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Twenty-first century will be a
witness to two types of dialogues for
promotion of world peace: (1) Inter-
faith dialogue, and (ii) Science-Religion
dialogue. It is my faith and conviction
that Sikhism has the potential to play a
leading role in both these dialogues. My
dream of presenting the Sikh
Perspective on Interfaith Dialogues at
the global level has been realized with
this publication.

Sikh Gurus mission was to
promote harmony and interfaith
dialogue between major creeds of India.
The message of Sri Guru Granth Sahib
is universal in all respects. The same
message reverberates in the writings of

Guru Gobind Singh:
Recognize all mankind as one

The same Lord is the creator
and nourisher of all

Recognize no distinction
among them

The temple and mosque are the
same

So are the Hindu worship and
Muslim prayer

Men are all one.
(Akal Ustat, Dasam Granth)
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There is only one breath;
all are made of the same clay;
the light within all is the same.
The One Light pervades all.
This Light intermingles with them,

but it is not diluted or obscured.
(SGGS, Raag Majh M. 4, p. 96)
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Foreword

This book is a new venture on the part of Guru Nanak
Foundation which has a brilliant track record of 55 years
behind it. It was founded by S. Ujjal Singh, the then Governor
of Punjab, in 1965 to celebrate the Fifth Birth Centenary of
Guru Nanak slated for 1969. I happened to attend this
function held in Chandigarh. Guru Nanak Foundation was set
up under the Chairmanship of Maharaja Yadavinder Singh of
Patiala and Giani Zail Singh as its Secretary. Later on, S.
Inderjit Singh, Chairman of Punjab & Sind Bank, took over
as its President and it started flourishing to its present glory.
Presently, Harpreet Singh, an icon of Inderjit Singh family is
holding the reins as its worthy President.

The book covers the subject close to my heart: How to
promote the message of Sikh Gurus enshrined in the Sri Guru
Granth Sahib (SGGS), at the global level. During 550th
celebrations held last year, I was among the chosen few by the
ICCR, Govt. of India, who were destined to deliver lectures
on Guru Nanak’s life and philosophy in foreign countries. The
same role was played by the Editor of this volume, Prof.
Hardev Singh Virk. I am delighted that he has chosen this topic
of “Interfaith Dialogues: A Sikh Perspective” as a theme for
discussion in this book. It must be brought to the notice of
World that Interfaith Dialogues were started by Guru Nanak,
and none else, to promote harmony and peace among the
different faiths in medieval times. UNO and other International
Forums are simply walking in the footprints of Guru Nanak,
the Founder of Sikh religion. The need for Interfaith
Dialogues has been felt acutely after the 9/11 event in USA.

The Editor has took pains to invite eleven research
papers dealing with different aspects of Interfaith Dialogue.
The opening Chapter “Interfaith Dialogue in Sri Guru Granth
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Sahib and its Relevance in Present Times” sets the tone of the book.
The meaning of Interfaith Dialogue and its objectives are
discussed and a variety of possible dialogues based on the
contents of SGGS are described. Guru Nanak’s Siddh Goshit
is the first Interfaith Dialogue in the recorded history of World
religions. SGGS with its cosmopolitan spirit may prove to be
an ideal role model for initiating interfaith dialogues in the
World.

Dr DP Singh elaborates the role of Sikh Gurus in
promoting Interfaith Dialogue in India: “Guru Nanak’s travels
to various religious centers of diverse faiths; his life long
association with Bhai Mardana (a Muslim); Guru Arjan Dev’s
inclusion of the verses of the saint-poets of varied faiths in
SGGS; Guru Hargobind’s construction of Mosque for
Muslims; and Guru Teg Bahadur’s laying down of his life for
the cause of freedom of worship, are just a few shining
examples from the life of Sikh Gurus in this field”.

It is to be lamented that the message of Sikh Gurus
remained confined to Punjab and no concerted efforts were
made to promote Interfaith dialogues after the Gurus era in
Sikh history. Nirmal Singh has taken pains to explore the area
of Interfaith Dialogues through the Sikh prism for the first
time in his book: “Interfaith Engagement: Understanding, Experience,
Issues Viewed through Sikh Prisn7’. The topic of “Sikhism and
Religious Pluralism” has been discussed by Dharam Singh. He
is of the view: “Guru Granth Sahib, the scripture of the Sikh
faith, is the best example of Religious Pluralism as it comprises
the revelatory hymns, called bani or sabd, of six of the ten
Gurus of the Sikh faith and certain holy men coming from
the Bhakti and Sufi movements”.

Pashaura Singh defines Religious Pluralism as Ek-Anek
or “Unity in Diversity” concept as propounded by the Sikh
Gurus in SGGS. According to him: “The presence of the
Bhagat Bani in the Sikh scripture provides an excellent
example of catholicity that promotes mutual respect and
understanding of diversity of belief and practice”. In keeping
with this principle, diverse names of God from the Hindu and
Muslim traditions have been used liberally by the Sikh Gurus.
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I am aware of the historical background in which Guru
Nanak appeared in India. There was internecine strife
afflicting the society and rulers were acting as butchers. Prof.
Habib has discussed the role of Guru Nanak in dealing with
this situation with zeal and enthusiasm: “He approached to the
contemporary Muslims and tried hard to rejuvenate the real
spirit of Islam in India”. It shows clearly that the root cause
of Sikh conflict with Islam was political and not religious, as
there are many common concepts between these two religions
as traced by Prof. Virk in his Paper, “Sigbism and Isiam: The
Need for Interfaith Dialogue”.

Bhai Harbans Lal, who is a celebrated author of the
book, “Guru Nanak’s Religions Pluralism and Sri Guru Granth
Sahib” already published by Guru Nanak Foundation, makes
a sterling contribution to this volume by providing antecedents
to Guru Nanak’s first ever Interfaith Dialogue held in
Sultanpur Lodhi. Thus, Guru Nanak became the founder of
the Interfaith Dialogues, a movement now promoted and
spread all over the world. The details of this Dialogue are
recorded vividly by Sikh chronicler, Bhai Santokh Singh,
author of Suraj Parkash Granth.

I have been visiting Yogi Bhajan’s Ashram in Espanola,
New Mexico (USA) and interacting with American Sikhs who
are now part and parcel of Sikh mainstream all over the globe.
It was there, I found several young Sikh men and women
engaged in the study of Guru Granth Sahib. SS Ek Ong Kaar
Khalsa Michaud happened to be Program Director for
SikhNet.Com, with its base in Espanola. She has traced the
roots of “Sahaj” in Buddhist literature and studied its use by
Guru Amar Das Jee in SGGS. I appreciate her approach to
Sabajdhari issue based on SGGS and Sikh history: “Could we
recalibrate the word Sabajdhar: Sikh to welcome people of all
faiths who find something in the teachings of the Sti Guru
Granth Sahib that help them on their path of life”?

The Editor of this volume, Hardev Singh Virk, is
exploring the subject of Interfaith Dialogue in a triad of his
papers concerning interfaith engagement of Sikh Religion
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with Christianity, Islam and Hinduism. The objective of his
study is to build bridges between Sikhism and other religious
traditions at the global level for common cause of Peace and
Harmony.

I must appreciate the hard work done by the Editor to
streamline the diverse contents of Papers without changing the
context of Paper and objective of its author. I am fully aware
of the background of Prof. Virk as a Nuclear Physicist who
got his doctorate in Marie Curie university of Paris (France).
His autobiography, “My Journey in Science” reveals all salient
features of his academic life in India and abroad. His
contributions to Science, Technology, Sikh religion and
Punjabi literature have been motivating thousands of young
research scholars all over the globe. Researchgate portal
(www.researchgate.net/profile/Hardev_Virk/publications) has
recorded two hundred thousand (2 /z£h) readers of his Papers,
a new record for any scientist in Punjab, may be in India?

I must pay my humble tribute to all the contributors of
this volume, “Interfaith Dialogue: A Sikh Perspective” whose
papers have been accepted after scrutiny by our reviewer. They
are all eminent Scholars in their fields of specialization with
dozens of research papers and books to their credit. I wish
them success in their academic and professional life.

Finally, I wish this new publication, based on the
teachings of Sikh Gurus recorded in Sri Guru Granth Sahib
by Guru Nanak Foundation, a success. Singh Brothers,
Amritsar, the printers of this volume, deserve my appreciation
in anticipation of good work being done in the field of Sikh
literature. I am thankful to Prof. Kehar Singh (Ex-Professor
& Head of Political Science Department in Punjabi University,
Patiala) for reviewing contents of this book and S. Partap
Singh for his dedication to Guru Nanak Foundation and
efforts to publish this book.

Tarlochan Singh
Ex-MP & Chairman, National Commission
Jfor Minorities, Govt. of India, New Delbi.

October 15, 2020
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Interfaith groups came into existence to counter the
nefarious designs of narrow minded bigots to exploit religious
differences for sectarian and personal interests even at the cost
of social harmony. As rightly pointed out by Nirmal Singh,
the need of interfaith dialogues was strongly felt in the West
after the Second World War when the crimes against the Jews
came in public knowledge. In the wake of globalisation and
population migration the need for such dialogues has become
more urgent. Huntington’s book ¢ Clash of Civilisations ‘and
the fact of proliferation of weapons of mass destruction
should awaken us to the the perils of unattended religious fault
lines. The present day Indian socio- political scene, marked by
the triumphant majoritarianism and despondent minorities, is
a sign of impending danger to the liberal ideals enshrined in
the constitution.

According to the Sikh Gurus, apart from political and
economic reasons, religious fanaticism is a major cause of
social strife. Inter religious dialogues, as a means of mitigating
community conflicts, find mention in a number of verses in
SGGS. Hardev Singh Virk’s, “Interfaith Dialogues: A Sikh
Perspective”, is a collection of scholatly articles on the theme
from a variety of reading of the Sikh holy scriptures. Some
of the important principles, underlying the practice of the
Gurus can be enlisted here. One, dialogue should be aimed
at finding mutually acceptable ethical values. These
commonalities need to be highlighted while downplaying the
cultural specifics of the different religious traditions. Here the
presumption is that Vedas and Katebas are authentic. Only
fake is the one who doesn’t reflect on these . Two, conversing
with knowledgeable is fruitful and waste of time with a block
head. Three, greater effort need to be expended on the priestly
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class to bring them out of the narrow grooves. Only then will
they be able to provide enlightened leadership to their co-
religionists. Four, genuine spiritual seekers are intuitively
inclined to be altruistic and interested in social harmony. Such
persons from different faiths can serve as the nucleus for
organisations championing this cause. These and some other
similar principles have been elaborated in the present volume.
The editor has selected the articles of scholars who have
good standing in the area of Sikh scriptural studies. However,
I thought that some observations were needed about the
articles of Pashaura Singh and Ek Ong Kaar Khalsa . Pashaura
Singh opines, ‘the inclusion of Bhagat Bani in Adi Granth was
historically linked with the experiment of religious pluralism
in India in the late sixteenth and early seventeenth centuries’.
Though true, it leaves unstated the process initiated by Guru
Nanak much earlier than the times of emperor Akbar.
Similarly, his observation that the inclusion of Bhagat Bani was
‘to fulfil the need of self definition’ overshadows it’s more
laudable purpose of building bridges across the then diverse
social and religious groups. Ek Ong Kaar Khalsa has a
problem with the traditional use of the term Sahajdhari for
a section of the Sikh society and seems to suggest that the
issue of religious boundaries be revisited. The use of the term,
however, has never been objected to in Sikh history .The issue
at stake is the role of the Sahajdhari’s in the administration of
Sikh community institutions. The term is just not doctrinal. It
is intertwined and enmeshed with social, political and juridical
considerations. Nevertheless, her argument for opening up the
Guru’s court to all the people is acceptable. It is in line with
the Sikh belief system and generally followed in practice.
Adoption of amritdhari identity has never been insisted for
anyone secking the Guru’s blessing and guidance. Conflating
the doctrinal and sociological issues of a historically evolved
religious society may not be a good academic proposition.
Kehar Singh
Ex-Professor & Head of Political Science Department

Punjabi University, Patiala
October 22, 2020



Introduction

The tremendous progress of science and technology
during the twentieth century has changed the world into a
global village by means of fast communication. Despite this
progress, human suffering and conflicts have increased. The
growing materialism, selfishness and lust for power have
shifted the focus from God to man. In multi-faith and multi-
cultural scenario like India, there is a dire need for mutual
understanding. Interfaith dialogue is the need of the hour for
world unity and peaceful life.

Interfaith dialogue demands love and respect for others.
It is also necessary to have knowledge about others religious
scriptures, doctrines, rituals, ethics, customs, beliefs and social
attitudes, without any feeling of prejudice. It is imperative to
learn the spiritual values of other religions.

Sikh Gurus mission was to promote harmony and
interfaith dialogue between major creeds of India. The
message of Sri Guru Granth Sahib (SGGS) is universal in all
respects. The same message reverberates in the writings of
Guru Gobind Singh:

HBH ot 713 AE €& ufoersy |
9T I AEY IR I 6
TAT & 3T JE B IH HGH |
T WA AE yAr nt foem 62 i
HGH A8 89 U mida & IHE T 1l
Recognize all mankind as one
The same Lord is the creator and nourisher of all
Recognizee no distinction among them
The temple and mosque are the same
So are the Hindu worship and Muslim prayer
Men are all one.
(Akal Ustat, Dasam Grantb)
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During my sojourn at Paris University (1970-72), I had
the privilege of being accommodated in International campus
of the university. My friends from other faiths were always
interested to know about Sikhism and its holy book. Some of
them were kind enough to gift me copies of Holy Bible and
Quran. Thus, began my preliminary studies in interfaith
understanding and encounter with other faiths in an
environment of mutual understanding;

My first attempt culminated in a paper, “Guru Granth
Sahib and Holy Bible: An Interfaith Dialogue”, presented at
an International Conference held at Guru Nanak Dev
University, Amritsar and published as part of the proceedings
by the University Press in 2005. Comparative study of SGGS
and Holy Quran, on one hand, and SGGS and Hindu sacred
texts, on the other, resulted in the compilation of the triad of
papers presented in this book.

This volume has 11 Chapters dealing with different topics
justifying the theme chosen for its Title: “Interfaith Dialogues: A
Sikh Perspective”. Shashi Bala contributed the opening Chapter
“Interfaith Dialogue in S1i Gurn Granth Sahib: Relevance in the Present
Times” where she explains the role of SGGS in interfaith
dialogue in present day world: “Guru Granth Sahib is well-
known in the Scriptures of the World Religions for its
cosmopolitan spirit and for being an ideal role model for
initiating interfaith dialogue and for reflecting the contemporary
religious traditions with an in-depth understanding and
sagacious vision and also by incorporating the spiritual
compositions of Bhagats and Saints belonging to different
traditions, different regions and different castes. The present
paper is an attempt to highlight the meaning, nature and
objective of interfaith dialogue as revealed in Guru Granth
Sahib and to study the ways and directions provided for the
interfaith understanding in the present times”.

Devinder Pal Singh in his paper “Interfaith Dialogne: A
Perspective from Sikhisn” further elaborates the Sikh Perspective
with a beautiful quote from SGGS: “The primary doctrines of
Sikhism emphasize interfaith understanding, mutual respect,



17 Introduction

and harmony. Guru Nanak, the founder of Sikhism, proclaimed
that the sharing of views and ideas should be a continuous
process throughout one’s life: “As long as we are in this world,
O Nanak, we must listen to others, as well as express ourselves
to others”.

Nirmal Singh makes a sterling contribution in his Paper
“Interfaith Engagement Through The Sikh Prism”. 1 believe, he has
vast experience of participating in Interfaith Conferences in
India and USA. He speaks from his practical experience in this
paper and recounts some problems and advantages of Sz&h
Interfaith Engagement.

Dharam Singh in his Paper “Sikbism and Religious
Pluralisn?’ brings out clearly another aspect of SGGS, viz.
Religious Pluralism in his well researched paper. He explains
tripolar typology of religions. in his view: “Guru Granth Sahib,
the scripture of the Sikh faith, is the best example of Religious
Pluralism as it comprises the revelatory hymns, called bani or
sabd, of six of the ten Gurus of the Sikh faith and certain
holy men coming from the Bhakti and Sufi movements”.

Pashaura Singh elaborates further the concept of Religions
Pluralism in terms of Ek-Anek vision of Guru Nanak. He has
based his arguments on inclusion of Bhagat Bani in SGGS: “A
distinctive feature of the Guru Granth Sahib is that it contains
the compositions of fifteen non-Sikh poet-saints from both
Hindu and Muslim backgrounds, along with the compositions
of the Sikh Gurus”.

Mohd. Habib presents an Islamic view of Interfaith
Dialogue in the holy book of Sikh religion. He refers to the
Guru Nanaks quotes in SGGS regarding Islam and
Contemporary Muslims to teach them the reality of Islamic
thought based on Quran. He finds an “Echo of Spirit of Lsiam
i Sri Gurn Granth Sahib”. He claims: “The ‘Bani’ of Baba
Nanak reveals that he was the pioneer of interfaith dialogue
in true sense in his age. He remained in continuous dialogue
in his whole life with various faiths and their respective
practices”.

Bhai Harbans Lal considers Guru Nanak as a pioneer of
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Interfaith Dialogue and Guru Arjan as a compiler of global
scripture in the history of world religions: “Guru Nanak began
his missionary journeys by holding the first-ever Interfaith
Dialogue at Sultanpur Lodhi (India) and by visiting major
religious centers of the world where he promoted Interfaith
Dialogues and understandings. Guru Arjan followed and
compiled the first world scripture, the Guru Granth, where he
invited multiple coauthors, from contemporary and the past
centuries”.

Ek Ong Kaar Khalsa Michaud presents her well
researched paper: “The Need for Intra-Faith Dialogne: Expanding
onr Understanding of the Sabajdhari Sikh”. She has traced the roots
of “Sahaj” in the Buddhist literature and its use by the Sikh
Gurus in SGGS. She wants to probe if the Sikh community
and its leadership can broaden the definition of Sabajdhar:
based on SGGS and Sikh history: “Could we recalibrate the
word Sahajdhari Sikh to welcome people of all faiths who find
something in the teachings of the S7 Guru Granth Sahib that
help them on their path of life”?

Hardev Singh Virk, the Editor of this volume, is
exploring the subject of Interfaith Dialogue from a different
perspective in his papers concerning interfaith engagement of
Sikh Religion with Christianity, Islam and Hinduism. He has
based his investigations on the study of Holy Books of three
major religions of the world »is a vis the Holy Sikh Scripture
(SGGS). His study reveals similarity of concepts as well as
points of difference in the major religious traditions. His view
of Interfaith Dialogue can be summed up as follows: “To
achieve the objective of inter-faith dialogue in the present day
world, it is imperative to study the holy books or scriptures
of different religious traditions. Unless we find some common
basic principles propounded in the holy books there can be
no meeting point for an interfaith dialogue which can
ultimately lead to world peace”.

Twenty-first century will be a witness to two types of
dialogues for promotion of world peace: (i) Inter-faith
dialogue, and (ii) Science-Religion dialogue. It is my faith and
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conviction that Sikhism has the potential to play a leading role
in both these dialogues. My dream of presenting the Sikh
Perspective on Interfaith Dialogues at the global level has been
realized with this publication. The efforts are afoot to prepare
and publish the twin volume on Science- Religion Dialogues
in near future.

It is imperative for Sikh institutions to work in tandem
with international forums to realize the dream of Sikh Gurus:

HI13 A%eT IY 8 »iust fagur ofa il
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God save this World, it is on fire,

Save it by whatever door (religion) you deem fit.

Let me end this introduction with a quote borrowed from
Paper of Andrew Orton of Durham University, UK, “Interfaith
Dialogue: Seven key questions for Theory, Policy and
Practice™: If religion is not part of the solution, then it will certainly
be part of the problem.

Hardev Singh Virk
Professor of Eminence, SGGS World University,
Fatehgarh Sahib (Punjab)






Interfaith Dialogue in Sri Guru Granth Sahib:
Relevance in the Present Times

Shashi Bala
Ex-Professor, Guru Nanak Studies Department
Guru Nanak Dev University, Amritsar

Abstract

This paper excplains the role of Sri Guru Granth Sahib (SGGS)
in interfaith dialogue in the present day world. 1t discusses the meaning
and objective of interfaith dialogne. The author presents her views under
sections: Dialogne of  spiritual experience; dialogue of Bbagats and
Saints; dialogue of ethical perceptions; dialogne of social relations;
dialogne of social customs; and dialogue of religions worship. SGGS is
well-kenown in the Scriptures of the World Religions for its cosmopolitan
spirit and for being an ideal role model for initiating interfaith
dialogne.

1. Introduction

Interfaith dialogue indicates to an understanding and
acceptance of religious diversity and encourages not agreement
but relationship; not amalgamation but acknowledgement of
the authenticity of others; not a move towards one world
religion but appreciation of diversity by sharing the common
points as well as genuine differences. This type of interaction
is not confined to religious issues only but includes the social
and cultural issues also. Dialogue is an inherent aspect of
human existence and expression of any authentic human
activity is not possible without dialogue. Dialogue among
different religious communities should not be confined to the
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intellectual level only but it ought to be dialogue of concern,
dialogue of deeds and dialogue of spiritual experiences.

The present scenario all over the world presents
paradoxical trends of thinking with the increase in religious
fundamentalism, fanaticism, dogmatism on the one hand and
awakening about religious pluralism on the other hand thereby
breaking the boundaries to explore the means to bring people
of different faiths on one platform for interfaith understanding,
Interaction of different religious traditions is due to the
globalization when voluntary endeavours are made to convene
meeting for interfaith understanding, In the late fifteenth and
early sixteenth century, there was not any scope for such
interfaith meetings to bring different religious communities on
single platform. In spite of multi-religious society, each
religious tradition was exclusive, closed and isolated from the
other due to geographical distances, diverse languages,
cultures, profound ethnic and racial biases and prejudices.
Hence no amicable interaction among diverse religious
communities existed and if there was any, that was of
dominance either of the ruler class or of the invaders as is
explicit in Babar-Vani. Both inclusive and exclusive tendencies
of humans are detrimental to harmonious living and are
responsible for creating disharmony, mutual distrust and
violation of human rights.

Guru Granth Sahib is well-known in the Scriptures of
the World Religions for its cosmopolitan spirit and for being
an ideal role model for initiating interfaith dialogue and for
reflecting the contemporary religious traditions with an in-
depth understanding and sagacious vision and also by
incorporating the spiritual compositions of Bhagats and Saints
belonging to different traditions, different regions and different
castes. The present paper is an attempt to highlight the
meaning, nature and objective of interfaith dialogue as
revealed in Guru Granth Sahib and to study the ways and
directions provided for the interfaith understanding in the
present times.
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2. Meaning of Interfaith Dialogue

Dialogue is a constitutive part of our nature; and is an
act that defines us as human beings. The ontological basis of
dialogical nature of human beings is pluralistic expression of
the Ultimate Reality. The different religious preceptors
communicated their spiritual experiences in accordance with
their own nomenclature yet the universal aspect of their
experience emphasize on divine love, divine bliss and divine
goodness. Raimundo Panikkar has mentioned the possibility
of three types of interfaith dialogues at the academic level
namely, interpersonal dialogue, intrapersonal dialogue, and
critical comparative dialogue. First, the interpersonal dialogue
is conversation with the representatives of other religious
traditions and is indispensible for pluralistic societies. Second,
intrapersonal dialogue occurs within a person as a response to
other religions and it starts ‘when something stirs within us,
when we feel threatened, encouraged, inspired, provoked or
profoundly shaken by other religious traditions’. The
foundational basis of such type of dialogue lies in an
‘unavoidable human quest for meaning and truth’ and this
yearning for reality is the basis of other types of interfaith
dialogues also. Third, the critical- comparative dialogue can be
of two types, viz. dialectical and dialogical. Whereas the
former takes place at the level of doctrines and treats members
of the other religious communities as objects of rational
inquiry, the latter involves the entire person and not just the
cognitive dimension of humans [1].

Before talking about the nature and objectives of
interfaith dialogue, it is essential to keep in mind three
dimensions in all religions, viz., first, the conceptual vision
about the Ultimate Reality; second, the aim of human life;
and third, the way to achieve that purpose. Guru Granth Sahib
enunciates the doctrine of One God - transcendent as well as
immanent and manifestation of this oneness in pluralistic
ways, thus recognizing the efficacy of other religious faiths for
the attainment of human purpose. This pluralistic vision is
clear in Guru Amardas’ salok [2]:
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The world is burning in fire: O God, Save it out of Thy Mercy,
Through whichever door (path) it comes to Thee, Save it from there.

This philosophy of oneness also gives sanctification to all
existence leaving no doubt for any differentiation and creates
a feeling of universal brotherhood. Guru Arjan states [3]:

£q fuzT 8ar & I Tfax 3 HI™ 3@ TE Il
God alone is our Father and we all are His Children,
Thon, O God are alone our Teacher.

Stressing on the divine essence of man and manifestation
of diversity out of One light, Bhagat Kabir invokes the people
of different religious faiths to rise above doubt and to visualize
the Creator in the created and the created in the Creator [4]:

n=fE nna 59 Qufent gesfs I AT S I

e 59 3 Ag A Qufrmr &8s 38 a He nau
God created His Light first and from it created all humans;

From the One Light emerges the whole world; whom we call good,
whom bad?

The aim of human life, as stated in Guru Granth Sahib,
is self-realization and thereby God-realization. Guru Amardas
invokes the human mind to know thy divine essence as by
knowing one’s essence one can know God and understand the
mystery of life and death [5].

H& g AfS AgY 3 nius yB U= I

He IfT 71 39 &% T IEHIt ST HZ Il

H® u=sfg 3t AY ASfg WIS wies ot AT 3

O my mind, you are the embodiment of the Divine 1.ight - recognize
_your own origin.

O my mind, the Dear Lord is with you, through the Gurn’s Teachings,
enjoy His Love.

Acknowledge your origin, and then you shall know your Husband
Lord, and so understand death and birth.

The conceptual vision of reality and purpose of life may
be the same but there are certainly major variations in different
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religious faiths regarding the path to achieve the goal. As Guru
Nanak puts a query, how to be truthful and how to break the
wall of falsehood? And answers that it is possible by going in
accordance with the Divine Will, and for this he suggested the
path of Nam-Simran, i.e., love of God and purity of conduct
[6].

fa= Afenrer 3EM fa= g3 3¢ wfs

TafH JATEt TBET a6 f@ftm & 1l

S0 how can you become truthful? And how can the veil of illusion be

torn away?

O Nanak, it is written that you shall obey the Hukam of His

Command, and walk in the Way of His Will.

Nonetheless, these dimensions are the underlying basis of
interfaith dialogue in Guru Granth Sahib. To promote
harmonious relationship with different religious communities,
Guru Nanak, the founder Guru of Sikh Religion, visited the
different religious places of pilgrimage during his four Udasis.
He met with the religious leaders of variant faiths, initiated
interfaith dialogue with them and had lively interactions with
the religious representatives of his times but with no intention
of imposing his ideology on others or degrading the others.

3. Objectives of Interfaith Dialogue

The Holy Scripture stressed not only on attainment of
knowledge of truth butalso implementation of that knowledge
in one’s own life. The main objective of dialogue is to
understand the meaningful in man and for this understanding
we need to know not only the persons but also the total setting
of life as well as its activities, i.e., beliefs and practices of
others. For this purpose, the Gurus have initiated not only
spiritual dialogue but also a dialogue of life as well as dialogue
of deeds with persons of other religious traditions. Guru
Nanak states, ‘So long as humans live in the world, they should
listen and speak to others about the Divine Name because our
stay in the world is transitory, so we should die to the self while
alive’ [7].
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A9 &J1 ToHT IIMt aax fag AEt fag st 1l
% IT IH TIT & ufenr Hief3nr Hfg Iatat 1

The basic structure of the scripture shows its cosmopolitan
spirit which is against religious exclusivism, dogmatism,
fundamentalism and egoistic individualism. To avoid the
possession of religion by the priestly class and by the political
dominance, the stress is laid on one religion of truth for the
whole mankind, which is eternal [8]:

&d u9H fe3 Ay &t i

FIHTS yar Afar afar AT 11

There is one Religion of Truth, if one knows and realizes by the
Guru’s wisdom,

God is ever the same age after age.

Nevertheless, this stress on one religion of truth does not
mean negation of other religious faiths rather it connotes
awareness of inner unity amidst apparent diversity as the
cornerstone of inter-religious dialogue. The recognition of
separate identity of different religious communities with their
different beliefs and practices is portrayed in Raga Ramtkali
where Guru Arjan Dev observes [9]:

T 88 IH IH JEt yerfe || At AT gEEhr JEt wiwfa Al
9T 9= 9 Il fagur ofg IIt nangagi

3t e Slefa aet o Afe I AEt a3 YA JEt fAg faerfe 12
gt uZ g JEt F39 1 JEt 6] 1w JE w3

3 ad 399 o a9 fdg I aEt w2 fong et mafag nsl
ag 5ad fafs gay U 1| y3 Arfog a f3fs 3g AT i
Some people call God Ram, others Khuday

Some serve Him as Gosain, others as Allahy

But He is only One Doer and Cause and Beneficent Lord;
O,God, bless me with Thy Mercy, O Compassionate One.
Some go to bathe at Pilgrimage places; others go to perform Haj;
Some offer worship, others bow down their head;

Some read Vedas, others the Semitic texts;

Some wear white, others blue;

Some are called Turks, others Hindus;

Some seek heaven, others paradise;
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Says Nanak: Those who realize the Divine Will;
Alone know the secret of One Powerful God.

This recognition of other faiths’ identity with emphasis
on inner religiosity is the basis of any spiritual dialogue. Any
spiritual discourse is futile if it is based on mere intellectual
arguments, debates, dialectical methods and unless it is
dialogical dialogue based on intuitive realization of the other
person and the religious tradition to which he belongs. That
is why the Gurus stressed on the need to realize the meaning
of God’s existence in human life and in the world of
experience or the recognition of God’s presence in one’s daily
experience as the source of all things. Only an insightful person
can read the depth of the other and see in its inmost core, the
Infinite Self in which all beings are united. This inner vision
is a sort of moral command which makes man responsible
towards others. It is an illumination of the soul and an intuitive
realization which may be interpreted as ‘a moral demand to
undertake a certain course of action’ as in Judaism or ‘the
discernment of the sacred within oneself as in the Indian
tradition’ [10]. The critical comparative dialogue at the
academic level is not possible without knowledge of others and
it necessitates understanding religious doctrines, ceremonies,
rituals, beliefs and language of other religious communities.
The interfaith dialogue in Guru Granth Sahib is initiated in
diverse ways at the doctrinal, social, religious and cultural levels.
Whereas the spiritual dialogue relates with the conceptual and
mystical aspects of religious experience; dialogue at the social
level shows concern, respect for human dignity and hospitality
towards persons of other faiths; and stands for humanitarian
attitude towards the spiritual evolution of man.

4. Dialogue of Spiritual Experience

Guru Nanak’s Siddh Goshit in 73 stanzas is a
detailed spiritual discourse and an exposition of interfaith
dialogue with the motive to understand the others. The
attitude of reverence for other faiths is clearly visible in the
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beginning of the Siddh Goshit, when Guru Nanak hails the
assembly of the Suddbas [11]: ‘Siddh-sabha kari asani baithe: sant-

sabba jaikaro’.

frg mgr afs mmfs 88 A3 AT AW I

3\ »rdt SoefR IHt AT BUT TS |l

HASg afe udt f37 widt 35 Hg nimat 28 i

55d A3 fHS Ay ushnt Fow 3fe AF 38 I

The Siddhas formed an assembly; sitting in their Yogic postures,
they shouted, “Salute this gathering of Saints.” 1 offer my salutation
to the One who is true, infinite and incomparably beantiful. I cut
off my head, and offer it to Him; 1 dedicate my body and mind to
Him. O Nanak, meeting with the Saints, Truth is obtained, and
one is spontaneously blessed with distinction.

Here, Guru Nanak offers salutations to the assembly of
holy persons, with his firm conviction that the eternal God
is to be attained through the holy congregation. He (Yogi)
practices the eighty-four postures of Yoga, and acquires the
supernatural powers of the Siddhas, but he gets tired of
practicing these. He lives a long life, but is reincarnated again
and again; he has not met with the Lord. It is evident from
the discussion of Guru Nanak with the yogis that he did not
denounce the actual motive of Yogic Cult; instead he exhorted
them to shed off their perversions and express their meaning
from a new angle.

The yogis asked him a series of questions regarding his
source of knowledge, system, Guru, disciples, teachings, cause
of his wanderings and also enquired about the way to cross
this worldly ocean. The yogis acquainted the Guru with their
way of yoga, ie., total negation of worldly life, life of
contemplation in the forests and adoption of yogic symbols.
The crux of Guru Nanak’s views becomes apparent, not only
in his condemnation of external symbols, austere practices and
life of renunciation but also in ways he recommends for the
same end in view. He uses the yogic terminology to convey
his own ideas and referring to the ascetic way of life of the
yogis’ states ardently that without the Divine Name, mind can
never remain constant, nor passions can be stilled [12].
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Addressing to the contemporary two orthodox
communities, Guru Nanak says it is necessary to be more than
a Hindu or a Muslim. After revelation his first words ‘there
is no Hindu, no Musalman’ indicate that mere possession of
religion is not necessary to be religious. Guru Nanak was fully
acquainted with the beliefs and practices of his religious
contemporaries and he initiated dialogue to invoke them and
to get response from their side and this response was in the
form of inner transformation. In the words of S. Kapur Singh
[13]:

“His (Gurn Nanak’s) divine mission demands acceptance of genuine
dialogue rather than conversion as the goal of transcending
particularism—uwith a view to discover a universal concept, not
Synthesis or synthetic amalgam, but deeper penetration of one’s own
religion in thought, devotion and action....”.

However, the aim was to inculcate among the adherents
of contemporary traditions this feeling of ‘deeper penetration
of one’s own religion’ as well as ‘cultivation of moral qualities’
to bring an over-all transformation in their way of living,
thinking and feeling. Guru Nanak stressed on the practical
aspect of religion for full development of human being and
pointed out the consequential effect of the cognitive efforts
made by the contemporary religious leaders. For instance,
more reading and writing creates anxiety; roaming over the
pilgrimage-places makes one boastful; adoption of sectarian
garbs inflict pain on the body; starvation creates loss of taste
and silence makes man unable to wake from his ignorance [14].

fafy fafu ufzmm 1 337 afanr

=g Siow 3fenr 1 33 sfenr 1l

§Y 3Y o S9t TY T 1| AT @ e wiusT e i

vig & ufenT Arg aefenr || 9T Y ufenr gar ofenr 1 A3 &
ufad 1 mifafsfm aaa I

Hfs fegsr i fa@ wmat a9 fas B3

yar 8UZE 1| niuE oo aHET I

The more one write and reads, the more one burns. The more one
wanders at sacred shrines of pilgrimage, the more one talks uselessl.
The more one wears religions robes, the more pain he canses bis
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body. O my soul, you must endure the consequences of your own
actions. One who does not eat the corn, misses out on the taste. One
obtains great pain, in the love of duality. One who does not wear
any clothes, suffers night and day. Through silence, he is ruined.
How can the sleeping one be awarkened without the Guru? One who
goes barefoot suffers by his own actions.

5. Dialogue of Bhagats and Saints

The incorporation of the hymns of bhagats and saints
in Guru Granth Sahib, acknowledgement of their spiritual
attainments by the Gurus in their own hymns and preservation
of their separate identity is clear evidence and practical
example of pluralistic vision of Guru Granth Sahib for
initiating an interfaith understanding, For mutual understanding,
dialogue should provide enough space for others by recognizing
their faiths and paying due regard to their spiritual experiences.
Dr. Neki in one of his articles defines dialogue as neither ‘a
sort of monologue, nor a debate, nor a dialectic exercise but
a genuine dialogue should provide ‘due deference to the
others” pronouncements, explanations and responses’ [15].

Dialogical attitude demands a certain sense of one’s
identity and firmness in one’s own faith but this does not mean
immobility or obstinacy in one’s stand. Though the main
doctrinal themes are in conformity with the basic spirit of the
Granth, yet the ideas and reflections of their religious
background are maintained and kept in the perspective of their
own thought structure. For instance, Bhagat Jaidev’s use of
Vaishnava names of God such as Harz, Chakardhar, Govinda and
Sheikh Farid’s adherence to Shariat, day of judgment, fear of
dozak, and satan, etc. The insertion of Guru Arjan Dev’s hymns
in the compositions of Bhagats and a sort of dialogue among
these Bhagats show their close relationship with one another
[16]. This type of inter-dialogue takes place in the compositions
of Bhagat Kabir, Sheikh Farid, Bhagat Dhanna and Bhagat
Surdas. The emphasis on nam-simarn as well as performance
of routine duties is explicit in the inter-dialogue of Bhagats.
In Bhagat Kabir’s hymns, it appears sometimes that he left his
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profession of weaving, as his mother laments and he replies
that ‘so long as I pass the thread through the shuttle, so long
do I forget my Loved Lord, Who is refuge of mine and my
children’ [17].

HfA HfA 32 9 ot HEt 1| @ orfaa aR wiefa JwaTet nau
356" g66' A 3fA6 T IH19 1l

aofg & & fafy H€ mte nauga

9 %41 397 98 §at | 39 B fgAT IH AT 121

&=t Hf3 Het wfs a9 1 If9 & &0 Bfa6 H Fam I3
I3 IET AT HAt HTEt 1| THTT fes ar @3 &g quwaTEt 1l

Rabeer’s mother sobs, cries and bewails - O Lord, how will my
grandchildren live? | | 1| | Kabeer has given up all his spinning
and weaving, and written the Name of the Lord on his
body. | | 1| | Pause| | As long as I pass the thread throngh the
bobbin, 1 forget the Lord, my Beloved. | | 2| | My intellect is lowly
- L am a weaver by birth, but I have earned the profit of the Name
of the Lord. | |3 || Says Kabeer, listen, O my mother - the Lord
alone is the Provider, for me and my children. | |4 | |

Bhagat Trilochan’s reply to Bhagat Namdev in Guru
Arjan Dev’s verse indicates ‘with the tongue utter the Name
of the Lord and work with hands and feet but cherish thy God,
detached in heart’ [18].

T Hifenr Hignr I3 f3F9s WIS I

T3 Sy =fed IH & g 913 129U

oW I3 f3BT6 vy 3 IH AP 1l

I U@ IfT Iy Az ©13 fadas o1& 12931

Trilochan says, O Naam Dayy, Maya has enticed you, my friend.
Why are you printing designs on these sheets, and not focusing yonr
conscionsness on the Lord? | |212|| Naam Dayv answers, O
Trilochan, chant the Lords Name with your mouth. With your

hands and feet, do all your work, but let your consciousness remain
with the Immaculate Lord. | | 213 | |

6. Dialogue of Ethical Perspectives

Not only to the religious leaders but Guru Nanak
addressed also to the followers of other sects and told them
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to adhere to the essentials and to discard redundant and
meaningless formalism. Accordingly, he pointed out the
redundancy of external formalism in the performance of
religious rituals and practices of followers of Islam and
Hinduism, to make them realize the true way to their own
religion. This type of dialogue was based on the notion of
ethical equation and not manipulation of others for own
advantage. Each man has meaning in life and hence he should
be treated humanely, and it could have been possible if the
relations are face to face encounter on the basis of
equality.

Hence the aim was neither to convert others nor to
impose his ideology on them but to inculcate the feeling of
critical self-analysis and cultivation of moral qualities for inner
transformation. Taking the case of pundif, he reads Vedas,
performs prayers, worships idols, takes rosary, puts saffron-
mark on his forehead and wears dhoti but performs all false
practices in his daily life. If he is aware of the presence of
God, he must have realized the futility of these deeds [19].

R gOHZ # {98 go¥ | 7Y 3Y AAY I &Y Il

A% ASY & 98 T9H || 905 33 92 HaS I

AEl gOHE YAz 7913 I19€1I

He alone is a Brahmin, who knows God. He chants and meditates,
and practices austerity and good deeds. He keeps to the Dharma,
with faith, humility and contentment. Breaking bis bonds, be is
liberated. Such a Brabmin is worthy of being worshipped. | | 16| |

Similarly, the orthodox practices of Muslim community
are pointed out by saying that to be a true Muslim, one should
make mercy as his mosque, faith as prayer-mat, honest living
as Quran, humility as circumcision and good conduct as fast
20].

fiag HAf3 fAeg WA 9 T8 FTZ I

FIH Hof3 Fi® 37 T HABHE I

Let mercy be your mosque, faith your prayer-mat, and honest living
your Koran. Make modesty your circumcision, and good conduct
your fast. In this way, you shall be a true Muslin.
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Guru Nanak and other holy preceptors were fully
acquainted with the nomenclature of contemporary religious
faiths and they observed with their sagacious vision the
intricacies in the behavior of adherents of those religious
traditions. Guru Nanak was conscious of the defects of
conventions of contemporary society and he made use of
those conventions to convey his own idea to society. He
reacted strongly against the hypocrisy of the priestly class who
beguiled the innocent people by their formal ways of worship
and by their outward appearance. He has minutely noticed the
deceit and hypocrisy in the character of the contemporary
Brabmins and kashtriyas who were leading a dual life. Whatever
may be the inherent cause, either to please the Muslim rulers
or to gain economic benefits, they accepted the subjugation
of Muslim invaders. They worship their idols within, but read
Quran and observe the code of Turks [21].

wisfe yar yzfo o= AAH 39 It 1| S518 undsT i

Ha fear 3f3 Gt quret 1| ofg 21 7e=8 JATEt i

1% @Az ufafs Jefa yges I HB= o5 B yAfT Uz |l
W & I&7 g9 wET || I8 Qufs fai & 7= 1l

You perform devotional worship indoors, but read the Islamic sacred
texcts, and adopt the Muslim way of life. Renounce your hypocrisy!
Taking the Naam, the Name of the Lord, you shall swim across.

7]

The sacred marks are on their foreheads, and the saffron
loin-cloths are around their waists; in their hands they hold
the knives - they are the butchers of the world! Wearing blue
robes, they seek the approval of the Muslim rulers. Accepting
bread from the Muslim rulers, they still worship the Puraanas.
They eat the meat of the goats, killed after the Muslim prayers
are read over them, but they do not allow anyone else to enter
their kitchen areas.

Guru Nanak stressed on the truthful living as higher than
all other virtues [22, 23].
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F9g 63 g & Qufs AE naw I
Only if one is pure of heart, one attains truth.

T 56 AY fowrent 1| Afe 92 37 A9 U I
Says Nanak, meditate on the True Lord. If you are pure, you will
obtain the True Lord.

Guru Arjan Dev also stressed on the inner purity of mind
and truthful conduct as the highest form of religion. He
says [24]:

AJY U9H HfT AAC U9 Il If9 & & AfY faans sy 1l

7 famr Hia @3 fafenr 1| Arawfar Toufs wE fafenr i
A% 8o Hfg 8en 3% 11 IfT & & AUT el AET I

AAI® ot Hg wifys T&t 1| af & A7 Bfs IFs Fust i

A 876 3 €7 831 w5 11| 775a Ao wie =/ afg s 1

Of all religions, this one is the purest:

Meditating on the Divine Name and doing pure deeds.

Of all the activities, the best activity is ;

Washing the evil of mind by associating with the Saints.

Of all efforts, the noblest effort is;

Meditating on God in the heart for ever.

Of all speech, the purest speech zs;

Listening the Lords Praise and uttering with tongue.

Of all places, that place is blessed one;

Nanatk, Where dwells the Lords Name.

7. Dialogue of Social Relations

Man is a living being, an organism, capable of doing
action; not only as a living being, but as a being—in—the—world;
who does not just happen to live in this world but reaches his
full personhood only in and through this world and in
interaction with other persons. Each man has certain affinity,
so the relation should be face to face encounter on the basis
of equality. To Guru Nanak, the whole ethical life of man is
an expansion and expression of this inter-personal relationship.
The meaningful relationship with others is not possible
without the presence of the wholly other. Nevertheless, there
is a dimension of meaning in which persons encounter one
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another. It is an ethical dimension that specifies or determines
the religious character of man. This type of personal
interaction with others is possible only in society [25].

The prevalent notion of world-negation and life of
asceticism was denounced with the belief in the dynamic and
creative aspect of the Absolute Being. Hence any abstract idea
of God without a world would be a spiritual life with no hold
on the real or in other words a life of pure escapism. Stressing
on the integration of spiritual and temporal aspects for the
development of human personality, philosophy of life-
affirmation and world-affirmation is recommended in place of
life of recluse [20].

Afe frnfent 9= usars 1 37 3 fafmr Hfg 33 e
Afsae &t nirt = fsnret 1| y3 awz fes afs uret 1
Remembering the True Lord in meditation, one is enlightened. "Then,
in the midst of Maya, be remains detached. Such is the Glory of
the True Gurn; in the midst of children and spouses, they attain
emancipation.

Instead of repression of mental modifications (ctta-
vrttis) by the difficult methods, the way suggested is by
sublimation of urges and directing them for some higher aim
through nam-simran [27].

feg He 9538 AU Wi 87 aod & »aa I

g 1S fHee se3r &t A fueng i

This fickle mind sits in its true home, O Nanafk, through the Support
of the Naam, the Name of the Lord. The Creator Himself unites
us in Union, and inspires us to love the Truth.

Referring to the rigorous practices of a sect of Jainism,
it is stated that they are neither yogis not jangams nor qazis, nor
mullas but persons leading an unclean life on the pretext of
abimsa or non-injury to the living beings. A vivid portrayal of
their daily life makes it clear that such persons have no
realization of the divine presence, no sense of human dignity,
no consciousness of higher aim except their own stern notion
of purity [28].
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They are not Yogis, and they are not Jangams, followers of Shiva.
They are not Qazgis or Mullahs. Ruined by the Merciful Lord, they
wander around in disgrace, and their entire troop is contaminated.
The Lord alone kills and restores to life; no one else can protect
anyone from Him. They go without giving alms or any cleansing
baths; their shaven heads become covered with dust.

On the other hand, those who eat the fruit of their toil
and share with the needy alone know the right way [29].

wfs ufe fag ggg °fF 1| &ad 377 u=r=fa Afell

One who works for what he eats, and gives some of what be has - O
Nanak, he knows the Path.

8. Dialogue of Social Customs

Guru Nanak not only denunciates the superstitious
beliefs of sutak, empty ceremonies of janen and shradhas but
he also offers a new interpretation to such socio-religious rites
and rituals. Regarding the superstition of impurity (s#fa£), he
stresses that the impurity lay in the mind due to its doubt and
vision of duality and its cure is to attune oneself to the Divine
Being. This impurity has been explained symbolically as the
impurity of mind, tongue, eyes, ears and is to be identified as
avarice, falsehood, beholding another’s woman, wealth and
beauty and in hearing to slander respectively [30].

A3 H3d 39H J T &a AE |l

HHZ HIST 9aH T T8 Wi AfE I

uz s ufeg 9 fesp forg Aefo il

sad gt ety gfenr fagr g3g &9 I

Al impurity comes from dounbt and attachment to duality. Birth
and death are subject to the Command of the Lord’s Will; throngh
His Will we come and go. Eating and drinking are pure, since the
Lord gives nourishment to all. O Nanak, the Gurmukhs, who
understand the Lord, are not stained by impurity.
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In a similar tone, he repudiates the sanctity of traditional
custom of janeu ceremony and stressed on the inner purity
which is possible by imbibing virtues like compassion,
contentment, continence and truth [31].

efenr qug ASY FE A AR AZ < 11

Mg A a TE I U Wz I

387 32 & HE Bl & &Y 7B & A Il

Marke compassion the cotton, contentment the thread, modesty the
knot and truth the twist. This is the sacred thread of the soul; if
you have it, then go abead and put it on me. 1t does not break, it
cannot be soiled by filth, it cannot be burnt, or lost.

Regarding the custom of shradhas, it is stated that one can
receive in the hereafter only that what one earns with sincere
efforts on the earth [32].

# Hoar wg HI ug Hfg fusst Sfe

nidt TA3 et fusdt 99 a—fe
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a5 mdt A TS i ue ws efe 1l

The thief robs a house, and offers the stolen goods to his ancestors.
In the world hereafter, this is recogniged, and his ancestors are
considered thieves as well. The hands of the go-between are cut off;
this is the Lords justice. O Nanak, in the world hereafler, that

alone is received, which one gives to the needy from his own earnings
and labor.

He challenged the Varna-system of contemporary
Hindu society by pointing out that a real Brabmin is only he
who practices austerity, contemplation, self-control, righteous
deeds, and is contented and cultured; a real £hatri is he who
performs heroic deeds, who is compassionate, charitable and
beneficent [33].
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He alone is a Brahmin, who knows God. He chants and meditates,
and practices austerity and good deeds. He keeps to the Dharma,
with faith, humility and contentment. Breaking his bonds, he is
liberated. Such a Brahmin is worthy of being worshipped. | | 16| |

He alone is a KhShaatriyaa, who is a bero in good deeds. He uses
his body to give in charity; he understands bis farm, and plants the
seeds of generosity. Such a KhShaatriyaa is accepted in the Conrt
of the Lord. Whoever practices greed, possessiveness and falsehood,
shall receive the fruits of his own labors. | |17 |

9. Dialogue of Religious Worship

The contemporary notion of devotional bhak# s illustrated
by Guru Nanak by reference to Rasa- Lilas or dramatic
performances of Rama and Kirishna, the incarnations of
Vishnu. The persons belonging to this cult of bhakti perform
actions by mimicking the ways of the incarnations of God,
interpret the Vedas, sing, dance, beg, wear precious ornaments
and sing about the heroic deeds of emperors and queens.
Devotional method of the Guru is in sharp contrast to the
prevalent methods of devotion. Here the denunciation of
these modes of worship is due to their outward formalism
devoid of inner spirituality. This type of behaviour is confined
to the level of mental consciousness only [34].

59T e HG a 98 Il od fAg His 38 f3ar s 38 11

They dance and jump around on the urgings of their minds. O
Nanak, those whose minds are filled with the Fear of God, have the
love of God in their minds as well.

However, the real devotion includes both the fear of God
and love of God and both these mental states are related to
each other. Whereas fear of God makes man always conscious
about his deeds and cultivates love for God. The repetition
of nam is indeed, suggestive of voluntary development of faith
in the devotee, thereby transforming him into a new being and
creating in him a sense of identification with the whole
cosmos. Self-control, discipline, #am-simran, meditation on
sabad are means to induce faith and love; truth and service are
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the ends which overflow spontaneously as man attains perfect
harmony with the Supreme Reality [35].
561 33T Y AHTIE AT &'H v i
Ao nidfe 3afo fes o3t g fanr ur 29 |1l
Nanak, the hunger of the devotees is to praise You; the True Name
is their only support. "They live in eternal bliss, day and night; they
are the dust of the feet of the virtuous.

The devotee in this state of elevation performs acts of
self-abnegation and all expression of reverence and devotion
are considered as due to divine Grace. In this devotional
perspective, all beings are considered equals and kindness to
the poor is a manifestation of divine compassion. It can be
attained by invoking divine Grace culminating in meditation
and self-culture. True worship means sublimation of ego, life
of detachment, practice of truth, meditating on Divine Name
through firm devotion, with the help of Guru and Divine
Grace [30].

7 A=A goi a9K I AfS Sae fare® a9 1l

T o6d faau8 fore | fez Afsam e s U= 1l

If you knew the nature of God, you would know that all of these
beliefs and rituals are in vain. Says Nanak, meditate with deep

Saith; without the True Gurn, no one finds the Way.

In Guru Granth Sahib, inter-religious dialogue comprises
not only cognitive mental exercise at the academic level but
it inspires for a dialogue of deeds and dialogue of concern
which implies an attitude of love, tolerance and acceptance of
others. The practical implication of this message of the Gurus
is visible in the institutional set up of Sikh Religion, leaving
aside all barriers of caste, creed and denominations of any
kind. To the enlightened person, there appears no duality, no
enmity, no alienation and this condition is depicted by Guru
Arjan Dev as follows [37]:

ferfs et rg 31f3 yaet 11 79 3 AOHaAfs Hig uret 1l
3" o 891 a4t faareT A Afar ov a€ afs wiret 1l
Envy of others has gone away from my nind;

As 1 have attained the company of the holy.

Neither any enemy nor stranger; with all are we in accord.



40 Interfaith Dialogues : A Sikh Perspective

10. Conclusions

The Sikh Gurus, no doubt, have offered a critical analysis
of the contemporary religious thought and rejected their
external paraphernalia but only to inculcate in them a spirit
of deeper penetration in their own religion. The aim of
interfaith dialogue in the scripture is neither subjugation, nor
domination, nor conversion, nor degradation of other
traditions but to make them visualize the kernel of truth and
implement it in their lives for spiritual transformation. This is
evident from the interpersonal, intrapersonal and critical
comparative nature of dialogue which is based on ethical
equation of all human beings, experiential vision of Ultimate
Reality and acknowledgement of spiritual experience of other
holy preceptors belonging to different traditions. Interfaith
dialogue does not mean denial of the identity of individual
traditions through a synthesis or assimilation of other faiths.
To resolve the present crisis, we need to seek guidance from
the message of Guru Granth Sahib, for self-analysis and self-
appraisal to find the deep meaning of our human existence
in order to develop interfaith understanding among different
cultural identities and religious traditions and to promote
harmonious co-existence by inter-religious dialogue.
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Abstract

Interfaith dialogne is perceived as the best mechanism to build
mutnal understanding and respect among people of different faiths.
Despite, interfaith dialogne’s recent emergence on the world stage after 9/
11, it has been an active component of ancient Indian religions traditions.
Sikh Gurus’ compositions, and their way of life, reveal that they were
among the pioneers of interfaith dialogue in their time. Guru Nanak's
travels to various religions centers of diverse faiths; bis life long association
with Bhai Mardana (a Muslim); Guru Arjan Dev’s inclusion of the
verses of the saint-poets of varied faiths in Sri Gurn Granth Sabib;
Guru Hargobind’s construction of Mosque for Muslims; and Guru Teg
Bahadur’s laying down of his life for the canse of Hinduism, are just
a few examples of the initiatives taken by the Sikh Gurus in this field.
An attempt is being made here to describe the Sikh doctrines that
encourage interfaith dialogue. The practices, currently in vogue, among the
Sikhs towards this cause, are also recounted.

Introduction

Even in the contemporary world, religion has a highly
influential role in the lives of people. With the widely prevalent
diversity of religions, ethnicities, and cultures among humans,
they can live together by sharing virtuous values. It can be
achieved only through dialogue. The word dialogue [1] is
derived from the Greek “dia-logos” (literally “a word in-
between”) which has the general meaning of “conversation”
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between two or more parties. At the heart of dialogue is inter-
religious dialogue, because religion is the most comprehensive
of all the human “disciplines”. The “public” launching of
modern interreligious dialogue can be traced back to the 1893
Parliament of the World’s Religions in Chicago, USA. Well-
known religious leaders: Hindu, Theravada Buddhist, Zen
Buddhist, Confucian, Christians, Jews, and Muslims participated
in the initiative. The term ‘Interfaith Dialogue’ refers to the
positive and cooperative interaction between peoples of
different religions, faiths, or spiritual beliefs, to promote
understanding between different religions to increase acceptance
and tolerance [2].

Along with politics, poverty, and culture, religion is
often cited as a source of conflict throughout the world. In
contemporary times, inter-community conflicts are due to the
parochial and shallow understanding of faith or faiths. The
dialogue aims to identify the differences and similarities among
people so they can learn and understand each other. It helps
to build good relations and mutual trust without sacrificing
their life principles. Thus, interfaith dialogue can break down
walls of division and the barriers that stand at the center of
numerous wars. It is decidedly essential to sustain the cohesion
and harmony in a multicultural society.

The Sikh Perspective

Sikh Gurus were the messengers of God preoccupied
with Truth and the pursuit of Truth. “Truth is God” is the
religious principle that ruled their life. The central concept of
Sikh’s philosophy is “Naaw, Daan, Ishnaan”. This phrase
translates [3] to mean “Mindful Awareness of Divine Presence, Live
out the Culture of Altruism when Seeking Divine Benevolence,
Implement Ethics of Good Deeds that Cleanse Body and Mind”. Sikh
Gurus believed that Truth is a goal that must be pursued
persistently and continuously. In Sikh Guru’s era, the world of
1469-1708, there were numerous religions or religious sects (e.
g. Islam, Hinduism, Buddhism, Jainism, Yoga, Siddhas, etc.)
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competing with one another, each claiming to have a
monopoly on Truth. But for Sikh Gurus, a sure sign that one
has lost touch with Truth is the claim that one’s group has an
exclusive right on it.

According to the ancient religious wisdom of India,
Truth is a many-sided and multi-dimensional affair. It deserves
to be viewed from many different perspectives; anyone’s
perception of Truth is limited and partial. Sikh Gurus believed
that no person, group, or religion could claim to have full or
total knowledge of Truth (or God). Guru Arjun Dey, the fifth
Sikh Guru, reported the plurality of religions, present in his
time, in his verses as enshrined in Sti Guru Granth Sahib
(SGGS) [4-6].

I §8 IH IH aTt yefeIde A” R JEt miEfa Il

Jet &< Stefa aet on mfel et a9 ymr aet fAg faefen2l

I UF & IF a39 Il ATt €7 BB AT FUEN

3 ad 399 aF a9 fIg I IEt o= fgAg aEt Aafdel

Some call Him, Raam, Raans’, and some call Him, ‘Khudaa-i'.

Some serve Him as ‘Gusain’, others as Allah’....... Some bathe at

sacred shrines of pilgrimage, and some make the pilgrimage to Mecca.

Some perform devotional worship services, and some bow their heads

in prayer. Some read the Vedas, and some the Koran. Some wear

blue robes, and some wear white. Some call themselves Muslim, and

some call themselves Hindn. Some yearn for paradise, and others

long for heaven. (SGGS, M. 5, p. 885)

Sikh Gurus believed that each religion is divinely inspired
because each represents one manifestation of Truth. All
religions are equal, though not “the same” — as each provides
a unique path to Truth. Religions are not Truth themselves, but
they direct us toward Truth. Truth is ultimate, and it is a reality
larger than any religion. Sikh Gurus’ practical approach to
Truth is evident in the way they tackled interfaith dialogue.
They did not dialogue with religions or with religious systems;
they dialogued rather, with people who were struggling to live
out their religious values.

The primary doctrines of Sikhism emphasize interfaith
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understanding, mutual respect, and harmony. Guru Nanak, the
founder of Sikhism, proclaimed that the sharing of views and
ideas should be a continuous process throughout one’s life:
A9 &J1 T IIMt aox fag AEt fag adtat 1l
As long as we are in this world, O Nanak, we must listen to others,
as well as express ourselves to others. (SGGS, M. 1, p. 661)

The Sikh Gurus possessed a natural openness to other
religions. They emphasized tolerance and particularly religious
tolerance. To be a Sikh, one must respect all other religions.
In this context, one of the Saint-poets of SGGS, Bhagat Kabir
[4-6], articulates:

T ISTIIT HS TS 5o A 5 fawa |l
Do not say that the Vedas, the Bible, and the Koran are false.

Those who do not contemplate them are false. (SGGS, Bbagat Kabir,
p. 1350)

Sti Guru Granth Sahib teaches its followers to love all
creation as God’s manifestation. Acceptance of all faiths and
interfaith tolerance and understanding are cardinal to the
teachings of SGGS. The message of universal fraternity and
equality is emphasized in Gurbani as:

Ag 8 fenfe AHZ afg |8 AZ WK I yEs A8 I
Look upon all with equality and recognize the Supreme Soul (God),
pervading among all. (SGGS, M. 1, p. 446)

During recent times, many scholars [7-28] have reported
on the initiatives undertaken and contributions made by Sikh
Gurus and their followers in the field of interfaith dialogue.
Kazi Nurul Islam [7] reports that “Sikhism is a religion which
was founded on the principles of interfaith understanding,
mutual respect, and harmony. From the very beginning, the
leaders and the followers of this tradition preached the
principles of interfaith respect, dialogue, and understanding;
To be a Sikh it is mandatory that he/she must respect and
accept all other religions of the world and at the same time
must protect, guard, and allow the free practice of the customs
and rituals of others. The Guru Granth Sahib teaches its
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followers to love all creation as God’s own manifestation.
Acceptance of all faiths and interfaith tolerance and
understanding are basic to the teachings of Guru Granth
Sahib.”

Craig Philips enunciates [8]: “One of the beauties of
Sikhism, and indeed a feature relevant for interfaith work, is
that it holds a clear idea of “the religious other,” something
I find in common with my own Islamic faith. Just as the Qur’an
speaks of Jews, Christians, Sabians, and others, the sayings of
Guru Nanak and passages of the Guru Granth Sahib speak
of, and to, Muslims and Hindus. From these passages, it is clear
that the society was well acquainted with the religious other,
probably much more so than we are with our “religious others”
today. Sikh scripture encourages Hindus and Muslims to be the
best that they can be.”

Devinder Singh Chahal [9, 12] has described that
interfaith dialogue definitely leads humanity to understand
world religions in their real perspective and enabling their
followers to resolve world problems amicably. Hardev Singh
Virk [10, 25, 26] has reported that Guru Nanak’s aim of
interfaith dialogue was neither subjugation, nor domination,
nor conversion, nor degradation of other traditions but to
make them visualize the kernel of truth and implement it in
their life for spiritual transformation. Nirmal Singh [27]
articulates “Some authors have termed SGGS as an interfaith
scripture. It is respectful of all faiths and their sacred texts.”

Guru Amrit Kaur Khalsa [28] expresses “I believe that
Sikhs are uniquely positioned to play a role in interfaith efforts,
because of our rich interfaith history, our strong interfaith
ethic, our love of Seva (service) and our commitment to
manifesting the common good through the concept of Sarbat
da Bhala — blessings and prosperity for all.”

Four Levels of Interfaith Dialogue

An eminent theologian M. Thomas Thangaraj has
reported [29] the four levels of Interreligious or Interfaith
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dialogue as (1) The Dialogue of Life (i) The Dialogue of
Action (iif) The Dialogue of Theological Exchange and (iv)
The Dialogue of Religious Experience. It is interesting to note
that since the inception of Sikhism, the Sikh Gurus and the
Sikhs have been actively participating and contributing at all
the four levels of interfaith dialogue, as is evident from the
following discussion.

1. The Dialogue of Life

According to Thomas Thangaraj [29], the dialogue of life
denotes the state where people strive to live in an open and
neighborly spirit, sharing their joy and sorrows, their human
problems, and preoccupations. Sikh Gurus broke social ranks
based on faith, caste, gender, or race. They envisioned God
as a formless force running through the cosmos and beyond.
The Sikh doctrines urge the adherents to follow the concept
of fraternity, assuring the dignity of the individuals and the
unity of the nations. Guru Nanak proclaimed;

I9Hfy 8x fenfe afs Sug wfe wfe #fs AHNE /8
As Gurmukh (God-conscions truthful being), looks upon all with

equality; in each and every heart, the Divine Light is contained.
(SGGS, M. 1, p. 599)

Guru Arjan Dey, the fifth Sikh Guru, articulated:
a7 o 891 4t faareT A Afar ov a€ afs wired 1l

None is my enemy; no one is a stranger to me. 1 get along with
everyone. (SGGS, M. 5, p. 1299)

Guru Nanak shared this vision with humanity. He took
to the road selflessly. Accompanied by Mardana [30], a Muslim,
the Guru traveled from Punjab to Sri Lanka, Afghanistan,
Baghdad and Mecca in the West. Prevalent Hindu thoughts,
at his time, advocated that no dialogue was possible with
Abrahamic religions. Guru Nanak turned that orthodox
thinking inside out back then. Guru Nanak had very cordial
relations with many Muslims, e. g. Rai Bular Bhatti [31], of
Talwandi, and Bhai Mardana, etc., throughout his life. Guru
Nanak, and Guru Amardas, prohibited the sa# (a traditional
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Hindu practice of a widow immolating herself on her
husband’s funeral pyre) and purdah (a religious and social
practice of female seclusion prevalent among some Muslim
and Hindu communities) practices involving women. Guru
Amardas [32] in line with Guru Nanak’s egalitarian principles,
made Emperor Akbar sitting on the floor with the commoners
to partake in the Langar (the community meals). Guru Arjan
chose a Muslim saint, Hazrat Mian Mir [33] of Lahore, to lay
the foundation of Sti Darbar Sahib (Golden Temple),
Amritsar. Guru Har Rai had very good relations [34] with
Muslim Prince Dara Shikoh. Guru Gobind Singh had many
Hindus and Muslims in his service and also as his ally, e. g
Bhai Nand Lal [35], Pir Budhu Shah [36], Gani Khan and Nabi
Khan [37], Nihang Khan [38] of Ropar, etc. He had also
enlisted 500 Pathan soliders [39] in his service on the
recommendation of Sayeed Budhu Shah [36], a celebrated
saint of Sadhaura, District Ambala, Punjab.

2. The Dialogue of Action

The dialogue of action, denotes the state in which
persons of all religions collaborate, for the integral development
and liberation of people [29]. They take up various activities
for the well-being of humanity such as (i) to safeguard the
rights of individuals, (i) to promote people’s aspirations for
happiness, (iii) to protect nature, (iv) to show solidarity with
the victims of injustice, and (v) to struggle for peace and
justice.

According to Sikhism, God is not a tribal patriarch but
the benign and benevolent God of the entire Creation,
notwithstanding the climes, terrains, and geographical or
political divisions. The hymns of SGGS include the prayer for
the well being of all creatures:

A3 it A% niust fHae a9 1I

By Thy grace, oh God, save and sustain all creation. (SGGS,
M. 5, p. 1251)

The daily ardas (prayer) of the Sikhs is concluded with
the couplet [40]:



Interfaith Dialogne: A Perspective from Sikhism 49

561 &'H 93¢l a1l 33 F'E AIES T IHI

Nanak Naam Chardbikala, terye bhanye Sarbat da Bhala.
Nanak implore for love of God (which provides well being and
bliss), Lord! with your mercy, let everyone prosper. (Sikh Ardas)

The history of the Sikhs reports a remarkable consistency
in the pursuit of this ideal. It describes a consistent struggle,
on their part, in defence of the right to free worship, for
peoples of all faiths. Guru ki Maseet [41] is a historical mosque
that was constructed by Guru Hargobind, the sixth Sikh Guru,
at the request of local Muslims of Sri Hargobindpur. Situated
in Sri Hargobindpur town on the banks of River Beas, it is
recognized, as a historical site, by UNESCO. Similarly, Guru
Teg Bahadur, the ninth Sikh Guru, laid down his life for the
protection of the right of Hindus to freely practice their
religion without interference or hindrance.

Inspired by the Sikh ideology, particulatly — “Sarbat da
Bhalla” (well-being for all), and to reach out to those in need,
S. Ravinder (Ravi) Singh founded Khalsa Aid International
[42], in 1999, on the occasion of the 300th birth anniversary
of the Khalsa. At present, Khalsa Aid International, a UK-
based humanitarian relief charity, provides support around the
world to the victims of natural and man-made disasters such
as floods, earthquakes, famine, and war, regardless of race,
religion, borders.

The Sikh doctrines exhort the adherents to earn their
livelihood by honest means and share their earning with others.
It emphasizes that this is the path of righteousness, and, in this
way, one can make an outstanding contribution to encourage
an environment of peaceful co-existence among other
members of the society.

wfs ufe fag gug °fF 1| ad 979 u=r=fa AfE 1

He, who earns bis living by honest means and shares his earnings
with others, has discovered the path of righteousness, says Nanak.
(SGGS, M. 1, p. 1245)

SGGS urges Sikhs to share their virtues, too, with others
for the benefit of all.
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A 3= Jefq AeT fHfs A oA 1l

If my friend! one bas virtues, one must share them with others.
(SGGS, M. 1, p. 765)

Sikhs are encouraged to maintain good relations with all,
despite the difference of caste, color, or creed.
AS & HIZ IH mUs ey IH ASST & AS I
L am a friend to all; I am everyoness friend. (SGGS, M. 5, p. 671)

Several Sikh organizations are engaged in the dialogue of
action for the betterment of the contemporary world and to
encourage peace in world society. A few examples may suffice.
The Sikh Coalition [43], U. S. A. is an active and enthusiastic
participant in interfaith dialogue. Its goals are not only to learn
about other faith traditions and create Sikh awareness but also
to find common ground to prevent and end hate crime, school
bullying, employment discrimination, and racial profiling, It
also devotes its activities towards the realization of civil and
human rights for all people. World Sikh Organization of
Canada [44], another non-profit organization, is also actively
dedicated to foster understanding and goodwill towards all
nations, creeds, persuasions, and faiths in Canada since 1984.
United Sikhs [45] is yet another U. N. affiliated, international
non-profit, non-governmental, humanitarian relief, human
development, and advocacy organization aimed at empowering
those in need, especially disadvantaged and minority
communities across the world. United Sikhs, with its chapters
in America, Asia, and Europe, is pursuing projects for the
spiritual, social, and economic empowerment of underprivileged
and minority communities since 1999.

3. The Dialogue of Theological Exchange

The dialogue of theological exchange [29] happens when
specialists seek to deepen their understanding of their
respective religious heritages and to appreciate each other’s
spiritual values. During one of his travels, Guru Nanak visited
Mecca [46], the holiest place of the Muslims. Muslim religious
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leaders in Mecca, asked him, what still is a prime question
locking civilizations in perpetual conflict: “Which of them is
greater or truer - the Muslims (Abrahamic) or the Hindus
(Indian/non-Abrahamic)?” Guru Nanak’s response to them,
in the hub of Islam, was radically egalitarian. “None,” he
replied. “Both sulk, caught as they are in meaningless rituals
and not in meaningful deeds.”

Y=z 4% a3 § @ fdg fa uAsHaeh

T W T B i g8 9 I

They asked Baba Nanak to open his book and let them know

whether Hindu is virtuous or the Muslim. Baba replied to the pilgrim

Hajis, that, without good deeds, both will be lost. (Varaan, Bhai

Gurdas, Var 1, Pauri 33, pp. 3-4)

He urged his audience to rise above conventional beliefs
and follow the true religion of Universal humanism, which
unites the human race as one family. For example, he explained
the true meaning of the five prayers and what is required to
become a true Muslim:

Ufe faemr <u=z Uff ¥ar U7 &€ 1l

ufas AY 95 ofe Jiar 89 yerfe |1l

o8t sif3s IR He U<t fAefs rafe 1l

SIS IBHT nify & 3T HABH'E AETE Il

&od 73 gfanre g3 gt ufe |

The five prayers for the five times of day bave five different names.
Make truthfulness the first prayer, honest living the second one, the
practice of charity the third one, cleansing the mind of evil thoughts
the fourth one, and contemplation on God’s excellence the fifth one.
And let good deeds become your kalma, the foundation of your
Jaith. If a person practices the above, only then he/she is a true
Muslim. Nanafk says that otherwise practicing hypocrisy, one becomes
false through and throngh. (SGGS, M. 1, p. 141)

Guru Nanak laid immense stress on virtuous conduct in
worldly affairs. He emphasized on truthful living. In his hymns,
he proclaimed:

Fog €3 Az & Gufs Ag waIl

Truth is higher than everything, but bhigher still is truthful living.
(SGGS, M. 1, p. 62)
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During his interaction with a Hindu priest, Guru Nanak
articulated:
A% e fau ufi Hereg Afgs 3&A v Il
IH &Y AfY 57 gug efemr agg =fenms ||
O, Brabhman! why do yon worship a salgram (stone idol)? Matke
honest work your rosary of Tulsi (an aromatic plant, Ocimum
Sanctum, revered by Hindus), Make contemplation on God the

boat to take you across the ocean of the corrupting influence of the
world. Pray for mercy to the Merciful one. (SGGS, M. 1, p. 1170)

Guru Nanak’s interaction with Yogis, Qazi (Muslim
Judge), and Hindu priest, reveals that he urged them to
promote universal humanistic values.

A et ¥ g9If3 U='E 1l 39 UIAet &4 AE Il

Tt A 7 €8St a9 11 I uIAE fieg W I

R gOHE # gOH #1991 wify 39 AIS 3% 39 1l

A yogi is that, who recognizes the right way (Truth) and understands
God through enlightenment. A gazi (Muslim Judge) is the one who
remains unaffected by the corrupting worldly temptations and carries
out justice in the light of Truth. A Brabman is the one who

contemplates on the excellences of God. Such a Brabman enlightens
himself and all his kin. (SGGS, M. 1, p. 662)

The Sikh Gurus exemplified the best in Sikhism and felt
at home with all religions. They did not merely respect the
other religion, but also included writings of Muslim Sufi saints
and Hindu devotees in the holy Sti Guru Granth Sahib - the
sacred scripture of the Sikhs [47]. The compositions included
in it are not only of the six Sikh Gurus but of many other
prominent medieval saints and mystics (Jaidev, Namdev,
Trilochan, Parmanand, Sadna, Ramanand, Kabir, Pipa, Beni,
Dhanna, Sain, Farid, Surdas, Bhikhan, and Ravidas, etc.),
belonging to diverse social, religious and cultural traditions.
Through this compilation the Sikh Gurus exhorted the
devotees of Islam, Christianity and all the four categories
(varnas) of Hindus, that despite the adherence to their
respective religions, they must lead a virtuous life of a God-
conscious truthful being (Gurmukh):
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IIT 39 fow Wifg aHrat 1| T/ MBI Jug 3w It Il

Practice within your beart the teachings of the Koran and the Bible;
restrain the ten sensory organs from straying into evil.

(SGGS, M. 5, p. 1083)

&% 39 fAfHfs Afs AR feq ufanr Hafs & 9Et 1

8 niud A I9HfY A 3R of faaus Aet 1l

u3! gonE g A GuTH 97 <95 a8 AT I

Joufy aH 7t 8ud R afe Hfa ufe ufe saa Hrs i

The mere reading of the holy books (e. g. VVedas, the Bible, the
Simritees and the Shastras, etc.) cannot bring salvation. One who,
as a God-conscions truthful being (Gurmukh), contemplate on the
love of God, leads a virtuous life. This teaching is common to the
people of all the four categories (varnas) i. e. Kshatriyas, Brabmins,
Sudras, and Vaisyas. A person is released from the ill-effects of
worldly passions if, as a Gurmukh, he/ she imbibes the love of God
(Naam) in one’ life. Nanak says that in the present age (Kali
Yuga), God is permeating the hearts of every being.

(SGGS, M. 5, pp. 447-48)

The Sidh Gobst (Dialogue with the Sages), as enshrined
in Sri Guru Granth Sahib [4-6] (pp. 938-940), is a unique
example of interfaith dialogue. It recounts a meeting of Guru
Nanak with a group of Hindu ascetics (siddhs) who had
renounced the world and were living in the caves of the
Himalayas. They believed that mental and physical exercises
were necessary for acquiring magical powers (known as szddbis)
that would lead to the attainment of salvation. In this dialogue,
Guru Nanak repudiates the very idea of renunciation, as
generally understood, portraying the acts of going to a forest
and abandoning the needs of the body as mere stunts. In a
highly convincing manner, he opines that the true renunciation
lies in self-less love towards God, which alone has the power
to free us from the shackles of the material world.

4. The Dialogue of Religious Experience

According to Thomas Thangaraj, the dialogue of
religious experience [29] denotes the state, where persons
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rooted in their religious traditions, share their spiritual riches,
for instance about prayer and contemplation, faith and ways
of searching for God or the Absolute Truth.

Sikhs believe that there is one and only one Eternal Truth
or God. To fulfill our lives and rightly flourish, we need to
connect to God, who is the epitome of all virtues. God loves
humans and reaches out to all through Grace (Gurprasad) or
the True Guru. By eradicating haumai (ego or ‘me-ness’), a
person can turn from being a manmukh (ego-centric) to a
Gurmukh (God-conscious Truthful being). Guru Arjan Dev

asserts:
ufe gafs yg Asat gvet ol

Inwardly and outwardly, God is everywhere.
(SGGS, M. 5, p. 1340)

As God reaches out to all humans, everyone is equal and
religious identity is meaningless. Advocating the parenthood
of God, Sikhism urges its adherents to treat everyone equally.
Guru Arjan affirms such a viewpoint as;

£q fuzr €an & 9H Tfea 3 HaT g9 TE I

The One God is our father; we are the children of the One God.

(SGGS, M. 5, p. 611)

An exemplar for this, from Sikh history, is Bhai Kanhaiya

[48], who was a disciple of Guru Tegh Bahadur and was
requested to establish the Sevapanthi order of the Sikhs by
Guru Gobind Singh. He was known for pouring water for all
the wounded soldiers of the battlefield, no matter whether
they were Sikhs or fighting against the Sikhs (whether Muslims
or Hindus).

Religions at best can point the way to God, but from
the Sikh perspective, this cannot be confused with God. Naam
Japna (mindfulness of God’s presence) is opening oneself to
the way of God. In the Sikh worldview, what counts is how
people live, not what they believe. Distinctive features of Sikhi
include the equality of women and men, rejection of
priesthood, belief in one and only one Unborn God (as in
Judaism and Islam) combined with a belief in rebirth, samsara,
the Void and the Middle Way (as in Buddhism).
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As Sikhs believe that the world is to be continually
improved, so the Sikh ideal is a saint-soldier, a saint allowing
the love of God to shine through them and a soldier
connecting with others to reduce darkness (of evil forces/
passions) in the world. As a community, Sikhs have championed
progressive social, political, and economic change in India and
around the world, due to the teachings on equality, democratic
decision-making (the Khalsa [49] institution), the dignity of
labour, and the importance of sharing and social justice.

Sikhi began with the teachings of Guru Nanak which
were composed in the context of but distinguished from
Hinduism and Islam of his day. An example of it is that he
names zrae/ as the angel of death. Though it is a name found
in the Book of Tobit, yet Azrael is a significant personality,
both in the Old Testament and the Qur’an too. At the same
time, Guru Nanak talks about Yama, a god of death mentioned
in Hindu and Buddhist scriptures.

Though Sikhs regard their ten Gurus as the exemplar for
everything spiritual, yet some Sikhs, too, act as role models to
them in specific ways. Sti Guru Granth Sahib, the sacred Sikh
scripture encourages the Sikhs to do selfless service to effect
the maximum social benefit and to meet together to inspire
cach other. Some outstanding examples, who followed/follow
this guidance are Bhagat Puran Singh, the founder of All India
Pingalwara Charitable Society, Amritsar [50], Sant Balbir Singh
Seechawal, the Eco-Baba [51], and Ravinder (Ravi) Singh, the
founder of Khalsa Aid [52].

In terms of society, Sikhs are taught that,

3" o HI" TAHG Ifanm & W far & §av<t 1

No one is my enemy, and I am no one’s enem.

(SGGS, M. 5, p. 671)

Sikhs believe that God is not limited to one person,
religion, or language. Therefore, there should not be boundaries
as we are all part of one humanity — there are no outsiders.
It is wvisible in the ILangar (community kitchen). Anyone
belonging to any religion, ethnic background, social class or
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gender, is welcome to eat the same food as everyone else, free
and without any distinction.

Guru Tegh Bahadur [53], the ninth Sikh Guru, lead a
non-violent political campaign, against the tyranny of Mughal
emperor Aurangzeb. He sacrificed his life to protect three
fundamental human rights: (i) to secure for everyone the
liberty to worship, (ii) to uphold the inviolable dignity of every
person’s private and personal point of contact with God and
their right to observe dharma, and (iii) to support every virtuous
person’s imprescriptible right to pursue their vision of
happiness and self-fulfillment. It is, therefore, fair to say that
Sikhs believe in individual human rights: freedom of worship,
freedom of conscience, and the right to pursue happiness.
Sikhs believe that progress in the world will be based on the
spiritual sovereignty of the individual.

In terms of politics, there is an emphasis on persuasion
and consent. Sikhs reject coercion or force as a method of
government. They, therefore, reject the justification of
oppression. In 1606 Guru Arjun became the first Sikh martyr
[54] and was executed by the Mughal Emperor Jehangir. It
followed the Guru’s refusal to pay taxes in support of ordinary
people who could not afford to pay taxes due to a poor
harvest. The Emperor felt he had the divine authority of a
ruler; the Guru would not accept this point.

Sikhs have an active obligation to disobey any law that
violates these principles. For example, Guru Nanak Dev broke
a ban on music in Baghdad, and Guru Hargobind commanded
Sikhs to bear arms and ride horses in violation of Islamic law
on dhimmitude [55], which reserved these activities for
Muslims.

In terms of economics, the idea that people have the right
to pursue happiness and self-fulfillment is related to the
proposition that “no one shall exploit another.” Until one
humanity perspective is accepted, economic injustice will
continue. Guru Tegh Bahadur asserted that no one should
exploit anyone.
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8 arg a8 €3 afa 5fa 3 Haz s Il

T 561 Af6 T He' famrat 3fa gurfs 11

One who does not frighten anyone, and who is not afraid of anyone
else - says Nanak, listen, O mind! call him spiritually wise. (SGGS,
M. 9, p. 1427)

Thus, in the world adorned with religious pluralism, Sikhs
acknowledge, appreciate, and actively participate in interfaith
dialogue, at its all level, to help enable people to coexist without
sectarian strife or persecution of religious minorities.

Conclusion

There are plenty of resources within the religious realm
to promote peace, good governance, and human rights around
the world. When there are divisions between religious
communities and there are no avenues for engagement
between them, this exacerbates distrust that can lead to
violence, and so there is a need for creating relationships
between communities as a way to prevent violence from
occurring, There are many ways through which we can
approach interfaith dialogue, but it is essential that in all its
forms, we must involve a certain amount of patience and
humility. Dialogue should begin by focusing on things we have
in common and on practical things we can do together. The
power of religion can be used to unify divergent factions/
diverse faith communities by establishing and maintaining
constructive channels of communication and sustainable
collaboration. Thus, interfaith dialogue can play a major role
in the promotion of global peace.

Evidently, Sikhs welcome inter-faith dialogue and actively
engage in such endeavors, as the founder of Sikhism, Guru
Nanak Dev did take part in it hundreds of years ago. Sri Guru
Granth Sahib contains the record of his debate with the
Siddhas, and the accounts of his life (Janam Sakhis) discuss his
meetings with Hindus and Muslims. Guru Nanak’s collection
of the hymns of saints from a variety of traditions, his
establishment of the institutions of Sangat (a congregation of
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holy persons), Pangat (sitting in a row at the same level as in
taking Langar) and Langar (provision of free vegetarian food
to all), and his insistence that people of any faith could know
the Truth (God), meaning that inter-faith dialogue has always
been a part of the Sikh ethos. It is symbolized in the widely
held belief that the foundation stone of the Harmandar Sahib
(Golden Temple) was laid by a Muslim saint, Sai Mian Mir.
Thus the Sikhs welcome the modern world of religious
pluralism and the emergence of humanism, these values being
inherent within their traditions. They acknowledge that in the
present era, inter-faith dialogue and cooperation are crucial, as
only this concept carries the promise for a peaceful future of
the contemporary world. Currently, many Sikh organizations
are consistently striving for this much-cherished goal of
humanity, by actively participating in/contributing to interfaith
dialogue activities throughout the world.
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Interfaith Engagement Through The Sikh
Prism

Nirmal Singh
#7605, Pissaro Drive, Orlando, FL 32819, USA

Abstract

In the changing world that we live in, one new challenge seems to
be how do we live our faith together with the others? To me the message
of Guru Nanak came beckoning - live truthfully by the principles of
your faith and all should be well. My interfaith involvement helped me
learn that this precept may indeed offer hope for us all to mafke our societies
way better.

Introduction

The Interfaith movement as evidenced contemporane-
ously has developed over the last century in the Western
societies. Interfaith relations received a different kind of
attention when after the end of the Second World War, the
enormity of Jewish persecution by the Nazis came to light and
the Christian Churches were blamed for their complicity of
silence. This realization led to a flurry of activity by the World
Council of Churches and the Roman Catholic Church to
condemn all forms of anti-Semitism and promote dialogue
with the Jewish community. The 9/11 terror attacks and the
ensuing Global War on Terror led by the US have demonstrated
the kind of conflicts that can so easily erupt in the emerging
global society with its multiplicity of unresolved religious
issues as potential flash points.

The United Nations Organization and its affiliate bodies
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who have been engaged in trying to help defuse conflicts and
promote measures for peace and harmony seem to have
realized the need for inter-religious harmony as a pre-requisite
for societal peace and have over the years initiated a number
of programs under their direct aegis or in collaboration with
other international bodies engaged in promoting interfaith
relations.

Indian Setting

India possibly is the most religiously and culturally diverse
country in the world. Five faith traditions: Jaina, Hindu,
Buddhist, Sikh and Ahmediya Muslim were founded in the
Indian sub- continent in addition to many traditions whose
imprint can be detected in pluralistic religious practices
witnessed among its people. India has the highest number of
Muslims, Jains, Sikhs living in any country in the world and
has been home to some of the earliest Jewish, Zoroastrian and
Christian populations. India has over twenty languages with
their own alphabets, corpus of literature and cultural
appurtenances, history as well as historical baggage.

This diversity that the country offers has been a mixed
blessing. While certainly contributing to richness of its culture,
the changing mix of people of diverse faith persuasions,
languages, ethnicities and cultural backgrounds, generated its
own stresses on the society to maintain peace and harmony.
The British adopted and preserved prevailing socio-cultural
division along religion, caste, class, language, etc. to subserve
the convenience of their administrators.

This policy had a contingent effect in that it prevented
a thaw in the separatist relations between Hindus and Muslims.
A measure introduced by the British, separate electorate for
minorities through Morley-Minto Reform of 1909, only
sharpened the divide. Creation of a legislative law-making
body under the Government of India Actin 1935 did not help
much because the Muslim minority could not influence
decisions in the elected body. Things got worse and India and
Pakistan became independent on August 15, 1947, in the midst
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of raging communal strife leading to the largest forced
migration in history, accompanied by terrible violence and
death of around 500,000.

The divide has continued and language, religion and
ethnicity have kept challenging the democratic character of a
pluralistic India [1]. Hindu - Muslim relations have been marked
by mistrust and communal tensions have not been confined to
Hindus and Muslims. Sikhs have endured some of the most
brutal violence and incidences of violence against Christians
have also taken place. Hindus were also selectively attacked by
militant Sikhs in Punjab during the turbulent 80’s and 90’s. The
above perhaps is the main reason why India today, while very
vibrant, presents a picture of tenuous societal peace and
harmony.

Interfaith Activity in India

Interfaith dialogue isn’t new to India. In the 16th century
Emperor Akbar encouraged tolerance among people of
various faith backgrounds by starting ‘Din-i-Elahi” (Religion of
God) movement [2]. There is evidence in the Sikh scriptural
literature that the Gurus engaged in interfaith conversations
and experienced support from the other faith groups. These
encounters however seem to have been episodic and even
though some of the events did serve to defuse tensions at the
time, they did not induce any tradition of interfaith
conversations as a means to reduce interreligious conflict or
to promote understanding between groups warring over
religion.

Contemporaneously there is no shortage of interfaith
organizations and more are coming up by the day. In Delhi
alone, apart from interfaith events organized by the Bahai
Centre, Islamic Centre, Church groups, new groups have been
formed primarily aimed at organizing conferences, colloquiums,
seminars and similar meets. Examples include: The Interfaith
Foundation supports movement of Interfaith for peace and
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harmony among people of different faiths. GPF-India, Delhi
is dedicated to bringing Peace and Harmony through Inter
culture, Interfaith Partnership, Healthy Family and Culture of
Service. Indialogue, a dialogue and peace foundation, was
founded in New Delhi in 2005, by a group of Turkish and
Indian people inspired by Mevlana Jalal-ad-Din Rumi, to
promote and to encourage local, national, international, inter-
civilizational, intercultural, and interfaith dialogue. Interfaith
Coalition for Peace is involved in non-formal interfaith,
academic courses and advocacy of community care.

The Temple of Understanding, an International Interfaith
Organization, was founded in 1960 by Juliet Hollister, an
American Interfaith activist. India Chapter of Temple of
Learning has been actively led by philanthropist, scholar,
politician and interfaith activist Dr. Karan Singh. The
organization continues to be active in promoting interfaith
amity using lectures, seminars and conferences at its active
centers in various cities of India.

Commission for interreligious Dialogue of Archdiocese
of Delhi is one of several Christian groups actively engaged
in the interfaith actions in National Capital Region (NCR). On
June 30, 2020, the Commission organized an Interfaith Prayer
for the soldiers killed at Galwan Valley; victims and treating
doctors, nurses, paramedics who died of Coronavirus pandemic
and victims of disasters like the mass exodus of migrant
laborers and the Amphan cyclone.

The Indian Government had set up National Foundation
for Communal Harmony, an autonomous body under the
Union Home Ministry, to promote “India free from communal
and all other forms of violence, where all citizens especially
children & youth live together in peace & harmony”. The
Foundation has not met in the midst of so many untoward
happenings in the last year or more [3] when tensions were
high due to riots in Delhi and other calamities. Thankfully
interventions by some faith groups brought exemplary relief
to the suffering humanity.
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Some of the luminaries of the global interfaith activity
are India based or of Indian origin. Some names are Dalai
Lama, Bawa Jain Secretary-General, The World Council of
Religious Leaders, Bhai Mohinder Singh of Guru Nanak
Nishkam Sevak Jatha, UK among others.

Sikhs & Interfaith Interface [4]

Sikh living ethics preaches all humans as part of the same
fraternity, animus against none and harmonious relations with
one and all [5]. The sangat — the community of devotees to
which all are welcome and none is excluded, provide the
anchor for altruistic and spiritual pursuits and if liberation
comes to any of them, all associated with them will also get
liberated [6] — shared human destiny.

Guru Nanak was deeply troubled by the suffering of
people due to institutionalized inequities and inequality; unjust
and corrupt state apparatus; oppressive and apathetic
governance, et al. He was critical of apathy in common people
[7]. Nor did he appreciate the people opting to survive through
a display of outward conformity with a culture in which ruling
elite intrude upon unsuspecting people, harass them and share
the fruits of their corrupt practices [8].

The Sikh living ethics, therefore, would seem to not cause
differences with other faith groups on core societal issues of
peace, justice and caring for the weak and the poor. There are
some Sikh practices that possibly would be an asset in interfaith
setting,. Some of the important ones are:

e Sikh houses of worship and worship service are open to one
and all. Sikhs believe that the door to liberation is open to
high and lowly alike, dependant only on their deeds.

e Sikh Kirtan (hymn singing) is singing of hymns in praise of
the divine and has a place of centrality in Sikh worship. The
Sikh scripture is written in poetry and was set to music by the
Gurus. The practice of &irtan goes back to the time of Guru
Nanak and is an inspiring and calming spiritual experience
by Sikhs and non-Sikhs alike.

e Sikh worship service invariably includes a fellowship meal -
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langar. This is open to all and has always been popular with
visitors of all faith persuasions.

* Seva or voluntary service is another feature of Sikh worship
commended strongly in their scripture and visible in their
praxis. It is heart-warming to see devotees of all ages and
various backgrounds vying with one another to get the visitors
shoes to place in a safe pigeon hole and possibly polish them
before their return — a seva considered to be an expression
of utter humility.

* Socially responsible behavior is associated with Sikhs. The
religion teaches for Sikhs to earn honest living, support their
families and share some with those in need of help.
Significantly one hardly sees a Sikh beggar.

 Willing to help, even sacrifice — this characteristic is so evident
from Sikh history and from the number of disproportionate
Sikhs who have made sacrifices for social causes through
history.

Some Inhibiting Factors

The above analysis would leave us with the impression
that Sikhs would welcome interfaith events of all varieties in
Gurdwaras as may have been witnessed, say in some Churches.
This, however, does not happen. In practice, Sikhs tend to be
fastidious about keeping the activities at Gurdwaras to be
confined to worship that includes langar and would not even
contemplate multi-faith prayers in the Gurdwara setting or
allow interfaith events with cultural overtones at Gurdwara
premises. Some Sikhs also tend to be critical of others not
adhering to their mode of showing respect to Sri Guru Granth
Sahib (Sikh Scripture) as Sikhs do. Similar inhibitions do
constrain all traditions to varying degrees, but Sikhs a bit more!

Discrimination Based on Religion
or Religious Observances

Sikh experience of problems that they have encountered
on account of being Sikhs shows that the cause for the
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incidents could broadly be rooted in religious provocation,
different political aspirations, economic causes, cultural
prejudice, conflict due to certain religious observances,
misdirected hate and plain discrimination. We will look briefly
at some examples of the above and try to fathom if the Sikh
experience suggests any possibilities for interfaith intervention.

This is the most common form of grievance Sikhs have
in all Diaspora societies. In India any religious discrimination
that may happen is normally not sanctioned by the authority
though it was reported in 2012 [9] that a Private School in
Shimla, did not allow a Sikh boy to wear turban though there
was no restriction on patka. Generally interfaith groups are
sympathetic to the faith group being discriminated against and
would extend co-operation.

From the above it can be surmised that Sikhs happen to
be acutely vulnerable to random or organized prejudice,
discrimination and violence against them, underscoring
importance of need to leverage their abilities to debunk their
negative stereotypes and to try create humane understanding
about them. The reality is that Sikhs, in spite of relatively small
numbers, can be found living dispersed almost all over the
world inviting curious looks due to their visible identity and
envy for their subdued but relatively spread-out success. A
Stanford University Peace Laboratory study [2013] revealed
that roughly 70% of American public cannot identify a
pictured Sikh man as a Sikh; about half associate the turban
with Islam and about half think Sikhs are a sect of Islam. They
were dismayed to find that anti-turban bias exists even among
Americans who have greater understanding of Sikhism [10].

Why Interfaith?

We want now to try and examine what is it that Sikhs
can expect to gain from participating in interfaith actions or
leveraging their interfaith relations. As we have seen before the
purpose of interfaith activism is to try and disentangle the
causes for historical hiatus among different faith groups,
facilitate interfaith understanding, promote societal peace and
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harmony, which if frayed, may also be quickly restored
through multi-faith co-operation.

As we have said before Sikhs are a minority in all
countries in the world. They try to cope with the issues that
confront them as a religious minority mostly by themselves.
The reader would have discerned that the character of
problems that Sikhs encounter in India is different and more
complex than in other countries because effects of hangover
from historical factors tends to become the dominant
influence.

Sikh activism should help the community to get involved
in local corporate life and advance the community’s causes.
Interfaith activism is a part of that total package and my sense
is that such conversations at multiple levels between Semitic
traditions have helped and there is a certain degree of
optimism at the progress, albeit slow, that has been made.
While some such conversations do take place within the
cloistered environment of inter faith groups, creation of
specific mutual understandings between any faith groups
would need direct and dedicated conversations with clear
objectives.

In India Sikhs need to engage with Hindus and Muslims
in serious, multi dimensional, multi level and multi-disciplinary
dialogue on the lines of Christian, Jewish and Muslim
exchanges in the West. These conversations should cover
agreed topics with both sides represented by persons who
would be in a position to help the conversations move towards
the objectives set. It should be helpful if such effort has the
support of the apex religious institutions of the faiths
involved.

Let us now turn to the simpler but often experienced
situation where the purpose of interfaith engagement is to
further mutual understanding in a multi-faith setting or to
address any specific issue collectively by the group. My
experience is that the interfaith encounters do have limitations
in informing the lay public about other traditions because they
do not have any mechanism to get the message of mutual
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respect and reassurance developed through their conversations
out to the lay public.

That need of Sikhs is likely to be answered better by
proactively engaging at all the levels alongside other faiths on
issues of shared concern. This may need new or restructuring
of existing Sikh organizations to be able to voice community’s
views; protect rights and rightful positions in the larger
community; showcase religious and cultural heritage; and
engage with others in conversations to the extent possible. For
doing this Sikhs will also have to spot and nurture those who
may be able to contribute to these endeavours; encourage
them to get involved and keep such initiatives going by
providing sustained institutional support to those involved.
Interfaith engagements are increasingly being found helpful to
build and sustain peace and harmony in modern, diverse
societies. Sikhs have to be part of that quest.

Sikh Interfaith Engagement

It's common to find Ph. Ds. among the Clergy and the
Rabis. Even lay Christians and Jews participating in interfaith
actions mostly have been through theological schools, seminaties
or attended seminars, workshops, conferences and conversations
on religious/theological subjects. Thus while representatives
for Christian and Jewish denominations are mostly clerical
staff of a faith organization; Buddhists and Bahais
representatives are mostly lay persons who may be associated
with their congregations and volunteering on their behalf;
Muslims are often represented by Imams, Hindus, Jainas or
Sikhs invariably are represented by volunteer lay persons with
or without a link to the management of their house of worship
or organized availability of community support.

It would therefore seem that some of the above problems
could get resolved if Sikhs were represented by persons
engaged in religious work as a vocation. But finding a Sikh
granthi, ragi or kathakaar, who has the knowledge, awareness,
sensitivity and facility in terms of linguistic ability and
conceptual clarity to participate in these activities could turn
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out to be an exercise in futility except few notable
exceptions.

In this setting, while the interfaith groups were welcoming
of all faith traditions, Sikhs mostly remained unrepresented till
a volunteer took some interest and offered to get involved.
This lacuna can and does cause many difficulties. Firstly, the
person who may chose to get involved in interfaith activity may
not be close to the managing team of the house of worship.
Even with some links the person may find it difficult to get
community involvement and support for interfaith events.
Since sharing of worship experience is an important part of
building interfaith understanding and is best done at the
Gurdwara, interfaith activity always needs the help of
Gurdwara. The volunteer representative therefore should work
to develop support within the faith community.

Difficulties experienced by Sikh interfaith activist are
compounded by the fact that the Sikh community is spread
out. There may be occasions when an interfaith group is able
to visit the Gurdwara only on a week day. Coordinating
arrangements at the Gurdwara in such a situation could turn
out to be an uphill task especially if there is no resident Granthi
— a none too rare situation in the Diaspora.

Several of the problems we have discussed can be more
casily addressed if interfaith engagement is made part of the
programs and projects supported by the apex Sikh religious
organizations like the Akal Takht and the SGPC. Fortunately,
the Jathedar of Akal Takht is known to have participated in
interfaith events and SGPC and DSGMC continue to be
involved in a variety of initiatives to render relief assistance
to the victims belonging to all faiths due to various causes and
also receive many interfaith groups visiting the major Sikh
shrines. As such they get involved with the adherents of other
faiths on a continuing basis but their interface with the
interfaith organizations can hardly be termed as active.

The irony is that the Sikh interfaith involvement that goes
back to the time of Gurus, it contemporaneously is taking
place in a highly fragmented manner. This makes its possible
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gains more elusive. The drift is due to the total disconnect of
Sikh interfaith engagement with the apex Sikh polity and
religious leadership. Since Akal Takht has endorsed Sikh
environmental initiatives, actions to improve interfaith
understanding would be a natural and much needed
extension.

Going Forward

Given the direction, in which the societies are evolving,
initiatives for promoting inter-religious dialogue and
understanding will arise at various levels and emerge from
various directions. Our institutions, especially community
organizations and the academia could take lead in this regard.
However, for the movement to move beyond the elitist circles
in metropolitan cities, it must enlarge and broaden the possible
range of participants in these activities.

A start can be made by theme-based workshops,
programs, conversations, discussion groups, retreats, etc. being
organized by community organizations within and across the
faith groups. Participation in these activities offers a great
learning experience and those who get involved come out the
richer, learning not only about other faith traditions, but also
a lot more about their own.

Sikhism has had an open and tolerant tradition. The
Gurus took part in and encouraged dialogue. Sikh tradition of
martyrdom and the supreme sacrifices made by the Gurus and
generation after generation of their followers for the ideals of
basic human dignity, equality and freedom teach us that the
highest aspiration of faith is the creation of wuniversal
brotherhood - Aayi panthi sagal jamaati [11]. Sikhs should, in
keeping with faith tenets and tradition, initiate programs and
projects which help bring the divided society closer to Guru’s
ideal of - Ek pita, ekas ke hum barak — us all treating one another
as children of one father [12]. That would be living Sikhi,
promoting sarbat ka bhala, well being of one and all, and
interfaith engagement in action!
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Abstract

Religions Plurality is the need of the present times as the World
has become a global village due to progress in Science and technology. No
religion can claim to be the sole valid way of worship and no religion
can claim to be the norm for other religions; still we fail to accept the
plurality of religion as a divine gift. In the philosophy of religion, three
different attitudes among different faith-communities have generally been
accepted - excclusivism, inclusivism and pluralism. Gurn Granth Sahib,
the scripture of the Sikh faith, is the best example of Religious Pluralism
as it comprises the revelatory hymmns, called bani or sabd, of six of the
ten Gurus of the Sikh faith and certain holy men coming from the Bhakti
and Sufi movements.

Introduction

Religious plurality, as a fact of human existence, is as old
as the religious history of humankind. However, the impact
of social and theological problems arising from this plurality
has begun to be experienced with much more seriousness than
it was say a hundred years back. There are several reasons for
it, but more important among them has been the scientific and
technological advancement especially in the fields of
transportation and communication which has transformed the
world into a global village and ‘the world-population’ into one
‘global community’. The cultural, religious and racial boundaries
have been broken on an unprecedented scale and no part of
the world is now closed within itself. People with different
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religious persuasions are so placed as to live together and
interact with one another on almost daily basis. In the present
situation, attitude of one faith-community towards the other
is sure to affect the world at large. An attitude of ‘acceptance
and appreciation’ of the ‘other’ can help bring about peace and
harmony among different faith-communities whereas the
attitude of ‘superiority’ is likely to lead to mutual hatred and
violence.

Even though it remains a fact that “the religious life of
mankind from now on, if it is to be lived at all, will be lived
in a context of religious pluralism,” [1] yet people of different
faith-communities remain ‘a medley of peoples’ trying little to
understand the ‘other’ and appreciate their distinct ‘otherness’.
They are neighbours by necessity but prefer to remain aliens
by choice. It is well accepted that no community can today
claim itself to be the cultural, religious or historical centre of
the world. No religion can claim to be the sole valid way of
worship and no religion can claim to be the norm for other
religions. Still we fail to accept the plurality of religion as a
divine gift, as a Jewish theologian says: “It is not necessary for
the entire flock to graze on one pasture or to enter and leave
the master’s house through just one door. It would be neither
in accord with the Shepherd’s wisdom nor conducive to the
growth of the flock” [2].

As it happens, people generally avoid making any serious
attempt at understanding a religion they do not belong to. They
fail to accept that our religious commitment should not make
us blind to the virtues in other faiths, to the ultimate Truth
in their scriptures and to the Divine Presence in their sacred
places. There were and there still are people who refuse to
hear God’s voice in religions other than their own. Different
faith-communities prefer to hold on to their respective
religions, cultures and languages, and even to their cuisines.
They live side by side but separately within the same socio-
cultural set-up.

All religions aim at the spiritual uplift of human beings
apart from their emancipation in social life. The scriptural
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literature of all major religions of the world teaches us the
values of love and respect for all, truthfulness and contentment
in individual personal life and a philanthropic attitude in social
life. If religion has been used by persons wielding political
or religious/priestly authortity for creating mutual mistrust and
hatred among different faith-communities, the fault does not
lie at the religion’s door: the political authorities want to
perpetuate their power and the priestly class helps them by
providing scriptural/divine sanction even to their oppressive
and exploitative policies so as to retain their own elitist status
in society.

Tripolar Typology of Religions

In the philosophy of religion, three different attitudes
among different faith-communities have generally been accepted
- exclusivism, inclusivism and pluralism [3]. An exclusivist
attitude is based on belief in the myth of the superiority;
sometimes a faith-community begins to proclaim that their
religion is the only way and their prophet is the only Savior
to enable man realize the ultimate objective of life. They try
to under-rate the ideology and culture of the other by
comparing their scriptural truth with the practices of the other,
without realizing that there is a wide gap between the two in
all traditions. Such an attitude of superiority also implies
converting others to ‘my way’ which implicitly means devaluing
the religion of the other. It consigns other religions to spiritual
darkness and their followers to damnation. The theologians
of this school hold that “the difference between our religion
and other religions, to which it is sought to liken them, is none
other than like the difference between the living, sentient man
and the image carved by the workman from wood” [4].

This exclusivist attitude deems other religions fake and
other faith-communities pagan, thus causing mistrust and
hatred among different communities. History stands witness
that politically and militarily strong religious communities and
nations have always used this premise to fulfill their imperialistic
designs. Such absolute truth-claims as held by this school can
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be - and are - easily exploited to incite inter-community hatred
and violence: that is why “there is a causal link between claims
of religious superiority and calls to religious violence. If peace-
filled religious people, therefore, proclaim defensively that the
militants (either the “terrorists” or the “imperialists”) are
misusing and exploiting their religion, they must ask themselves
why it is so easy for extremist leaders or politicians to exploit
their religion. They must ask themselves whether claims of
superiority — claims to have “the only Savior” or the “last
revelation” or “the highest enlightenment” — are among the
primary reasons why their religion is so easily used as a divine
seal of approval for violence” [5].

Then a time came in human history when easy availability
of authentic literature in the West about religions of the world
shattered the eatlier ill-informed hostile stereotypes of other
faiths; changing patterns of mobility (especially during the
post-War period) shattered the old conceptions of religious
history; and advancements in the means of communication
and transportation helped in transforming the entire humankind
into a small ‘global community’. This brought about a
‘Copernicus change’ from one’s all-knowing ‘let us teach you’
attitude to ‘listening to whatever wisdom comes from the other
tradition’. This inclusivist attitude is somewhat tolerant of
other religions but still holds that truth is limited to ‘my’ faith
only. The protagonists of this attitude favour dialogue with
other religions, but understandably the result of the dialogue
is pre-determined in their favour. People of other faiths are
no more looked down upon as pagans but at the same time
their religion is not taken as equally valid and true and the
ultimate truth lay only with their own faith and that salvation
was also possible only through their faith/prophet.

This inclusivist view seems a sort of bridge between the
no longer acceptable exclusivism of the past and the newly
emerging view of pluralism. The protagonists of this view,
no doubt, conceive their religion as one among many but
without sacrificing their religion’s normative significance as a
universal way. They downgrade other religions as penultimate
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versions of their own faith. This is akin to what a Christian
theologian says about the role of Christ and Christianity in the
salvation of others: “It is Christ alone who is received as light
when grace visits a Brahmin, a Buddhist and a Muhammadan
reading his own scriptures” [6]. They continue to believe, like
the exclusivists, that the ultimate truth lies with their religion/
prophet, and, thus, favour conversion to their faith.

There is another view which holds that different religions
of the wotld are finite manifestations in different historical and
cultural contexts of the infinite One. According to it, there can
be no one way to the realization of God rather there are many
paths and many Saviors to help people in their pursuit. No
religion can boast of being the full revelation and therefore
the norm for all other religions: no voice is God’s last Word.
This pluralist [7] attitude, now being supported by many
theologians coming from almost all religious traditions, rejects
the myth of religious superiority and provides validity to all
faiths. It considers all religions authentic and genuine, and
capable of providing salvation to man. This is quite akin to
what Abraham Heschel means when he says that God’s voice
speaks in many languages, communicating itself in a diversity
of intuitions. The word of God never comes to an end. No
word is God’s last word [8]. Obviously, all religions share
something common among themselves but still they have
genuine differences because each presents a vision of God,
world and humanity from a localized, historically particular
perspective. Since all great world religions with their diverse
teachings and practices constitute authentic paths to the
supreme good, everybody should have the freedom to practice
the faith of his choice. While mutual witnessing promotes
mutual respect, proselytizing, which is central to exclusivism,
devalues the faith of the other. Inter-religious dialogue and
engagement are accepted the way as it helps different religions
to relate to one another, heal antagonisms among them and
work for eco-human welfare.

God is infinite, but all historical religions are, by
definition, finite and particular. Hence, differences among the
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varied religions become inevitable, but this only goes to reveal
the richness of the eternal and infinite truth. Different
religions of the world have also been compared with the
branches of a tree; these branches are different but have the
same source for their sustenance. However, this in no way
diminishes the significance or value of a particular religion vis-
a-vis any other. It is just like the sciences, which study the
natural world; they do not claim monopoly of wisdom for a
particular branch of study nor do they quarrel about the
superiority of one science over the other. This view
recommends us to understand and appreciate the religious
beliefs and practices of others but without putting our faith
into parenthesis; we need to understand and examine the faith
of the other, yet we must listen attentively to the faith of the
other as this is unfolded by the believer himself, without pre-
judging that faith and without abandoning our own
commitment. This is a very delicate task, and a theologian
explains it by saying that we should approach another people,
another culture, another religion by taking off our shoes
because the place we are going to approach is holy.

Sikhism and Pluralist View

Sti Guru Granth Sahib (SGGS), the scripture of the Sikh
faith, comprises the revelatory hymns, called bani or sabd, of
six of the ten Gurus of the Sikh faith and certain holy men
coming from the Bhakti and Sufi movements. No doubt, it
was compiled by Guru Arjan Dev (1563-1606) during 1603-
04, but the practice of preservation of bani in written form
had begun with Guru Nanak (1469-1539), the founder of the
faith, himself. Later in 1705, Guru Gobind Singh added to
this volume the hymns of his spiritual predecessor, Guru Tegh
Bahadur; there has been no other addition or alteration in the
text since then. Sikhs revere the Guru Granth Sahib as their
‘living Guru’ but do not worship it as an idol at the altar. It
is the presiding deity in all Sikh places of worship and the
guiding principle for the Sikhs in all spheres of life; they have
abiding faith in it or, more precisely, in the Word as contained
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in it. It is also in this context that it has been taken as both
the result and the foundation of the Sikh belief-system.

No doubt, the Sikh scripture (SGGS) contains only the
versified hymns in praise of God, but since the Sikh
ontological belief perceives Divine immanence in the material
world, there is emphasis — both explicit and implicit — in
various scriptural hymns on the human social and ethical
concerns as well. A scriptural hymn states that ‘the best of
all religions is the one which favours remembrance of Name
Divine alongside performance of noble, righteous deeds in
this life: 799 TgH Hfg AAC ToH I IfF & & Ay fogHs
IIH 11 [9].

Thus, endeavours to better human spiritual as well as
social life need to be made simultaneously. Service to
humanity is deemed service rendered unto God, and feeding
a hungry is deemed as good as making an offering in the name
of the Guru — garib da munh, gurn ki golak. In other words,
we can say that Sikhism does not limit itself to the articulation
or propagation of certain theoretical spiritual assumptions
rather it exhorts beings to live those precepts and also actively
strive against the powers that be which try to suppress these
fundamental human values.

The first intimations of the cosmic vision of the Sikh
faith can be seen in the first words the founder of the Sikh
faith, Guru Nanak, uttered after coming out of the trance of
a mystical encounter with Nirankar, the formless God. The
words were ‘na ko hindn na musalman’ (there is no Hindu and
there is no Muslim). Obviously, these words were not aimed
at denigrating any faith or faith-community rather they
symbolized the Guru’s cosmic vision of humankind. Through
these words the Guru tried to convey that all human beings
belonging to whichever faith they are, in essence, one; he
proclaimed them, at many places in his hymns, spiritually one
with God and ethnically equal amongst themselves. The entire
humankind appears noble and no one appears lowly to him:

g & B9 »mitt 8w & &R afen [10].
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Guru Arjun, the compiler of Guru Granth Sahib,
reiterates the same when he says that he ‘deems no one as
his enemy and no one as ‘other’ as he gets along with everyone:

& & 81 &4t faarer Ao Afar an a@ afs wirgt 1 [11).
Guru Gobind Singh [12], the tenth Guru of the Sikh
faith, makes a beautiful statement as he says:
Some have shaved their heads, and
Some others have become sanayasis and yogis;
Some have become celibates and other Yatis;
Some are Hindus and some are Turks,
Some among the latter are Hafizz, Imams and Safis;
Acknowledge the entire humankind as one.
Benevolent Creator and compassionate Sustainer is one;
An idea of the other is only a delusion.
1t becomes all to serve the one Divine 1 ord;
Entire humankind is the manifestation of One,
Abnd the same Dipine 1ight pervades all.
nigHsall fdg 39a af gfert fenH At WA &t 7fs AF 8a
yggsEll maﬂnnﬁaﬁaaﬁn%ﬁma@eaﬂaﬁsw
H&EIl ea'a‘taﬂﬁengzﬂaaﬁ%aéaeaa’rmnaéaaﬁf
il

The Sikh institutions of sangat, in which anybody with
whatever religious background can participate, and of pangat
ot Jangar where everybody — high or low, Hindu or Muslim,
prince and pauper — is welcome to have his food alongside
others are living examples of this idea.

Sikhism does not take any religion as inauthentic or
invalid, any scripture as false and any faith-community as
‘pagan’ or ‘kafir’. Implicit in this has been the idea that no
faith or faith-community is better or worse than the other. A
scriptural hymn prays to God to ‘save humankind the way He
deems it possible’: FIZ A% Iy B niud fagur ofa 1| fAz onre
Bu9 33 &g Bafa [13] and another explicitly states that ‘no
scripture, either of the Semitic or Indian religions, is to be
called false rather false are the persons who do not reflect on
them’:
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8¢ 339 J9Y HS I3 36" 7 & fawa 1l [14].

Unlike some missionary faiths, Sikhism is against
converting people belonging to other faiths either through
coercion or allurement because ‘proselytizing implies devaluing
and denigrating the faith of the other. Guru Nanak explicitly
asks everybody to be true to the faith he/she belongs to; he
wants a Hindu to be a true Hindu and a Muslim to be a true
Muslim. Of course, this acceptance and appreciation of other
faiths has been critical. Guru Nanak has strongly criticized
certain practices which, he felt, made the followers forget the
true spirit of religion and taken only forms and symbols as
the mark of their religiosity. For example, his refusal to wear
the janeu is not his rejection of the janex as such, but, according
to him, wearing of janen is worthwhile only if the wearer
imbibes the values the sacred thread externalizes:

efenr qug ASY FE A AR AZ < I
e7 A48 il  TE 3 US w3 [15].

Similarly, saying of Namaz five times a day becomes just
a ritual is the person saying Namaz does not cultivate the values
expected of such a devotee. The Guru says that the Namaz
is to be said five times a day and each Namaz has a different
name and time. The first Namaz of the day becomes
acceptable only if the devotee implies the value of truthfulness,
the second stands for earning livelihood through honest
means, the third for seeking welfare of all, the fourth for
having noble intentions for all and the fifth for singing eulogies
of the Divine:

Ufe foemr suz Ufm da da &8 i

ufgs A I efe 3 89 yerfen

984t sif3 IR Hg Un<t fAefs Aafe 1l
SISt THH iy & 3T HABH'E AEfEll [16].

Without imbibing these values, it becomes just a ritual.
The martyrdoms of Guru Arjan and Guru Tegh Bahadur also
emphasize the Sikh stress on the freedom of faith for all. A
brief reference to an event from early twentieth century
history of India would also be appropriate here to illustrate
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how Sikhism has since remained true to the teachings of the
Gurus as regards the acceptance of other faiths and rejection
of the idea of conversion. It is about the Viakom movement
in Kerala [17] which certain low caste people launched in 1924
against the ban of their entry on to the roads approaching the
Sri Mahadeva temple in the town. Interestingly, there were no
such restrictions applicable on the Muslim or Christian
converts from these low castes. The news of this first anti-
caste movement in Kerala received nation-wide attention.
Sardar K.M. Panikkar, the minister of the Maharaja of Patiala,
discussed the Vaikom Movement with Sardar Mangal Singh
and also with the Shiromani Gurdwara Prabandak Committee
(SGPC). The latter sent a group of twelve Sikhs to help the
agitators by providing them free food (langar). Though the Sikh
help to these agitators was frowned upon by some Indian
leaders but these low caste people felt attracted to Sikhism for
its social philosophy of spiritual unity and ethnic equality of
all human beings. When many of these people expressed their
desire to embrace Sikhism and become part of the casteless
Sikh society, Master Tara Singh, a tall Sikh leader from the
Punjab, visited the State in 1936. In a public lecture he said
that the “Sikhs are offering their services to you...our aim is
to help you in this critical situation. If you convert to Sikhism,
we will render all help to free you from this slavery. If you
do not convert, even then we will help you as we did in the
Viakom movement” [18]. No doubt, some Keralites embraced
the Sikh faith and they became known as Ezva Sikhs, but the
Sikh response was quite obvious; the help rendered unto them
was no inducement to conversion.

Sikhism is not against any particular way of worship nor
does it consider any place unholy or less holy. For instance
there is an incident from the life of Guru Arjan which conveys
to humankind a message highly relevant even today - not to
look down upon those who have different beliefs and who
have a different form of worship. Once some Sikhs (Bhai
Gopi and his companions Bhai Vesa, Bhai Tulsia, Bhai Bhiara
and others called upon the Guru and told him that they felt
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confused finding people worshipping God and His various
incarnations and remembering Him by various names. They
wanted to know by which Name they should remember God
and remembrance of which Name was more efficacious. The
Guru advised them: “All names of God lead to liberation. For
Sikhs the name revealed by Guru Nanak is ‘Vabigurs’ [19].”
The Guru further advised them that all forms and attributes
are God’s, yet He transcends them, and that they should
worship only the Absolute One. At the same time, they must
abjure all dislike of those who have a different way of worship.
This has been an affirmation of the advice Guru Nanak had
given asking Hindus to be true Hindus and Muslims to be true
Muslims.

Also, God being all-pervasive, all places of worship
irrespective of the tradition they belong to are taken as the
abode of Divine. Thus, a Sikh must not revile or desecrate
another community’s place of worship because reviling or
desecrating it would mean reviling or desecrating the Divine
Presence itself. God is believed to be present not only in the
temple and the mosque but at all other places also. The Hindu
temple and the Muslim mosque, Hindu worship and the
Muslim Namaz are called the same by Guru Gobind Singh in
one of his compositions:

¥JI" HA3 ATt yar wf faem Gt
WoR AS S G mdg & a8 F 11 [20].

Sikh history stands witness that the Sikhs did not
desecrate or demolish any Muslim religious place even in
Sirhind when they conquered the town and killed the governor
of the province, Wazir Khan; for the Sikhs, Wazir Khan was
the most hated person being responsible for waging several
wars against Guru Gobind Singh and also for bricking alive
his younger sons, aged nine and seven. Even the town itself
was considered ‘accursed’ by the Sikhs. All the old tombs and
mosques in Sirhind still stand intact.

Sikhism not only accepts and appreciates other faiths it
also wants them to co-exist in an atmosphere of mutual
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understanding and harmony. Sikhism has been very explicit
in asserting the value of mutual co-existence of different
religious traditions ever since the early days of its evolution.
Reference to an incident from the life of Guru Nanak here
would be apt to illustrate his response to religious plurality.
Guru Nanak once happened to visit Multan which was then
an important religious centre. As he reached Multan (now in
Pakistan), various holy persons belonging to different religious
traditions came to the outskirts of the town to meet him with
a bowl filled to the brim with milk. This implied that the place
was already full of many religious traditions and there was no
place for any new one. The Guru placed a jasmine petal on
the milk signifying that his tradition would co-exist with others
and he did not want to replace any. Such co-existence among
all religions and religious communities is the need of the day,
and teachings of Guru Nanak are highly relevant in this regard.

T8 afe afs gas 3 Jast va fefe fuesrgt 1 [21).

Similarly, Sikhism also rejects the idea of only one
Saviour. The idea that ‘my prophet’ or ‘my spiritual preceptot’
is the only savior to lead humanity on the road to salvation
is alien to Sikhism. It takes different religions as divine
revelations made known by the prophets or spiritual preceptors
at different times in different spatio-cultural contexts. It
accepts each one of the preceptors and the traditions founded
by them as equally valid to help man attain God-realization/
self-realization. Thus, all religions remain different but still
authentic ways. To overcome any differences and reach the
truth, Guru Nanak has emphasized the value of dialogue.
‘First listening to the other and then putting forth your own
viewpoint’ is the only way to reach the truth, says a scriptural
hymn”:

7Y %1 Tan I9t 5761 fag At fag aat 11 [22]

Sikhism recognizes the possible truth-claims in all
religions and makes it the basis of inter-religious dialogue.
According to it, the ‘truth’ of the other is not fake or
incomplete nor does it need to conform to its own truth. This
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implies that both the participants in dialogue must be open
to the truth of the religious experience of the other. Since
both the participating parties are open to the possible truth
of the other and do not presume that the other has only
‘incomplete truth’, it certainly helps changing our mind-set
from ‘let us teach you’ attitude to ‘let us share’ our spiritual
experiences, from ‘the rejection of others’ cherished beliefs’
to ‘a respectful acceptance of them as alternative ways of
belief and practice’.

Sometimes it so happens that a community identifies
certain other religions or groups within them with whom it
may refuse to have any dialogue. A religion or sect not willing
to have dialogue implies that it is afraid of testing its
convictions against those of others. It means unilateral
rejection of the convictions of the other, of perceiving them
to have gone astray from the true doctrines and practices of
their faith. There is every reason for us to presume that we
avoid having dialogue with the other only when we are not
sure of the correctness of our own stand. In that situation we
use avoidance only as a stratagem to put off whatever
objections/questions might come from the other. Either way,
the situation needs to be rectified and can be rectified only by
having dialogue with such ‘heterodox’ groups within a religion
also.

Sikhism recommends dialogue to overcome whatever
differences between different religious traditions and faith-
communities. Dialogue is said to be the only way to arrive
at the truth. Guru Nanak terms conflict and acrimony as evil
because they bring about ruin:

awfg gat AAfe @ w1 [23].

The Guru advises the Brahmin who acted as religious
teacher those days to reflect on the Vedas and not to indulge
in polemical discussion on differences in practices because the
latter will drown one in the world-ocean. How can a person
who is himself drowning save any other? Polemic is rejected
because such disputations cause, and are also caused by ego
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which in the Sikh scripture is referred to as a “serious malady”.
On the other hand, humility, which is a necessary pre-requisite
for listening to the other’s point of view, is called the essence
of all virtues. Search for truth begins only when polemic
comes to an end:

Ut Gun Tt fasR o€ ofs afs a agzer 1 [24].

On the other hand, Sikhism testifies to the importance
of dialogue in inter-faith and inter-community relations.
Humans are advised to continue to maintain dialogue
throughout their worldly existence because that is the only way
of reaching the truth. Guru Nanak’s Sudha Gosti, as we find
it included in the scripture (SGGS), is a sort of spiritual
dialogue between the Guru and the Siddhas on the Guru’s
philosophy of life vis-a-vis the philosophy of the yogis. Both
the parties engaged in dialogue are deeply rooted in their
beliefs and the discourse is a genuine exercise to know the
other’s perspective and the objective is to reach the truth.
Throughout this long-drawn dialogue, the serenity and
sobriety is retained and the aim is to realize the truth. As
various Sikh sources such as "ars of Bhai Gurdas and various
versions of Janamsakhis relate, the dialogue led to the
transformation of the Siddhas who accepted the Guru’s
perspective. We must realize that it is also this sort of attitude
which can help resolve most of the socio-political and
interfaith and intra-community problems humankind faces
today.

The history of interfaith dialogue in Sikhism can be
traced back to the founder of the faith, Guru Nanak, who
visited, during his preaching odysseys, places of pilgrimage
belonging to different religious traditions and met many holy
men there. He had discourses/dialogues with them, listening
to their viewpoint and putting forth his own. He talked to
many seckers of truth, to the crowds that gathered at several
places of pilgrimage he visited and to holy men residing in
different monasteries or pilgrimage-centres. His dialogue with
the Qazi who, having misunderstood the Guru’s utterance za
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ko hindn na musalman’ had complained to the Nawab of
Sultanpur Lodhi, resulted in the latter’s transformation and he
realized that it was futile to make mere mechanical repetition
of a scriptural text without concentrating mind on the Divine.
His dialogue on two different occasions with Malik Bhago and
Sajjan Thug had a transformative impact on them and they
realized the value of honest earning and righteous living,
Similarly, he had a dialogue at Kurukshetra with some
Brahmins and others who disapproved of the Guru cooking
meat on a day of solar eclipse; they believed in the superstition
that it was inauspicious to cook anything especially non-
vegetarian food during the period of solar eclipse. Guru
Nanak says that there is no use in trying to convince or
persuade a blind (i.e. ignorant or foolish) person. Even if one
tries to teach him, he will neither utter sensible words nor
follow what is said to him:

&aa wid fAG famr adt a3 & afanwr g3 1 [25].

Dialogue among different religions of the world is of
paramount importance for peace to prevail amongst individuals,
communities and nations. Implicitly, it also means that
relationship as of now among these different religions and the
sects and sub-sects within them is not amiable and peaceful
- as it should be. Since the destiny of man today is linked with
the social reality of religious plurality, peace among religions
becomes necessary for man to live a life of peaceful co-
existence. Hans Kung’s statement that “there will be “no peace
among nations without peace among religions; and there will
be no peace among religions without greater dialogue among
them” [26]. And there can be dialogue if we accept and
appreciate the truth-claims of other religions. It is only by
abandoning our belief in the myth of religious superiority and
instead accepting and appreciating all religions as different but
valid ways of realizing God that the world can move from
conflict and hatred to tolerance, understanding, mutual trust
and collaborative action. The teachings of Guru Nanak are
highly relevant and help in helping us realize this objective.
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Abstract

This brief essay explores Gurn Nanak’s vision of Ek-Anek
(“One-Many”) with respect to the inclusion of Bhagat Bani (“Utterances
of the Devotees”, works of 15 medieval poet-saints of North India)
in the Guru Granth Sahib, the foundational text of the Sikh tradition.
In the ‘one world’ of today the various religions traditions are consciously
interacting with each other in mutual observations and dialogue. Religions
pluralism reflects the situation of the simultaneons existence in a single
social arena of a number of different worldviews that are considered
incompatible with one another. 1t has always been a fact of life but its
awareness has become more evident in recent times than before as a result
of the process of globalization. In the early decades of sixteenth century
Guru Nanafk encountered diverse religions traditions of Hindu, Muslim
and Nath origins. He was strongly opposed to an exclusive claim that
a particular tradition might make to possess the sole religions truth.
Indeed, the spirit of accommodation had always been an integral part
of Dbis attitude towards other traditions. He acknowledged the usage of
different names of God across religions boundaries.

Introduction

Religious pluralism refers to the co-existence of many
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religions in the society where we live and our reaction to that
fact. It may be defined as the simultaneous existence in a single
social arena of a number of different worldviews that are
considered incompatible with one another. It has always been
a fact of life but its awareness has become more evident in
recent times than before as a result of the process of
globalization. Globalization is not only about homogenization
and the destruction of cultural and geographical boundaries;
on the contrary it generates a proliferation of new and
reformulated boundaries in the spheres of culture, ethnicity,
language and religion — and religion plays a prominent role in
this process. Indeed, religious pluralism is brought about by the
classical processes of modernization like urbanization,
migration, mass education and the mass media of
communication, all of which gain additional potency under
democratic conditions where the state refrains from trying to
impose a monopolistic world view.

A distinctive feature of the Guru Granth Sahib is that it
contains the compositions of fifteen non-Sikh poet-saints
from both Hindu and Muslim backgrounds, along with the
compositions of the Sikh Gurus [1]. Most of these compositions
were collected by Guru Nanak and introduced in the eatly Sikh
scriptural tradition during the period of Guru Amar Das. Later
on, Guru Arjan compiled these collections and made the
Bhagat Bani part and parcel of the first canonical text in 1604.
This was done in the historical context of Mughal emperor
Akbar’s rule (1556-1605). In a certain sense, Akabr was a true
pluralist who was born a Muslim but who married a Hindu
wife. His curiosity about other religions led him to build the
“House of Worship” (Ibadat-khana) at Fatehpur Sikri where
inter-religious discussions were held among the scholars of all
the major religions. He used to preside over these debates,
which resulted in the formation of his own syncretistic
religion, the Din-i-llahi or the “Divine Religion,” aimed at the
unification of Hindu and Muslim thought. As Wendy Doniger
remarks: “He [Akbar] flirted with Christianity to such a degree
that missionaries congratulated themselves that he was on the
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brink of converting — until they realized that he still continued
to worship at mosques (and, indeed, Hindu temples)” [2].
However, Akbar’s pluralism must be understood as part of the
large process of state formation in Mughal India. It is no
wonder that his liberal approach was much despised by his
more aggressive co-religionists.

The pluralistic discourse of Akbar’s times reached its
culmination in the days of Mughal prince Dara Shikoh (1615-
59) who was responsible for the translation of the Hindu texts
such as the Bhagavad-Gita, the Yoga Vashishtha and the
Upanishads into Persian. Dara Shikoh was a Sufi of Qadiri
order, and in his translations, he attempted to “place Hindu
ideas into the framework of Sufism so as to create a bridge
between Hindu and Islamic metaphysics” [3]. However, Dara
Shikoh’s liberal attitude suffered a setback when his more
orthodox younger brother, Aurangzeb, took advantage of
Shah Jahan’s illness to imprison his father and to fight a series
of battles against his elder brother in the war of succession.
Eventually, Dara Shikoh was betrayed to Aurangzeb, who had
him executed in 1659 after condemning him as a heretic, to
become himself the last ruler of the Mughal Empire (1659-
1707) [4]. It is no wonder that Aurangzeb imposed increasingly
restrictive policies of Sunni orthodoxy that included
enforcement of Islamic laws and taxes and sometimes the
replacement of local Hindu temples by mosques. Nevertheless,
the liberal attitude became part of the complex history of
pluralistic discourse in which individuals like Akbar and Dara
Shikoh transcended the cultural and political agendas that had
bred much violence in Mughal India.

The inclusion of the Bhagat Bani in the Guru Granth
Sahib is, therefore, historically linked with a genuine experiment
of religious pluralism in India in the late sixteenth and early
seventeenth centuries. Although the effect of this experiment
did not last long after Akbar’s death, perhaps we can draw
some inferences from this original impulse and develop a
theory of pluralism that may be useful in the present-day
interfaith dialogues. The evidence of the Bhagat Bani [5]
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certainly highlights the point that some forms of religious
expression from outside the tradition were meaningful enough
that they should be preserved along with the compositions of
the Gurus themselves. The case of the Bhagat Bani may thus
offer the following four-point theory of pluralism in the
context of inter-religious dialogues.

1. The Quest for Self-identity

The presence of the Bhagat Bani in the Adi Granth has
been variously interpreted throughout Sikh history. The
original emphasis was on the process of self-definition that is
traceable to the writings of the Sikh Gurus, particularly their
comments on the works of the Bhagats. These comments
lluminate the historical context of dialogues and debates
between different religious groups in the sixteenth- and eatly
seventeenth-century Punjab. They provide the answer to the
all-important question of what it means to be a Sikh in relation
to the commonly held Sant, Sufi or Bhagat ideals. In his
comments on the verses of Shaikh Farid, for instance, Guru
Nanak made the assertion that life of spirituality is a matter
of divine grace, which occupies the position of primacy over
personal effort. Guru Nanak was quite explicit in stating his
own belief in the doctrine of rebirth over against the Sufi
belief in the bodily resurrection on the Day of Judgment.
Similarly, Guru Amar Das provided a contrast to Kabir’s view
of self-withdrawal by defining the Sikh view of action-
oriented life in the world. Thus, the Sikh Gurus were deeply
concerned about cultivating a particular Sikh life-world by way
of commenting on and editing the received tradition of the
Bhagat Bani.

In a religious dialogue, one must acknowledge that all
religious traditions have gone through the process of self-
definition in response to changing historical context. Therefore,
the exclusive claims made by an emerging religious community
must be contextualized as part of the process of building of
self-esteem in the early experience. It is an inevitable part of
life and must be taken into account in inter-religious
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encounters. Thus, the dignity of individual participants must
be maintained in a dialogue since no one would like to lose
his/her identity. That is, one must be able to honour one’s
commitment as absolute for oneself and at the same time
respect the different absolute commitments of others.

2. Respect for Differences

In the first place, the process of the integration of the
Bhagat Bani in the Adi Granth was based upon the recognition
of two major points: first, its harmonization with Gurus’
thought in broad outlines; and second, highlighting of its
differences with the Gurus’ thought at essential points. Let us
take the case of the Sufi poet, Shaikh Farid, who remained an
orthodox Muslim in his lifetime. He is allowed to express his
Muslim beliefs and practices freely in the Adi Granth. Notably,
his works containing such beliefs as the resurrection, the
flaming hell, the puisirat (“Bridge of hell”), and the terrible
retribution for the unbelievers have not received any direct
comment from the Gurus. When Sikhs read these passages,
they immediately accept them as part of Muslim beliefs and
practices, although their own belief system is based on the
notion of reincarnation. The presence of Shaikh Farid’s bani
in the Adi Granth actually promotes the sense of mutual
respect and tolerance for diversity of belief and practice. Only
those aspects of the Farid-bani have received direct comments
from the Gurus that concern general attitudes towards life,
divine grace versus human effort, asceticism and the mystical
dimensions of spiritual life.

Secondly, the basic idea of revelation in the Sikh tradition
is based upon the rich concept of shabad (“sacred sound”) in
Indian thought. Accordingly, the Bhagats had the experience
of the divine truth that they proclaimed in verbal form (shabad)
in their compositions. Their inclusion in the Sikh scriptural
tradition follows naturally from the Sikh doctrine of pluriversal
bani that appears perpetually in all ages in the works of the
Bhagats. Although the idea of universal/pluriversal bani has a
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wider application, each case of revelation is a partial
manifestation of the divine intention in a specific cultural
context.

Thirdly, the titles at the beginning of Bhagat Bani section
in each raga of the Adi Granth employ the honorific particles
Jin and ji with the names of the poet-saints (raga aasa bani
bbagatan ki: Kabir jin, Namdev jin, Ravidas jiu). These titles show
that all the Bhagats shared a common status because they were
all adjudged to have spoken the divine Word and confirmed
as such by the Sikh Gurus. This convention of honorific
particles is not used anywhere else in the Adi Granth with the
names of any Sikh bards or even with the Gurus themselves.
This convention shows the utmost regard with which the
hymns of the Bhagats were included in the Sikh scripture.

Finally, doctrinal standpoints of different religious
traditions must be maintained in mutual respect and dignity.
In a family, the acceptance of differences in the context of
mutual respect and appreciation can be a powerful catalyst for
good. Thus any attempt to play down differences or to
obliterate them completely through some intellectual exercise
for the sake of creating a superficial unity in the form of some
world religion will not help in the process of building a tolerant
society. Durable peace comes only if we acknowledge that the
plurality of religious expressions add to the beauty and wonder
of this world in much the same way as different colors of
flowers of different plants add to the beauty of a garden.

3. Openness in a Dialogue

An “open attitude” means a willingness to co-exist, to
learn from other traditions, and yet to retain the integrity of
one’s own tradition. In this context, there is a danger lurking
behind this attitude, however, for one’s urge to be open to all
may cause one to lose one’s cultural bearings, and openness
can degenerate into religious synthesis, or to a wishy-washy
lowest-common denominator sort of religious experience.
Therefore, an open attitude must allow not only true
understanding of other traditions but also disagreement on
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crucial doctrinal points. The presence of the writings of non-
Sikh poet-saints in the Adi Granth is thus an eloquent
testimony to the open attitude of the early Sikh tradition.
Although the early Sikhs were open towards others, they were
open selectively, and with caution. They expressed their
caution through the process of engaging in dialogue with the
texts of the poet-saints to highlight the points where the Gurus
and the Bhagats differed.
For instance, let us look at the Guru Nanak’s comment

on Shaikh Farid’s verse that stresses extreme self-torture [0]:

35 3U 359 G ¥z I35 Wafg I

U<t wat fafe @&t A7 ¥ fust fudafg 1

My body is oven-hot; my bones burn like firewood. If my feet fail

mee, 1 will walk on my head to meet mzy Beloved.

Shaikh Farid’s ascetic discipline seems to have taken the
extreme form of self-torture. The ideals of self-torturing and
asceticism which find expression in Farid are diametrically
opposed to Guru Nanak’s emphatically stated beliefs of
moderate living and disciplined worldliness. He severely
condemns those wandering ascetics who “harm themselves by
burning their limbs in the fire.” His commentary verse rejects
the ascetic streak of Farid and emphasizes self-realization
instead of self-torture [7]:

35 & 3ufe 359 fAG awz I8 5 o5 1l

frfg U<t faor 3fnr viefe fust faofs 1l

Do not heat your body oven-hot, burn not your bones like firewood.
What harm have your head and feet done? (So, why do you torture
them through such ansterities?) Rather behold the Beloved within
your sont, Farid!

The Guru clearly provides a contrast to Shaikh Farid’s
view by asserting that one must seck the divine Beloved within
one’s own heart without torturing the body through ascetic
discipline. The Guru thus places a positive value on the human
body that should be used as an instrument of spiritual
realization and service to humankind. In his comment on
Farid’s verse, Guru Nanak shows himself concerned to define
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for his own followers a path that excludes asceticism as
described by the Sufi poet. Thus, all participants must enter
into a dialogue with an “open attitude” which allows not only
true understanding of other traditions but also disagreements
on crucial doctrinal points. This would mean to agree to
disagree without being disagreeable.

4. Mutual Transformation

In the give and take of inter-religious dialogue, as Diana
Eck argues, understanding one another leads to mutual self-
understanding and finally to mutual transformation [8].
Religious pluralism acknowledges that “various religions offer
rather different solutions to human problems and, indeed, that
they also recognize different problems” [9]. In this context,
Wendy Doniger aptly remarks: “When we live in a world where
others exist, we become better. We can reflect on what is other
and use the other as a catalyst to our own creativity” [10]. Not
surprisingly, the case of the Bhagat Bani has proved the validity
of this point how certain verses of the poet-saints that
received direct responses from the Gurus sharpened the
process of Sikh self-definition. In fact, the Bhagat Bani has
had a tremendous impact upon the people of Punjab for the
last four centuries. Indeed, the “othet” must somehow become
one’s “self” in a dialogue so that one’s life is enriched with
that spiritual experience. This assumption may be justified
from the fact that the Bhagat Bani is already an integral part
of the Sikh tradition.

Conclusion

The Guru Granth Sahib, rather than being a
monochromatic hymnal containing a set of ideologically
compatible compositions, becomes something much more
dynamic: a text in which Sikh Gurus not only espouse
particular doctrines, but they also engage in active exchange
with their precursors. Here, we have offered a four-point
theory of religious pluralism based upon the examination of
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the presence of the Bhagat Bani in the Adi Granth. First, one
must acknowledge that all religious traditions have gone
through the process of self-definition in response to changing
historical context. Thus, the dignity of the various religious
identities of individual participants must be maintained in a
dialogue. In other words, one must be able to honor one’s
commitment as absolute for oneself while respecting the
different absolute commitments of others. Therefore, the
quest for a universal religion and likewise the attempt to place
one religious tradition over and above others must be
abandoned. Second, the doctrinal standpoints of different
religious traditions must be maintained in mutual respect and
dignity. Third, all participants must enter into a dialogue with
an “open attitude” which allows not only true understanding
of other traditions but also disagreements on crucial doctrinal
points. Finally, the ‘other’ must somehow become one’s ‘self’
in a dialogue so that one’s life is enriched with that spiritual
experience.

In sum, the presence of the Bhagat Bani in the Sikh
scripture provides an excellent example of catholicity that
promotes mutual respect and understanding of diversity of
belief and practice. For instance, Shaikh Farid is allowed to
have his Muslim voice in terms of doctrine and practice.
Unsurprisingly, modern-day Sikhs stress this ideal frequently
in interfaith dialogues. The Bhagat Bani illuminates fascinating
instances of inter-textual dialogues that may be useful to the
study of cross-cultural encounters. It can also offer its
distinctive contribution to the study of human interaction in
a rapidly growing era of globalization.
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Guru Nanak’s Approach to Interfaith Dialogue:
Reflections on Islam and the Contemporary
Muslims
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Abstract

The Bani’ of Baba Nanak reveals that he was the pioneer of
interfaith dialogue in true sense in bis age. He remained in continuons
dialogne in his whole life with various faiths and their respective practices.
His real purpose of dialogue seems to uphold the true spirit of faith in
almighty Creator and makes it relevant as well as meaningful to the
contemporary society. With this zeal and enthusiasm he approached to
the contemporary Muslims and tried hard to rejuvenate the real spirit
of Islam. In the present religions and political scenario the inter-
community conflicts, in fact, are not due to the religious beliefs and practices
as such but they are becanse of the parochial and shallow understanding
of a faith or faiths.

1. Introduction

The Bani means spiritual poetic expressions of Baba
Nanak reveals that he was the pioneer of interfaith dialogue
in true sense in his age. He remains in continuous dialogue in
his whole life time with various faiths and their respective
practices. His real purpose of dialogue seems to uphold the
true spirit of faith in almighty Creator and makes it relevant
as well as meaningful to the contemporary society. With this
zeal and enthusiasm he approached to the contemporary
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Muslims [1] and tried hard to rejuvenate the real spirit of Islam.
As for as, Islam itself is concerned it has always been
Monotheistic regarding its faith and practices. It has always
been a great source of unity among Muslims as an Umzzah. In
the present religio-political scenario the inter-community
conflicts, in fact, are not due to the religious beliefs and
practices as such but they are because of the parochial and
shallow understanding of a faith or faiths. In this context,
Islam is particularly projected as intolerant faith in today’s
world media (electronic as well as print media) without having
proper understanding of its basic sources and real causes of
current happenings. If one analyses these conflicts in holistic
perspective, it is clear that the Western media and sometimes
a few literary works of orientalists are also playing a major role
in shaping the image of Islam as an intolerant faith. It is a well-
known fact that the Quran was revealed in two cities of
Arabia, namely Makkah and Madinah, during the period of
twenty three years. The revelation began in Makkah and ended
in Madinah. He bears all kinds of persecution with a
remarkable perseverance and instead to confront by any kind
of force he presents before the opponents a formula of mutual
understanding to cope with the situation. The same is quite
apparent from the following English version of the Qur’anic
verse revealed in Makkah, “For you is your faith and for e is mine”
(109:6). Thus from the very beginning the Qur’anic teachings
were not to be imposed upon any one. The Prophet adopted
the same formula in Madinah, the first Islamic state, where
prophet Muhammed was at the helm of affairs of the state
[2].

There is no compulsion in religion: the right way clearly
stands out from error, so whoever rejects Tagut or devil and
believes in Allah, he indeed grasped the most trustworthy
hand-hold that never breaks (2:250).

These verses could be taken as the fundamental principles
of the Qur’anic perspective on inter-religious understanding
which emphasize that there is no compulsion in the matter of
faith. However, the Qut’anic revelation motivates men to
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adopt right path instead of treading upon wrong path and to
be free from blemishes. Those who accept right path are
grasping the most trustworthy hand-hold that will never break.
Thus, the revelations of both Makkah and Madinah clarify that
the Qur’anic teachings do not impose any type of injunction
in the matter of faith. The revelation helps one to see the right
path and not to follow the wrong path. It further warns about
the consequences of pursuing the wrong path. Then leave it
up to the choice of the people. Thus, from the very beginning
the conscience of an individual was given the prime
importance in the decision making whether to accept or reject
Islam.

There is a need to highlight the concept of interfaith
dialogue in the holy Qur’an [3]. The Qur’anic perception of
interfaith understanding and interaction underlines that human
being as a whole could not believe in any single faith. People
will certainly differ in the matter of faith as per their own
understanding of the world - physical and metaphysical. With
regard to this point Allah in the Qur’an even poses questions
to the prophet Muhammed:

If it had been thy Lord’s will, they would all have believed,

- All

Who are on earth! Will thou then force them till they are

believers? (10:99)

2. An Echo of Spirit of Islam in Guru Granth Sahib

Baba Nanak expressed in his Bani about the real spirit
of Islam [4] when he came into the dialogue with contemporary
Muslims. He begins from the very concept of Almighty in
Islam and the Arabic word of Allah. He writes [5]:

I WY MIH MUFIIUET &8 U gfe AeT ug<feargiall

O Baba, the Lord Allab is Inaccessible and Infinite.
Sacred is His Name, and Sacred is His Place. He is the True
Cherisher. | | 1]

In ‘Gurbani’ itself the word of Allah is generously used
nearly about seventeen times for the Almighty Creator. The
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meanings of the word are the most suited to express the pure
identical concept of Almighty Creator in SGGS. This word for
the Creator is particularly used in the holy Qur’an as it has no
number and no gender. It appropriately reflects the Idea of
oneness and uniqueness of the Creator.

Islam in its true sense as expressed by Baba Nanak also
is not a part of any tradition, culture and ideology propounded
by anyone. In fact, it is the acknowledgement of the Almighty
and in Nanak’s words acknowledgement of his ‘Huwkum razai’.
By accepting Him one gets solace and peace. By surrendering
to His will know as ‘Hukam’ one gets his blessings and feels
his warmth and closeness. It is also mentioned in the Qut’an
as a ‘Deen-e-Qayyam’ the eternal faith because from the very
beginning ‘Hukam’ prevails. It is also known as ‘Deen-e-Fitrat’
the way of Nature. Laws of the Nature are also ‘Hukam’ of
the Creator. Therefore, men are required to lead their life as
per eternal ‘Hukam’ and ‘Fitrat’ by realizing the Creator and
surrendering his own will (granted by the Creator to make
choice of right or wrong) to the will of the Almighty. The
Almighty besides showing His presence in the signs of eternity
and nature expressed His will or ‘Hukam’ through prophets
as a sign to realize him and guidance towards righteousness or
the way how to surrender to his will in their activities of life.
It was expressed in the very beginning of existence of mankind
to first man Adam. Then time and again it was reminded in
human history. At last the guidance reminded through prophet
Muhammad and preserved in the Qur’an. On the bases of this
guidance prophet Muhammad developed a righteous society
and government. Later on with the expansion of this society
and its polity and state, other rules and regulations also were
required. Therefore, to understand the ‘Hukam’ of Almighty
in other matters also, Muslims reflected on the basic sources
of the Qur’an and the way of prophet Muhammad, known as
‘Hadith’, to develop new rules and regulations which is known
as ‘Shara’ or ‘Shariat’. However, with the passage of time old
feudal political system which was transformed by divine
guidance of Islam again taken over righteous Islamic society
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in the disguise of dynastic Muslim ‘Khilafat’. As a result, Shara
or Shariat was also impacted or adopted as per feudalistic way
of life with the change of time. This is the reason why Muslim
society began losing Islamic spirit and becoming ritualistic and
customary. Now, because of that more importance had been
given to dry Shariat laws instead of realization of the Almighty
and acknowledging His ‘Hukam’ in life. In this back drop Sufi
movement also took place in Muslim society which emphasized
the divine realization than Sharia, which was also earnestly
required rethinking as per change of society and polity.

In the context of Punjab and India this was the time
period of Baba Nanak. Though he represents the composite
society of India but gives the prime importance to the
realization of the Almighty and associate himself with no
conventional religious community of the time. He had
indoctrinated the realization of the Almighty with the new
terms of ‘Naam’ and ‘Hukam’. It seems that to Baba Nanak
‘Hukam’ means to understand the will of the Creator in
yourself, in cosmic order as well as God’s communication in
human history through selected ones as he did not reject in
his Bani the idea of the Divine revelation to prophets. Similarly,
‘Naam’ has been taken identical to notify the Creator or His
attributes by focusing on which any one can develop a bond
of his being with Supreme Being. These doctrines seem quite
similar with the meanings of Islam as mentioned earlier. To
further elaborate, Islam means peace acquired by submitting
your will to the will or ‘Hukam’ of the Almighty. It is ‘Deen-
e-Qayyanr’,y as it is in eternity. It is ‘Deen-e-Fitrat’, as it is the way
of the Nature, as it is in the cosmic order. The Qur’an
mentions this fact that everything that is in existence submits
to the Creator. Now you O people! Who deny the Creator will
seek any other way than that (3:83). That seems the reason why
to Baba Nanak realization of the Creator and universal human
values were more important than customs and rituals of
society. So he advocated the values which are required to
humanity forever and condemned the contemporary system
and society vehemently.
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3. A Dialogue with Contemporary Muslims and the
Presentation of the Way of Nature

In this background it seems fit to mention some of the
hymns of Baba Nanak which were expressed during his
dialogue with the contemporary Muslims. These hymns show
that Baba Nanak’s teachings bear imprints of universal human
values which guided the contemporary society in general as
well as quite relevant to the current situations also. He
addressed the Muslims [6, 7]:

HABH'E JTET HAGS A IfE 3T HABH'E JJ<|

nefs wefs dtg afd fier HAG® Ha™ HE HATRII

Ife yrAfaH &5 Ho'E HIE Hies & 39 A=

J9 ot IAfe Ha fAT Bufs 93" W& »iy a2l

38 sod A9 winlt fHagHI3 Ife 3 HAmHTE STl

Baba Nanak said it is difficult to be called a Muslim,; one has to be
50, to get himself called a Muslim. First he ought to accept the Deen
(Religion as presented by Prophet Mubammad) as sweet (g00d),
and then with this scraper, let him scrub his ego clean and let his
pride of possession be scraped away. To becoming the true follower
of the Islamic faith, let him break the illusion of bis life and death.
And heartily submit to the Will of Rab (God), worship the Creator
and efface self-conceit. Says Nanak, if he is merciful to all creatures;
then be is truly acclaimed as a Muslin.

Guru Amardas, the third Guru in Baba Nanak’
succession, has also expressed in similar tone towards the
mechanical following of Sharia rules without proper
understanding of the ways of God known as ‘Deer’ in the
Quranic terms [§]:

AS A3 aefa o9 fag g3 aR uefa ugi

freg afs fAmer He afs Hupell fro fafe Sur f3g fafs Heg=ll
People think of religious laws and regulations (Sharabh and Shariyat).
But without understanding of God, how can they swim across the
world to their Almighty? Mafke Islamic faith and the truth your
bowing and let the knowledge of mind and understanding of self be
your object of life. Then, whatever direction you see, you will find
God’s Presence.
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Baba Nanak during the dialogue with Muslims suggested
that Shariat or any kind of social order must come out from
the realization of the Creator. To the same direction, Qut’an
called the people, which is the very purpose of Islam itself.
Thus Qur’an confirms truth presented by these prophets in
different periods as the truth brought by the messengers of
Allah. Moreover, it relates to previous revelations with its own
and safeguards it.

And to you we have revealed the scripture with the truth,
confirming whatever scripture was before it, and to safeguard
it. So Judge between them by that which Allah has revealed,
and follow not their desires away from the truth, which has
come to you. For each we have given you a code of law and
a traced out way. Had Allah wished he could have made you
one community? But that he may try you by that which he has
given you (He has made you as you are). So vie one with
another in good deeds. To Allah you will all return, and he will
then inform you of that wherein you differ. (5:48)

Here Qur’an accepts that it is not possible for whole
humanity to become a single religious community. The
differences of opinion in religious matters are part and parcel
of the nature of the human mind. But one should try to find
out the truth instead of following his own desires. The main
purpose of religions is to create a society in which ethical
conduct of a person prevails. So men should vie with one
another in good deeds. It is also suggested in the foregoing
verse (5:48) that divergent religious groups should postpone
their differences regarding faiths up to the final decision of
God on the return to him and live peacefully.

Moreover, Baba Nanak presented in the context of
universal proven values to the Muslim religious phenomenon
when he declared [9]:

Ufe faemr 2uz Ufy ¥ Ua 58

ufas Ag I Tfe Jia 89 yerfel
o8t smifs IR He UR=t fAef3 AaTfel
TIS! IBHT nify & 3T HABH'E ATl
&6 A3 gfanme g3 gt ufell
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Baba Nanak invites the contemporary Muslims towards the essence
of their religious practices. He said that these are five prayers, five
times for prayers and their five names. The first is truthfulness;
second the honest earning (Halal Rozi) and third Charity in the
name of Khuda (self-excisted God). The forth is honest mind and
[fifth is Praise of God. Utter the Kalma of good deeds and then call
yourself a Muslim. Says Nanak, without the good deeds, all the
liars shall obtain what is altogether false.

Guru Nanak further elaborates the characteristics of a
true Muslim as follows [10]:
fiag HAf3 freg HAS™ 98 I8 JTzI
FIH Hof3 Fi® 37 3T HABHEI
IS AT AU Ulg IBHT J9H fa=mIl
3AH A 30 <At a8 I8 FHII

Make mercy your mosque, faith your prayer-mat and just and honest
living your Qur'an. Honest labor your circumcision, good conduct
your Roza (fast) and become a Muslim. Make pious works your
Kaba, truth your Pir (spiritnal guide) and good deeds your Kalma
and Namaz. Says Nanak, His(God) Will shall become your rosary,
and then He will protect your honor.

Baba Nanak directly makes the conduct of contemporary
Muslims a point of dialogue in his Bani [11]:

# 33 Bat U3 A Ife uFEBI
# 93 Ulefo wer 135 faf foans €131
aod &8 yoife o fef® a8 Hiy Sai
wi=fe feemt g8t & 33 niH® [T
Baba Nanak states that if’ garments gets polluted with blood stains,
how can their mind be pure those who suck the blood of human
beings? By that hymn he emphasizes to the purity of the conscience
and the character as the core of the religion.

Baba Nanak extends his dialogue to diagnose other
sections of society as well. He was highly critical of religious
leaders of his time including Muslim Qazi, Brahman and Yogi
[12]:

et g7 8@fe HB ufel govg &< dnr urfen
Haft gaIfs & A wig 318 673 o =TIl
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A #fit § gaIf3 y=T2l 99 UIAe! & ASll

T 7 7 88t a9 39 uIATER Hieg W

R gOHE 7 FoH eIl »ify 39 AT g% 331l
ToRET ATt fef® G2 HABH'E ATt HE B2

Baba Nanak states that society depends for guidance on Qazi,
Brabmin and Jogi but they themselves are following corrupt
practices. Moreover, the three of them devised their own destruction
by their evil practices. Nanak advised them how they should be in
their act. But it is not possible withont the Grace of Gurn, he who
knows the One Lord. He saves himself, and saves all his generations
as well. That person is wise who cleanses bis beart and that person is
Muslin who removes his impurities.

In fact Baba Nanak’s contemporary India was going
under turmoil due to certain socio-political reasons. The
society was degenerated as a whole from the Kings to the
commoners. The Kings were cruel. In the words of Guru
Nanak they were Butchers in real sense. They were mostly
power crazy invaders. Human values were trampled underfoot.
Priestly class was mainly fanatic and interpreting religion as
suits to their own vested interests. The masses were timid and
were accepting tyranny as their fate. Guru Nanak gave voice
to their agony. His description of the contemporary situation
presented a vivid picture of the overall milieu of the medieval
India. This was the picture of feudal medieval India. If one
has a cursory look of present democratic India, the situation
is not different from that time. The difference is only of the
characters. In fact cruelty, corruption, fanaticism, and
communalism had reached at the height of the limits. Human
Values still are ruthlessly trampled under the feet of the power
politics. Guru Nanak as a torch bearer of the universal values
became the light house to guide the humanity. His guidance
would always remain relevant to the society as every social
fabric is always in need of the natural universal values. When
humanity deserts the natural values, it results in the misfortune
for the society as the Divine wrath. Thus, Guru Nanak guided
the society to the way of nature.
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4. Universal Human Values and Baba Nanak

Baba Nanak was such a kind of personality who had
impacted a large segment of society and influenced the people
across the religious traditions and cultures of the world. If one
studies Guru Nanak’s life and his poetic spiritual expressions
known as ‘Bani’ without any bias, it will be a surprised
revelation that he was an ideal and pioneer of universal values
and interfaith dialogue. The hymns of his Bani are loaded with
high moral and spiritual practical teachings. To him humanity
and human values were more important than any faith,
religion, culture, sect, community, language and region. He
appeared on universal portal with universal ideas and values.
Therefore, his ideas are cross culture and cross religion. To him
religious and ethical values are meaningless unless they are not
reflected in your character. Guru Nanak when asked always
identifies his faith, caste and community as submission to
divine and a person who is associated with Sacheh Naavo™- the
truth [13]:

IHet 73 ufs AE &8I FH ToH ArAd A3 I8

The True Name is my social status and honor.The love of the
Truth is my karma and Dharma - my faith and my actions, and
my self-control.

From the above hymn it is very much clear that he taught
the lesson of a specific religiosity to whole humanity without
any discrimination. The lesson which he taught is that there
is no caste, no creed, no religion until anyone does not submit
to the ultimate truth with true heart. The true submission
means the true thought and righteous character. That righteous
character must become your religion and your identity of
which one may feel proud. Without connectivity with nature
and the Creator, all kinds of identities of caste and creed are
hollow and meaningless. The concerning hymn is of universal
value. It was not only relevant to the contemporary society but
also to the present society. If the people of Indian subcontinent
to whom Baba Nanak addressed as the first recipient of his
teachings, applied only this single hymn in their lives in true
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spirit,it will not be an exaggeration to say that all socio-political
confrontations which degenerated the society will become a
thing of the past. The peace and the prosperity will prevail in
this region rather than border conflicts, communal feuds,
merciless bloodshed and massacres in the name of valueless
hollow identities, struggle for communal power and jingoism
on nationalities. That caste and communal struggle is what
Baba Nanak mentioned as poison which seems the root cause
of current and old age socio-political unrest. He expressed this
fact in his hymns [14]:

A3t @ fawr afg A uSintl Hga™ J< Ifg Wt Txftatnl

W hat good is social class and status? Truthfulness is measured within.

Pride in one’ status is like poison-holding it in your hand and

eating it, you shall de.

In the above hymn, poison is a beautiful simile to
illustrate the meaningless religiosity based on caste and
community but devoid of divine attachment. That it is
poisonous to the whole fabric of society, Baba Nanak put it
as a challenge also to lick the poison to prove your superiority
of caste and community. In another part of the same hymn,
he further elaborates that The sovereignty of the True Lord is known
throughout the ages’. The person, who obeys and surrenders at
His will, becomes noble in His court. It means the ultimate
source of sovereignty and freedom from all kinds of evils is
to surrender before the Almighty who is unique and all

pervasive. This fundamental source of Universal values was
advocated by Baba Nanak in these words [15]:
A9 ot fAIaT |41 51 St I WS fraeg efg e
The True Lord’s Sovereign Rule is known throughout the ages. One

who respects the Hukam of the Lord’s Command is honoured and
respected in the Court of the Lord.

It is universal truth and eternal fact that when human
mind and soul submit to the universal order of all prevailing
supreme power with full devotion, the blessings of
enlightenment showered upon them, which resulted in the
establishment of just society. Thus, universal values became
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the part of social life. Therefore, Baba Nanak repeatedly
mentions this golden rule in his ‘Bani’ or hymns. In another
hymn he further mentions that Sach aachar’, means truthful
living, is above everything, even the truth itself, which is known
as the highest moral virtue in society [10]:

Fov 63 AZ & Gufs Ag nmamll
Truth is higher than everything; but higher still is truthful living.

Baba Nanak warned the people that there is no heaven,
‘Bhist’, no emancipation ‘Muk#7, without righteous deeds. He
says, grabbing rights of others is like eating the meat of swine
for Muslims and meat of cow for the Hindus. He further
repeats that if a person becomes the source of falsehood then
he will certainly obtain falsehood [17].

I yIent saar 8F Enid € arfell

a9 Ulg ITHT 37 39 A HITW & HIfEl

I fenfs & Aeit 8¢ AE afell

HIE ufg JaH Hfg Ife T%% & Afe

To take what rightfully belongs to another, is like Muslim eating
pork, or a Hindn eating beef. Our Gurn, our Spiritnal Guide,
stands by us, if we do not eat those carcasses. By mere talk, people
do not earn passage to Heaven. Salvation comes only from the practice
of Truth. By adding spices to forbidden foods, they are not made
acceptable. O Nanak, from false talk, only falsehood is obtained.

5. Conclusion

The above discussion shows that Baba Nanak adopted
the holistic approach when he did dialogue with the people of
various faiths and their practices. He was neither exclusive nor
inclusive but pluralistic and realistic in his approach. He sets
the pattern of the interfaith dialogue. He never associated
himself with any caste and religious community but always
identified himself as one among the devotees of the Creator.
He was in real sense the pioneer of interfaith dialogue in his
period. His teachings are still the source of inspiration to the
people of various faiths. His approach and perception is quite similar
to Islam. As per the Quran in Islam there is no conversion, no
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baptism and no coercion but invitation to the truth and
admonition of not following the path of the truth as designed
by the Creator. Therefore, dialogue finds a good use in the
understanding and dealing with the people of other faiths and
civilizations. It helps to form universal ethics in diversities and
pluralities. The Quran suggests to the Prophet Muhammad to
call the people of divergent faiths to be united on the common
principle and ethical points. It further says to compete with
cach other in the righteous deeds instead disputing in the
matter of faith. (Istabigu! Khairat- means to excel in good deeds,
5:48) The Quran also laid down some principles to be adopted
during the dialogue. Some of these are kindness (2:83), speak
gently (16:125), al-Ihsan means act gently (29:46), al-hikmawal
al-manizat al-Hasan means wisdom and good advice (16:125),
rationality (16:125), Ta’awn means cooperation (5:2), unity on
common points (3:64), Mujadalah means to avoid dispute and
useless debate (29:406), Istabigul Khairat means to excel in good
deeds (5:48), al-Islah means reconciliation or creating bridge
and tolerance (4:114). Baba Nanak’s dialogue also seems to be
adorned with these beautiful principles. About the differences,
the Quran accepts the differences to recognize each other but
not to dispute or fight. You are basically one and your goal
is also one; the Quran mentions:
O mankind! We created you from a single (pair) of a male and a
[female, and made you to into nations and tribes, that you may know
each other (not that you may despise each other). VVerily the most
honored of you in the sight of Allah is (he who is) the most righteous
of you. And Allah has full knowledge and is well acquainted (with
all things) (49:13).
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Abstract

Guru Nanak began bis missionary journeys by holding the first-
ever Interfaith Dialogne at Sultanpur Lodhi (India) and by visiting major
religions centers of the world where be promoted Interfaith Dialognes and
understandings. Gurn Arjan followed and compiled the first world
scripture, the Guru Granth, where he invited multiple coanthors, from
contemporary and the past centuries. Further, he employed a langnage
that allowed for interfaith diversity, and which enjoyed wide currency in
the whole of Southeast Asia and the Mid-East. He employed metaphors
to enconrage continual interpretation of the Sikh scripture in the new
world cultures. Guru Granth compilation created a philosophical system
based on “unity in diversity” that celebrates the unigue merits of each
particular approach to the Divine energy, yet it also provides a way to
weld each into a cobesive common agenda. The multiple coanthors of the
Granth promoted the appreciation of diversity and enunciated the
spiritual philosophy of the One Spirit One World where each long for
divine attributes within each person with gratitude. The Guru Granth
teaches a vision of the healing light of spirituality to overcome the social
and ideological issues that underlie much of the conflict between and
among religions and the continunal exploitations by illusionary materialism.
Guru Gobind  Singh  began  his  ministry by making a public



116 Interfaith Dialogues : A Sikh Perspective

pronouncement of his teachings being for all religions independently even
not associated with any particular langnage considered sacred.

Introduction

The purpose of this article is to review the evidence that
establishes that Guru Nanak was the founder of the Interfaith
Dialogue. It was Guru Nanak who saw the need for these
dialogues to establish peace among and between the world’s
faiths in the coming centuries. Further, that the nine successors
of Guru Nanak established and promoted scriptures and
institutions that would promote beliefs and practices that
would be universal and that would strengthen interfaith
appreciation and customs.

Guru Nanak at Sultanpur Lodhi

Guru Nanak (15 April 1469 — 22 September 1539) began
his prophetic ministry at the town of Sultanpur in Northern
India when he was 27-year old. Sultanpur was a trade center
and a seat of higher education for Muslims. He was employed
as a business manager of the store and properties of one
Daulat Khan Lodhi, a devout Muslim, who was also the head
of the town (Nawab) of Sultanpur Lodhi [1-3].

Through the town passed a river known as Kali Bein.The
160-kilometer long river sprang from river Beas at Dhanao
village and merged in the confluence of the Beas and Sutlej
rivers. The spring of the river base was considered holy by local
people of Turk civilization. Mogul Emperor Akbar (1542-
1605) ordered it brick-lining for preservation and pilgrimage.
In 2005,India’s President, Dr. A.PJ. Abdul Kalam, a devoted
Muslim, visited the city and designated it a holy city to promote
religious tourism and preserve it as a seat of learning,

Guru Nanak experienced the environment of religious
animosities while living in Sultanpur Lodhi. Guru Nanak also
anticipated that the new ecological age would consist of a
wortldwide community where many cultures and religions will
live as close neighbors, where science and technology will
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season the faith practices of all. There the conflicts and fights
between the world’s religions would be very dangerous. To
prevent those, Guru Nanak made interfaith dialogue as a part
of his mission. Thus, as we recognize it now, it was Guru
Nanak who gave birth to the hitherto unknown tradition of
the intellectual and ceremonial dialogues among the people
and leaders of the world’s religions. He undertook to promote
what we now recognize as interfaith dialogues.

Guru Nanak held the first interfaith dialogue in Sultanpur
Lodhi [1]. The first one was followed by many others in the
same town and elsewhere in the world. Sultanpur Lodhi built
a memorial to celebrate the event. A gurdwara, the Sikhi place
of worship, and deliberations in the town still celebrate that
event. That gurdwara commemorates Guru Nanak’s first
dialogue. Several other monuments in the town memorialize
the Guru’s many dialogues with the community of scholars
and religious leaders.

Antecedents to First-Ever Interfaith Dialogue at
Sultanpur Lodhi

Guru Nanak visited the Bein river daily for his bath and
meditation in the eatly hours of the morning. Thereafter, while
on his way to work in town, he often visited with a Muslim
holy man for a chat. It is during one of these meditations on
the riverbank that he is believed to have experienced the
revelation (i.e. to have been divinely inspired) and become
enlightened. It is described as below:

It was the night of full moon in November 1496 (some
historians report the year to be 1499) that Guru Nanak went
for his daily bath at the river but failed to return as usual. He
spent three days in meditation. When he emerged, he was in
a divine trance. As soon as he came out of that trance, he said
to the waiting crowd that he had a vision, an inspiration, a
revelation. The vision inspired him to assume the role of a
prophet/teacher to teach the wotld that the Divine Presence
permeates the universe and that the religions were only man-
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made. Religions should not be engaged to profile and divide
humanity.

On this day Guru Nanak began to claim in more than
one way that the Creator had summoned him and assigned him
the mission of the divine message to all humanity. He claimed
to have received the message directly from the ONE in a state
of heightened consciousness, and he then began to share it
with people by singing it in inspired hymns.

The Guru said that he would transcribe the divine
message for people of all times. The formal pronouncement
of his mission startled the town’s people, even though they had
known Nanak as a spiritually enlightened person. Those vested
in the old beliefs went to the city administration and the
religious authorities to complain that Nanak was claiming to
be a new prophet.

When the town authorities heard complaints against
Nanak, the town’s head, Nawab Daulat Khan, summoned
Nanak for a high-level dialogue/conference. Nawab also
invited his chief religious advisor, a Muslim Imam, leading a
group of imams and other Muslim scholars, to interrogate
Nanak about his prophetic experience. The Hindu scholars
were invited too even though they had already accepted Nanak
as an enlightened soul projected to lead humanity. An
interfaith dialogue resulted.

Nanak’s First Interfaith Dialogue

The Sultanpur Dialogue was the first public Interfaith
Dialogue in the history of religions [4]. Thus, Guru Nanak
became the founder of the Interfaith Dialogues, a movement
now promoted and spread all over the world.

The public dialogue of this unique character took place
in Sultanpur Lodhi, and it took almost a week to conclude.
Many questions were asked, many issues were raised among
the participants and between them and Nanak. Guru Nanak
answered them all and also concluded the discussions with
several pronouncements during the dialogue.
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At the end of the dialogue meeting, much to the Imam’s
befuddlement, the dialogue sponsor, Daulat Khan ILodhi,
declared that Nanak had indeed received a divine revelation
and had the responsibility to lay the foundation of a new
religious order. The religious order was to be worldwide and
is now known as Gurmat, Sikh Dharm, or Sikhism.

The following excerpt taken from the oldest written
record available describes Dault Khan’s judgment of the
dialogue [5]:

... 39 It II6 IfE Ifanm | 39 ug afant at fer a€ uss
IJAT T, ET "yETE & aTt mBHmr T 1
wo. The Imanm, the chief interrogator, was wonderstruck. 'Ihen, Khan,
the head of the town, told the Imam that further questioning wonld
be arrogant, and declared that this person is a prophet of Khudaa
(Islamic term for God).

Further, Bhai Gurdas (1551-1630), the scribe for the Sri
Guru Granth Sahib (SGGS) and an early exegete of gurbani,
recorded Daulat Khan’s transformation resulting from Guru
Nanak’s dialogues [6-7]. Bhai Gurdas affirmed that he attained
the fullness of the understanding from Guru Nanak. Thereafter,
he became practitioner of Gurmat, and he asked of Guru
Nanak to bestow upon him his teachings manifested in
Nanak’s hymns.

o83 uf &t I Inr fiw ulg nifgemt
Danlat Khan Lodhi was a nice person who later came to be known
as a living pir, the spiritualist.

This public acknowledgment of Nanak as God’s
messenger earned him the title of the prophet in the Muslim
tradition and the title of the Guru in the Dharmic traditions
of India. Thereafter, Guru Nanak began to attract masses of
followers. The Hindu followers of the Guru became known
as Sikhs, the term derived from Hindu tradition shishya and the
equal number of Muslim followers of Guru Nanak came to
be known as Mureeds, the term derived from Sufi Muslim
tradition. Sikhs and Mureeds continued to flock to Guru
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Nanak throughout his travels and the place of his final abode,
Kartarpur, the Creator’s Villa.

Guru Nanak’s Interfaith Dialogues Continued

Once Nanak had been accepted as God’s messenger by
the clergy and the elite of Sultanpur Lodhi, the town was not
the same anymore. Clergy and scholars were transformed as
were their followers in all religions. The town was transformed
into a center of pilgrimage for people of faith. It became, too,
a center for serious spiritual dialogues among all faiths and
between Guru Nanak’s followers and those of traditional
religions, a tradition still observed in this town.

After inhabitants of the town had transformed and
people of surrounding areas had received the message, Nanak
saw the need to take his message to every corner of the world
accessible to him at that time. He left Sultanpur Lodhi to
undertake long journeys to faraway lands. Nanak undertook
pilgrimages to visit Religious Centers and held Interfaith
Dialogues. He established the record of traveling nearly 38
thousand kms. only to promote interfaith dialogues.
Accompanied by a Hindu and a Muslim as his companions,
he visited holy places of major religions, particularly Hinduism,
Islam, Jainism, and Buddhism, to share his divine message. He
imparted his teachings through dialogues with people of faith
and leaders of civic and intellectual institutions as well as rulers
and politicians of all stripes.

Guru Nanak traveled towards East, West, North, and
South to covered that was humanly possible to reach. He
visited various centers of Hindus, Muslims, Buddhists, Jains,
Sufis, Yogis, and Siddhas. He wore 13 different styles of clothing and
was known by 12 different titles. Wherever he visited he promoted
interfaith dialogues among leaders and people of different
religions, tribes, cultures, and races. He urged them to examine
their beliefs, to cherish and realize the divine message within
their religions, and to discard superstitions and fanaticism that
had crept in their time-worn religious practices.
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Nanak-Panthis

Guru Nanak was the founder of a new thought, a new
community known as Nanak Panthis. His followers, Nanak
Panthis, flocked to him everywhere he visited. That led to the
formation of a community of Sikhs, people formerly
originated from Sindhu (Hindu) civilization East of the Sindh
River Valley, and a community of Mureeds, people that
formerly originated from Turk(Judo-Christian) civilization,
West of the Sindh River Valley. The followers of Guru Nanak
from these civilizations are referenced in the Sikh scriptures
as follows [8].

The Guru Granth described them through the verse as:

I3 FEY IH 6 =g Il fIg 39 €€ AHs=e I

Guru’s teachings attracted people of both, Sindhu civilization (later
known as Hindus) and Turkish civilization (Turks, Abrabamic).

Subsequently, the Sikh historian Bhai Santokh Singh while
describing the congregations of Guru Nanak in Kartarpur [9],
wrote as:

fdg 39a viea v5 viefa | Ht 61 & 895 Ha=fa |

g wdte, fiy fea 9efa 1| =ars uars TBHs d=fa Il

Hindus (Sindhu civilization) and Turks (Abrahamic religions),
both, were flocking to the feet (teachings) of Sri Gurn Nanak. The
Sormers became Guru's shishya (pupil) or Sikhs, and the others
became Guru’s Mureeds, ones who seek.

The Perpetuation of Guru Nanak’s Interfaith
Message
Guru Nanak’s prophetic theme of universality in religion

was perpetuated and continually emphasized by his nine
SuCCessors.

Guru Arjun Compiled Universal Scripture

The Guru Granth Sahib was compiled by Guru Arjun in
1604. It contains 5894 hymns. The interfaith nature of this
scripture is evident from the fact that Guru Arjun contributed
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only one-third of the hymns (2216). There are hymns from
other Gurus composed over two centuries and also the hymns
of nineteen other religious leaders of several centuries plus
eleven poet laureates of the Guru’s court totaling in all 36
authors. A record of this many authors for a scripture of a
world’s major religion is still to be matched by anyone. Here
the Hindus, the Muslims, the scholars, and the untouchable
peasants, met in the same congregation of holy souls.

The selection of a language for principal use is the
language of the holy men evolved during the medieval period.
This language allowed for diversity, and still enjoyed wide
currency in the whole of Southeast Asia and the Mid-East.
Based upon the local dialects, it was leavened with expressions
from Sanskrit, Prakrit, Persian, Arabic, Bengali, and Marathi,
etc. Guru Granth’s language policy was meant to demolish the
claim of any human language to be the language of the gods.
The spiritual language of the Granth is meant to communicate
with every segment of the society at its turf and in its mother
tongue. Therefore at least ten linguistic systems of Indian sub-
continent, South East Asia, China, and the Middle East were
employed. To meet the need to inscribing the multi-linguistic
scripture the Guru had to design the Gurmukhi font especially
for this purpose.

Guru Arjun also prescribed an interfaith a prayer that
every Sikh recites every day alone at home and as a part of
the congregation.

Interfaith Ardas — Prayer [10]

g 539 3H ufg nmefrIFe fils Az 3t afmi

3H W3 fusr an wrfex 3313t faur Hfg By wa3l

afe & 76 IHT™ WiZIEY 3 89 Fa=3Il

HAB AHYt 3HS BfZ gtz 3 dfe B nrfamrarshi

It aIf3 fHfz 30 &t Astis™sa e r Aer ggaaticigi

You are our Lord and Master; to You, 1 offer this prayer.

This body and soul are all Your property.

You are my Mother; You are my Father; 1 am your Child.

With your Blessing, 1 have received abundant Peace and Comfort!
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No one can comprebend your Beginning or your Ending.

You are highest of the High, the most giving, my Creator.

Al Creation is like a beauteous Necklace,

Jewels on_your heavenly Thread.

All is created by You and You sustain it All.

You alone know the breadth and depth and stature of Your Being.

Prays Nanak, May 1 be blessed with vision to realige your blessings
and Your Order.

Guru Gobind Singh Begins With Interfaith Sermon

From childhood, young Gobind engaged in inter-
religious dialogue. According to our history books [9], the
recognition of the Guru’s divinity was first acknowledged
publicly at an important inter-religious event. It all began with
the installation of infant Gobind to his prophetic rank.
Contrary to the established practice of initiating a child
prophet by the clergy of his forefather’s faith, a renowned
Muslim saint, Syed Bhikhan Shah, was instead given this
honour. Mind you that the Guru was not born to Muslim
parents. The story goes as follows: One day, followers of
Muslim Pir Bhikhan Shah observed their leader bow towards
the Hast during his morning prayers. Certainly, it was contrary
to the established Islamic practice of bowing in the direction
of Kiblah.

When his followers looked astonished, the Pir responded
and explained his unusual act. He said that a special child, the
savior chosen by Allah, was taking birth in Patna, which is
located in Eastern India. He further disclosed that he was
inspired by Allah to make his way to the child’s birthplace, to
bless the newly born Gobind, and to pronounce him a prophet.

The Pir gathered his followers and led them on a
pilgrimage to Patna to view the newborn. In Patna, although
unusual for mothers of a newborn to do so, the Guru’s mother
accepted the Pir’s request and brought the child out for public
viewing,

The Pir presented a riddle. He placed two bowls of candy
before the child; one bowl was purchased from a Hindu’s shop,
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and the other from a Muslim’s shop, thus signifying the two
major religions of India. The riddle sought answers to an
unspoken question of seeking guidance as to which religion
this divine prophet would belong to. The proper response
would permit the Pir to pronounce the Guru’s divinity and his
prophetic authority to lead the people of one of the two major
religions of India.

To everyone’s admiration and deep gratification, the
infant Gobind Rai placed his hands in both bowls, thus
indicating that he would not profile people based on religious
divides. Further, it signified that all religions would be dear to
him. He would also pick a holy man of a different religion to
communicate his new message. The Muslim Pir and his
Muslim companions as well as Hindu neighbours who had
gathered there were thrilled and fulfilled.

The point is that in his very first public message Guru
Gobind Singh laid the path to inter-religious engagement that
sanctioned inter-religious appreciation and accommodation.
Further, he chose the symbolic language of a public
demonstration to communicate his first public sermon.

Although minimizing the religious divide was Guru
Gobind Singh’s first sermon, it was neither a one-time event
nor the first time in the Sikh tradition that such a sermon was
aired. The divinity of Guru Nanak was first recognized by a
Muslim holy man, Rai Bullar, and not his parents.

The Sikh historian Bhai Santokh Singh, a great historian
of India, rightly observed as he wrote in Suraj Parkas Granth
[9]:

e A3t 233 nda3' faure A3, Je3t gUinsT a38s J9al I
U YU A3, TIH TR 713, 96 aNd A3 Ao faasa 19t
T fegd A3y fAw g9 93, 913 fHe Ast AS 36 Yl 1| Atag
a’rfa'e'fmxrweaua;-@a Y3 5 I3t # ufg, age feumadt i )
Were Gurn Gobind Singh not there at the critical junction of Indian
history, there would have been only uniformity; diversity in religious
spheres, diverse scriptures, and diverse modes of worship would not
have survived. In favor of one religion, the others would have been
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destroyed and their holy places smashed. Sin wounld have replaced
virtue.

Conclusion

Several events from the lives of Guru Nanak and his
successors are discussed with the sole purpose of illustrating
how the worldwide movement of the Interfaith Dialogues
came into existence some five centuries ago. At the time, the
major religions were engaged in divisions, discards, and human
hatred based upon one’s religious identity. Guru Nanak, first
in history, succeeded in establishing the institution of
“Interfaith Dialogues”. By doing so he succeeded in breaking
the discard and promoted the vision of the Creator’s presence
in all. In his congregation in Kartarpur, he welcomed both the
Sikhs and the Mureeds in the same congregation. Both of these
groups prayed together and lived together.
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Abstract

What wonld it look like for the Sikh community to uncouple itself
Srom the definition of the Amritdhari Sikh as the real Sikh? And
embrace a more diverse approach, based in Gurbani and affirmed by Sikh
history? Where any person, from any denomination, who finds something
useful in the Gurn’s teachings, wonld be welcome? Could we recalibrate
the word Sabajdbari Sikh to welcome people of all faiths who find
something in the teachings of the Sri Guru Granth Sahib (SGGS) that
help them on their path of life? This paper will examine the origin of
the term Sahaj in Buddbism and its implications in Sikbism. If we accept
the word Sabaj based on its mystical meaning, then Sahajdhari Sikhs
have a sovereign place in the Sikh community, and their own unique path
to awafkening through the Guru.

Introduction

Words are like perennial plants. They sprout from a seed
of thought, a need to define something, to give it a distinct
form and identity. And like a long-lived plant, a word will grow
over time. It will branch in new directions. It will expand its
roots into new territory. That word will continue to be
propagated as long as each generation finds it useful. The
meaning may shift, yet through time, words often stay true to
their seed.
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In the Sikh community today, there are discussions about
who is a Sikh and who is not a Sikh. The main internal
groupings are the Awmritdhar: Sikhs, who have gone through the
Amrit ceremony as initiated by the 10th Sikh Master, Guru
Gobind Singh. The other main grouping is the Sabajdhar: Sikhs.
Here in the first part of the 21st century, all Sikhs who have
not taken Amrit are placed in the general category of the
Sabajdhari Sikh.

How and when this primary distinction of _Awmritdhari
Sikhs and Sabajdhari Sikhs first arose is a research topic in itself.
Dr. (Bhai) Harbans ILal spoke to this issue in a paper he
presented at the Fourth International Conference on Sikh
Studies on Sikh Identity held at the University of Michigan in
August of 1996. In his paper, titled Sebaj-Dhari Sikhs: Their
Origin and Current Status within the Panth, Dr. Lal explained the
background of this distinction:

“The term Sebaj-dhari is a compound of two Punjabi
words, Sebaj and dhari. During the period of the Sikh Gurus,
the term Seha/ was used in a theological context, to connote
a state of mystical consciousness. The term dhari means the
one who takes upon, assumes or adapts to something. Thus
all Sikhs could be Sebaj-dhari. A distinction between Sebaj-dhari
and Amrit-dhari began during the time of the tenth Guru when
a section of the Sikhs elected to become Awmrit-dhari. During
the Singh Sabha period, the word Sebaj-dhari took on an ethnic
meaning since baptism of &handa was emphasized to become
an identifiable member of the Khalsa. Total commitment to
a prescribed life style was required of all Sikhs who were
required to adhere to the Rebatmaryada, a code of conduct
evolved by Singh Sabba leaders and promulgated by Shrommni
Gurdwara  Parbandhic  Committee. Those who fulfilled the
requirements were accepted for the baptism while others were
considered as an aspirant and were asked to wait and prepare.
Those in waiting or others who on their own considered
themselves not yet prepared for baptism were then called Seha/-
dhari (moderate-in-adopting)” [1].
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According to Dr. Lal, the main classifications that exist
in the Sikh community today of _Amrit-dhari and Sebaj-dhari
came as a result of the Singh Sabbha movement in the late 19th
and early 20th centuries. By the post-Partition era, the term
Sehaj-dhari Sikh indicated a person who was not ready, yet who
believed in and aspired to participate in the Amrit ceremony.

Prior to the 20th century, it appears that the concept of
the Sebajdbari Sikh existed, although it may not have been as
clearly defined. In his paper, Dr. Lal discussed some historical
references relating to this issue:

“Kesar Singh Chibber wrote his account of the Sikh life
in the Guru’s time through mostly a first- hand knowledge. In
Bansawalinama Dasan Patshabhian Da completed in 1769, he
wrote: “Guru said there would be many types of Sikhs: (1)
Didari Sikhs were handsome, healthy bodied, Guru’s body
guards, will remain with the Guru in this world and thereafter,
and recite Naam. (2) Mukte Sikhs are those who will sustain
Sikhi after I leave. They will fight the enemy and make
sacrifices everywhere and those who will give their lives but
will remain as Sikh and will make many efforts to retain Sikh
religion. Because of the meditation done by both of these Sikh
groups, there will be established a Sikh rule. (3) Maiki Sikhs
are those Sikhs who are succumbed to political power and let
their religious practices decline, those who fall off their goal.
(4) Mureed Sikhs are those Sikhs who in spite of acquiring
power and wealth will follow Guru’s path and who will stay
above the worldly temptations of wealth and power. These
were the Sebaj-dhari Sikhs”.

Dr. Man Singh Nirankari cited Rebitmala claimed by some
to contain narration of many conversations of Guru Gobind
Singh as below:

3 yag v fAy T Ao, 598, o5

Dr. Nirankari translated this verse to say #he Guru described
his having three categories of Sikhs; Sebaj-dbari, charan-dhari, meaning
those initiated by touch of the holy water by the Guru’s feet, and kbande
de amritdhari.
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In the Gurmat Martand, Bhai Kahan Singh cites the
“Sikhan Di Bhagat-Mala” of Bhai Mani Singh to indicate that
there were many Sebaj-dbari Sikhs during the times of Bhai
Mani Singh (1644-1738), a contemporary of Guru Gobind
Singh. Even at that time, the term Sebaj-dhari was commonly
used to indicate those Sikhs who neither took the baptism of
khande di pahul nor they were strict about wearing five kakars
[2].

This paper will seek to build on the work done by Dr.
Lal [1] and examine the term Sabajdhari, not as it is commonly
understood today, but in the context of its origin in Buddhist
philosophy and its elucidation in a particular shabad composed
by Guru Amar Das. It will also examine that the definition of
Sabajdhari as “moderate-in-adopting” is not true to the roots
of the word, nor to the intra-faith culture that existed during
the lives of the Sikh Gurus. It is because of ‘Saba’
consciousness, understood in its mystical sense, that the Sikh
Gurus could create a social-spiritual space that not only
welcomed people of every faith tradition, but forged common
bonds among them.

Origin of the term Sahaj: Sahajayana Buddhists

The S7i Guru Granth Sahib (SGGS) includes writers that
span 400 years and multiple faiths. The first author, Kabir,
predates Guru Nanak by a generation. Many key terms used
by the authors within SGGS have a linguistic history hundreds
(if not thousands) of years old. How, then, do we examine
these ancient words that point to deep and complex mystical
meanings in light of their inclusion within SGGS?

I ' would propose that we have to begin by recognizing that
Ek Ong Kaar does not only refer to the Divine Consciousness
Itself, but also to the Oneness of the human experience. Over
the centuries, each culture and tradition invented unique
symbols and words to describe the Divine. Yet all of these
symbols and words point to the One Essential Ultimate Reality,
and to the common experience that humans have in their
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connection with that Ultimate Reality. Throughout history,
confusion happens when societies use their individual symbols
and words to compete with each other for dominance in
theological discourse.
In Japji Sahib, Guru Nanak asserts:

nife AY garfe Al

3 3t AY aaa 9At St AEIAN

From the start, this Truth was True. All through Time and Space

is True. Even now, this Truth is True. Naanak says, ever shall be

True.

This line indicates that the Ultimate Reality has never
changed. Time does not change the experience of truth. From
the beginning, through every age, today and into the future —
Sach has remained constant. Our human expressions change.
Yet the Divine, Itself, does not change.

In that regard, I would like to propose the idea that SGGS
uses ancient terminology because it recognizes Aad sach, jugaad
sach, hai bhee sach, Naanak hose bhee sach. The Guru takes the
root meaning of these traditional terms, and re-energizes these
words, refining the traditional understanding in the context of
the unique path of Gurbani. With this approach in mind, I
would like to spend some time examining the origin of the
term Sabay.

The term Sahaj originates with the Sahajayana Buddhists,
a school of Tantric Buddhism that formed in the eighth
century AD. Much of this research comes from the work of
Ramprasad Mishra from the 1990’s. Mishra described the
origin of Sabaj as a Buddhist philosophical concept:

“Sahajayana is a Tantric school of Anuitara Yoga in
which conventional rituals are discouraged philosophically. It
is the vehicle of Sahaja which in consonance with the view
of the teachers of Sahajayana defies all possible definitions,
transcending the reach of all textual knowledge. From its
literary sense, it is explained as that which originates at birth
and manifests as the primal and natural instinct of the man.
The path which helps its adherents to realize the Ultimate
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Truth through the propitiation of the inborn and natural
propensities of man is the natural and easiest one of all paths
and is thus called the path of Sahaja or Sahajayana” [3].

Tantric Buddhism at its heart sees every human being as
being endowed with Buddha nature. The question is how to
realize that Buddha nature. The method for realization comes
by cultivating a sense of compassion towards the suffering of
all beings (Upaya); and by developing an understanding of
Stnya, or Emptiness (Prajfia).

“Buddhahood is a state of perfect enlightenment which
enables the adherent to realize the absolute, supreme and non-
dual truth that everything-in-Universe and Universe-in-
everything are one and the same and are the manifestations
of Sahajastinya or Sahajakaya which transcends all theories of
origination, annihilation and all illusive mentations” [4].

The Sahajayanists’ observed that if the Buddha existed
within the human body, then the path to realization was also
in-born. Enlightenment arises from a person allowing a
natural, authentic unfolding to occur from within his or her
being.

In consonance with the view of Sahajyanists, Sabaja is
indefinable, incognisable, and inexpressible, being the ultimate
nature of all animate beings. In coherence with the opinion
of Kanhupada, a prominent Siddho of Orissa, Sabgja is
inexpressible as it transcends all speeches. He asserts that one
who will attempt to explain it will certainly misconceive, for
it is such an Ultimate Truth where the Teacher is dumb and
the pupil is deaf. In the Song of Tadakapada, Sabaja is depicted
to have defied all scope of expression. According to Santipada,
Sabaja transcends both cause and effect and it is not a subject
of logical analysis. It is the absolute truth which is realized but
never put to the test of reason. As Tilopada advocates, with
the realization of Sabaja, all illusive concepts of the world
disappear. This Sabaja cannot be explained as the secrecy of
this truth is only realizable through intuition” [5].

Sabaja springs from an internal, intuitive process that
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cannot be explained and may not necessarily align with social,
cultural or religious expectations.

According to Misra [3], the concept of Sabaja makes its
appearance in an earlier text of Tantric Buddhism called the
Hevajra Tantra. However, it does not mature into a distinct
philosophical school of Tantric Buddhism until later. One
seminal scholar who contributed to the formation of
Sahajayana is the Mahasiddha Laxminkara, also known as the
Crazy Princess of Oddiyana. Laxminkara became a tantric
scholar of great renown during the latter half of the eighth
century AD. Laxminkara composed one of the foundational
works of the Sahajayanists, titled the Advaya Siddpi. 1t is a brief
text of 34-35 couplets (depending on the source material) that
deconstructs ritualism, convention and social norms.

A couple of the instructions:

“He should not bow down to Gods made of wood, stone or clay. He
should abways worship his own body with concentrated mind.” (14)

“He should not feel disgust for a woman born in any caste as she is
Bhagawati Prajia (Blessed Gnosis) who has assumed a physical
body in this conventional world” (21) [6)].

Laxminkara’s Advaya Siddhi articulates a non-conformist
pathway that rebels against religious convention as a way to
genuine realization. Every spiritual path and every society has
its rules. Yet it is exactly those rules that can prevent a person
from attaining the Ultimate Realization. This inherent
contradiction of Essence versus Form, of authentically acting
in ways that go against “the norm” in order to realize the
Essence, rests at the heart of Sabay.

“...the Szddhas of this school...call it Sahajayana because
of their basic credence on the indispensability of the innate
and inherent nature of man and the realization of the supreme
truth through the usual living in the midst of the natural
function of the spontaneous proclivities of man. From the
standpoint of its connotation, Sahaja is explained as that which
is inborn, innate and inherent and thus originates with the birth
and manifests as the natural instincts in the course of living,
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Sahajayana hence denotes a tantric vehicle or path which helps
its adherents to realize the ultimate truth through the natural
propitiation of the inborn, innate inherent and natural
propensities of man and thus a natural, original and easiest
path towards this realization” [7].

In summary, what then can we say are the elements
included in the origin of the term Saba? It emerges as a
rejection against rituals and formalities. It defies social
convention, including the taboos against women. It asserts that
the path of realization is inborn, naturally unfolding. It
ultimately cannot be described, or inferred from reason. It
acknowledges that just as the Buddha Nature is in-born, the
path of awakening is also in-born and dwells within the human
body and its existence. The Sahajayana school flourished for
over 300 years beginning in the mid 8th century, with its
teachers writing in the common vernacular, and had influence
for centuries beyond its heyday.

Guru Amar Das’s Shabad Illuminating Sahaj

By the time of Guru Naanak, the spiritual term Saha/ had
existed for over 800 years. It makes its way across the centuries
to find a home in the poetry of such bhakti saints and SGGS
contributors as Namdev and Kabir. Saba/s fundamental
meaning of a non-ritualistic, innate, naturally spontaneous
path of awakening remained consistent throughout this time.

As John Noyce writes in his paper, Origins of
Sabaja:  As John Noyce writes in his paper, Origins of
Sabaja””The Nath yogis, who emerge in the caves of northern
India in the 11th century, had some knowledge of Sahaja,
though when this concept was added to their knowledge base
is unclear...The householder, or bhakti, saints with connections
to the Nath yogis, also used the concept of Sahaja in their
songs”[8].

After Guru Nanak’s enlightenment experience, he also
included the term Sahaj in his instructional songs, as did the
succeeding Sikh Gurus. Including the term Saha/ indicates that
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Guru Nanak found the word useful to describe an aspect of
Universal, Timeless truth. At the same time, the Sikh Gurus
offered a new path by which to experience this sublime
mystical consciousness of Sahag. Even into the 20th century,
Sabaj as understood from the perspective of Gurbani is
conveyed as being both innate and the highest spiritual state.

In the Dictionary of Guru Granth Sahib by Surindar Singh
Kohli, published in 1996, the term Sahaj is defined:

AJH (Saba)): natural state, inborn nature, effortlessness,
the highest spiritual state [9].

A deep exploration of the term Sabaj in SGGS would be
a book unto itself. For the purposes of this paper, I would like
to focus on a particular shabad by the third Sikh Guru, Guru
Amar Das, which takes Sabaj as its theme. This shabad comes
from Sri raag [10].

In this shabad, Guru Amar Das celebrates the state of
Sabaj. (For our purposes, the word Sabaj is poetically
interpreted into English by the phrase “Spontaneous-
Originality”)

AoA arfen erfe u? fag Aow aEat Tfel
Singing with Spontaneous-Originality, everything falls into place.
Without Spontaneous-Originality, all explanations are pointless.

AoA It Faits Qun AafA fumrfe Fafan
Through Spontaneons-Originality, devotion wells up. In the state
of Spontaneons-Originality, love is balanced and detached.
AIn 31 3 Ay Af3 dfe fag Aon e Tfe 121
Spontaneous-Originality brings happiness and tranguility. Without
Spontaneous-Originality, life becomes pointless.
AOfA ASTdt AET A" AJfA AN Sarfell
With Spontaneons-Originality, appreciate the One forever and ever.
With Spontaneous-Originality, cling to Samaadhi

And: AId OB fesfonr Y AI=TEt ufel

Spontaneous-Originality drives away death and gives one the protection
of the Ultimate Reality.
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And: fs39= 5 feus 3 Aon At dfen
The Formless 1dentity is the treasure. Spontaneous-Originality brings
sanity.
(SGGS, M. 3, p. 68)
In the shabad quoted above, Guru Amar Das celebrates
the state of Saha/ as necessary to spiritual insight. Sabaj
provides the pathway to transcending death and entering
Samaadhi. Sabaj relates to Nirgun Naam — the Formless Identity
— beyond association with any particular description or rituals
of a deity. Guru Amar Das affirms that spiritual activity
requires the innate authenticity of Saba/ in order to have
impact. Through Sahay, spiritual practice has power. Otherwise,
the effort may be there, but it does not lead anywhere.
Guru Amar Das also speaks to the fruitlessness of social
convention and mental machinations.

Henr fefe rog & Gur wfenr g aifenl

In illusion, Spontaneons-Originality isn't born. lllusion creates an
inclination towards separateness and duality.

HGHY dI9H IHE I8H A ATTEI

Those who chase after their own minds get the results of their actions.
Through self-will, everything burns to destruction.

And: uFtst T3 fanr et /7 Heg wer Afell
Why excplain all you have studied and read, when you have gone
astray from the very beginning?

And: fag AOR AZ vig § Wifent Hg JEgI
W ithout Spontaneons-Originality, everyone is blind, attached to the
darkness of Ilusion.
(SGGS, M. 3, p. 68)
These passages highlight the idea that ritual effort and
pursuing spiritual practice through self-will is pointless. What
comes naturally, authentically, from within has value. Otherwise,
our spirituality can become another form of illusion and
entrapment. Without Sabaj, no matter how we act or what we
do, we can become trapped in doubt and duality.
The key difference in Guru Amar Das’s explanation of
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this mystical term is the method through which one can
experience Sahaj. By chanting the Guru’s shabad, the state of
Sahaj awakens, even in those who have lost their way.

AIH & A B9 fag a9 ufenr & afel

Everyone yearns to be Spontaneously-Original. Without the Guide,

1o one will experience it.

ufz ufz Ufs3 #36t 5a 3t IafH IH2

Constantly studying, the scholars and astrologers are exhausted.
The misguided ascetics have lost their way in donbt.

39 32 AIg Utenr niust fagur a9 IarfEnai

In Divine alignment, and throngh His kindness, the Guide grants
this gift of Spontaneous-Originality.

et 3 99 fas Aod & Ifel

Ob kindred ones, without the Guide, Spontaneons-Originality will
never happen.

mae dt 3 Aog Qun afs wfenr rg Afenan

The Shabad (the Sound Current that cuts the ego) truly gives birth
to Spontaneous-Originality. 1t bestows the experience of the Divine
Essence and the Ultimate Reality.

And: 3fenr mafn fisfer rafe fusmer dfenon
Through the consciousness of Spontaneous-Originality, the lost ones
return. The Shabad causes the Union.
(SGGS, M. 3, p. 68)
Guru Amar Das articulates the qualities of Sabaj in this
shabad and re-affirms the word as relating to a Universal
experience that cannot be contrived. Yet even if the experience
of Sabhaj is universal and timeless, Guru Amar Das ascribes a
shabad-based approach to cultivating Sabaj. Rather than trying
to enter into the state of Saha/ through ascetic practices,
astrology or scholarship, it is through chanting and meditating
on the shabad that one can realize the state of Sabaj.

The Sahajdhari Sikh and the Intra-faith Practitioner

If we consider the origin of the word Sabaj and
understand how Guru Amar Das explains the term in the



The Need for Intra-Faith Dialogne: Expanding our Understanding... 137

previously cited shabad, it offers us a new perspective on the
term “Sabajdhari”’ Rather than “slowly” becoming Awmritdhari,
the Sahajdhari has his or her own sovereign spiritual journey
and relates to the Guru from the authenticity of that journey.

According to one’s spontaneous inner guidance, a seeker
finds his or her way to the Guru. There is no need to leave
anything behind or to adopt something new. Something inborn
and intuitive within the person has led them to Gurbani, where
they find useful spiritual guidance. The Hindu remains a
Hindu. The Muslim remains a Muslim. The Yogi remains a
Yogi. The Jain remains a Jain. The court of the Guru becomes
an intra-faith realm. It becomes a place for intra-faith
practitioners to grow together through their understanding of
Gurbani, in the spirit of Sabaj.

The path of Nanak, known as the Nanakpanthi, existed
for over two centuries before the Amrit ceremony took place.
For two centuries and beyond, those who related to Nanak did
not necessarily have to leave their religion of origin. Sikh
history has many stories illustrating this. One such story shows
the deep love and connection between the ninth Sikh Master,
Guru Tegh Bahadur, and a Muslim Nawab named Saifuddin.

Their story is recounted in the book Guru Tegh Bahadur
written by Trilochan Singh and published in 1967. Here is a
brief excerpt:

“Guru Tegh Bahadur passed through Rupar and camped

in a large garden at Saifabad, a city founded by Nawab

Saifuddin...Both the Nawab and his Begum were known

to be religious, devout, liberal and extremely charitable.

As soon as they came to know that Guru Hargobind’s

son, Guru Tegh Bahadur, had camped in their garden,

their joy knew no bounds. The Nawab came to the Guru
with gifts, dry fruit and other offerings and bowing
reverentially said: ‘Blessed is my garden, Master, blessed
is the city and blessed am I that thou hast been gracious
enough to come here and sanctify the place with thy
presence.” “We have come here friend, Saifuddin, because
your pure and noble soul attracted us. It is a joy to rest
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in the garden of a pure-souled man of God. You

entertain the love and fear of God in your heart. God’s

grace shall be on thy descendants, said Guru Tegh

Bahadur.

(Saifuddin invited the Guru to stay with him)....When
Guru Tegh Bahadur entered the gate, a peace shedding
mansion attracted his attention, and he moved towards it.
“That is the House of God (mosque) Guruji, said Saifuddin.
“This House of God,” said Guru Tegh Bahadur, ‘s as beautiful
and enchanting as the Man of God who built it.”...Such was
the devotion of Saifuddin that Guru Tegh Bahadur stayed with
him for neatly a fortnight...” [11].

This story depicts the true nature of the Sabajdhar: Sikh.
Saifuddin’s meeting with Guru Tegh Bahadur was spontaneous
and illuminating. The love between them dawned naturally.
Guru Tegh Bahadur had no distaste of Saifuddin’s mosque.
He did not tell him to tear it down and build a Gurdwara. The
Guru saw the mosque as a manifestation of Saifuddin’s
devotion. The power of that devotion created the bond
between them. And that bond lasted throughout Saifuddin’s
life.

Conclusions

Just as no man is an island, no spiritual tradition is an
island, either. Human history is a continual process of
discovery, handing down of traditions, re-evaluation, revision
and evolution. When I began the research for this paper, I had
no idea where it would lead. It has opened a door to an area
that I think merits more research. The Sahajayana Buddhist
yogis originated over 1000 years ago. And yet the concept of
Sabajwas important enough in the eyes of the Sikh Gurus, they
made a home for itin S77 Guru Granth Sahib. One key ditference
for the Gurus was to provide the methodology of Gurbani.
Anyone could access the state of Sabaj through chanting the
Guru’s shabad.

The Sabajdhan Sikh, then, chants the shabad to access the
highest spiritual state of Sabaj. The Sahajdhari Sikh is a person
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who comes as they are to the Guru - naturally, easefully and
intuitively; neither needing to reject their already-existing
identity nor adopt a new one. Hindus, Muslims, and others mix
together to listen to shabad and understand Gurbani. Each
person spiritually grows according to his or her own
spontaneously-original path.

In my work as a minister in the western Sikh community,
I see a lot of Sahajdhari Sikhs, although they would never call
themselves that. They absolutely love Guru Nanak. They love
Japji Sahib. They love Guru Gobind Singh and Jaap Sabib. Yet
they are uninterested in organized religion and have no affinity
for religious rituals. They may come to Gurdwara and enjoy
kirtan (shabad singing), eat langar, and learn to recite Japji Sahib.
But they would never call themselves Sikhs because the image
of the Sikh is associated to the identity of the Amritdbari and
they do not see themselves as an Amritdhari. What if we re-
envisioned the Sabajdbari Sikh, not as someone “slow to adopt™
Amrit, but rather as someone who simply has an in-born
purpose to connect to the Guru? No matter where they come
from? In times past, there were Hindu-Sikhs, Muslim-Sikhs
and Buddhist-Sikhs. So why not Christian-Sikhs, Jewish-Sikhs
and Agnostic-Sikhs? Can we embrace a view that the Guru’s
court really is truly open to all people? The Sahajdhari Sikhs
have a connection to the Guru through their own intutive
knowing that will serve their spiritual awakening, independent
of the formalities of adopting a particular form.

Guru Nanak in his time created an intra-faith space. A
place where people from various religious traditions could
gather and pursue spiritual realization together. It was in the
act of practicing together that Hindus and Muslims found
common ground. While each group may have held onto their
particular terminology relating to the Divine, we can only
assume the Guru helped them transcend their imagined
differences. Humans have always been creating unique Names
for the Same Truth. But by recognizing Oneness, people have
an opportunity to live together in peace, harmony and

prosperity.
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Abstract

To achieve the objective of inter-faith dialogne in the present day
world, it is imperative to study the holy books or scriptures of different
religions traditions. Unless we find some common basic principles
propounded in the holy books there can be no meeting point for an
interfaith dialogne which can ultimately lead to world peace. During the
twenty first century, unification ideas in science, globalization in world
economy, holistic vision of reality and science — religion dialogne are
expected to bring about a paradigm shift in the human behavionr. An
attempt has been made to compare and contrast some of the doctrinal
principles of Sikh religion and Christianity based on their holy books,
viz., Sri Gurn Granth Sahib (SGGS) and the Bible (Old and New
Testament).

Introduction

Sikhism and Christianity belong to two different religious
traditions, commonly known as Oriental and Occidental or
Semitic, respectively. Both are also separated historically by a
gap of fifteen centuries. Guru Nanak was founder of Sikh
religion in India while Jesus Christ founded the Christianity in
Palestine. Both the prophets have been considered as crusaders
against the established religious traditions of their country of
origin. While Guru Nanak started his campaign against the
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established social, religious and political system in India, Jesus
did the same in Palestine. Guru Nanak was fighting against the
Brahmanical traditions of Hindu society in India during the
15th century. Jesus Christ had to fight against the Jewish
traditions of Palestine and Christians earned the wrath of
Roman empire for more than three hundred years. Sikh Gurus
and their followers had to suffer at the hands of Mughal
emperors for more than two hundred years.

Both Sikhism and Christianity have another common
feature: they are religions of the book. The religious book of
the Christians is called “The Bible”. It consists of two parts:
(a) The Old Testament — a covenant between man and the God
of the Jews (Jehovah), and (b) the New Testament — a
collection of biographical sketches of Jesus and an interpretation
of his philosophy as understood by his disciples. The sixty six
books of the present Bible were written by no less than forty
writers over a period of two centuries. Jesus himself did not
leave even a single line in writing nor did he instruct anyone
to do so. The holy book of Sikh religion (SGGS) was compiled
by Guru Arjun, the fifth Nanak, in 1604. It has compositions
of Sikh Gurus and the sacred writings of various Hindu and
Muslim saints of India. The authentic version of SGGS
compiled by Guru Arjun was enshrined and declared as ‘Sabd
Guru’ of the Sikhs in 1708 by Guru Gobind Singh, the tenth
Nanak. SGGS does not contain history or biographies of the
Sikh Gurus except for some indirect references here and there.
It is written in verse and is meant for singing following the
rich tradition of Indian ragas.

The Sikh tradition of Inter-faith dialogue originated with
Guru Nanak, the first prophet of Sikh religion, who made it
a mission of his life to visit holy places of other religious sects
in India and abroad. Guru Nanak traveled far and wide in all
four directions and held discourses with Hindu saints, Muslim
peers and Nath-yogis. The essence of these discourses is recorded
in SGGS and the famous composition known as Szdb-Gosht
refers to one such remarkable debate with Nath-Yogis.
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However, there is no evidence of any discourse with followers
of Christianity in SGGS.

Inter- Comparison of Sikh Scripture
and the Holy Bible

It is quite but natural that the two belief systems, Sikhism
and Christianity, which were separated in both time and space,
may have some common doctrines as well as widely different
approaches to epistemological concepts, viz., origin of the
universe, nature of reality, the relation between soul of man
and his body and concept of liberation. For sake of
comparison, we discuss some basic concepts in both Sikhism
and Christianity to appreciate the viewpoints about such
fundamental questions : What is God? How the Universe was
created? What are the Ideal Man and his role in Society? What
are Heaven, Hell and Grace of God?

Concept of God

The Sikh concept of ultimate Reality or God is more akin
to the Judaic notion of an Almighty person than to the Aryan
concept of an immanent neutral principle [1]. In the opening
stanza of SGGS, Ultimate Reality is defined as: One (Being
— Becoming), Truth and Existence, Creator Person, without
Fear or Hatred, Beyond Time and Space, Self-Existent,
Transcendental Cosmic Spirit made manifest by the Grace of
the Guru.

The basic Sikh thought is strictly monistic [2] and there
is no room for demi-gods and goddesses as in Hinduism :

feam 3 Ifen wid3T, s6a EaF Hifg AME A
“From One the many emanate and finally,
O, Nanak into the One the many submerge”.

The main doctrines of Sikh theology are based on this
view of Ultimate Reality. Reality or God was in existence
before the creation of Universe. The Sikh philosophy
dialectically unites the ideas of God and the world.
Transcendence shows that God is prior to and distinct from
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the world. Immanence of God represents God’s connection
with the world. In a manner of speaking, God is one but has
dual nature, Transcendental and Immanent. Guru Nanak has
identified the manifest reality with Nature [3]:

36 A9 @39 fAs™H3 a3t i
“Nanak, the beneficent Lord alone is True,
and He is revealed through his Nature”.

Concept of God is central to Christianity but Christians
sometimes call Jesus God but at other times call him Son of
God. “God so loved the world that he sacrificed his only
begotten son for it”. The Bible uses similar epithet for others
also, e.g,, David and Adam. The Bible even calls common
people ‘sons and daughters” of God [4]. We find an echo of
this concept in SGGS. According to Sikh belief all human
beings are sons and daughters of God [5]:

g HT fusT 3 T AT WisT Il
“O God, you are my Father and you are my Mother”.

Bhagat Kabir also calls himself son of God in SGGS [6]:
I8 Yz 397 g Ty Ha"ll X 599 T FATII
“T am your son and you are my Father, We both live together”

A similar sentiment is expressed by Jesus to establish his
relationship with God [7]: “I came down from heaven. I and
my Father are one. I will come again to receive you unto
myself”.

Christians believe that Christ will be their saviour on
Doomsday. Sikhs do not believe in any such dogma. In
contrast, Sikhism believes in the salvation of all through God’s
grace irrespective of their religious affiliations [8]:

A3 ASET Y 8 »iust faaur arfall

frg o3 @=9 f33 &g Garfau

“O God this world is burning in its own sins,
Save it in Thy Mercy. 1t matters not

W hich way (religions path) they approach Yon”.
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Creation of the Universe (Genesis)

The holy Bible states [9] “In the beginning God created
heaven and earth.... Let there be light ....... Let there be a
firmament... Let the waters bring forth life. And the evening
and morning were created the sixth day. He rested on the
seventh day and blessed and sanctified it”.

The Genesis story of the Bible has been challenged by
physicists, biologists and geologists on the basis of scientific
findings which contradict this hypothesis. For example,
according to this scheme, the earth existed before the sun and
the stars. The days existed before the sun came into existence.
In fact, the whole scheme looks topsy — turvy in modern
scientific terms.

According to Sikh Cosmology, God existed before
creation in su#nya (void) phase. Then He willed the creation of
the universe and the process began as follows [10]:

A9 3 U= 3femr uy=a 3 A% Ife

7% 3 f3ges Afmr wfe wfe #fs mAfe

“The Lord created air (gases) which combined to form water.
The water brought forth the creation with the

Lord Himself as the spark of life in it.”

The Sikh scripture (SGGS) unfolds the Genesis story in

a most scientific manner. As for the time of creation, it is
known to God alone. There are countless suns, moons, and
earths in the Universe. Man can never know the extent of
God’s creation [11]:

et afe w3t wig b5 1| qEt dfe viam gons|

et 79 yrAfew vAWS || AET AET feg EdaTll

“There are millions and millions of galaxies and

solar systems in the Universe. The creation bas

occrrred so many times. But the one Lord

remains for ever and ever.”

One of the most beautiful hymns in SGGS is the ‘Hymn
of the Genesis’ which runs as follows [12]:



146 Interfaith Dialogues : A Sikh Perspective

PTEE 599€ Y || TS & TS T Pl

& fos 3fs 5 ¥€ & §od Ao AT Harfee Il....

“For billions of years, there was nothing but utter darkness. There
was neither day nor night, nor moon, nor sun but the Lord alone sat
in profound trance. ..

When He so willed, He created the world and supported
the firmament without support. He founded the continents,
solar systems and underworlds, and from the Absolute self, He
became manifest.”

Concept of Salvation, Heaven and Hell

According to Christian belief, salvation is possible only
through Christ [13] . His spirit will escort all Christians to
God’s presence. “There is only one intermediary among God’s
men who has paid the price for everybody’s salvation”. “There
is no salvation through anyone else, in all the world no other
name has been granted to mankind by which we can be saved”.

Sikhism does not claim monopoly of salvation nor does
it believe in salvation that supposedly comes after death.
SGGS advocates salvation during this life itself. By following
the Sikh way of life, one can attain to the state of jivan-mukta
(liberated while living) [14].

&ad Afsaife 3fent yat 92 marfs)
O Nanak, meeting the True Gurn, one comes to know the Perfect
Way. While langhing, playing, dressing and eating, he is liberated.

Christianity does not look for the immorality of a soul
but the resurrection of the complete person in a new and
wonderful body. Those who are saved by Christ will go to
heaven and those not saved will suffer punishment in hell.
Christians are already saved because they already have
forgiveness and new life promised by Jesus Christ [15].

Sikhism believes that man’s soul is immortal because it
is part and parcel of God but is separated from Him due to
ego. Guru-oriented Sikhs (gurmukhs) are liberated during this
life before physical death while wanmukbs (ego-oriented) suffer
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during this life and life hereafter. Heaven and Hell have
different connotations in Sikh vocabulary. The idea of a
Heaven in the skies and Hell in the bowels of earth is not
recognized in Sikhism. This world can become a heaven for
a gurmukh and a hell for manmukh. Heaven and hell refer to
the state of mind of an individual and not some physical
spaces [16].

19 A9 &9 3 H IfIE Af399 & uaAfel

96 NS ot HEA HfT IT8 %if3 wig nrfel

Rabeer, I have been spared from heaven and hell, by the Grace of

the True Gurau.

From beginning to end, 1 abide in the joy of the Lords Lotus Feet.

Ethics and Morality

The Sikhs pay great respect to their holy book (SGGS),
wash their bodies, cover their heads and take off their shoes
when they pray to God. It is interesting to note that in the past
the Christians also conducted their religious services [17] like
the Sikhs do today.

Jesus says [18], “Thy will be done.” In SGGS [19], it is
called Jukam or divine Will which cannot, however, be
explained: “By His Will, creation takes place but His Will is
indescribable”

TNt J=fa viae, gaH & Ifanr Aret 1l

Jesus says that there are two commands [20]: “Love God
with all heart, mind and body, and love neighbour as self”.
Guru Gobind Singh puts it as a pre-condition for God-
realisation [21]:

Ag JJ° A6 &9 A3 fAs Yu otu 35 Tt yzg wfen
“1 proclaim the Truth, listen ye all.
Only those who Love have realized God”.

Sikh Gurus realized the power of Love and the price has
to be paid by total submission to God or Guru, the preceptor.
In SGGS, Guru Nanak lays down the stringent condition for
the dedicated disciple [22]:
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AR yHEmE T TR I

frg ofs 3% ar@t At w1l

“If you want to play the game of 1ove,

Come into my street with your head on thy paln”.

The Bible lays stress on purity of heart [23]: “Blessed are
the pure in heart, for they shall see god.”. Cleanliness of body
is of no avail but purity of heart. In SGGS, the same sentiment
is expressed as follows [24]:

199 &3 famm a3 He HfT AS TS 1l

“What is the use of bathing at places of pilgrimage?
W hen your mind is full of filth due to stubborn pride”.

Idolatory was condemned by Jesus in strongest terms and
the Bible supports this view-point [25]: “Man is a living temple
of God, why then need to go for idols.”

All the Sikh Gurus condemned idolatory in their
sermons, a clear divergence from the Hindu religion. Sikh
Gurus advocated the efficacy of meditation, congregational
prayers, chorus singing of hymns for God realization and
rejected the rituals and idol worship. In fact, Guru Nanak very
clearly stated in SGGS [206] that the physical body is not the
Guru.

AEE 39 AIf3 ufs S
“The Word (sabad) is my Gurn and conscionsness is the disciple”.

It is interesting to remark that manifestation of spiritual
acts is commended in the Bible while works of flesh, viz.,
adultery, lasciviousness, hatred, drunkenness and vain glory are
condemned in no uncertain terms. SGGS speaks in identical
tones and forbids coming under the influence of five evils,
namely, lust, anger, greed, attachment, and pride (kaz, karod),
lobh, moh and abantkar).

I'was amused to read message of the Bible regarding meat
eating and drinking of wine [27 ]: ““The kingdom of God is
not meat and drink but righteousness, peace and joy in the
Holy Ghost”. “It is good neither to eat flesh, nor to drink wine,
nor anything whereby thy brother stumbleth, or is offended,
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or is made weak”. Intoxicants are forbidden in Sikh religion
but meat eating is part of Sikh code of conduct. Ideas about
meat eating and drinking are almost identical in Bible and
SGGS.

Jesus said [28]: “Render unto Caesar the things which be
Caesar’s and unto God the things which be God’s”. Thus, the
spiritual and the political life were separated into two different
domains. The Sikh Gurus, on the other hand, recognized God
as the True ruler. In Sikhism, both spiritual and political activity
is sanctioned and the concept of wiri and piri forms the basis
of Sikh ethics. However, Guru Gobind Singh [29] has also
recognized the two domains as distinct as in Bible. He states:
“Both Guru Nanak and Emperor Babur were created by the
same God. The House of Nanak is recognized as spiritual and
the House of Babur as political for all intents and purposes”.

T8 TET & €8, WU &9 UIHAT A Il
éﬁmfeaauﬁjw eﬁuﬁ@aaﬁmﬂﬁu

The concepts of Word in the Bible and Sabad in the
SGGS are almost compatible and have a far reaching import
in the Creation process. According to Bible [30]: “In the
beginning was the Word, and the Word was with God, and the
Word was God. Through him all things were made.” The
explicit functions of the Word are Creation, Revelation and
Salvation [31]. SGGS also implies that Sabad (Word) is the
vehicle for all creative activity of God [32], promotes
understanding of God and union with God is possible by
meditation on Sabad:

€3uf3 yTm. AEe I° 1Fae It fefg nuf3 9= 11
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Abstract

The advent of Guru Nanak, the founder of Sikh religion,
coincides with the advent of Babur, the founder of Mughal empire in
India. The encounter between the two traditions starts with Guru Nanak
and continued for nearly three centuries till the advent of Sikh rule in
Punjab. Despite many common features between Sikh religion and Islam,
e.g., concept of God and Social egality, there has been a strong antagonism
between the two due to political reasons. This paper aims to promote
interfaith dialogue between the two faiths based on the study of Sikh
scripture and holy Quran.

Introduction

Sikhism, as one of the youngest religions in the world,
was born in Punjab (India) and Guru Nanak was the founder
of Sikh religion. Islam was born as a new faith in Arabia during
the 7th Century and Prophet Muhammad was its founder.
Guru Nanak realised the suffering of Indian people under the
yoke of dual oppression by Brahmanic and Islamic priestly
classes on the one hand and the contemporary rulers, on the
other. Guru Nanak refers to the state of affairs in his
compositions recorded in Sti Guru Granth Sahib (SGGS) as
follows [1]: “Rajas were ruthless like tigers and the priestly
judges were like dogs, and their officials swooped down on
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people regardless of whether they were sitting or sleeping (i.e.,
at any time of the day).

IH HIT HaeH 31 Afe Aarfefs 8§86 w31

Prophet Muhammad found the Arabian people divided
into hundreds of tribes engaged in internecine warfare. The
people were superstitious and believed in idol worship, magic,
astrology and cult practices. Gambling and drinking were very
common and taking revenge was considered a religious duty.
Slavery was common and female child was killed or buried
alive. There was hardly any literacy among the Arabs.

Sikhism and Islam, though separated widely in both time
and space, have many common features and similarities [2]. A
comparison of texts of SGGS and the holy Quran will reveal
many points of similarity and some other issues on which both
religions also differ. The aim of this essay is not to establish
the superiority of one over the other but to provide a common
platform for an inter-faith dialogue between Sikh religion and
Islam. For example, both religions believe in the Oneness of
God and are against idol worship in any form. Belief in the
will of God, meditation on the Name of the God and
congregational prayer are central to both religions. The caste
system in the society is rejected by both and all human beings
are considered equal in the eyes of God and Prophet. Spiritual
and temporal attainments are considered as sacred goals for
upliftment of society in both the religions.

Inter — faith dialogue [3] does not mean encounter among
variant religious traditions but is a sort of interaction confined
not only to religious issues but also pertaining to social and
cultural problems. This type of dialogue issues forth in a spirit
of fellowship and recognizes the whole in each part. Inter-faith
dialogue does not mean denial of the identity of individual
traditions through a synthesis of different approaches. The
cosmopolitan vision of Guru Nanak is also evident in his inter-
faith dialogues with the different religious traditions of his
time. Guru Nanak, no doubt, offered a critical analysis of the
contemporary religious thought and rejected their external
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paraphernalia but only to inculcate in them a spirit of deeper
penetration in their own religion. The aim of interfaith
dialogue in his hymns in SGGS is neither subjugation, nor
domination, nor conversion, nor degradation of other
traditions but to make them visualize the kernel of truth and
implement it in their lives for spiritual transformation [4-5]:

R gOHE # fa9e goHIl AY 3Y AAY aH< a9l

HI% A3y a7 38 g9HIl 0% 33 9< HA3|I

AE goHgS yAE Tarsll

ygt A SOH & §YIl U5 €6 & 49 ALISII

3 Y g7 T8I R ¥t 2990 uIel

The real Brahman is only he who practices austerity, contemplation,

self control, righteous deeds and is contented and cultured. A real

Khatri is he who performs heroic deeds, who is compassionate,

charitable and beneficent.

fiag HAf3 freg HAS™ 99 I8 JTzI

FIH Hof3 Fi® 37 3T HABHEI

A true Muslim is he who makes mercy as his mosque, faith as
prayer mat, honest living as Quran, humility as circumeision and
good conduct as fast.

Concept of God

The concept of God has much in common in both
Sikhism and Islam. God is considered omnipotent, omniscient,
creator of universe and unborn in both religions. Guru Nanak
defined God in the opening verse (mulmantar) of SGGS [0] as
follows:

€ AfsaH 93" Ty faas8 fagss wias yafs nigst AT
CIS U

1k Onkar (God is One), Sat Nam (His name is True), Karta
Purkh (He is the Creator), Nirbhan (He is without fear), Nirvair
(He is without enmity), Akal Murat (He is timeless Being), Ajoni
(He is beyond births and deaths), Saibhang (He is self created),
Gurprasad (He is realized by the grace of the Gurn).

The oneness of God is repeatedly stressed in SGGS by
all the Sikh Gurus [7-9]:
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Afog H9 & Tl & T I & Tl

My Lord is One, One and the only One O Brother.
g 991 791 €4 AE" AT 3 ¥4 # 3 f609s a@sT Agh

Age after age, you are the One.

Forever and ever, You are the One.
You never change, O creator Lord.

A3 Hfg feg T93er & Ifonr Avrfell

The One Lord permeates all.
The One Lord is pervading everywhere.

Sikh religion is very liberal in calling God by various
names selected both from Hindu and Muslim traditions; for
example, Hari, Ram, Allah and Khuda. Guru Gobind Singh
[10] refers to naming of God in one of his verses:

3% A9 &'H T8 =B

FIH &H 7963 AHSII

Who can say all His Names?

He is described only by those of His qualities,
Which are manifest through His creation.

God is considered ‘Nirvair’ in Sikh religion, which means
He is inimical to none. In Islam, God is merciful to the
believers only and cruel to the infidels (Kafirs). However,
Oneness of God is the cardinal principle in Islam [11]:

La llaha, ill-Allah. There is no God but God.

Sikhism believes in One God who is both Transcendent
and Immanent. He is manifested in this universe through His
creation. Oneness of God is common aspect of both Sikhism
and Islam.

God is not involved in cycle of birth and death and is
beyond the confines of space and time. He is a self-created
Being. This idea is common to both Sikhism and Islam. Holy
Quran [12] records this quality as follows:

Lam yalid wa Lam yoolad.

He is neither the begetter nor the begotten.
All things are mortal except Him.
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In SGGS, this aspect is highlighted in many verses [13-
15] as follows:
AGH HIE 3 I3 FTES Il

God is devoid of birth and death.

& f37 W3 fuz™ A3 Sou & 37 aH & &t
God is without parents, progeny and wife.

g yggaH YIHAT Hfs & riedti
You are Lord of all and need not enter the womb.

God is Omniscient and this similarity is found in the
verses of Holy Quran [16] and SGGS [17]:

Quran: “Even if thou speakest aloud, Fle knows the secret thought
and that which is yet more hidden”.

SGGS: Wi 1€ IS »ify widk »irE A

He himself knows, He Himself acts and sets things right.

Creation of the Universe

A comparison of cosmological ideas in SGGS and Quran
has been given in the Chapter, “Cosmological Ideas in Science
and Religion” in my book [18]. We need not repeat all those
ideas here. Islamic theory of creation is almost identical to the
one given as Genesis in the holy Bible. The Sikh cosmology
is more scientific in its approach but leaves the act of creation
in the hands of God as the Creator (Karta Purakh). Islam also
accepts the ideas and role of God as the creator. The Holy
Quran speaks of creation as a big bang. When Allah spoke
the word ‘Kun’ there was creation all around. In a similar vein,
Guru Nanak also sums up the creation process by God
uttering a word [19]:

3" yAg 8 I=8 I f3A 3 98 By s 1l
God created the Universe by uttering a word.

Concept of Salvation, Heaven and Hell

Life and death are two concrete realities and both Sikhism
and Islam deal with salvation, a riddance from the cycle of
birth and death, in their own way following the Oriental and
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Occidental traditions, respectively. Sikhism is a life-affirming
religion and advances the hypothesis of liberation during this
life itself (Jeevan Mukti). Death need not be a painful experience
for a Guru-oriented (gurmukh) person, rather a blessing in
disguise. The ego-oriented (manmukh) suffers the pangs of
death. Bhagat Kabir [20] illustrates the Sikh view-point in
SGGS as follows:

et fAR HI8 3 7dT 39 HI HiG widell

HI3 T3 Ut yag uaHBEll

Rabir, death, which frightens the world,

25 the harbinger of bliss for me.

Because it is after death, 1 will meet my God.

Heaven and hell do find a mention in SGGS but the
concept of Doomsday is ignored. Sikh religion does not attach
too much importance to the disposal of a dead body. It can
be cremated or disposed of in a running stream of water.
However, the Muslims bury their dead and consider the act
of cremation as a sacrilege. Like Christianity, Islam believes in
Doomsday, when the dead will rise again from the graves [21]:

And becanse the hour will come, there is no doubt thereof, and
becanse Allah will raise those who are in the graves.”

Muslims believe that there is eternal life or eternal
damnation after death. On the Doomsday, the day of the last
Judgement, Prophet Muhammad will intercede on behalf of
the Muslims. He will deliver the God-fearing into heaven
(jannat) and the wrong — doers into hell (dozakh). Those who
enter heaven will live in beautiful gardens surrounded by rivers
of milk and honey. They will enjoy company of women of
exquisite beauty (hooran). The depiction of hell is like an
inferno, horrible to describe here in greater detail.

Ethics and Morality

Perhaps, Islam is the only religion where moral laws are
part and parcel of its holy book, the Quran. Islamic code
consists of sharia and figah; sharia deals with moral code of
conduct and figah is the science of jurisprudence (Islamic law).
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Some of the Islamic nations follow the moral code of conduct
in letter and spirit in running the affairs of their government
but the others follow it partially. Prophet Muhammad wanted
to implement the moral code of conduct in Muslim society
to keep it on right track. Some of the clauses of figah look
quite harsh in face of modern jurisprudence. For example,
adultery is punishable by death and theft'® by cutting of hands
[22]:

s for the thief, both male and female cut off their hands. It is

the reward of their own deeds and exemplary punishment from
Allah.”

There is no such rigid code of conduct prescribed in the
SGGS. However, to regulate the religious affairs of the Sikh
society, SGPC (the Sikh religious body) adopted rebat maryada
(code of conduct), which is quite flexible compared to the
sharia of Islam. Jurisprudence and administration of justice is
left to the local courts and not to the religious authority in
Sikhism. The reason for this approach may be attributed to
the concept of evil and sin in Sikh religion and Islam. Evil
is personified by Sazan in Islam [23]: “We assign unto him a
devil who would be his mate”, while Sikhism does not accept
the existence of any anti-God entity.

In Sikhism, evil results from the imbalance between
worldly and spiritual pursuits. SGGS advocates a truthful
conduct [24], a balanced approach in life and prayer to God
to avoid falling a prey to the evil:

F9Y 63 A3 o Qufs Ag mimmll
Truth is higher than everything; but higher still is truthful living.

The division into saints and sinners is justified by their
actions during the life. “To error is human” is the acceptable
norm in Sikh religion. Only God is perfect; all human beings
are liable to commit mistakes [25-26]:

Bz viefd Ag & WgE Tg L3I

All are apt to matke mistakes only
God (the Creator) is infallible.
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g%z feu doinm AZ ATt 93 nifu & I3
Al things created are susceptible to error,
Only the Creator errors not.

Sikhism and Islam both support the family life of its
adherents; with due respect for parents and elders. However,
there is a wide gap in both religions so far as respect of women
is concerned. In Sikh religion, the status of women is equal
to men in all respects and numerous verses in SGGS glorify
the role of women in society [27]:

A faf »ier nmitit fAz fnfa vl
So why call her bad? From her, kings are born.

Islam assigns different roles and responsibilities for men
and women. Polygamy is permissible and allows up to four
women in Islam. Muslim women are required to keep their
bodies fully covered wearing a Burga or Hijab. They are not
allowed to join their men folk in prayers conducted in the
mosque. Their status is almost equal to slaves [28]: “Men are
in charge of women becanse Allah hath made the one to excel the other”.

Charity is highly recommended in both religions. Sikh
Gurus commended the contribution of tith (daswandh, equal
to 10 percent of the income) for the promotion of social and
spiritual upliftment of the society. SGGS lays stress on honest
earning and sharing the fruits of labour even for spiritual
emancipation of the individual [29]:

ufs ufe fag ggg |fen sea 79 uzrsfa Afel

He who earns his livelibood by honest means,
and shares it with others, has found the true path.

Prophet Muhammad recommends charity as a great
virtue in Islam: “Even balf a date-fruit given in charity can save a
person from hell-fire’. Charity is collected in the form of Zakat
by the government and it is responsible for its distribution
among deserving poor people of the country.

After discussion of common aspects of both religions,
we may refer to some minor points of difference in their
creeds. Slavery is permitted in Islam but it is not condoned
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in any form in Sikh religion. Islam does not approve of music
and dancing and considers both as haram (forbidden).
However, the Sikh scripture is written in poetry and rggas and
its congregational singing (Keertan) is considered the best form
of worship in Sikh religion [30]:

e A A

11.
12.
13.
14.
15.
16.
17.
18.

19.
20.
21.
22.

IBHI HfT 935 ugTaTil
T9ufy Mt e fawraT

In this Dark Age of Kali Yuga,
Singing of Lords praises (Keertan) is the
Most sublime and exalted mode of meditation.
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Abstract

Among Indian religious traditions, Sikh religion is the youngest
of all and most compatible with the Hindu religion as both have conmon
Seatures of Philosophy and Mythology. However, the originality of Sikh
religion has been challenged both by oriental and occidental scholars based
on wrong notions. This paper attempts to establish the unique character
of Sikh religion vis-a’-vis Hindu religion. It also traces the common
ground between the two for interfaith dialogne at academic and social
levels.

Introduction

It is believed that Inter-faith dialogue will help the whole
world to live in peace and harmony. There were conflicts and
wars due to misunderstandings or misinterpretations of
scriptures of other religions. The pioneer assembly to bring the
religious leaders of the world together in a spirit of
reconciliation was held in Chicago during 1893 under the
banner of World Parliament of Religions. Swami Vivekananda
participated in this assembly to represent Hindu religion.

Interfaith dialogue and religious pluralism are more
relevant in the Indian context due to diversity of religions,
languages and cultures. The first prophetic message of Guru
Nanak after communion with God: “There is no Hindu no



162 Interfaith Dialogues : A Sikh Perspective

Musalman”, emphasized the universal human spirit revealed for
the first time in the history of world religions. Guru Gobind
Singh repeated the message of Guru Nanak when he
proclaimed that all humanity is one in spirit [1]:

HBR &t A3 A8 8 ufgesy Il

Recognize the human race as one and equal.

Sikh religion is universal in its approach as reflected in
the teachings of SGGS. Acceptance of religious pluralism and
tolerance is the hallmark in the lives of Sikh Gurus and Sikh
tradition in general. Guru Nanak was revered by the people
of all Indian creeds as is evident from the phrase: “Guru Nanak
Shab fagir, Hindn ka Guru, Musalman ka Pir’. 1t is recorded in
Janamsakhi that both Hindus and Muslims laid claim to the
body of Guru on his death in Kartarpur. Guru Granth Sahib’s
essential concerns are for the whole humanity and Gurbani
proclaims [2]:

TR YS A AF I EB Il
The Bani of God’s word is spoken by everyone.

According to Teja Singh [3]: “The holy Granth (SGGS)
is the only inter-communal holy book in India, if not in the
wotld.” SGGS contains the verses of 36 contributors
belonging to different parts of India and representing almost
all cross-sections of medieval Indian society. Bhai Mardana,
a Muslim, was a life-long companion of Guru Nanak. He
never distinguished between Hindus and Muslims. When Guru
Nanak was questioned in Baghdad about the superiority of
Hindus or Muslims, his emphatic reply [4] was:

B3 WHS ISy €< I Il
Without good deeds both will suffer.

It is unfortunate that the message of Sikh Gurus has been
unconsciously or deliberately misinterpreted by both Indian
and foreign scholars due to the theological language of the
Hindus used in SGGS. When Sikhism came to Punjab,
Brahminism interpreted it as its off-spring with a view to
holding it in its tentacles [5]. According to Puran Singh [6]:
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“Hinduism was once intolerant to Buddhism; it is now
intolerant to Sikhism because it threatens to change Hinduism
vitally.”

Contemporary Sikhism is becoming intensely aware of its
ethno-religious, ethno-social, ethno-cultural, and ethno—political
identity and corporate personality. Sikhism has to re-define its
relatedness to Hinduism, as distinct from the eatlier stress on
rootedness in Hinduism. Sikh religion, despite its doctrinal
newness and distinct identity, shares with the Indian
commonwealth of religions certain recurring ideational
archetypes that have shaped different cultures and civilizations
arising in the Indian sub-continent [7].

In my view, we have four categories of scholars
commenting on the contribution of Sikh Gurus to Indian
society. In the first category, one can include scholars who treat
Sikhism as a Hindu reformist movement. In the second
category, we can include scholars who treat Sikhism as a
synthesis of Hinduism and Islam. There is a third category
which considers Sikhism as a branch of Bhak# movement only.
A new breed of Sikh scholars considers Sikhism as a unique
religion with no link to Hinduism or Islam. There is lot of
confusion in Sikh Studies due to these different approaches.

Our approach in this essay will be to establish the unique
identity of Sikh religion and to explore its relationship with
the mainstream Hinduism on the basis of some essential
elements common to both the traditions. The unique character
of Sikh religion is confirmed by the observation made by Prof.
M. Mujeeb [8], an eminent scholar of Aligath Muslim
University: “Guru Nanak was not a mere reformer. We know
he was not a Hindu who appealed to the Hindu scriptures in
order to reform Hindu society. We know he was not a Muslim
trying to eradicate evils in Muslim society by appealing to the
Quran. 1 do not find in his teachings any attempt at a
reconciliation of Hinduism and Islam. In fact, he set both
Hinduism and Islam aside to get to the source of religion itself.
He was an originator, a founder.”

The reason for misunderstanding Guru Nanak’s message
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lies in the use of terms and concepts in his bani according to
Grewal [9]: “The impression that Guru Nanak’s religious ideas
present a good deal of similarity to the ideas which one can
easily discover in contemporary Islam and Hinduism has a
strong basis in the terms and concepts used by Guru Nanak
in his compositions; but this impression is quite misleading;
In the context of his theological thought, current terms and
concepts undergo a significant change, so significant indeed
that they acquire a new meaning.”

For example, the term Ramza has been mostly used by the
Sikh Gurus for God in SGGS and whenever they use it for
Rama, the king of Ayodhya, the distinction is made crystal
clear to remove any confusion. However, many Hindu scholars
and journalists like Kuldip Nayar try to misinterpret this term,
without understanding its implications, either out of ignorance
or with a hidden purpose in their mind to denigrate the
message of the Sikh Gurus. Blaming the present Akali
leadership, Kuldip Nayar reports in the Tribune [10]: “Efforts
have been made to argue that Lord Rama mentioned in Guru
Granth Sahib is different from the one whom the Hindus
worship. The intention is to draw a cleavage between the
Hindus and the Sikhs for political ends”.

G.S. Talib has resolved this contradiction. According to
Talib [11], Sikh Gurus adopted the names like Rama and
Krishna derived from Indian mythology for God as these were
current among the Indian people and had become synonymous
with God in common speech. Thus, Raa, the name of hero-
prince in Ramayana, had become the most popular term for
God. In SGGS, Ram-Nam means literally God’s name and
implies devotion, prayer, meditation. Rama is used to designate
God by Guru Nanak in Japuji [12]:

& &fg vafa 5 aat Aol

fAsa a1 T/ He gl

They neither die nor fall into illusion,
In whose sonl Rama (God) abides.
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Concept of God

Some Indian and foreign scholars have misunderstood
that the idea of Oneness of God preached by Guru Nanak
was the result of the influence of Islamic teachings on him.
But this appears to be a wrong notion. The idea of Oneness
of God [13] was evolved by Indian seers and philosophers
even before the migration of Aryans, but it appears that
religious leaders previous to Guru Nanak neglected to preach
the spiritual realities to the Indian masses, who remained sunk
in superstitions. They continued to worship not only gods and
goddesses but animals, serpents, trees, etc. Guru Nanak
realized that it was this weakness of Indian society that made
them helpless in face of foreign invaders. Guru Nanak differed
from Jains, Buddhists and most of the Hindu brand of
philosophers by re-defining the Oneness of God by putting
the numeral 1 before the open Oora (E) in the opening verse
(mulmantra) of SGGS. I believe this was a great revolutionary
and a scientific innovation of Guru Nanak. The placing of
numeral 1 before Oankar (E), pronounced as Ik-Oankar,
expressed the unity and Oneness of God eternally. The unity
of Godhead was the first article of his faith.

No school of Hindu philosophy believes that God is
Karta Purkh in the sense implied by Guru Nanak. The Sankhya
school of Hindu philosophy denies His existence and teaches
that Prakriti creates the universe and Purusha has no role to
play. The Nayaya and Vaiseska schools consider God as the
efficient cause of the world but not its material cause. A
different sequence is proposed by Sankra in his world famous
adyaita system of philosophy. Concept of God as Nirguna —
Saguna Brabman is there, as in SGGS, but Saguna Brabman is
represented by Iswara, the totality of all things that are created
through the agency of Maya. Guru Nanak rejects the advaita
school of thought in Japuji [14] :

gar HrEt gaifs fanrst f3fs 88 usezi
fea Art fea g9t feq &€ Szl
Hail to Thee from whom sprang Maya,
The world and Brahma 1 ishnu and Shiva.
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Guru Nanak discarded the worship of the whole
pantheon of gods and goddesses of Hindu religion. He gave
no importance to principal Vedic gods like Pusan, Indra,
Rudra, Visnu and Agni, who were replaced later by the Trinity
of Hindu gods: Brahma (the creator), Visnu (the preserver)
and Siva (the destroyer). How can they liberate the Indian
masses? They are all servants of the Supreme God and are
crying to Him for His grace [15]:

gonr fars HIR a1l €3 Aefa sy »urdil
39 3=t efs <R fasst H aE3 & »re et T
Brabma, Visnu and Siva stand at His door,

To serve the unfathomable and infinite 1 ord.
And many others who are beyond count,

Are seen crying at His door.

Guru Nanak’s God is absolute, eternally unchanging
Formless one, Nirankar. He is inscrutable, boundless, self-
existent, ineffable and beyond time. God is the sole creator,
the sustainer and the destroyer of the universe. Guru Nanak’s
God is both transcendent and immanent, pervading the
microcosm as well as macrocosm. It is this God who is the
object of Guru Nanak’s worship.

The idea of divine self-expression [16] is another
revolutionary theological thought of Guru Nanak. The
concepts of Truth (sach), the Name (nam), the Word (sabda),
the Divine Preceptor (guru) and the Divine Order (hukam) form
the key-concepts of divine self-expression. The Truth represents
the eternal aspect of God, the Name refers to the object of
communication, the Word to the medium of communication,
the Divine Preceptor represents the voice of God in man
himself and the Divine Order is an all — embracing principle,
comprehending the working of the physical as well as the
moral world.

All these concepts are inter-linked in the bani of Sikh
Gurus and these form the basis of Sikh view point of Bhakt:.
In Sikh religion, bhakti is addressed directly to God and not
to any avtar. In fact, the very idea of incarnation of God is
rejected in very strong terms in SGGS [17]:



Sikh Religion and Hinduism: Compatibility for Interfaith Dialogne 167

A oy A58 fAg Jafg aag #at I
Let that mouth be burnt, which says that onr Lord (God) is subject
to birth.

Creation of the Universe

A detailed discussion on this topic is given in the Chapter
“Cosmological Ideas in Science and Religion” in my book [18].
However, some elaboration of Hindu view of Cosmology is
being made on the basis of a recent paper by RC Verma [19]:
“Evolution of the Universe and Concepts of Matter: Some
Ancient Indian Views.”

Rigveda describes the universe as infinite and made up
of Earth, the atmosphere and the sky. It also mentions about
the Sun as light giver of the universe. In observational
astronomy, Indian 7Zshis studied the phenomena of eclipses and
prepared calendars so much needed for their rituals. We find
a plenty of theories of universe in the Indian literature. Pundit
Madhusudan Ojha of Jaipur has recognized ten different
schools of cosmology in India on the basis of Nasadya Sukta
of Rigveda, the famous hymn of creation. In Vedic literature,
one finds many creation myths relating to Indra, the chief of
Vedic gods.

Upanishads put forward diverse theories of creation of
the universe. Chhandogya Upanishad states: “Brahman desiring
to be many, created Zajjas, ap and kshiti, and entered into these
three.” Surprisingly, in these theories of creation, no creator
is postulated for the purpose of creation. For instance, the
creation process in Bribadarnyak Upanishad is described as
follows: “In the beginning, water (primeval) alone existed,
from water was born Satya (truth), Satya produced Brabman and
so on.” Katha Upanishad gives priority to Fire: “Fire having
entered the universe, assumed all forms. Fire was the First to
evolve from the primal reality that from Fire came water, from
water the earth.”

Vaisesika school of Indian philosophy proposed
parmanuvada (atomic theory) for creation of the universe: “(i)
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There is an external universe independent of mind. (ii) This
universe exists eternally, it was never created. (iii) Material
things must be made up of parmanus of various elements,
which are the permanent substance. (iv) Once the mababbutas
are produced one after the other, through the divine will
(sankalpa) a big cosmic egg is produced out of the parmanus
of five elements, (v) Destruction occurs when union of
primary parmanus is broken. Creation and destruction of
universe continues ad-infinitum. This process has got neither
any beginning nor any end.”

There is a lot of confusion and diversification in the ideas
about creation of the universe in Vedic, Upanishdic, Nayaya,
Visesika, Sankhya, Yoga, Mimansa and Vedanta schools of
Indian philosophy. Guru Nanak’s ideas about creation of the
universe have been summed up in my book [18]. We do find
some common ground between these two Indian traditions
represented by SGGS and Rig Veda’s Nasdaya Sufkat.

Concept of Transmigration, Salvation,
Heaven and Hell

The doctrine of transmigration of the soul or eschatology
is common to both the religious traditions. Every religion has
tried to explore the basic question: What becomes of human
being after death? Sankra, the great Hindu philosopher,
compares mankind to a plant. Like plant, it springs up,
develops and returns finally to the earth. But as the seed of
the plant survives, so also at death the works of a man remain
as a seed which sown afresh in the realm of ignorance, gives
rise to a new existence in exact correspondence with his
character. This is the foundation of famous karma theory of
transmigration. “What becomes of us after death?” can be
answered in three ways: (i) annihilation, (if) eternal retribution
in heaven or hell, and (i) transmigration. Most of the
scientists believe in the first answer. Second answer appeals to
the Semitic religious traditions. And for empirical solution of
the problem, the third answer satisfies the Indian mind. The
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doctrine of soul’s migration forms the basis of moral law in
this world.

The hymns of Rig Veda know nothing of migration of
the soul. Idea of immortal life exists in many hymns of Rig
Veda. The idea of heaven and hell is introduced in the
Atharvaveda. The good are rewarded in heaven and the wicked
are punished in the hell. Those who annoy the Brahmans are
also condemned to hellish existence [20]:

Those who spit at Brahmans,

Or cast on them the mucus of the nose,
They sit there in pools of blood,
Chewing their hair as food.

The concept of salvation or emancipation of soul (a#a)
has been a hallmark of Hindu philosophy. A man who is free
from desires, his soul (a#7a) merges with God (Brabman). There
is no transmigration for such an emancipated soul. He attains
immortality [21]:

When every passion vanishes

That finds a2 home in the human heart,
Then he who is mortal becomes immortal,
here already he has attained to Brahman.

The soul (atma) of man is assigned four states in the
Upanishads: (i) waking, (ii) dream sleep, (iii) deep sleep, i.e.,
dreamless sleep, in which the soul becomes one with Brahman
and enjoys unsurpassable bliss, and (iv) the fourth state, usually
called #uriya, in which union with Brahman is continuous and
perfect. The aim of the Yogz is to attain furiya, a state of the
supreme bliss [22]:

The dreamer’s knowledge is false,
The sleeper knows nothing at all,
Both go astray, where all this vanishes
There the fourth state is reached.

In Sikh religion, the use of common terms and concepts
of Indian origin, borrowed from Vedic, Upanishdic and Yogic
systems, has created a lot of confusion in interpreting the
message of SGGS. For example, Guru Nanak [23-24] has
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employed #uriya term for the state of supreme bliss, but its
attainment is through the medium of the Guru or sadhsangat
and not by Yoga:

IIrerRET Af399 3 If A5l

But the fourth state of supreme bliss,
Turiya, is known only through the True Gura.

IIJeRET IGHTY UEt B3 AT ot §2 Bat
The Gurumnkh attains the state of turiya,
Taking to the shelter of the Saint’s congregation.

The concepts of transmigration, salvation (mukt ot jecvan
mukti), heaven and hell do find a mention in the compositions
of Sikh Gurus in SGGS. While there is too much stress on
performing rituals, sacrifices, pilgrimage, purification, penance
and all sorts of karamkand in Hindu religion to attain salvation
or emancipation of the soul, the Sikh Gurus reject karamkand
and advocate service to society, humility and meditation as the
means to attain salvation. In Sikh religion, salvation is possible
while living in this world and enjoying all pleasures of this
worldly life [25]:

&6 Afsafe 3fent yat 9 Farfsil

TAfenr gBfenr Usfenr yefenr fed 92 Hafsi
O Nanak, meeting the True Guru,

One comes to know the Perfect way.

W hile laughing, playing, dressing and eating,
One is liberated.

Guru Nanak’s conception of God’s grace repudiates all
presumption to salvation by mere human effort. What decides
the issue of salvation (wukti) is God’s grace (nadar). It is
obvious that the idea of grace is meant to inculcate humility
in one’s approach to salvation. The salvation is not ‘achieved’
by man; it is ‘bestowed’ by God. Salvation is not ‘other worldly’
concept in Sikh religion, it has to be attained during this life.
The idea of heaven and hell is there in SGGS but they do not
look as charming or dreadful as in Hindu sacred texts (Puranas).
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Ethics and Morality

There are several religions which preach that God alone
exists (sz7). But if you examine their ethical system, you will
find a lurking fear of some force which is other than God.
Christianity and Islam have accepted this anti-God element of
life, as Satan or the devil. A basic dualism has thus creeped
in those systems. Hinduism propagated the idea of Ekamw
Satya, that God alone is Saz (existent) but introduced the idea
of Maya philosophically later on. Maya has thus become for
the Hindus what evil or devil is for Christians and Muslims;
a force anti — God. As a result of Maya concept, the Hindu
code of conduct or ethical system is very much based on an
avowed dualism. A dichotomy persists in their faith and action.
It was left for the Sikh Gurus to remove this dualism from
the active life [20].

Guru Nanak is the first prophet of God in the history
of world religions who removed the dualism and dichotomy
between the spiritual life and empirical life of man. In fact,
in Sikh religion, the spiritual salvation of man is linked to his
social salvation [27]. It was Guru Nanak who laid and led the
path of universal love and the emancipation of man without
distinction of caste and creed. The objective of Guru Nanak’s
mission of love was to establish equality and fraternity among
all human beings and to resist oppression by safeguarding the
human rights and values. In unambiguous terms, he issued
forth a call for his mission of love [28]:

78 38 Y gz & I

frg ufe 3%t ot At »r@l

If you want to tread the path of love,
Come forward with your bead on your palm.

Sikh Gurus gave to love the importance that they gave
to nothing else. It is the direct manifestation of God in us. In
fact, the intensity of love in a person shows the level of his
spiritual attainment. Guru Gobind Singh epitomized ‘Love’ as
the primary condition for meeting the God [29]:
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A9 g HG 89 A9,
fas gH =16 35 9t yz ufedl

Listen ye all, I am going to tell the Truth,
Those who love shall meet the Lord (God).

Guru Nanak brought a complete reversal of the socio-
religious life and values of his time [30]. Against life negation
and withdrawal from life, he recommended life-affirmation
and complete social participation. He accepted a householder’s
life against monasticism and asceticism. He gave religious
sanctity to married life and equality to women. Guru Nanak
accepted and practiced social equality and the brotherhood of
man against the rigidity of Hindu wvaran ashram dbarma.
Asceticism and Abimsa, the fundamental doctrines of all
Indian religions, were both rejected by Guru Nanak. Hence,
a new moral and social order was established in Sikh society.
According to Grewal [31]: “The socio-political order of his day
had lost legitimacy in the eyes of Guru Nanak, because it had
lost its religious roots. By implication, a new social order was
needed, based on a new religious dispensation.”

The Sikh Gurus have given a new moral code of conduct
to their disciples which must awaken the soul in them. The
saint in Sikhism should be more human than the ordinary man.
The Sikh militarism is a part and parcel of the Sikh creed and
the saint should play the role of a soldier, in response to the
exigency of the situation.

In Sikh religion, the status of women is equal to men in
all respects and there are numerous verses in SGGS to glorify
the role of women in society. We need not elaborate the status
of women in Hindu society. In the caste order of the
Brahmans, a woman had been classed with the Shudras. For
Sankra, woman is the gateway to hell. In the Upanishads,
woman and Sudra are forbidden to recite Vedic mantras [32]:

If a woman or a Sudra learns the Savititi formula,
The Lakshmi formula, the Pranava,

One and all go downwards after death.

Therefore, let these never be communicated to such!
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If anyone communicates these to them,
They and the teacher alike go downwards after death.

Hinduism is like a great pyramid of Indian religions and

cultures. Despite revolutionary changes introduced by Sikh
religion in Indian pyramid, it remains a part and parcel of
Indian civilization and culture. Sikh religion must play its
destined role in inter-faith dialogues to promote world peace
during the new millennium.
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