘soul’ are one.  This is what one might 
deduce from the opening of the verse introduced below:

Tohī mohī, mohī tohī, antar kaisā

Kanak katak jal tarang jaisā

You are me, I am You, who is to know the difference?

We are like gold and the bracelet, or water and the waves.

 Bhagat Ravidās, Gurū Granth Sāhib, p. 93

However, the term ‘Param-ātmā’ includes the suffix ‘Par-’. This suggests 
an entity which rises above and beyond all else and so leans towards a 
monotheistic understanding of a God who is immanent, yet transcendent. 
Looking again at the above analogy offered by Bhagat Ravidās, we can 
conclude that a ‘bracelet’ is not quite the same as ‘gold’, nor are ‘waves’ the 
same as ‘water’ although in both instances the two are evidently connected.  

The search for connectivity and wholeness
A related verse conveys the idea that the soul yearns to connect with its 
divine origin, by portraying the way elements of the natural world have a 
similar yearning to merge back with their source:

Sūraj kiran mile, jal kā jal hūā rām

Jyotī jyot ralī, sanpūran thhīā rām

Just as the sunrays appear to unite with the sun, 

And water merges with water, like droplets returning to the ocean

So does one’s inner light seek to blend with the Divine Light, 

And therein find its completeness.

 Gurū Granth Sahib, p. 846

This verse is sometimes sung when a person passes away.  It also depicts 
a search for completeness, which is fulfilled by ‘uniting’ with Wahegurū on 
life’s journey in the here and now, as well as in the hereafter.  To understand 
this idea, it helps to think of the modern-day notion of ‘connectivity’ when 
we talk about communication technology.  From a Sikh perspective, it is 
possible for the self to experience a constant connection with Param-ātmā, 
when the thoughts and actions of the man (mind) fully acknowledge the 
ātmā or jyot within:

Monist and monotheistic 
understanding of the 
relationship between God 
and the soul

Union with Waheguru

Key idea

The soul is conceived as 
part of Waheguru and is 
thus portrayed as seeking 
to connect and unite with 
its source.  To convey this 
yearning, examples from 
the natural world and world 
of human relationships are 
evoked in the poetic verse of 
Sikh teaching.



Man tu jyot sarūp hai, āpna mūl pachhān

Man har jī terai nāl hai, gurmatī rang mān

Oh my mind, you embody the divine spark

Recognise your true essence.

The Creator is right there beside you, my mind,

Apply the Gurū’s teachings and you will joyfully flourish.

Gurū Granth Sahib, p. 441

Nikki-Guninder Kaur Singh underlines the feminine identity of the soul as 
jyot (which is a feminine noun in Punjabi).  It is this immanent jyot which 
establishes a closeness between the realms of a tangible creation and a 
transcendent Creator.  The jyot represents an inner light, inner voice and 
inner yearning, which a human can learn to perceive.  In a related analogy, 
the awakened self is likened to a bride, and God becomes the Beloved whose 
love she seeks.  In Sikh teaching, then, the world of human sentiments and 
relations joins the natural world.  Together they provide a poetic means to 
portray the soul’s yearning for wholeness.

The migrant soul 
As with other religious traditions from India, Sikh teaching accepts the 
notion of the transmigration of the soul.   This is the idea that the undying 
soul journeys across different life forms, through cycles of birth, death and 
rebirth.  During the time of the Gurūs, the sheer diversity of life forms was 
captured in the phrase ‘chaurāsī lakh jūn’ or ‘8.4 million life forms’, often 
shorthanded to ‘chaurasī’ or ‘the 8.4’.  This term originated in Hindu scripture 
and, whilst it conveys the idea of ‘countless’ or ‘millions’ of species, it is 
not far off from recent scientific estimates which set the world’s different 
species at around 8.7 million.  

In the social milieu of the Gurūs, it was understood that myriad life forms 
arrived in the world, be it through moisture, seed, egg or womb; that, in the 
hierarchy of life forms, human had the most evolved form of consciousness 
over animals, plants and other organisms or forms of matter; that the 
tendencies and actions of a previous life determined the form and conditions 
one would encounter in a subsequent existence;  This latter process 
involves the playing out of karam (actions and deeds which have effects 
and counter-effects), which we will examine more closely in 2C.  In Sikh 
teaching, the depiction of this vast and complex panorama of life cycles 
serves to emphasise the following point:

Bheī parāpat mānukh dehurīā, 

Gobind milan kī eh terī barīā

So at last, your journey has led you to be blessed with this human form

This is your chance, now, to meet the Universal Creator

 Gurū Granth Sahib p. 378

The aim of breaking cycle of 
rebirth; journey of the soul 
through many life forms to 
attain this aim; 

Key idea

In Sikh teaching, the long-
established concept of 
transmigration provides a 
context to emphasise a key 
point.  This is to urge people 
to value their human life as a 
precious opportunity for self-
realisation and for ‘meeting’ 
God. 



This reveals how, for the Sikh Gurūs, the key issue was to underline that 
one’s birth as a human represented a rare and precious opportunity in the 
context of transmigration.  It meant that one’s migrant soul had arrived at 
the pinnacle of all life forms, where the faculties endowed to humans (e.g. to 
reflect, reason and choose, to live creatively, compassionately and mindfully) 
enable one to fully realise one’s spiritual identity and so in this sense ‘meet’ 
with God.  Importantly, it is not only humans who are understood to have 
souls.  However, for other life forms, the pull to live by basic instincts is 
stronger; the higher-level consciousness of humans enables greater freedom 
from these drives, the capacity to make choices and to foster values.   A main 
thrust of Sikh teaching is to motivate people to value and make something 
of the unique opportunity of human life.

The journey and purpose of human life 
As well as the idea that the soul migrates from one life to another, is the 
idea that one’s present life is a journey.  Gurbānī presents the image of 
the treacherous ‘world ocean’, which must be crossed.  Both our external 
circumstances and inward human condition mean that this journey can be 
perilous.  However, the qualities we may find latent inside us and the sources 
of guidance we may find around us can bring hope, success and fulfilment 
against many odds.  In this context, the Gurū is described as the boat (bohit) 
which can save people from being subsumed by challenging predicaments 
and forces.  This is by teaching how to successfully navigate the waters as 
well as by offering protective grace.  

Especially because the verses of Sikh teaching are lyrical (and so are often 
sung and easily memorised), they are seen to offer a guiding voice to keep 
one ‘on course’ over the life journey, by providing reminders of how precious 
and full of potential human life is when it is easy to become forgetful or 
neglectful of this.  The way human life can be devalued or cheapened is 
captured in the image below of a cowrie shell (which was once used as 
basic currency in many parts of the world):

Hīre jaisā janam hai, koudī badle jāie

Human life is like a precious jewel, ignorantly traded for a mere cowrie shell.

 Gurū Granth Sahib, p. 156

Another monetary image drives home the idea that we arrive here in this 
world to ‘do business’.  This is by investing in those values, characteristics 
and dispositions which form our ‘spiritual capital’.  This can then blossom 
as we learn to free ourselves from the grip of haumai, or the selfish ego. 
One’s spiritual endeavour, in turn, is referred to as kamāī, or ‘earnings’.  The 
resulting intangible ‘profit’ is then the only commodity we can take with us 
when we die:

Prānī, tū āeiā lāhā lain

Oh living, breathing, human being; you came here to earn a profit

 Gurū Granth Sahib, p. 43



During the life journey, the self is vulnerable to many different forces.  This 
state of affairs is vividly described in the following extract from a Sikh 
contribution to the book, A Matter of Life and Death (Jessica Kingsley 
Publishers, 2016): 

'Our journey from birth to death makes us all, in a way, migrant travellers.  
Sikhs understand this as part of a greater voyage of the spirit.  Upon death, 
the body perishes and disintegrates.  Just as it was once composed, it starts 
to decompose.  While we were living, our haumai’s negative forces – like 
greed, arrogance and hate – had posed as our great friends and allies, ever-
shadowing and influencing us.  At the moment of death, they disappear from 
the scene, like traitors.  All that is left is the indestructible spirit, wrapped 
in layers created by our accumulated thoughts, actions and deeds.  As we 
depart from this earthly sojourn, there are no material souvenirs we can take.  
We do, however, carry an ‘essence’ determined by the virtues and values we 
lived by.’ – Bhai Sahib Dr Mohinder Singh

It also leads into the idea that the accumulated thoughts, actions and deeds 
we engaged in over our lifetime leave some negative and positive imprints 
on the soul which we carry forward with us, and that it is possible for the 
soul to depart enriched, by living a virtuous and worthy life.  In this regard, 
the soul is not simply the jyot or spark of God, but actually a more complex 
entity which carries with it traces or impressions left by the sum of the life 
we lived.  We will now examine how these ideas are relevant to the concept 
of muktī or liberation in Sikh teaching.

Sikh understandings of muktī or liberation 
An idea long-established in India was that one could break free from the 
cycle of rebirths, and so merge with God, through the right actions (karam) 
and spiritual practice.  This was a prevalent understanding of muktī, or 
‘liberation from bondage’.  It is also known as moksha in Hindu tradition and 
reflected in the atheistic Buddhist concept of nirvāna. Sikh teachings accept 
this possibility, whilst also noting the risk that motivations for achieving 
muktī, in the above sense, could become self-centred or escapist.  One well-
known Sikh verse states:

Rāj na chāhou, mukat na chāhou, 

Man prīt charan kamlāre

I seek no worldly power, nor do I seek muktī, liberation from the cycle of 
births

My only desire is to bow before the sacred beauty of Your lotus-like feet

 Gurū Granth Sahib p. 534

These lines point towards an alternative concept of muktī which gets 
emphasised in Sikh teaching.  This entails the possibility of being freed, 
liberated or emancipated in one’s present life, when one is no longer enslaved 
by the forces of haumai (e.g. one has broken free from fear or hate) and 
becomes empowered by spiritual dispositions arising from the inner jyot.  
By doing so, it is possible to ‘connect’, ‘meet’ or ‘unite’ with the Creator in the 

Key idea

In Sikh and wider Indic 
thought, the ‘soul’ is an 
indestructible entity which 
carries traces or imprints 
left by the sum of the life 
we lived, which influence 
the conditions of our next 
existence.

The aim of breaking cycle of 
rebirth (contd.)

Key idea

Muktī means ‘freedom from 
bondage’.  This can mean 
freedom from the cycle of 
births and deaths, where the 
soul transmigrates.  However, 
more emphasised in Sikh 
teaching is the concept of 
the jīvan mukat – a person 
who is liberated whilst living 
in the here and now, who has 
broken free from the hold of 
negative forces rooted the 
selfish ego or haumai.



here and now.    

Freedom from the cycles of birth is, then, not so much an aim in Sikh 
teaching, whilst it is acknowledged as an outcome of spiritual learning and 
growth.  More vital is the aim of becoming, and seeking the company of, a 
‘jīvan mukat’ - one who is liberated in this life and also has the capacity to 
liberate others.  This latter concept of muktī is reflected in the following line, 
which is often sung to conclude Sikh prayers and services:

Nanak te mukh ūjale, ketī chhuttī nāl

Oh Nanak, such liberated people depart from the world with radiant faces

Having freed so many others along with them.

 Gurū Granth Sahib, p. 8

The five khands or domains of spiritual learning 
and growth
So far, we have considered what Sikh teachings says about the journey of 
the self in two main ways: firstly, the idea that one’s present life is part of 
a ‘greater voyage of the spirit’, from one cycle of existence to another and, 
secondly, the idea that our present life is itself a journey, through different life 
stages and life circumstances which are to be wisely and skilfully navigated.

Towards the end of Jap Ji Sahib, the first of the morning prayers, Gurū 
Nanak evokes another kind of journey, this time through different stages 
of awareness.  Each stage is referred to as a khand, which means a region, 
realm or domain.  A long time ago, you might have used the word ‘domain’, 
like ‘kingdom’ to refer to a physical stretch of land; in the internet age, we 
talk about ‘domain names’ to identify a virtual world.  In Jap Ji Sahib, the 
word khand is used to identify five ascending domains of spiritual learning 
and growth.

One way to understand the relevance of these domains is to think about 
how you can change over different stages of learning.  For example, you 
might start by following an activity and doing what the teacher requires.  At 
the next stage, you start to really extend your knowledge about the theme 
or task.  Then, as you start to apply and exercise your knowledge, you can 
sense that you are being shaped by the learning.  The more you endeavour, 
the more you might feel in tune with the teacher and be aware of how he or 
she is supporting you.  Even if it is very challenging, the learning becomes 
somehow more harmonious as you reach a higher level of insight.  This 
provides a helpful way to think about the round of stanzas in Jap Ji Sahib 
which one-by-one introduce each khand.

The first stanza introduces dharam khand, the realm of duty, of righteous 
action.  It pictures the earth placed in the cosmos, like the images we now 
often see of our planet from space.  The earth with its innumerable life forms 
is described as a dharamsāl, a kind of school to practice dharam, where 
all beings are accountable for their actions and where enlightened guides 
and leaders are also to be found.   The focus here is on living ethically and 
responsibly as a basis for spiritual development.  On its own, however, this 

Stages of development on 
the path of enlightenment 
including stage of Saram 
Khand, the realm of effort and  
(Karam Khand) realm of grace;

Key idea

Because the Sikh faith is 
conceived as a path of 
learning (where Sikh means 
‘learner’), the five khands 
can be seen to highlight 
different levels of insight 
and understanding in the 
process of spiritual learning 
and growth.  Saram khand 
is pivotal in Sikh teaching 
because it lies beyond the 
realms of dutiful observance 
and the acquiring of 
knowledge in religious life.  
This realm of effort involves 
working on and forging the 
inner self -  in humility before 
the power of God’s grace. 



domain can remain a classroom of activity, where ‘doing the right thing’ may 
not extend to deeper learning.

The second stanza introduces giān khand, the realm of knowledge and 
wisdom.  Here the mind is expanded to recognise the mesmerising diversity 
of realms and ways of being that exist; of planets in the universe, of divine and 
saintly figures, of teachers, of languages and cultures and lands governed 
in different ways.  This expanse of knowledge and stretching out of one’s 
horizons is both enlightening and humbling.  It brings about feelings of awe 
and wonder and described as joyfully resounding with melodies.  Whilst it 
can prompt or inspire change, another process needs to happen to actually 
transform us.

This leads us to a very significant domain, that of saram khand.  In Sanskrit, 
saram means effort or endeavour, as well as joy or bliss (a similar word in 
Persian is sharam which means modesty, humility or shame).  The former 
understandings, of effort and bliss, are brought out in this stanza, which 
underlines the power of spiritual endeavour to inwardly transform us, e.g. by 
practising (rather than just ‘knowing about’) compassion. It is in this more 
subtle, unseen and unheard domain that one’s mind, consciousness and 
powers of insight and perception are forged and refined, like works of art. 
Saram khand is thus characterised as an indescribable domain where the 
only language that speaks is beauty. 

The final stanza combines the two domains of grace (karam khand) and of 
truth (sach khand).   Karam is a term Gurū Nanak would have used from two 
different vocabularies: in Sanskrit, it means deeds or actions and in Persian 
it means blessing or grace.  The latter idea is usually understood to apply 
to the fourth khand, based on the emphasis in Sikh teaching that our effort 
relies also on divine blessings to bear fruit (an idea we will examine further 
in 2C).  Karam khand is described as a realm overflowing with strength and 
beauty, where those who have heroically conquered their minds brim with 
remembrance of God.  The language of karam khand is sublime power and 
it is where the forces which dupe or deceive us (e.g. to become false or 
hypocritical) have no hold at all.  This leads to a vision of sach khand, the 
domain of truth.  It is where Nirankār, the Formless One resides, amidst 
the countless planets and universes which operate in accordance with the 
divine will, and where there is no language to describe it.

It is important to bear in mind that, in Jap Ji Sahib, the five khands are evoked 
in a few lines of poetic verse, rather than discussed in a lengthy explanatory 
text.  Whilst they seem to point to different domains ‘out there’ it is understood 
that they indicate different levels of learning and awareness within us.  They 
accept that dutiful observance and the deepening of knowledge play a role 
in religious life (i.e. dharam khand and giān khand).  But they point also to the 
importance of practical effort (relating to saram khand) rather than relying 
passively on good fortune or divine grace.  

This key point regarding practical effort is reinforced in the final image of 
Jap Ji Sahib, where the coin of ‘the divine word’ is diligently forged in the 
goldsmith’s ‘workshop of Truth’.  As we shall see in the next chapter, this 
helps to explain a subsequent emphasis on ‘work’ in Sikh ethics, in religious 
and secular life.  Importantly, the five khands also reveal the conviction that 
the power of divine grace surpasses and makes humble the power of human 
effort. This is a theme we will examine further in the next section.




