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AUTHOR'S PREFACE TO THE SECOND EDITION

This in factis a reprint. Scholarly- work on Guru MNanak
after the publication of this book in 1969 does not induce me
to revise it. My own subsequent thinking on the subject
confirms me in the belief that a revision worth the name is
neither necessary nor easily possible. Therefore the obvious
advantage of reprint has weighed .with me more tham the
doubtful merit of tinkering for its own sake.

Amritsar ). 5. GREWAL
February 28, 1979
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AUTHOR’S PREFACE TO THE FIRST EDITION

Guru Nanak was boro in 1469 A.D, when the Lodis
had firmly established themselves in the Punjab. His father,,
Kalu, a Khatri of the subcaste Bedi, was the patwdrt of Rai
Bhoi di Talwandi (Nankana Sabib in Pakistan) where‘a
pandit and a mulla imparted elementary instruction to the
patwari’s son with due care. As a precocious child, Guru
Manak easily learnt what they had to teach and, later, improved
upon this early grounding through his own genius. And.
there was something in his genius that induced him to yecarn
for knowledge and truth. Az a young man, he associated
himself with itinerant sadhus and sanrs and this association
marked the beginning of that deep understanding of contem-
porary religion which is reflected in his works. This association
resulted also in a certain amount of dissatisfaction with
traditional Hindu belicfs and practices.

As a married man, Guru Nanak moved to Sultanpur
where his sister’s husband, Jai.Ram, was serving the Lodi
administrator of that pargana (district) in the last decade of
the fifteenth century. On Jai Ram's suggestion and
recommendation, the stores of the administrator were entrusted
to Guru Manak who performed his duties to the entire satisfac-
tion of his employer. At Sultanpur, Guru Napak obtained
an intimate knowledge of the Lodi administration at the
purgana; level, including the office of the gazi. Enough of
thiz experience is reflected in his works. More important than
this insight into contemporary administration was Guru
Manak’s contact with the representatives of Islam at. Sulianpur.
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His dissatisfaction with the cxisting forms of religious belief
and practice grew stronger and led to a deep spiritual exper-
jence which culminated in his conviction that he had discovered
the truth for himseif. And his message was meant for both
Hindus and Muslims.

Al the age of about thirty Guru Nanak left Sultanpur to
spend nearly twenty years in visiting numerous places in and
outside the Indian subcontinent. He saw, as he says in his
b.l:ﬂ (compositions), shops, cities, markets, irarths and sacred
places on river banks in all *the nine regions of the ecarth’.
Obviously, he c¢ame in contact with much of the religious
belief and practice of his day. He discussed, debated and
preached, testing and enriching his experience. The path
which he had discovered - through a long and deep searching
was offered to all who came in contact with him.

In the early 1520s Guru Nanak settled down in Kartarpur
(Dera Baba Nanak) on the bank of the river Ravi and gave
a definitive expression to his beliefs and practical expression
to his ideals. He visited some leading centres of the Sifis
and the Gorakhnithis even from Kartarpur, but most of
the time he imparted instruction to regular gatherings or
individuals at Kartarpur itself. For his disciples he was of
course an acknowledged guide. On his death in 1539 A. D.,
the mantle of guiding the old and new followers of the path
laid down by Guru Nanak fell upon Angad (Lehoa), a devoted
disciple whom the Master had chosen for this role in his lifstime
in preference to his own sons.

This monograph, Guru Nanak in Histery, is a study of the
role which Guru Nanak assumed for himself and the legacy
which he left to his successors. The first part of this study
is devoted to the political, social and religious milieu of Guru
Nanak on the assumption that it is necessary to know some-
thing of his times in order to understand the full significance
of his life- and work. The evidence presented by his own
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compositions has not been used in this part. This has been
done quite delibzrately so that his response to the conditions
of his times comes into sharp relief. In any case, for a proper
appreciation of his moral fervour as well as the depth and
scope of his experience it is desirable to make 2 distinction
between the ‘conditions” of Guru MNapak’s times and his
‘reaction’ to those conditions. The second part of this mono-
graph deals with the response of Guru Nanak to the political,
social and religious cooditions of his times. For a proper
understanding of his positive aims aod achievement. it is
necessary first to cxamine his attitude towards the existing
forms of religious belief and practice. A study of Guru
Nanak's work in terms of his response to his milieu is likely
to be more fruitful than a discussion of his tcachings in terms
of ‘parallels’ and ‘influences’. This approach may bring out
the distinctive quality of Guru Nanak's message in the
context of his times as well as the originality of his response,
The Epilogue deals with the response of Guru Nanak's
suceessors and followers to his work, from the time of Guru
Angad to that of Guru Gobind Singh, the last successor of
Guru Nanak, Their work, in fact their very existence, was
a homage to the founder of Sikhism. Howsoever briefly,
their work has to be taken into account for a proper. apprecia-
tion of Guru Nanak himself,

This monograph owes its publication primarily to the
enlightened interest of Shri Suraj Bhan, Vice-Chancellor,
Panjab University,, Chandigarh, in promoting serious work
on Guru Napak as a most appropriate .commemoration of
the quincentenary of Guru Manak's birth,

Mr. Bal Krishna, Secretary, Publication Bureau, has given
valuable suggestions and enthusiastic co-operation in bringing
out this book. Mr. Panoa Lal, Manager, Panjab University
Press, has looked after its printing with great care aod
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interest. I am extremely thankful to both of them.

I am very tbankful also to Mr. D. R. Grover and
Miss Navjot Kaur, bothk of the Panjab University Library,
for their substantial assistance, particularly for the second
part of this work which would not have been so elaborate
without their diligence.

I am indebted to ‘several scholars and kind friends for
their interest in this work. Dr. M, 5. Randhawa, Vice-
Chancellor, Punjab Agricultural University, has gone through
the entire manuscript and given many valuable suggestions.
An early nineteenth century drawing has been reproduced in
this book through his kind courtesy. Mr. K. L, Malhotra,
Dr. B. N. Goswamy and Dr., Gurdev Singh Godal have
read parts of the manuscript and their suggestions have been
very ugeful.

Dr. W. H. Mcleod, at the Baring Union Christian College,
Batala, gave much of his time to a discussion of this project
and his suggestions have been extremely valuable. [ am deeply
indebted to him as a scholar and a friend.

1 may also gxpress my great appreciation for the help which
my research students, Miss Indu Banga and Miss Tripta
Wahi and Mr. Gurbachan Singh Mayyar. have given to me in
several ways.

Through the courtesy of the Direclor, Government Museum
and Art Gallery, Chandigarh, I bave been able to. make use
of two early nineteenth century drawings and Tam thankful
to him for this.

‘ In the end, | must gratefully dckmowledge the work of my
wife, Harjinder, in connection with the preparation of this
book,

Panjab University J. 5. GREWAL
Chandigarh '
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FOREWORD TO THE FIRST EDITION

One of the significant features of Indian culture is capa-
city to absorb different trends, blend them into a composite
whole, and to maintain unity and diversity. When different
traditions have combined together, what has grown is not
merely the aggregate of these traditions—the interaction has
led to the emergence of something which is much more and is
characterised by freshness and vigour. Among the finest fruits
of this process of cultural synthesis has been rise of Sikhism.
Guru Nanak not merely imbibed various teachings of Hindu-
ism and Islam, but his own teachings have a quality of their
own whose mark on the personality of India remains very
deep. Not only is the Sikh movement of great significance in
the raligious history of the country, but its impact on Indian

society has been equally important.

Dr. Grewal has rendered a great service to the study of
Indian history by presenting a study of Guru Nanak and his
place in Indian history The learned scholar has discussed the
political, social and religious background of the rise of Sikh-
ism and has analysed the religious and social content of Guru
Nanak's teachings. With his erudition. research and discovery
of new facts, he has combined a degree of objectivity and
scientific outlook which is not common among the historians
of such subjects. It is hoped that historical outlook will
regain its balance with the publication of this work.

Aligarh 5 NURUL HASAN
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PREFATORY NOTE TO THE FIRST EDITION

Guru Nanak has a unigue place amongst the spiritual
leaders, preceptors, reformers and saints of India. His teach-
ings have a universal appeal and they hold good for all ages.

The impact of this great Teacher on Indian Society during
the last 500 years cannot be easily estimated. In the fialds of
spirituality and ethics, he has deeply influenced the lives,
thinking and conduct of millions of paopla.

India—and more so the Punjab—gan legitimately feel
proud that this man of God was born in this land. But the
great Master did not confine his mission to this country; he
travelled far and wide, to far-off lands and countries, in arder
to enlighten humanity as a whole and deliver to them his
message of love, psace, devotion to God. social justice.
religious tolerance and universal brotherhood of man. For
Guru Manak no country was foreign and no peopls were
alien.

We are fortunate that the 500th Birth Anniversary of tha
great Guru has fallen during our life. It is an opportunity for
mankind to acknowledge its debt of gratitude 10 its great
benefactor and teacher. It should be a matter of gratification
for all concerned that the auspicious occasion is being
celebrated, in a befitting manner, throughout India, as well
as at numerous places abroad.

The Panjab University, Chandigarh, aiso decided to pay
its respectful homage to Guru Nanak not only by holding the
celebrations on a level which the occasion demanded., but
also by publishing nine standard and scholarly books on the

(xi)
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CHAPTER 1
POLITICS

‘By the time of Guru Nanak's birth in A.D. 1469,.Bahloal
Lodi (A.D. 1451-1489) had ruled from Delhi for more than
fifteen years. Before occupying the throne in- A.D. 1451,
he had possessed Sarhind; Samama, Sunam, Hissar Firuza,
Lahore, Dipalpur and perhaps some parganas of Multan.!
In A.D. 1451, he had not only occupied Panipat, Hansi and
Delhi but also added Sambhal, Mewat, Rapri, Etawah, Kol,
Kampila, Patiali and Bhogaon t¢ his dominions. He had
considerably revived the power and prestige of the Sultanate
of Delhi. But he had -succeeded to a throne historically

1. The available evidence on Bahlol's contral over Multan in the
beginning of his reign & contradictory. According to the Tabagdr-
i-Akbari, Bahlo] marched towards Multan in the first year of his
reign to poppress a rovolt there; bot Ahmad Yadgar mentions
Lahore, instead of Multan (Pandey, A. B., The First Afghan-
Empire in India, 1451-1526 A.D., Calcutta 1956—hereafter cited
as The First Afghan Empire—61 & n. 3). According to
K. S. Lal, Hahlol marched towards Multan ‘to bring that strategic
region under control and secondly, to recruit fresh levies' (Twilight
of the Sultanate, Asia Publishing House 1963—hereafier cited as
Twilight—1H). But K. 5, Lal himself notices the confradictory
-statements of the chroniclers in a footnote. Cf. The First Afghan
Empire, 80, 95, 102, 292. It is almost ceriain that Bahlol ncver
posséssed Multan proper as a part of his dominions: The refer-
ences to ‘Multan' might actually be to some disputed territories
between the cities of Labore and Dipalpur on the one hand and
Multan on the other. Cf. Tubagfr-i-Adkbari, 1, 301, 307; Tdrikh-
i-Firizshta, 176-177.



POLITICS 3

was still under their control. On his death in A.D. 1489,
Bahlol left to his successor a kingdom nearly twice as large
as it was in the beginning of his reign. He also left to his
successor the legacy of a viclorious struggle against the
Sharqis. Sikandar Lodi (A.D. 1489-1517) carried this legacy
to its logical conclusion by extirpating the Sharqi kingdom in
A.D. 1495,

The territories of the southérn neighbours of the Laodi
Sultans formed the second important -theatre of their political
activity. Bahlol's warfare with some of the Rajput Chiefs
and the Sultan of Malwa brought him mainly. diplomatic
gains, notably the nominal or occasional acceptance .of his
overlordship by some of the Rajput Chiefs.* Sikandar Lodi
was not content, however, with merely & more effective
reassertion of suzerainty over them; . during a warfare of about
eight years he occupied Dholpur, Mandrail, MNarwar and
Awantgarh.® The capture of Gwalior and the territories
around it was reserved for Sikandar's son and successor,
Ibrahim Lodi (A.D. 1517-1526). But, if Ibrahim had the satis-
faction of reducing Gwalior, which his father had failed to
reduce in spite of his best efforts, he also suffered the humilia-
tion of losing some of the térritories conguered by his father.
Sikandar had added Chanderi and Nagaur to his dominions
at the cost of the Sultan of Malwa; Ibrahim lost Chanderi
to Rana Sanga who was resuscitating the power of Mewar.®

Thanks to the preoccupation of the Lodi Sultans with the
weightier affairs of the east and the south, they were unable
to pay much attention to the west. Bahlol's hold over Multan

4. E.g., Gwalior and Dholpur.
5. The First Afghan Empire, 131-41; Twilight, 166-80.
6, The First Afghan Empire, 142-43; Twilight, 180-84, 209-11.



4 THE MILIEU

had never been complete or effective.” Quibuddin Langah
had started ruling over Multan around A.D. 1454 and
maintained bis independent position till his death in A.D.
1469." His son and successor, Shah Husain (A.D. 1469-
1502), was bold enough to wrest Shor(kot) from Ghazi Khan
and Bahlol was obliged to send an expedition under his son,
Barbak Shab, instructing Tatar Khan Lodi to aid the prince
with ‘the army of the Panjib’.? They failed to recover
Shor(kot). Sikandar Lodi did not think it below his royal
digoity to negotiate peace with Shah Husain Langah on terms
of equality.’ Later, when Jim Bayazid thwarted the au-
thority of his Langah master, Mahmud Shah (A.D. 13502-
1525), by reading the khutba at Shor(kot) 'in Sikandar Lodi’s
name, the Lodi Sultan instructed Daulat Khan Lodi at Labore
to go to the Jim's assistance. Daulat Khan mobilized- his
troops; negotiated with the Langah ruler; and epabled Jim
Bayazid to keep the territory of Shor(kot).” But the Lodi
Sultans never succeeded in subverting the kingdom of Multan.

The Lodi Saltans also failed in extending the boundaries
of their Sultavate beyond the river Jhelum in the Punjab.
For over half a century that river had formed the western
boundary of the province of Lahare. It was only in A.D.
1506 that Sayyid Ali, Turk surrendered Bhera to Daulat Khan,

7. Seen. 1, above,

8, Majumdar, A, K., “The Origin of the Lankahs™, The Delki
Sultanate (ed. R. C. Majumdar), Bharatiya Vidya. BRavan, Bombay
‘1960, 246-47; also ibid., 22630. ‘Cf. Khuldsat-ut-Tidrikh,
293,

9. Tabagdi-Akbari, 101, 527; the phrase used is ‘*lashkori-Panjdb’,
See also. Tdrikhi-Firishia, 326; Khuldsat-ui-Tawdrikh, 293,

10. Tarikiri-Firishta, 327:  Khulfsar-ut-Tawdrikh, 294; Tabagdr-
Akbari, TIT, 537,

11. The Delhi Sultanate, 229. Cf. Tdrikhei-Firishta, 329; Tobagii-
i-Akbari, 111, 537,
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and Yatar Khan Gakbkhar acknowledged Sikandar's over-
lordship.#* In A.D. 1519, however, the trans-Jhelum terri-
tories of the Lodi Sultanate were occupied by Babur, as a prelude
to the eventual subversion of the Lodi Sultanate itself.}®

From this brief consideration of the ‘foreign’ wars and
conquests of the Lodi Sultans it appears that much of their
time was spent in warfare in the east and the south; their
western dominions enjoyed comparative peace for nearly half a
century after Guru Nanak’s birth.

During these fifty years, the internal peace too of thke
Punjab does not appear to have been seriously disturbed.
In A.D. 1469, or soon afterwards, Tatar Khan Lodi was
holding the agtd’s of Lahore and Dipalpur and probably also
Sarhind.* He wasa powerful and an effective- governor. In
the early 1480s he seized some parganar of the Sultan’s khalisa
and Prince Nizam (later, Sikandar Lodi) marched -against
him from Panipat. Tatar Khan was killed in a battle near
Ambala in AD. 1485 and his aqd's were  given to

'12. Ahsan Raza Khan, “The problem of the WNorth-Western Fron-
tier 6f Hindustan in the first Quarter of the Sixteenth Century”,
Indian History 'Congress, Mysore, 1966 :(mis. - through the author's
courtesy). Cf. Twilight, 180; Beveridge, A.3., The Bdbur-ndma fin
English; 2 ¥ols., London - 1921—hereafter cited - as The Bibur-
nima—I, 382.

13, Twilight, 21T, The First Afghan Empire, 198,

14, Cf."'The Bibur-mima, 1, 383; Tirikk-i-D&'adi (Elliot, H. M. &
Dowson. Jobn, History of India as told by itz own Historians,
Vol: * 1V, London 1872—hereafter cited as Ellior & Dowson—
440-44); The First Afghan Emipire, 130; Twilight. 215 & 0.117;
Niijar, B, S., Panjab under the”Sultans, Delhi 1968, Appendix A,
223;-Tarikk-i-Firizhta, 177.
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Umar Khan Sarwani.* In his absence, for he was given other
appointments later, his son Sa'id Khan Sarwani appears to
have managed the affuirs of the Punjab until A.D. 1500
when he was banished by Sikandar for his disloyalty to rthe
Sultan,'* Tatar Khan's son, Daulat Khan Lodi, was made the
goverdor of Lahore, but not of Dipalpur and Sarhind.2?
He remained loyal to the Lodi Sultans for over twenty years.
Thus, from A.D. 1469 to 1519, the province of Lahore was
governed by only three or four governors without any serious
or prolonged revolt to their credit, or discredit.

The most dramatic events in politis of the Punjab
during Guru WNanak's life-time were connected with the
political activity of Babur. From A.D. 1519 to 1526 he was,
as he says, “actively concerned with the affairs of Hindustan’.l®
In A.D. 1520, he crossed the river Chenab and occupied Sialkot
without much resistance. Then he marched on Sayyidpur
(Eminabad) which was ‘taken by assault and put to the
sword’.2* Nothing is known of Babur's activity in the Punjab
for the two years following. In A.D. 1523, he was invited by
Daulat Khan Lodi to invade Hindustan. Towards the close of
that year Ibrahim heard of Daulat Khan's rebellious designs
and defection in Babur's favour. Bihar Khan, Mubarak Khan

15. Iqtidar Husain Siddigi, "Rise of the Afghan Nobility under
the Lodi Soltans, 1451-1526", Medieval India Quarterly, 1V,
121. Before Bahlol's death, Umar Khan Sarwani was the
wazir (Twilight, 162). See also ibid., 167, 169; The Firss
Afghan Empire, 120, 124,

16, Twilight, 174; The First Afghan Empire, 133. Cf. Tdrikhi-
'Firizhta, 183: Tabagdt-i-Akbari, 1, 323.

17. Igtidar Husain Siddigi, “Rise of the Afghan Nobility under the
Lodi Sulians, 1451-1526", Medieval [India Quarterly, 1V, 131
Cif. The Bdbur+nima, I, 383.

18, The Firse Afghan Empire, 198,

19, The Bibyr-ndma, [, 429,



POLITICS 7

Lodi and Bhikhan Khan Nuhani wesre sent to occupy the
Punjab und Daulat Khan Lodi fled from Lahore on their
approach, However, Babur had already crossed the Indus,
He marched on Lahore apnd defeated the Afghan commanders
near Lahore. The Mughal troops pursued the [fugitive
Afghans into Lahore, plundered the city and burned some of
the bdzdrs.® Within a week, Dipalpur too was stormed,
plundered and put to the sword.®® This happened in the beginn-
ing of A.D, 1524,

For two years now the political situation in the Punjab
remained rather floid. Babur made his own arrangements
for the povernment of the Punjab.®® Lahore was garrisoned
with Mughal troops under Mir Abdul Aziz; Dipalpur was
given to Alam Khan Lodi, the rival claimant to Ibrahim's
throne, with Baba Qashga Mughal, apparently to assist
him but also perhaps to ensure his good behaviour; Khusrau
Kukaltash was appointed to Sialkot; and Kalanaur was placed
under Muhammad Ali Tajik, On Babur's return to Kabul,
Ibrahim sent another- army mto the Punjab. Daulat Khan
Lodi won over a part of this army and ousted Alam Khan
from Dipalpur. He fled tp Kabul and returned to
Labore with Babur’s instructions to the -Mughal nobles at
Lahore for capturing Delhi. ‘But Alam ~ Khan himself was
detached from Babur’s side by Daulat Khan's son Ghazi
Khan and some other Afghan nobels. THeir aim of attacking
Delhi was defeated but Ghazi Khap succeeded in occupying

0, Ihid., 1, 441.

21, [Loc. cit. ’

22, Dgulat Bhan Lodi was givenr only Sultanpor and Jallandhar
(The Bibur-nima, *I, 422). Later on. Babur refers to this arrange-
ment by taunting Daulat Khan with the” words, ‘three krors1

‘gave you from 'I‘ltlr"lu]ln'l lands* (fbid., 11, -‘_159}.' Aocording
to Erskine this amounted to £ 75,000 (ibid., TI, 459, m.4).
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Kalanaur. Both Lahore and Sialkot were hard pressed.*
Apprised of these happenings, Babur marched inte the Punjab
towards the end of A.D. 1525; reoccupied the province
without any serious resistance from Daulat Khan or Ghazi
Khan; and marched towards Dslhi by April, 1526. Ibrahim
Lodi opposed him, but only to lose his kingdom in the
decisive battle of Panipat,

For fifieen years after the battle of Pamipat, the Punjab
remained wirtually free from warfare and internal disorder.
Babur appointed Mir "Abdul Aziz to the Government of
Lahore. After about two years he proved to be refractory and
he was replaced by Mir Yunis Ali,* probably in A.D.
1529, when we also find Mirza Kwmran in Lahore, serving
Babur as his host and introducing the local chiefs as though
he were the Governor.® It appears that in Babur's life-time
the Punjab had come to form Kamran's jdgir. On Babur's
death in A.D. 1530, however, Humayun gave only Kabul
and Qandhar to Kamran and Mir Yunis Ali remaiined the
governor of Lahore on Humayun's behalf. But within a year,
Kamran occupied Lahore with a clever military demonstra-
tion and Mir Yunis Ali, choosing to serve Humayun, left
Kamran in peaceful possession of the proviace. Humayun,

23, Ibid,, 11, 453, That Babur was worried about Lahore and Sialkot
is evident from his “censure and reproach’ to Wali Qizil, who
had gone neither to Sialkot nor to the Lahore begs.

24. Gulbadan Begam makes the definite statement that Mir Yunis
All was appointed to Lahore through Babur's orders; she does
not give the date (Humdywn-ndma, Punjab  State Archives,
Patinla, MS. M/977, . 75). Babur visited Lahore in A.D. 1329,
among other things, to quell Mir Abdul Agziz's sedition (The
Bibur-nima, 11, 698; see also G87-88). Tt was probably at
this time that Mir Yunis Ali was appointed to Lahore.

25. Iqudar Alam Khan, Mirra Kamiran, Asia Publishing House,
Bombay 1964, 7. Cf. The Bibur-pima, 11, 699,
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on receiving a representation and a flattering gasidak, con-
firmed the Punjib on Kamran and added Hissar Firuza to
his territories.® In A.D. 1528 Multan had been bestowed in
Jjdgir upon Kamran He now quictly replaced Langar
Khan, the self-appointed governor of Multan, by his own men.*®
For ten years, Lahore remained a centre slmost of royal
authority. In A.D. 1540 it was cvacuated by Kamran, as
well as by the fugitive Humayun, without armed opposition
to Sher Shah. Guru Nanak had died a year earlier,

The domipant impression of the politics of the Punjab
during Gure Nanak's life-time—~the impression of long spells
of peace, punctuated by spasmodic armed conflict—finds
support in the rehabilitation and rescttlement of the provioce
under the Lodis. In the reign of Akbar, Abul Fazl was to
note that the province of Lahore was very populous and well
cultivated.® Th: beginnings of this happy situation may
be traced back to the times of the Lodis., Timur's invasion,
regarded as a veritable scourge by many a historian, bad taken
place séventy years earlier. The worst ravages caused by the
political activity of the Gakhkhars in the Punjab had been
over by A.D. 1440, The Punjab had been under Bahlol's
control for nearly. twenty-five years. The recovery of Lahore

26, Iqtidar Alam Khan, Mirza Kamran, 8. CI. Akbar-ndma, 1, 125
26; Humdyun-nima, [, 96-97. )

27. Igtidar Alam Khan, Mirza Kamran, 6. Tho exact date given by
Babur is September 18, 1528 (The Bdbur-ndma, 11, 605).

28, Tabugdi-i-Akbgri, 111, 545, The author does not give the date
but gives the detail thet Langar Khan was called to Lahoré and
given & jigir elsewhere. Sec also, Tdrfkhei-Firishta, 331, Khu-
lisar-ur-Tawdrikh, 291 & 294. It may be pointed out that
Multan had suffered severely earlier when Mirza Shah Husain
Arghun was trying to establish his hold over the city and the
province (Khulfsar-uf-Towdrikh, 295).

29, Jarreit, H. 5. {ir.); Ain-i-Akbari, 11, 316,
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as the most important city of the province was ensured by
Tatar Khan Lodi's choice to make it the seat of his government;

it grew further in size and importance as the royal seat of
Kamran.® Assuming a general process of urbanization
in the general conditions of peace, it may not be too much to
suggest that the other administrative centres of the province
also prospered in relation to their importance and location.

- Sikandar Lodi is particularly credited with the founding
of new towns in his dominions.®™ [nstances of mew towns
founded by the Lodi Sultaps or their governors in the Punjab.
are certainly not unknown. Bahlolpur on.the bank of the
river Chenab, for instance, had come into existence, as the name
suggests, in the time of Bahlol Lodi to become the head-
quarters of a new pargana.® Tatar Khan Lodi founded Malot
in the Siwaliks during the reign of Bahlol.® The best insight

30. Cf. Khulisar-ur-Tawdrikh, 65; Guanesh Das, Chdr-Bigh-i-Panjab
(ed. Kirpal Singh), Khalsa.College, Awmritsar 1965, 275; Butay
Shah, Tdrikh-i-Panjib, Punjab State Archives, Patiala, M/837,
f.-41; Kanhaiya Lal, Tdrikh-i-Lahore, Lahore 1884, 2426,
Térikh-i-Mubirak Shiki, 197, For- Kamran's position in Lahore,
see Mirza Kamran, 11, 60-61.

31. Halim, A.,“Sikandar Lodi as a Founder', Proceedings Indian
History Congress, Calcutta 1939, 84248,

32. Chir-Bdgh=i-Panjah, 168. Ganesh Das mentions elscwhere
that his ancestor, Kaka Mal, was appointed to the mizimar of the
parggna  of Bahlolpur. Babur mentions the town as the
khdlisa (prabably of Ibrahim Lodi) and thought of “*bringing Sialkot
to it (The Bibur-ndma, 11, 454).

33. The Bibur-ndma, 1, 457, o, 3. It may be mentioned here that
Firishta ascribes the foundation of Sultaspur to Daulat Kban
Ledi, Tatar Khan  Lodi's ancestor, in the early’ fifteenth century
(Tdrlkh-I-Firishta, 201), Butay Shah states that Sulmopur was
a most flourishing town in the sime of the Delhi Sultans
(Tdrikh-1-Panjih, £.15),



POLITICS 11

into the process of urbanization and rehabilitation in the
Punjab is provided by Batala, the place where Guru Nanak was
married, Ram Dev, a Bhatti Rajput, took large tracls of
land in jjdra from Tatar Khan Lodi and concentrated his
attention on the recovery of culturable waste in. the upper
bdri-doab.® Batala was founded by him upon the mound
of some ruined habitation. Soon, numerous villages sprang
up around this new settlement, cultivation in the region flouri-
shed and Batala became the headquarters of a new pargana,®

in due course to overshadow the neighbouring old town of
Kalanaur,

We may now turn to the nature of the contemporary rule
in its bearing on the Punjab. The Lodis, like the majority of
their predecessors, styled themselves on their coins as the
Sultans;® but, at the same time, they acknowledged the
authority of the Abbasid Caliphs as ‘the source and sanction
of the Sultan®s legal authority’.® Their adherence to a fic-
tion may be taken very largely as an indication of their desire
not to depart from a well-established tradition. It is in-
teresting to note in this connection that the extinction of the
Caliphate at the hands of the Mongols had ‘not only brought

34. Khwulisgi-ui-Tawdrikh, 66-67.
a5, Ikid., 67.

36. Grewal, J.S., In the By-Lanes of Hisiery, Indian lastitute of
Advanced Stody, Simla 1977.

37. Thomas, Edward, The Chronicles of the Parthan Kings of Delhi,
London 1871, 333, 358-59, 366, 376-77. Accerding o R. P. Tripathi,
the highest title of the Lodis was ‘Shah Sulwan® (Some Aspecis of
Muslim Adminiziration, 93).

38. Aziz Ahmad, Srudies in Islomic Culture in the Indian Environment,
Oxford Universily Press 1964, 10,
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about the fall of its temporal authority but also of its religious
recognition by the rulers of Persia even when the latter were
converted to Islam’.® Tt was this tradition that was followed
by Babur and Humayun in India; on their coins the phrase
naib-i-amir-ul-midmintn does not appear®® The strength
of this tradition, which was new to Indis, may be gauged from
the fact that Sher Shah followed his immediate predecessors
rather than the Lodi Sultans, or their predecessors. Perhaps
the Lodi Sultans themselves were not aware of the implications
-of their acknowledgement of the Caliph’s authority. This
token acknowledgement. was a symbol of their legitimacy at
least in their own eyes, It is possible, however, that the Sunni
Muslim community in their Sultanate, as-elsewhere, apprecia-
ted the idea of the khildfar as a symbol of the chmsh:d “unity
of the Muslim world %

The articulate members of the Suani Muslim community
in India were indeed an unacknowledged. but important source
from whom the Sultans-affected to derive their support by
occasional appeals to their religions sentiments. Even as a
matter of policy, the Sultans did noi hesitate' at times to be
over-zealous in presenting themselves.. as- the: champions of
their faith. The most conventional and yet the most dfamatic
way of appealing to orthodox sentiment. and imagination was

39. Siddigi, A. H., “‘Calipbate and Sultanate™, Journal FPakistan
Historigal Soclety, 11, 50.»

40, Thomas, Edward, The Chronicles' of ‘the Pathan Kinks v)" Delhd,
IR0E3, 392=410.

41. The instances of the Sultans of Delhi not recognizing the kka/ifak

- in the khutba or on lbeircnhurprm rage.

42, The political, enity of the Tjlamic wld.m broktn llmdy
Inlbotimufﬂnﬁbbﬂidt.bm-thuupfm khilafat a3
providing a bond thetdramcended . political divisions remained
very much alive in most of the Islamic countries.
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to destroy some non-Muslim places of worship, particularly
in times of war; or to adopt some public measures of discrimi-
nation against the non-believers and the heretics, even in condi-
tions of peace. In the history of the Sultanate of Delhi, one
may come upon several instances of such ‘pseudo-religious
vandalism'® and of sincere or insincere expressions of ortho-
dox sentiments. The Lodi Sultans, as a rule, could il-afford
to adopt the posture of a ghdzt, for most of their wars were -
waged against Muslim Sultaps: And in their struggle with
their co-religionists, more than ever before, they needed the
support of their non-Muslim vassals and allies, if not also of
their non-Muslim subjects. Ome may readily. agree with
A. B. Pandey that in the politics of the Lodi Sultans, on the
whole, there is ‘predominance of a secular note', ¥

However, Sikandar Lodi has been belauded by many a
pDear-contemporary chronicler as *‘a =zealous’ Muslim and
condemped by many a modern historian as ‘a fanatic’. The
measures which are attributed to him on the point need careful
cxamination; for some of the temples destroyed by Sikandar
were destroyed in the conditions of war.# Furthermore, the
details given of the case of the Brahman who was executed
around A.D. 1500 through Sikandar’s orders, for maintaining
in public the equal veracity of his faith with that of Islam,

43. Aziz Ahmad, Srudies in Islamic Culture in the Indian Envirom
ment, 87.

44, The First Afghan Empire, Preface. The author comes to the
conclusion that the Lodis were ‘far more liberal than their pre-
dectssors’ in their treatment of the Hindus (ibid., 293).

45. Cf. The First Afghan Empire, 248-52; Twilight, 190-94. For
instances of vandalism as an afiermath of war, see Tdrikh-i-
Firishta, 183; Tabagdt-i-Akbari, 1, 325, 329.
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suggest that his was quite an exceptional case.® Sikander's
keenness to destroy the Hindu pilgrims to Kurukshetrs and
to desecrate the place, which is attributed to him as a prince,
was never clothed in action.$” Some chroniclers attribute to
Sikandar destruction of temples at Mathura and proscription
of Hindu religious rites on the banks of the river Jumna.*
If true, this may indeed be re garded as his attempt to buttress
his position as hn orthodox ruler, an attempt which may also
be discerned in the prohibition of the anoual procession of
the spear of Masud Salar and of Muslim women’s pilgrimage
tc mazdrs.® No instances of persecution on religious
grounds are on record in the Punjab. Whether or not
Sikandar's measures or sentiments affected the attitude of his
governors in the Punjab, or of their subordinate officials, is
difficult to say, '

46. See, for example, Firishta’s account of this execution (Tdrikh-i-

Firishta, 185), Cf. Tabagir-i-Akbari, 1, 322-23; Tdrikh-i-Da'adi
(Elliot & Dowson, 1V, 464-63).
A. B, Pandey's suggestion that Sikandar wished to appear a devout
Muslim and a true Afghan because his motber was a Hindu
goldsmith’s daughter is' worth serieus consideration (The First
Afghan Empire, 112). Even more valuable is his significant
reminder that . the execution of the Brahman and the destrucuon
of some temples took place at a time when & large number of
nobles were conspiring to replace the Sultan by Fawh Khan:
(ibid., 252).

47. In fact, Abdullah Ajodhani's stand on his particular lsue is
more significant than Sikandar's (The First Afghan Empire.
248). CY. Tirikh-I-Da'adl (Ellior & Dowson, 1V, 439-40); Térikh- i
Firishta, 187,

48, Twilight, 192, Cf. Tdrikh-i-Firlshia. 186-87, Tdrikh-i-DIidi v
(Ellior & Dowson, IV, 447); Tabogdit-i- Akbari, 1, 335-36. '

49. Tartkh-i Firishta, 186-187; Tartkh-i-D&adi (Ellior & Dowson,
1V, 448. CI. Makhzan-i-Afghini, {f, 66-128. )
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For a most tangible, though not very obtrusive, expression
of Sikandar's regard for the shart at, one may turn to the Lodi
administratiop of justice. Though Bahlol too is credited for
a personal attention to justice, Sikandar is particularly marked
for his devotion to judicial reform.*® The Sultan himself
presided over the royal court and consulted the expounders
of the shart*at. This royal court had both original and ap-
pellate jurisdiction. The wazir in his own separate court acted
as the Chief Justice of ‘the realm. The provincial diwdn
held his court in the provincial capitals Lo try revenue cases,
In all important towns, probably in every town which had
some Muslim population, the gdzi administered justice, often
with the help of the mufrt (the expounder of the shari‘ar).”
Seme judicial luoctions were performed alse by certain
important civil and military officials like the faujdars, the
kotwals, the commanders of tribal armies, the shigdars,
Sikandar appears to have made elaborate arrangements for
the detection of crime and for avoiding needless delay in
decisions. For the gnidance of provincial and pargana courts,
general rules were issued from lime to time. ‘In effect, the
administration of justice  during the regime of the Lodi
monarchs had touched a high standard of efficiency’.®

However, though the control of the Lodi Sultans appears

50. Halim A., " Justice of Sulisn Sikandar Lodi™, Jourmal Fakistan
Historical Soclety, I, 21279, Also, The First Afghan Empire,
230-40.

51. The .mufri usually propounded the law and the gdfsi passed the
judgement. All the gdzir did oot have the assistance of the
mufti and the latter occasionally performed the function of the
gazi; buk their functions, as a'rule, were dislinct.
Cf. Goswamy, B. N. & Grewal, J. 5., The Mughals and the Jogis
of Jakkbar, Indian Institate of Advanced Study, Simla 1967,
155, n. I,

52. The First Afghan Empire, 239-40. Cf. Tobagir-i-Akbari, I, 338.



16 THE MILIEU

to be the greatest over the administration of justice, itis diffi-
cult to say with any certainty that the general orders of the
Sultans on judicial matters became really effective in the
provinces. The governor’s court was a replica of the royal
court; he tried both civil and ecriminal cases and possibly
heard appeals from the lower courts.® It may also be
suggested that, in all probability, enough of adjudication
was left to tribal chiefs and panchdyars and to caste
panchdyats in villages and towps, particularly in the case of
the non-Muslims.*™

It is extremely relevant to our udtnundin: of the
pature of the Lodi Sultanate to know that the best public
patropage of the Sultans ‘was extended to the ‘ulama or
the mashaikk who were the recognized guardians of the shari‘a
or the supposed moulders of populsr opinion* The ‘wlama
were mostly employed in the service of the state, particularly

53. The First Afghan Empire, 231.

54. This ciatemnent is being made on the assumption that the existence
‘of such panchiyats may- be inferred from their existence in
Muoghal times, though for the earlisr period there is Do specific
evidence. It ia’ quite cerimin, howsver, that in medieval times
there were powerful survivals of tribal organization in the Punjab
and sdministrative. policies revolved round this fact (Nurul
Hasan, “Presidential Addross™, Punfob History Conference, Patiala
1966, 75-76. Sco also, The Bibur-nima, 1, 380, 383; 11, 454.

O Qureshi I, H., The Adwministration of the Sulianate of Delld,
Lahore 1942, 154.

55. An incident mentioned by Babur provides useful insight into the
war in which the ‘wlamd and the mashfikh could create public
opinion. Shaikh Sharif, very probably incitsd by Mir Abdul
Aziz at Labhore, attributed oppression to Babur and obtained
ihp:huu:ﬂufthhh!ﬂhm:q&utnldﬂ-
laration drafted for the puarpose; copies were seat to the various
towns of the provinoe and the situation called for Babur's presence
in Labore (The Bibur-nimd, II, 688), .
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in the administration of justice, and they were paid through
assignments of revenue-free lands. Firishta specifically refers
to Sikandar Lodi's appreciation for those of his nobles who
followed his example in giving stipends and madad-i-ma‘dsh
(revenue-free land) to the needy and the deserving.®™ He refers
also to Ibrahim Lodi's patronage of the pious through
conferment of wazd’jf (stipends or cash-grants) and J&'imma
(revenue-free land).®® We may be sure that royal
patronage of the ‘wlama and the mashdikh was by no means
confined to Sikandar and Ibrahim. They were following a
well-established tradition of the Sultanate. Indeed, it has
been observed recently that before Akbar’s time the madad-i-
ma'dsh grants were given in terms of entire villages probably
as a genetal rule ®  Though it is likely that in a few instances
revenue-free grants of land or stipends were given also to
non-Muslim religious establishment and individuals, such
patronage was primarily, and almost exclusively, meant for

S5. Tdrikh-i-Firlshta, 186. See also, Tarikh-i-DEedt  (Elliot &
Dowson, 1V, 845); Moreland, W. H., The Agrarion System of
Moslem India, 73.

Firishta mentions JEm-Payazid at -Shot-(kot) i3 & great patron of
the "wlamd and the mashdikh (Térikk-i-Firishia, 330). Tt is very
probable that some of the nobels followed the example of the
Sultirs in patronizing the pious and the learocd among the
Muslimns.

51. Tdrikk-i-Firiskta, 139, Cf. The Flrst Afghan . Empire, 246.
The patronage of the pious and learned  Muslims was infa:t a
considered policy of all the Muslim Sultans of Medieval In it
(lkram, 5. M., Muslim (.‘Mﬂnrfan ip - India, Columbia Univeisity
Press, Mew York and Loadon 1964, 113).

s8. Irfan Habib, *Aspects of Agrarian Reltions & Economy in a
Region of Uttar Pradesh During the 16th Ceatury™, Indign
History Ccagress, Mysore 1966 (ms., through the author's
Courtesy).
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the Muslim.*

That the patronage of the learned of the pious among the
Muslim by ‘orthodox” rulers was taken for granted by their
co-religionists is evident from the attitude of the madieval
Muslim chroniclers on this point. Khwandamir, for instance,
praises Humayun in these significant terms: ‘his noble
endeavours are always directed towards sirengthening the pil-
lars of faith, confirming the articles of the bright law, enli-
vening the brilliant doctrines of the prophet and rooting out
ill-conceived innovations. And all his vaulable times and auspi-
cious hours are devoted to comforting the learned and encour-
aging the Qddis of Islam’.*® It may be argued that his image
of Humayun does not represent his actval attitude. But that
precisely is the relevani point here: the conventicnal expect-
atons from a real or alleged orthodox ruler on the point
of patronage. Mentioning the shaikhs, sayyids and gd:is
among the ahl-i-sa ddat, Khwandamir goes on to add that
‘regard for this henourable band, and association wilth this
revered class secures ecternal prosperity, and enables onme to
rise to everlasting dignity and rank’.®

9. Goswamy. B. N. & Grewal, 1. 5., The Mughals and ihe Jogis of

Jakhbar, 19-22, Mo instances of revenue-free granis o pon-
Muslim establishments or individuals during the Sultanate period
in northern India arc known. But the discovery of such grants
should not come as a surprise,

6. Baini Prasad (tr.). Quanun-i- Humayuni, Calcutta 1940, £-9,

20. It may be added that Humayun had appointed Maulana
Muhiyuddin Muhammad to look after the affairs of the mashdikh,

the sapyids, the gdzis. the expounders of the Law and other
pious men (fbid., 29-30),

6l. Ikid, 26, Firishta and Abul Faz] appreciatively credit BRabur
for sending prescots and mazes to Muslim holy places outside
India; such as Mecca, Medina, Karbala, Najf, Mashhad and

the holy mazfrs in Khurasan and Samargand (Tdrtkh-i-Firishra,
206: Akbar-ndma, 1, 99).
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The non-Muslim subjects of the Lodi Sultans, in contrast,
had to suffer some disabilitics.” From the very early days
of the Sultanate its non-Muslim subjects had been given a
major concession from the point of view of lslsmic juridico-
political theory; the statps® of the zimm? had been accorded
to them, though they bad mnever been explicitly mentioned
among the people possessing revealed scriptures. This con-
cession meant that they could secure their life and property
by paying the jizipato the Sultans. Though the Muslim
subjects of the Sultan had to pay zakdr, from.which the
non-Muslim were exempt dueto the very nature of that ‘tax’
and though the difference in the economic burden of the
incidence of these two taxes was perhaps oot much, there is.
hardly any doubt about the jiziye being a discriminatory tax
o purely qualitative terms,®® There is no evidence that the
Lodi Sultans ever abolished the jiziy2, though it is possible
that they did not always insist on its payment. On the other
hand, Sikandar is believed to have abolished zakat on corn.®
It is likely that pilgrimage tax was imposed upon the Hindus
in some parts of the Lodi Sultanate. It bas been aobserved

62.. According to 8, M, lkram, the Hindus were “burdencd by certain
handicaps” throughout the period of the Sultanate (Muslim
Civilization in India, 108), Timas Murray alse remarks that the
Sultans of Delhi were either intolerant or indifferent in their
attitude towards the Hiodus (fslam in India and Pakistan, Calcuita
1959, 15-16),

63, - CI. Jaffar, 8. M., "Tolerance in Islam', Jowtmal Pakision
Historical Soeiety, {1, 60-76, The author argues that jiziyawas
in Jact & concession given ‘to the zimmis, for as Muslims they
would - have paid more to the statc as khams and rzakdt. For a
brief exposition of the Muslim theory of taxation, sec Tripathi,
R, P., Some Aspects of Muslim Administrarion, Allahabad
1936, Appendin A, 338-48,

64, The First Afghan Empire, 226,
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recently that this tax had *no sanction in the Muslim canon
law. 5

Probably more important than the difference in the atti-
tude of the Lodi Sultans, as of their predecessors, towards
their Muslm and nop-Muslim subjects was 1he obvious
fact that the political " and administrative power was very
largely the prerogative of the Muslims. It was in these sph.res
that the power structure had ondergone the greatest chang:s
in the past at the cost of the non-Muslim ruling classes. It
may be possible to find some instances of non-Muslims em-
ployed in the army of the Lodi Sultans, besides the comtin-
gents occasionally supplied by their vassal chiefs.*®* The pro-
portion of non-Muslim officials at the lower rungs, particularly
in the revenue department, was quite considerable. Bur it
hardly needs underlining that nearly all the key positions were
held by the co-religionists of the Suiltans. On the whole, the
Muslims had a palpable predominance in the government and
adminisiration of the Lodi Sultans. It does not fullow, how-
ever, that the proportion of non-Muslim officials was now
necessarily smaller thap in the fourteenth century.*” It must
not be forgotten that the Lodi had inherited this situation as a
legacy from their predecessors.

In fact, we may grasp the situation much better by talking
of ‘Afghan’, rather than ‘Muslm’, predominance. The
very foundation of the Lodi Sultanate was intimately connected
with the dominance of the Afghans in the cradle-lands of

65. Arziz Abmad, Stwwdies in [slamic Culture in the Indlian Environ-
ment, B,

66. lgtidar Husain Siddigi, “Risc of the Afghan Nobility™, Medie-
val India Quarterly, 1¥, 130. Cf. The First Afghar Empire,
244-66,

&7. Cf. Mahdi Husain, "“The Hindus in Medieval India™, Proceedings
Indian History Congress, Calcuita 1939, 724,
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their king lom.** During the Lodi times the Afghans conti-
nued to form the largest :proportion of the nobility, both at
the court and in the provinces. One of the basic political pro-
blems of the Lodi Sultans was to devise means of sharing
power with the Afghan nobles. Bahlol secured ‘heir support
not simply by bhumouriog them with gestures implying their
equality with the Sultan but by givining them enormous power
in the areas assigned to them for administration. Relative to
Bahlol, Sikandar increased the power of the Sultans as well
as the distance between the ‘ruler’ and the ‘subject’, He did
not hesitate Lccasivnally to prefer a non-Afghan to an Afgan
for a particulat appointment.® On the whole, however,
he succeeded in asserting his power very largely by keeping

the balance of the Afghan nobles in his favour.™ In a very
real sense the power of the Lodi Sultans rested on the good

68. Cf. Rahim, A., "“The Origin of the Afghan: and their Rise to
the Sultanate of Dihli*, Joarnal Fakistan Historical Sociely,
1V, 64-70. Bahlol himself could command 20,000 Afghans
before, he occupied Lahore (Igtidar Husain Siddigi, “'Rise of
the Afghan MNobility”, Medleval Indian Quarrerly, IV, 117). 1t

may be added that much’ earlicr, Mubarak Shah had decided to
place Lahore under Allahdad Kala Lodi (Twilight, 97).

69, Iqtidar Husain Siddigi. *"Rise of the Afghan Mobility', Medicval
India Quarterly, IV, 130, Tt must be emphasited. however, that
an occasional  preference for a non-Afghan - does not contradict
the general partiality for the Afghans which has heen noted
for instance, A. B. Pandey (The First Afghan Ewpire, 246).
It may be intcresting to note in this connection that Thrahim

Lodi amplo!uil tlll'll! of his slives to administer s khdlisa territory
(Akbar-ndima, 1,

T0. Mizamuddin A‘Iu-nad states that Siksndar Lodi made changes in ihe
assignments 'as a politic measure (Tabgpdr-i-Akbarf, 1, 332) 1t has
becn .observed by A. B. Pandey that Sikandar 'umally did mnot
dlslurh fief-holders in their possessions, but when the interests of the

te demanded it, he transferred, reduced, bapished or dismissed
:Mm (The Fi‘nr Afghan Empire, 219).
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will and co-operation of the tribal chiefs among the Afghans.
There was a limit beyond which they could not be easily coerced;

they remained major co-sharers io the effective power of the
Lodi Sultanate.

The provincial governors of the Lodi Sultans continued
to enjoy a large measure of power in the areas under their
administrative control, This power was in the first
place, a corollary of the military organization of the Lodi
Sultans. They did maintain a standing army of their own
which was probably more powerful than the army of any
single agid‘dar; but in the total strength of the fighting force
of the Sultanate the proportion of the standing army of the
Sultan was not very large. Just as the power of the Sultanate
rested ultimately on the physical force at its command, so the
importance of the Afghan agrd*ddrs depended on their capa-
bilities and strength as commanders. The Sultans in theory
could and occasionally did, reduce the power of individual
aqta‘dars or even dismiss them. They could not succeed to
their fathers' positions without the formal orders of the
Sultan., In some cases, they were transferred from the agrd's
held by their fathers.,” But there was a tendency lowards
hereditary succession, which may be taken as an indication
of the regard which the Sultans paid to the wishes at
least of their loyal agitd'ddrs.™ The Lodi Sultans never
succeeded in introducing a radical modification in a system

T1. Cf. The First Afghan Empire, 151-52. ‘Lzt Zain-ud-din under-
stand’, says a farmdn of Sikandar, that the assigaments are cooferred
on him in a purely personal capacity and not as a relation of the
late Masand-i-Ali, his father (Ashraf, K. M., Life and Conditions
af the People of Hindistdn, 175).

72, A. B. Pandey gives some instance of hereditary succession and adds
that there are ‘numerous other instances® (The First Afghon
Empgire 218 & n. 6).
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which was from the very outset based on the interdependence
of the Sultan and his Afghan nobles.

The system of assignments, which had become ‘the most
important agrarian institution” under the Lodis.® tended to
buttress the agta'dar's importance initially bestowed upon him
by the military organization. The peasant’'s fundamental
liability now, as before, was to pay a share of his produce
to either the king or the assignees.™ Since the assignee
was required to maintain a considerable hody of tropps to be
made available to the Sultan when demanded, the assignments
were ‘fewer in number but individually more extensive’; and
the assignee had a more or less frec hand in managing the
lands placed under him.™ He could assign lands to his
subordinates and he could grant revenue-free lands. Even
under Sikandar Lodi, the assignee was allowed to keep any
excess of revenues actually realized over and abdve the
nominal valuation in the’ papers of the revenue department,’®
This general position of the assignee was qualified by
occasional orders of the Sultan. Sikandar ordered once that
the agtd*diars were bound to respect ‘the exifting tenures of

73. Morcland, W. H.. The Agrarian Sgsiem of Moslem India,” 67

74. Ibid.,, 70. Accordiog to I. H. Qureiki the rate of assessment
during the Lodi times remained less than 'a third" of the produce
(“The State Demand dn Agriculiural Produce Under the Sultans
of Dehli”, Proceedings Indion History, Congress, Lahore 1940,
249.50).

75. Moreland, W. H, The Agrarian System of Moslem India, 67, 70.
The assignee could adopt group asscssment and farming (ibid.,
173)

76. To give an idga of military strength of the important Afghan nobles,
it may be pommed out that at-the time of Thrahim's accession to |
the throne Darys #han Mubani, Azam Humayun Sarwani and Masir
Khan were cach commanding thirty 1o forty thousand soldiers (The
First Afghan Empire, 242),
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révenue-free grants of land to saints and scholars.™ Ibrahim
ordered the government's share of the produse to be collected
in grain.™ It is pot certain, however, that the measures
adopted by the Sultan became actually operative beyond the
territories under their direct control, the khdlisa. The jealous
insistence of the Lodi Sultans was confined to {iwo Mmajor
items: regular submission of the stipulated revenues by the
agtd‘ddrs to the Sultan’s treasury and supply of contingents
on royal demand.™ Thus, for good or evil, agqd‘dirs
were left with a large measure of discretion and initiative in
their respective areas,

The scope of oppression at the lower levels of revenue
administration was not obviated by the administrative
arrangements made by the Lodi Sultans. In the reigns of
Sikandar and Ibrahim, the wazir presided over the department
of finance, His department was expected to maintain an
account of revemue returns of villages, parganas and dgrd's.
These returns were provided by the diwdn who was the wazir's
representative in the provinces.® The most important unit of
revenue administration was the pargana, with its shigdar, the
‘dmil, the amin, the fotadar, the Pzriian and Hindawi navi-
sandas and the gamdngo. OF these pargana officials, by far
the most important was the shigddr® The Lodi Saltans

T71. Tarikh-i-DIradi (Ellior& Dowson® IV), 448. CI. The First Afghan
Empire, 124-25. :

78. Moreland W, H., The Agrarian System of Moslem India, 68.

79, This is evident from the detail given of the cases of disobedience
on the part of the Alghan agid ddrs, .

80, The First Afghan Empire, 124-25, 231-32. The Tdrikh-i-Dd'adi
cootains a reference to the dfwdn of Princs Nizam (Sikandar) at
Panipat (Effiot & Dowson, 1V, 440-44).

81. Tripathi, R, P., Some Aspects of Muslim Adminigirarion, 304, Cf,
Qureshi, I, H. The Adminisrravion of the Swltanate of Dehli,
A ppendix L, 190, 191, 196, 201, 237, 238;



POLITICS 25

directly -appointed’ the shigddrs in their khalisa for the civil ad-
ministration of important towns and for the revenue and military
administration of the parganas. The shigddr received a certain
porportion of the revenues and he was generally an important
noble with the title of the malik.*® From Babur's reference to
Hamid Khan Lodi Khasakhail, the shigdars of Hissar Firuza in
A.D. 1526, it appears that he wiclded a considerable military
power.® Instances of the shigddrs colluding with their subordi-
nates against the cultivators arc not unknown.®® It may be
legitimately inferred that the treatment received by the peasent
varied from pargana to pargana, depending upon the cupidity or
the generosity of men under whom they bappened to be placed.
The majority of the Afghan nobles, according to A. B. Pandey,
were only a moderate success as administators; they had little
interest in public welfare; they were careless of finances; they
were addicted to the pleasures of the flesh; and they tried to
govern mainly by force.®®

82, Igtidar Husain Siddigi, ""Position of Shigdar under the Sultans of
Delhi,” Indian Hi story Congress, Mysore, 1966 (ms., through the
author's courtesy),

83, The Bibur-ndma,ll, 465,
84, Tripathi R, P.; Some Aspecis of Muslim Administration, 298,

85. The First Afghan Empire, 24344, It does not follow, however, that
each individual Afghan noble was npeither cultured nor well-
educated. Sikandar Lodi himself was a competent poet; he patro-
nized literature and sciences (Tdrikh-i-Firishta, 188). Evenin the
fourteenth cantury, Abdul Karim Sarwani had acquired good
reputation as & scholar and taught the Hiddya to Shaikh MNasiru-
din Chiragh-i-Delhi (Iqtidar Husaln Siddigi “Rise of the Afghan
Mobility*, Medieval India Quarierly, 1V, 115. Babur found the
personal library of Ghazi Khan at Malot worth meationiog in his
memdirs (The Bibur-ndma, I, 94).
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The mugaddams generally belonged to the superior castes
and the majority of them were Hindus. The term khori of the
fourteenth century was now being replaced by mugddamt and it
implied a superior right over the village lands, entitling the mu-
gaddams to a certain share of the revenues collected from those
lands This right was virtually proprietary and gave the mug-
addams control over ‘trees, fruits, water chaonels, tanks land
cut in by stream,’ but not over the land under habitation. Mug-
addami was fully inheritable and alienable right, both among the
Hindus and Muslims, in accordance with their respective laws of
inheritance.® Thus the mugaddams were an important class of
people and they served as link between the tillers of the scil and
the revenue officials of the government in the pargana. The
possibilitics of collusion between the mugaddams and the
revenu¢ officials against the cultivators connot altogether be
ruled out,™

The predominance of the Afghans in the government and
administration of Lodis, coupled with the tribal orgnization of

86, Irfam Habib. ““Aspects of Agrarian Relations & Economy in a
region.of Uttar Pradesh During the 16th Century', Indign History
Congress, 1966 (nms., through the author’s courtesy). For the
position of the mugaddam in medieval times. see also Goswamy, B,
M. & Grewal, ). 5., The Mughals and the Jogis of Jakhbar, 142,
n. |; Qureshi, . H., The Administration of the Snitanate of Delhi,
126, 194, 195.

87. For the importapt position of the chawdhari in the seventeenth
century, which may not be essentially different from what it had
been in the late fifteenth and early sixteenth ceatury, see Irfan
Habib, The Agrarian System of Mughal India, Asia Publishing
House, Bombay 1063, 126-27, 131, n. 10; 174, 231, 232, 235, 242,
246, n. 23; 252, 254, 255, 259, n. §; 28950, 291, 292, 293, 204, 297,
Far the gindnge, See Goswamy, B. N: & Grewal, ).5; The Mughals
and the Jogiz of Jakhbar, 90, n. 15,

For the "dmil, [bid., 63, n. 12,
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the Afghans, had a serious consequence for the power structure
in the Lodi Sultanate. The trible sentiment of the Afghans en-
couraged concentration of men of the same trible in areas where
the chief of a tribe held important assignment,® Sarhind, for
instance, had become a stronghold of the Lodi Afghans already
in the reign of Mubarak Shah (A.D. 1421-1434) when Bahlol's
uncle, Islam Khan Lodi, could raise an army of 12,000 Afghans.®
Bahlol, as the hakim of Dipalpur, had settled the Afghans, pro-
bably of his own tribe, in district .of Cusur.® Tatar Khan Lodi,
who could muster 15,000 men, depended mainly on the men of
his own tribe, the Yusufkhails.® Daulat Khan Lodi's appoint-
ment to Lahore might have been dictated by the predominance of
the Yusufkhails in the administration of Lahore. Ghazi Khan's
ability to raise thirty to forty thousand men in A.D. 1525 was an
outcome largely of a long process of Afghan settlement in the
Punjab,*-

The settlement of the Afghans in the Punjab had a very imp-
ortant implication, The Afghan governors could delegate their
military authority to a number of subordinate chiefs and assign

88. Rahim, A., "The MNature of the Afghan Monarchy™, Journal
Pakisran Historical Sociaty, 1V, 119,

B89, Lov, cir,; The First Afghan Empire, 48.
20, Butay Shah, Tarikh-i-Punj&b, f, 32,

91, Iqtidar Husain Siddigi, **Rise of the Afghan Mobility"™, Medieval
Indla Quarterly, 1V, 121,

92. TheBtbar-mima, 1T, 451, 453,
The fact of a considerable Afghan settlement in the Punjab has been
receotly cmphasized by Nurul Hasan (" Presidential Addresa™,
Punjab History Conference, Patialn 1966, 7§),
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Jdgirs to them.*® The soldiers of the these subordinate jdgirddrs
too were paid through assignments of land. In this process, it
is very likely that some of the zamindars were displaced by the
Afghans. Firishta observes incidentally that in the reign of Sikan-
dar Lodi the power of the zdminddrs of Hind was so effectively
curbed that the powerful and the weak were reduced to the same
position.® Howsoever partially, this statement could apply also
to the Punjab. It has been remarked with reference to the Delhi
Sultanate of the days of Alauddin Khalji and Muhammad bin
Tughluk that so long as ‘the horizental base remained wide
enough to encompass the whele of this vast land, the vertical im-
plementation of authority was limited to -the surface strata
alone".® Paradoxically, the smallar extent of the Lodi Sultanate
made for a ‘more intensive conquest of the provinces. It is

93. For a few specific instances, see Rahjm, A., *'The Nature of the
Afghan Monarchy™, Journal Pakistan Hisorical Soclery, 1Y,
122-23, Firichta mentions Jamal Khan, the hdkim of Jaunpur, giving
a jdgir to an old associate and making him a commander of 500
horses (Tdrikh-i-Firiskta, 220-21), Babur refers to Dilawar Khan
Lodhi's materoal uncles holding the Jaswan valley in Bist-Jullundur
Doab of the Punjab (The Bdbur-mima,ll, 462). Mahmud Khan
MNuhani receiving a pgrgana in Lahore'(probably from Babur) wonld
be in conformity with the Afghan practice (The Bibur-pima, I,
455-36).

84, Tdrikh-i-Firishia, 186.

Nizimuddin Ahmad mentions & specific intance of Sikandar taking
away certain pargonss from the. mm: and entrusting tjw
adminiitration to his own men. (Twbaqdr-i-Akbari; I, 320). This,
iz not to suggest, however, that Firista’s general statement fs to be
taken literally. Even in the Samana region a raminddr, Mohan,
was strong enough to think of attacking and plundering the cstalcs -
of the gdzi-of Samana in Babor's reign (Thé Bibar-ndma, 11, 700).

935, Misra, 8. C., The Rire of Muslim Power In-ﬁq,fam:,'l'lw M. 5.
University of Baroda 1942, 53.
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extremely likely that the Punjab was one of those areas of
“the Sultanate in which the process of the vertical implementation
of authority' was at work.

The vertical implementation of authority did not necessarily
mean the exclusion of non-Muslims from the administration. In
fact, a two way process appears to have been operative in the
Punjab during the Lodi time, If some of the zdminddrs were dis-
placed from positions of a circumsecribed but substantial local
autonomy, the Persian knowing non-Muslims from the lower
echelons rose to comparatively higher positions in the adminis-
tration and to higher status. The Persian chroniclers priase
Sikandar Lodi for obliging the non-Muslims to learn Persian.
Firishta, for instance, observes that Sikandar forced ‘the infidels
to read and write the Persian script, which till then was not
customary among them'.* Ganesh Dis who fondly remembered
the important positions held by ancestors in the Punjab during
the Lodi time,* says that the Sultans of Delhi were keen to emp-
loy the khatris in their administration, once they had realized:
that the kkatris were worlthy of cosideration as competent offi-
cials. Ganesh Das goes on to say, in fact, that only the brahmans
and khatris in Punjab were allowed to learn Persian and account-
keeping. Consequently, some of them rose to very high positions
and many of them were employed in the civil administration.
Making an allowance for Ganesh Das’s anachronism and exagg-
eration, it may be inferred that the proportion of Persian-know-
ing khatris in the administration of the Punjab during the

96. Tdrikh-i-Firishra, 187.
97. Ganesh Das, (Chir-Bagh-i-Punjib, 291-92.

98. Some of the positions mentioned by Ganesh Das are: dfwdni,
gingngoi, tahsildiri, girddwurl, sar-daftari and munshigari.,
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Lodi times was probably larger than in the earlier administration.
It may be assumed that now there was a closer contast and
collaboration between the Muslim and son-Muslim officials

in the Punjab.



CHAPTER II
SOCIETY

It may be frankly recognized at the outset that the student
of the social history of the Punjab during the time of Guru
. Nanak is confronted with two major social entities; the Hindun
and the Muslim. None of these can be treated as a unified whole,
for both formed a part of much larger entities in the Indian
subcontinent. The Indo-Muslim society in fact was a part of the
still larger entity of the Islamic-world. Furthermore, in certain
levels of socio-economic life, a dogmatic distinction between
‘Hindu' and *Muslim" may not lead to a meaningful social
analysis. However, once the problem of conceptualization and the
complexity of social situation in the Punjab around A.D. 1500 is
realized, it may be quite useful to talk of ‘Hindu’ and *‘Muslim*
communities for a brief consideration of the social miliew of
Guru Nanak.

Those who professed to be Muslims were relatively new to
appear on the social scene in the Punjab. In retrospect, it is easy
to see that their influx into the land had become virtually inevi-
table after the annexation of the province to the dominioas of
Mahmud of Ghazna. For some time, the Punjab became in fact
the core dominion of Mahmud’s successors. Then for three cen-
turies it formed a part of the dominion of the Ilbari, Khalji,
Tughlug, Sayyid and Afghan rulers. For npearly five hundred
years some Muslim soldiers, administrators, traders, scholars,
men of letters and learned and pious men had been adopling the
Punjab as their home, Some of them had taken wives, concubin-

3
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es or female slaves from amongst the indigenous peoples and,
after a long stay in the country of their adoption, many of them
had come to be ‘Indianized": they had come to think of themse-
Ives as ‘Indian Muslims’. The dramatic immigration of the Mu-
ghals and Persians in the early sixteenth century was more cons-
picuous only because of its rapidity. It was nonetheless a part
of an old, albeit gradual, process,

However. the ‘immigrants’ do not appear te bave formed
a very large proportion of the Muslim community in the Punjab
of our period. The proporation of ‘native’ Muslims was perhaps
Jarger. Their existence may be attributed, obviously, to a long
process of conversion. In the first place, forcible conversion
and enslavement of women and children as measures of war ad-
ded new co-religionists to the number of Muslim conquerors
and immigrants from beyond the borders of the Punjab. Individ-
val Muslims, in public or private positions, thought it meritorio-
us to convert the natives to Islam through material inducement
or mere suasion. The institution of slavery, both ‘official’ and
domestic, brought a considerable number of natives into the fold
of Islam. In the process of peaceful conversion, the Sifi shaik-
hs, ‘the most active propagandists of Islam’, appear to have pla-
yed a considerable role.! :

Indeed, there is some interesting evidence on the peaceful
missionaries of Islam in the Punjab. Shaikh Ali al-Hujwiri,

1. Cf. Gibb, H. A, R,, Mohammedanizm, 134; Murray, Titus, Islam in
India and Pakistan, 36. Murray has observed that forced conversion
was bitterly resented by the Hindus: ibid., 30. This is most likely.
See, for instance the sentiments atiributed 1o Hagigat Rai by
Ganesh Das on the croelty, discrimination and the misguided
zeal of the Muslim rulers: Chdr.Bdgh-i- Punjih,237,
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for instance, had settled in Lahore during the Ghaznavid
times, According to a later chronicler of the Punjab, the
Hindu Gujjars of Lahore were converted to Islam by Ali
al-Hujwiri.* Some detail of the increasing number and
popularity of S&ft shaikhs and of the proliferation of khdngahs
mm the Punjab will be given in the tollowing chapter. 1t may
be enough to say here that the process of gradual conversion
through the Sifis continued throughout the medieval peried.
In the early sixteenth century, Shaikh Daud, for instance, es-
tablished his Ahdngah at Sher Garh in the bdri dodb where
Badauni was to see him converting the Hindu inhabitants of
the area in large numbers.?

Probably all the major towns of the Punjab had come to
have a considerable proportion of Muslim population by the
‘close of the fifteenth ceatury: Lahore, Multan, Dipalpur,
Kalanaur, Patti, Qusur, Pakpatan (Ajodhan), Tulamba,
Jhang, Chiniot, Shor{kot), Khushab, Bhera, Sialkot, Jallan-
dhar, Talwan, for example, in the Punjab proper; on the left
of the river Sutlej were Ludhiana, Sarhind, Pail, Rupar,
Ambala, Shahabad, Thanesar, Karnal, Panipat, Sonepat,
Rohtak, Kaithal, Kuhram, Samana, Sunam, Marnaul, Hansi,
Fatehabad, Bhatinda, Hissar Firuza and Abohar. The close
connection of urbanization with administrative arrangements
may impel us to infer that almost all the pargana towns of
the Punjab contained a substantial proportion of Muslim

2. Ganesh Das, Chir-Bigh-{-Panjih, 279,

3. Muniakhab-ut-Tawdrikh, TII, 28-39, Tt may also be added
here that, according te Mufti Ghulam Sarwar, Sayyid Bahawal
Sher Gilani Qadiri founded his khingak in the 15403 at Hujra
Shah Muqim in the (British) district of Montgomery : Tarikk-i-
Makhzan-i-Panfdh, Lucknow 1877, 238. According to Ganesh
Das, both Sher Garh and Hujra Shah Mugim were situated in the
bir amidst the Dogar and Gujjar tribes: Chdr-Bagk-i-Panjab,
302.
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population. The proportion of Muslims in the urban popu-
lation of the Punjab appears to have been much larger than
their proportion in the rural population.

By and large whereas the ‘immigrant’ Muslims settled
in cities and towns, the pockets of Muslim population in the
countryside were formed by the native born, the converts.
It has been remarked recently that sevéral tribes in the Punjab
were converted to  Islam during the medieval times.* The
Gakhkhars in the Sindh Sagar Doab present a good example:
at the time of the Ghurid invasions, they were largely Hindus;
by the end of the fifteenth century, they were largely
Muslims.* Similarly, the Jud and Janjuha tribes between the
Milab and Bhera, whose chiefs in the early sixteenth century
bore the titles of Malik and Rai, had largely accepted Islam.®
Some clans of the Gujjars and Jats as well as the Rajputs
had been converted. Instances of Muslim settlementsin the
countryside are not unkmown. In the reign of Sikandar
Lodi some Baloch clans, for instance, settled down along the
Indus between Sitpur and Dhankot.” Mevertheless, the
largest proportion of the Muslim rucal population consisted
of the native converts.

4. Murul Hasan, “‘Presidential Address™ Punjab History Conference,
Fatiala 1966, 79, The téerm “"Punjab™ is nsed by Muruol Hasan
for the five dodbs, the upper basin of the Ghaggar and the nor-
thern hills cconomically connected with the plains; ibid., 74.

5. Shihabuwddin Ghuri is believed to have converted some Gakhkhar
tribes to Islam for the first time, For their position in the early
sixteenth century, see The Bébur-ndma, 1, 380, 388, 441. CI.
Khuldsat-ur-Tawdrikh, 350. '

6. Ahsan Raza Khap, ““The problem of the North Western Frontier
of Hindustan in the first Quarter of the Sixtecath Century”,
Indian Histary Congress, Mysore, 1966 (ms., through the author's
courteay). Cf. The Bibur-nima, I, 380,

7. Tabagft-i-Akbari, 111, 528.29; Khuldsat-ut-Tawdrikk, 293
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This is not to suggest, however, that the number of native
converts in towns and cities was not considerable. Their
proportion in the Mauslim population of the towns was
by no means negligible. Even among the government offi-
cials at the pargana towns and among the holders of assign-
ments and madad-i-ma‘dsh lands the possibility of there being
snme ‘native’ Muslims caonot be ruled out. Among the
traders and shopkeepers their proportion was likely to be
much larger. Their preponderance among the Muslim crafts-
men of those days may be taken for granted, Muslim
weavers, dyers, ironsmiths, oilpressers, shoemakers and
leather workers were most unlikely to have immigrated from
outside India. The existence of such craftsmen in the towns
of the Punjab need not be doubted.®

The Muslim society in the Punjab, as in some other parts
of India, was as well marked by sectarian divisions as by racial
differences. The sectarian differences were important to the
contemporaries to whom it mattered much whether one was
a sunni, a shi‘a, an ismadi, a mulhid, a batini, an {bdhary or a
mahdavi. Undertones of moral indignation, or even open
condemnation, may be easily discerned in the Sunni writers
speaking of the minority sects during the Sultanate period.
The Sunnis formed the largest proportion of Muslim population
in the Punjab; but the Shi‘as appear to have been well repre-
sented in proportion to their total numbers in the subcontinent.®
The position of the well-known girdmata of Multan during
the Lodi times is not known; but the Ismaili Khojas, mostly

8. ‘In fact it is now geperally believed by the medievalists that urban
craftsmen were among the carly converts to Islam. For Lahore,
for instance, see Tdrikh-i-Lakore, 48-50, 79-95,

9. For the ' diversity of Islam in India, see Murray, Titus, Islam
in India and Pakistan, B7-115,
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Hindu converts, were likely to be found in small nambers
in many a town of th: Punjab.’® Though the Sifvs can in
no senss be treated as a ‘sect’, their differences with the ‘wlamd
could not always be concealed, Differences on the bases
of religious belief and practice lent 8 measure of diversity to
the Muslim society in the Punjab.

From a sociological standpoint. the horizontal stratifi-
cation was more important than the sectarian divisions of
the Muslim society in the Punjab, Here, the easy assumption
that an ‘Islamic’ seciely was bound tc be based on the idea
of equality is refuted by the socio-economic facts.tt It is
impossible to equate a Muslim noble with a Muslim bihishr1,
unless ‘equality’ is to be denuded of all social significance, In
the Punjab, as elsewhere, a broad social stratification in the
Muslim society is easily discernible. The nobles undoubtedly
formed what may be loosely called the social elite and they
enjoyed greater economic advantages than any other section
or group, The craftsmen, personal servants and domestic
slaves, both male and female, formed the lowest strata, while
the middling strata were formed by the peasants, soldiers,
traders, scholars, writers, the sayyids, the shaikhzddas and the
administrative personnel. The word ‘gaum’ in its application
to the social groups among the Muslims was almost the equi-
valent of ‘caste’,’®

The Muslim society in the Punjab, as elsewliere in the
world, was marked by the existence of slavery as its integral
part. The slave was an important articls of trade in the market.

10, Lac. cit.

11, h:{:m:‘. K. M., The Life gnd Condition of ithe Peopie of Hindi-
stdn, 170,

12. This is evident from the use of the term by the medievel Persian

::rr:mdenmd more 30, from the legal documents of th: Mughal
5.
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Though instances of ‘official’ slaves can be found even in this
period, the great days of the official slave were over. The
domestic slave, female as well as male, was very much there.
There isa good deal of evidence on thé institution of slavery
in the Indo-Muslim society.” There is no evidence to suggest,
however, that slavery was in any sense the economic basis of
that society. On tke whole, a humane relationship existed
betwesn the slave and the master.’*

The agtd‘ddrs in the Punjab, as elsewhere in the Lodi
Sultanate, were the highest nobles and imitated, as far as they
could, their royal masters in pomp and grandeur. The Lodi
Sultans bad their royal titles, the khutbd and the sikka, the
distinctive symbols of royalty, the court, the palaces and the
harem, the household staff, handsome slaves and pages, as-
trologers, poets, musicians and, above all, their armies and
their crown-lands. The agtd‘ddrs obviously could not have
all this; but they could have much—their lands and armies,
palace-like mansions, harems, dancing girls and concubines,
slaves, musicians and boon-companions. The other nobles
differed from the ogid'ddrs, but only in degree. They all
lived 2 life of luxury and ostentaiion. The morals of the age
permitted them indulgence ot only in ‘wine and women’
but also in sodomy with male sweethearts.'®* [t may not be

13, It is not necessary here to refer to.this cnormous evidence to be
found pot only in secondary works but also in conemporary
chronicles and opon-historical works as well as in trave] literature,
which I once had the opportunity of collecting. A useful biblio-
graphy may be seen in the article on ghuldm in the new Encyclo-
pasdia of Islam.

14. Gibb, H. A. R. (ir.), [hn Battuta : Travels in Atia and Africa,
30-31.

15. K. M. Ashral rcfers to the Qdbds-ndma which recommends
sodomy to noblemen : Lifg and Condition of the People of Hindu-
zidm, 321,
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too much to assume that some at least of the nobles in the
Punjab did not deny to themseclves the sensual pleasures tacitly
permitied by the age. It may be mentioned, incidentally,
that those who could not afford the luxuries of the privileged
class of the nobles could find ~onsolation in the association
of public dancing. glrln and prostitutes, for the brothel was
almost a recognized institution.”® It must be ‘added that
the nobles expressed their piety in raising mosques, patroni-
zing the ‘wlamd and paying homage to holy men." '

The respectable representatives of religion, in contrast
to the nobles, confined their pleasures to the lawfully wedded
wife, or wives, and to the lawfully, or-unlawfully, earned table.’®
The ‘ulamg tried to perform the prodigious task of guarding the
shart‘atf, which lent the appearance of uniformity to the Sunni
Muslim community; theyacted asa unifying force through
public congregation and through the traditional system

16, The ecxistence of brothels m medieval India is well known from
the contemporary chroniclers. K. M. Ashralf remarks that the
attitide of the state towards public prostitution was never in-
fluenced by moral or religious considerations and that no attempt
was ever made to abolish or proliibit prostitution on ethical
grounds: Life and Condition of the People of Hinddxtén, 321:
In fact some chrouiclers even defended the igstitution as a safe-
.guard sgainst attacks upon thc homour of respectable women.

17. For instance in Lahore, Zulfigar Khao built a mosque in the
Lodi times: Daya Ram, Hirtory of Lahore in Pre-Mughal Times,
68, Shaikh Musa Ahangar in Lahore was popular among the

nobles of Sikandar; Tahgigdr-i-Chishti, 111.

18, It has been suggested In the previous chapier ihat some at least
of the gdrfr were open to.corruption. The plurality of wives
smong the “wlamd or even the mashdikk is not unknown. K. M,
Asbral states that the Muslim theologian am, much as the brafman,
was known for his greedy appetite: Life and Condition of the

Pgople of Hindistdn, 282,
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of education.'® Madrasas or maktabs were attached to large
or small mosques in cities and towns; the main subjects
taught in the madrasas were rafsir (interpretation of the Qur’dn),
hadis (tradition: with regard to the sayings and actions of the
Prophet, Muhammad) and figh (jurisprudence).® Many of
the ‘ulama acted as gdz¥s and mufits in the service of the state;
thcy were the recogoized guardians of the traditional socio-
religious system; and, hence, they were the most conservative
element in the Sunni Muslim community. But perhaps a
greater, and a more genuine, veneration was shown by an
average Muslim to the Siftptrs and shaikhs and to pirzddahs
and shaikhzddahs.®® Instances of the shaikhs marrying into
noble or even royal families are not unknown.® To an
Afghan noble a shaikhzddah appeared to occupy the same sta-
tus among the Muslims as a brahman among the Hindus.®
The numerous sayyid families in the city and the district of
Multan were held in great reverence by their contemporaries.
The Afghans respected the social status of the sayyids, and the
concessions due to them, ‘scrupulously, and even supersti-

19, Cf. Murray Titus, Islam in Indig and Pakistan, 54-86,

20. Yosuf Husain, Glimpser of Medieval Indian Culture, Asia Pub-
lishing House 1962, 93-94; Ikram, 85, M., Muslim Civilization
in India, 114.

21. Ashraf, K. M.. Life and Condition of the People of Hindidsedn,
187. .

22, Several of the Persian chroniclers refer, for instance, to the
marrioge between  Bahlol Lodi’s daughter and the son of
Shaikh Yusuf of Multan. Shaikh Chuhar Bandagi of Lahore
is believed to have maurried Sikandar Lodi's daughter and, dpon
her death, the daughter of an Afghan noble : Tehgigdr-i-
Chishei, 113-14,

23, K. M. Ashraf has given one specific inslance : Life and
Condition of the People of Hindistan, 187, 0. 1.

24, Gazetteer of the Mooltan Districe, 1883-84, 52, 53-57.
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tiously’.*®* All the sayyid families in the Punjab, as else-
where, enjoyed an honourable social position which was not
wholly unrelated to their economic means.

Differences on the basis of religion or race or occupation
were reflected in the morphology of cities and towns.* Urban
centres were divided into separate gquarters for the various
social groups. On the outskirts of the towns generally lived
the scavengers, the leather dressers and the poor beggars.
Within the walls of the towns lived in separate muhallas,
often only with one entrance, the Muslims and the Hindus.*
The respectable social groups among the Muslims lived
apart from the common populace; the various trades amd
crafts were concentrated in particular wards.® Near the
mansion or the fortress of the chief administrative officer of
the town lived some of the other officials, The Friday Mosque
was close to this part of the town. Those who would, could
pray together in the Friday Mosque. But there were also
numerous other mosques in almost all the Muslim muhallas,
or even the wards, for the benefit of the ‘agwdm’ living in them,
A few of the towns had imambdras, close to the Shr'a quarters,
In an average town, a khdngah or a takya was a popular place

25, Ashraf, K. M., Life and Condition of the People of Hindistdn,
185-86. The Afghans were not very exceptional in this respect.
Even in the carly fourtcenth century, and outside India, registers
of the descendants of the prophef were kept. Ibn Battuta had
met one nagib-ul-ashedf from Wajf whose duty waz to keep

;ut;: registers: Travels In Asia and Africa (ed, Gibh, H.A.R.),
1-85,

26, Ashral, K. M., Life and Condirion of tha People of Hindistin,
267-68.

27, This may be borme out by the morphology of almost every
medieval town in the Punjab; but the atatement it being made
on the basis of a study of Batala in the Gurdaspur district.

28. Loc. cir.
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for the devout or the indolent males. It may be pointed out
that the towns were seldom pre-planned; they grew; but
nevertheless the segregation of social groups was a reflection
of the consciousness of social differences.

The cities and towns served as the centres of Indo-Muslim
culture in the Punjab, as elsewhere. The contribution of
pre-Mughal Lahore to “literature and culture” was by no means
negligible.** Multan was another important centre of learn-
ing; in fact its uniqueness appeared to consist in being a
mard-khez city.*® Some other towns of the Punjab were
not far ‘behind. Shaikh Abdullah and Shaikh Azizullah,
both from Tulamba, were believed to have set new standards in
the pursuit of mantig (logic) and kalam (scholastic theology).
Shaikh Salih of Sarhind was among the ‘wamd who were con-
sulted by Sikandar Lodi.*® From the Tabagdr-i-Akbari,
Muntakhab-ut-Tawdrikh and A'tn-i-Akbari it is evident that
several other towns of the Punjab enjoyed the reputation of
being respectable centres’ of Muslim learning and scholar-
ship: Jallandbar, Sultanpur, AjodHan, Thanesar, Samana,

29. Chaghtai, Abdullah A., “Pre-Mughal Lahore™, Procesdings
Indian History Congress, Lahore 1940, 248, The compiler of
the Gazeiteer of the Lakore District, 188384 (52-53) rightly
ohserves that during ‘the latter Pathan' and Mughal dynasties,
Lahore was c¢elebrated as ‘the resort of learned men, and not a
few of the names of standard Persian writers bear the suffix
of Lahori'.

30. Tabagdr-i-Akbari, TIT, 532 Tdrikh-i-Firishra, 327-28. Tt may be
mentioned, incidentally, that the founder of the Raushaniya
gect which gained popularity with some of the Afghan tribes,
wat born in Jallandhar io AD. 1525 : Muarray, Titus, Itlam
In India and Pakistan, 111-

A, Munitakhabeut-Tawdrikk, 1, 323-24,
32, Tobagdt-i-Akbari, 1, 322-23,
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Marnaul, for example.®® It is bighly probable that learned
men of local repute were to be found in all the important
towns of the Punjab.

The contribution of the Muslim scholars of the Punjab
was not confined to the field of ‘religious sciences’, Among
them were to be found physicians, scientists and men of letters. ™
By the close of the fifteenth century, some Hindu works on
astronomy, medicine, music and ‘sexology’ had already served
as the bases of Arabic and Persian treatises in India.®® Mian

Bhua, an able physician and the waztr of Sikandar Lodi,
prepared a standard work om medicine, combining the Indian
and Greek systems: it was called the Tibb-i-Sikandari or
Maha-ayurvaidika.®  Sikandar’s patronage of literature is
better known.® The early sixteenth centurry witnessed in

33, Tabagdr-i-Akbari, TI, 460-80; Muntakhab-ut-Tawdrikh, TII,
51-155;  Ain=i-Akbori (Blochmann, 2nd ed.), 606-17. This
impresgion gets confirmed, further, from several of the authors
included in the Mughals (n India (Asia Fublishing Hoduse,
Bombay 1967) by D. M. Marshal; they were associated with
Lahore, Multan, Sialkot, Sultanpur, Sarhind, Hansi, Thanesar,
Panipat, Warnaul and Shahabad.

34. A few prominent names occur in the Ain={-Adkbari (Blochmann,
2nd ed.), 606-17. The existence of lesser lights may be assumed.

35. Habibullah, A. B. M., “Medicval Indo-Persian Literature™,
Indign Historical Quarterly (1938),. XIV. Ome version of the
Kok-Shdstra in Persian had been given by Zia MNakhshabi in
early fourteenth century. lkram, 5. M.. Muslim Civilization
in India. 117

36, The First Afghan Empire, 155; Qureshi 1. H., The Adminiriration
of the Sulranate of Delhi, Lahore 1942, 171-T2.

37. Almost every Persian .chronicler of the Sultanate bas remarked
on this, emphasizing his patronage of poetry and caligraphy
in particular. Sce, for instance, Munfakhab-ut-Tawdrikh I, 323.
Cf. The First Afghan Empire, 156,
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fact a revival of interest in Persian literature. The Punjab
probably did not remain uninfluenced by this revival. In
any case, the familiarity of an educated Muslim with the clas-
sics of Persian literature and with some historical works
may be safely presumed. The most popular classics during
the period were the Gulistéan and Bastan and the Sikandar-
ndma.®

A very notable aspect of the literary activity of the Muslims
of the period was the use which some of them made of a regional
language as the medium of poetic creativity, both secular and
rétigious. The author of the Wdgi‘dt-i-Mushtagi, Rizqullah,
learnt Sanskrit and wrote in Hindi as well as in Persian.™
‘Malik Muhammad Jaisi prefaced one of his Hindi works
with the remark that the gul/iya had always adopted the lan-
guages of the countries in which they settled; he specifically
mentions Hindi and Punjabi.*® A contemporary of Gurn
Manak, Shaikh Ibrahim ut Pakpatan, was writing Punjabi
verses, 2 We may be sure that he was not alone,®®

38. Tdrikh-f-Firishta, 221,

9. Nizami, K. A., The Life of Shaikh Abdul Hagg Muhaddiz of
Delhi (in Urdu), 60. The Hmdi books atiribuicd to Rizquilah
are Paimdn and Jor-Miranjan.

40, Abdul Haqq, Maulavi (Dr.), The Role of the Sifis in the Early
Developmentiof Urde (im Urdu), Aligarh, n. d., 89, The passage
quoted iz in Persian.

41. Rama Krishna, Lajwanti, Punjibi Sufi Poefs. 7. The author
argues that the compositions of Farid in the Adi-Granth are
in all probability of Shaikh Ibrahim whe was known as the
sccond Farid (Faridei=sdni)s

42, No conspicupus writer is known; but if in the thirteenth and
fourteenth centuries wverses in Punjabl could be composed by
some of the Sifis, there is hardly any  resson 10 believe that no
Safi of the fiftegnth céntury wrote in Punjabi.
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The refinement and culture of the upper strata of the Mus-
lim community in the Punjab was not accessible to the mass
of the populace even in cities und towns. A certain amount
of social mobility enabled individuals to rise in the social scale,
but the broad strata remained unaffected.*® In the couniry-
side, life moved in the old grooves, The villages were bever
in complete economic isolation from the neighbouring towns;
but they remained unifluenced by the intellectual culture
or refinement in the cities and towns. The means of communi-
cation, in the widest possible sense, were very much limited and
imposed unmistakable checks on cultural radiation from the
towns.¥  An average Muslim villager probably looked not
so much to the town as to the nearest khangah for the gratifi-
cation of his psychological needs.

In the emotional life of the ordinary Muslim, fairs and
festivals held an important place. A hearty participation in
the ‘Id festivals, or at places in the ta‘ziya, was eagerly sought
and easily gratified.* But only a few individuals could go

43, Shaikh Musa, for instance, who was popular among the Afghan
nobles of Lahore, belonged to a family of ironsmiths; but the
veneration given to him az an accomplished shaikh would hardly
affect the sociml position of the Muslim ironsmiths as a group.

44. Quitc apart from the physical limitations, the sbsence of printing
presses made it impossible to multiply books rapidly; and the
general lack of literacy brought the oral medium into prominence.
The limitations become cven more obvious when we remember
that therc was bardly any other medium of communication
in medieval times. ,

45. In the nineteenth century, the fa'ziye in Lahore was mssociated
with the mazir of Dala Ganj Bakhsh, that is Shaikh Al Hujwiri:
Gazetteer of the Lahore Districi, 1883-84, 61. There is a great
probability of itz being an old tradition. The probability of
the ra*ziyas being taken omt in towns with some sh'o popula-
tion is very much there, for quite geperally the observance
was not confined to the shi'as; the participation of the swmnis
in the fa’zipa at times and places is not unknown,
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on pilgrimage to Mecca; the hdj? was all the more honoured
for being rare*®* The number of those who could wvisit the
other religious or cultural centres of the Muslim world outside
India was probably even smaller. The ziydrat of mazdrs
and mausoleums was easier, and much more popular. The
rauzahs of the Chishti saints, not only at Pakpatan but also
at places like Hansi and Panipat, had a particular fascination
because of the firmly established tradition of sama‘ among the
Chisht1s.#* Numerous local annual gatherings at less sancti-
fied places may be assumed from the evidence available on
some of them.** IF Lahore and Multan were less popular

46, In contemporary literature, voluntary pilgrimage to Mecca on
the part of an individual is always meationed in respectful terms;
and many instances of such Adjfiz can be gathered from historical
and non-historical literature;, It is highly improbable, however,
that an average Muslim could easily perform  hajj.

47. Shaikh Jamali, for instance, had visited many such centres. But,
as he statezs in the Sivar-al-Arifin, his experience was =0
valued by his contemporarics that some of them  requested him
to write a book on his travels, because not many could afford
to gb to those places, Other instances of ‘Indian” Muslims
travelling abroad are knowa but they do not add up to any
appreciable -number,

48, For the “wrr of Shaikh Fandeddin at Pakpatan, see the Char-
Bigh-i-Panféh, 279 and Bakbtawar Lal, Tawdrikh-i-Zilo-i-
Montgomery, 26, 29. From contemporary references to the ‘wrs
of Farid it is evident thatthe tradition had been kept up for se-
veral centuries This was true also of the rawrah of Shaikh
Jamaluddin Hansavi: Térikh-i-Makhran-i-Pahjéb, 58-60, Of
the twenty-two important Chishti shrines in thé Punjab noticed
by H. A. Rose (A Glossary of Tribes and Casier in the Punfab
and MNorth-West Frontier Provinee Lahore 1919, 1, 530-33),
nearly ball were in existence by the close of the fifteenth century.

49, See, for instance, Khuldsar-wi-Tawdrikk, 61-62, 62-63; Tuwdrikh-
i- Zila-i-Multan, 62-125; Gazetteer of the Mooltan District,
[883-84, 44-48. Sce also, Tdrikk-i-Lahore. 278, 291; Tahgigdr-
-Chishti, 157-70.
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than Pakpatan, the shrine of Sakhi Sarwar at Dhaunkal
enjoyed a wider popularity.®® It may not be too much to
suggest that by the close of the fifteenth century the sainted
dead loomed much larger in the emotional life of an average

Muslim than the living ‘w/ama.

This might indeed be expected from the .psychology of
the age which put a much higher premium on the supra-natural
than on the natoral. Belief in miracles was shared by almost
all the Muslims of the time., The Sultans and nobles, as a
tule, did not miss the opportunity of visiting the sainted dead
for blessings.® They believed in auguries too.®® Khwandamir,
for instance, mentions Humayun's deep concern with auguries
at a commendable trait; the city of Din Panah was founded
‘at an hour which was selected by the most clever astrologers'.®
Humayun's attitude was surely not exceptional. Belief in magic
was not uncommon, particularly among the uneducated people
who formed the bulk of the Muslim population, as indeed of
other peoples in those days. It may be interesting to

50, Butay Shah, Tarikk-i-Panjib, . 30-31; Chir-Bigh-i-Paujib,
248; Tarikh-i-Zila-i-Montgomery, 23: Térikk-i-Makhzan-i-Panjdb,
285 1 Tahgigdr-i-Chishri, 248; Rose, Glosrary, 566-72, For some
other saints of the Sultanate period who became the subirct
of popular legend, see Temple, R, C., The Legends of the Punjab,
3 vols., Lapguage Department, Punjab, Patiala 1962, 1963
(reprint).

51. For Sikandar Lodi, for instance, see the Tabagdr-i-Akbari, I, 320;
for Babur, The Bibur-ndma, 11, 475,

52, The first Afghan Empire, 157.

33, Qanun-i-Humayuni, 24, 61. Sher Shah consulted the astrologer
of the Raja of Orissa : Akbar-ndma, 1, 148. Iodian astrologers
were oflen consulted for horoscopes : sce, for instance, Humdyun-
ndma, f. 258; Akbarnima, 1,27. See also, Khulfsar-ur-Tawdrikh
305,
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know that ‘the lamp and the jinni' was already a part of the
popular magic-lore.®

If the mental culture of the common Muslim consisted
largely of beliefs which today appear to be ‘the most primitive
superstitions’, their aesthetic culture did not progress much
beyond folklore and ghost-stories.®® But, in this respect,
the mass of the Muslim populace in the Punjab was no different
from the masses of people, Muslim or non-Muslim, in other
paris of the contemporary world. In the Punjab, as elsewhere,
there were several gradations between the highest and the
lowest points of Indo-Muslim culture, not unrelated to the
social gradations. And this was so in spite of the ideal
norm of equality in Islam.

The ideal norm of the Hindu society, on the other hand,
was  social differentiation. Alberuni observed in the early
eleventh century that there were four varnar (literally, colours)
among the Hindus: the brahman, the kshatriya, the vaishya
and the shidrg.® But he also observed a number of ‘sub-
castes” in each varna.”” Furthermore, he noted that below -
the varmas were oertain crafts or professions: the shoemaker,
the weaver, the washerman, the basketmaker, the fisherman,
the sailor, the hunter, the juggler, for instance. The chandalas,
and some other but similar categories of people, were still
lower in the social order; they were rather outside the pale of
Hindu society.® Obviously, the varnas did not cover all

54. Halim, A., “Justice of Sultan Sikandar Lodi", Journal Pukistan
Historical Sogiety, 11, 278,

55. Ashraf, K, M., Lifa and Condivion of the People of Hindisidn,
328-29.

56. Sachau, Edward C. (tr.), Alberuni's India, ILundu'n 1914, 100,
57. Ibid.. 102,
58, [Ibid.. 101.
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the people.*

In Alberupi's account the four major castes, or varmas,
bave specific duties . assigned to them.® _ The brahman was
to learn and teach the religious scriptures, in fact the Veda.
The duty of the kshatriya was to rule and to defend the subject
people, to read but not to teach the Fedas and to act according
to the rules of the Purdnas. The duty of the vaishya was to
cultivate the land, to tend the cattle and to relieve the brahman
of his material needs. The duty of the shidra was to serve
the brahman. It is highly improbable that these classified
duties comprehended all the professions followed by these
social groups even in Alberuni’s day. It is equally significant
that the varma system was not acceptable to all the members
of the Hindo society. An infringement of the brakman's
privileges, for instance, was Dot a mere sin but a crime punish-
able by the ruler.® The_provision of purishment itself poses
the possibilities of infringement. The correspondence bet-
ween the varna order, as it was conceived, and the meaningful
social entities, as they actually existed, was never complete.

Nevertheless, the concept of varma was accepted and
advocated througbout the meidieval period by those who re-
garded themselves as the troe representatives of Hindujsm.
At the close of the seventeenth century, Sojan Rai described

3%. Cf. Thapar, Romila, A History of India, Penguin Books, T,
37-39; the first three castes ware “probably a theoretical frame-
work" inte which the various professions could be arranged.
For the ramification of castes, ste Upadhyay, Vasudeva, Socio-
Religions Change in North India (700-1200 A.D.), Varanasi
1964, 24, Cf. Ghurye, G. 8., Caste and Claes In India, Bombay
1957, 1-27, 43-TL.

60, Albernni's India, 136-37,
61. Ibid., 137.
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the ahl-i-brahama as 1Lose who subscribed to the varna order of
the brahman, the chhatry, the baish and the shidar®® In the
nineteenth ceniury, Ganesh Das ascribed the institution of the
varna order to Raja Bharath with an implicit appreciation.®
But he was himself aware that the Hindu social order of his
day did not corrgspond to the varna order as it was originally
conceived. The reluctance on the part of the ‘orthodox”
Hindus to discard the concept of varna as the ideal social norm,
or even as a broad- description of the Hindu social order
from time to time, must not be taken to mean that the social
order itsell remained static all the time, % )

Al any rate, by the close of the fifteenth century the social
situation ip the Punjab had considerably changed under the
impact of Turkish conquest and the rule of the Delhi Sultans.
The Rajput ruling classes, the kshatriyas of the varna concept,
had been dislodged from power. Some of them might have
accepted Islam or migrated to the neighbouring hills or deserts.
Their significant remnant could perhaps be seen in a few
zaminddrs called the Rai. But even at this level, the chiefs
of non-Rajput tribes or clans had come into prominence.
To equate the Hindu zaminddrs, chaudharis and mugaddams
of the Lodi Punjab with the kshairiyas of the varna concept
would be the best, or the worst, way of glossing over a signi- .

62. Khuldsar-ut-Tawdrikh, 24,

63. Ghir-Bigh-i-Panjib, 288,

64, This is mot to Suggest, however, that caste distinctions, as a
rule, were not jealously maimtained. What is being suggested
iz the possibility of absorption, upgrading or downgrading of
actual social groups within the framework of the varna. The
socio~ecenomic, position of certain zocial groups did not always
correspond to their ritual status. This would be true, for instance,
of the khatris of the* Punjab. For social change with respect to
castes, see Upadhyay, V., Socie-Religious Change in North
India (700-1 200 A.D.), 365,
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ficant social change. The oeccupation of the old rajpdr ruling
classes with the vital politics of the Panjab was gone. At
the close of the fifieenth century one could find individuals
tilling the soil but styliag themselves as rajpdr.%

With the loss of rdjpir sovereignty, the brahmans lost their
traditional patronage. ‘The position, and the legal and formal
powers of the Brahmans had undergone a considerable change
with the fall of the old-time Kshatrivas®’.*® Though some of
the brahmans could still find favour with the new rulers for
their knowledge of astrology, the new rulers were extremely
reluotant or even unable, to patronize the brafimans as a
class.¥ Some of them probably sought refuge and honour
in the neighbouring Rajput principalities in the Punjab hills.
Some others were obliged to seek livelihood in professions
involving the loss of status® The brahmans as a class,
however, appear to have increased their influence over the
Hindu masses. MNotwithstanding the elimination of the
Rajputs from power, the brahmans could consolidate their

65. Vasudeva Upadhyay has noted the professions of agriculture and
trade among the rdfpirs even before AD. 120 Socio-Religious
Condition of North India, 65,

66. Ashraf, K. M. Life and Condition of the People of Hindistdn,
192-93,

67. It is very probable, however, that the brakmans were generally
exempt from the fiziva: Qureshi, 1. H., The Administration
of the Sultanate of Delhi, Lahore 1942, 94,

68, Some of the Europeon travellers to Mughal India noticed some
brahmans in other than priestly professions. This would not
be a peculiarity of the Mughal period or of only the parts ather
than the Punjab. Vasudeva Upadhyay has noticsd that even
before A.D. 1200, some brahmans took to the profession of
arms, agriculture, trade and money-lending ; Socio-Religious
Condition of North India, 50. '
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informal authority and persopal influence.® They ex-
pounded the scriptures now to a humbler but more numerous
class of patrons; they looked after the old and new temples
and taught in the pathshalas; and they acted as family priests
to perform various rites and ceremonies. Altogether, their
influence was subtle but strong, unobirusive but pervasive.
The possibility of their being more meticulous about the
observance of religious rites and social ceremonies now, than
before the advent of the Turks, should not be ruled out.™
It need not be supposed, however, that their’s was the only
religious voice in the Punjab even among the Hindus.

The brahmans as a priestly class enjoyed a status of
honour and prestige which did not correspond to their economic
means. For a closer correspondence between the economic
means and social prestige, we may turn to the kharris of the
Punjab of our period. Their importance in the civil adminis-
tration of the Eodis has been noted in the previous chapter.
But that was not their only title to importance. They traced
their origins to the days of the Ramdypana; they were some
of the very old inhabitants of the Punjab; they were probably
older than the rdjpits. The profession of arms was no longer
important to them; besides administration, trade and shop-

&9, Cf. lkram, S.M., Muslim Civilization in India, 108; Aziz Ahmad,
Srudies in fslamic Culrure, 92; Ashraf, K. M., Life and Condition
of the People of Minddstdan, 192-93. Also, Punjab Notes and
Queries, 11, No. 24, 199,

70. Atany rats, an extremely consérvative attitude may safely be
attributed to the brahmans in particular. In the early nineteenth
century, Ganeth Das observed that the shi-i-dharm among the
Hindus were extremely meticulous about their food and drink
being ‘pure*; they refused to own a Hindu who as:ociated with
others; in fact they believed that any deviation from prescription
was beyond redemption ; Chdr-Bdgh-i- Panjdb, 240.
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keeping absorbed their best energies and interests.”™ Though
they could be found in the country-side as landlords, or even
as coltivators, and as shopkeepers in most villages, their
concentration in towns and cities made them an important
section of the urban population. The state did not deny to
them the right to private property;” this served as an incen-
tive to their acquisition of wealth which could be invested
in landed and household property in the towns. Much

of the urban trade and shopkeeping in the towns was in their
hands. They were not reluctant to act as money-lending
shahikdrs and bankers, making use of the legally valid hundis
and tamassuks”™ The ordinary percentage of interest on loans
being ten to twenty, they were likely to make good profits,™
In those days the trading classes did mnot like to miss
the opportunity of earning even a dishonest penny and attempts
at adulteration and fraudulent weights were not uncommon,™
Thsre is no reason to suppose that the kkatris were always above
such practices. In any case, their importance in the economic

71, Ganesh Das mentions service, writership, trade, shopkeeping,
drapery and haberdashery, trade in silken goods and banking
or money-changing as some of the old and important pre-occupa-
tions of the kkdrrir of the Punjabi Chdr-BIgh-i-Punfdb, 191.

72. Cf. Ashraf, K.M., Life and Condition of the People of Hinddstdn,
175; Qureshi, I.H., The ddministracion of the Sultanate of Delhi,
193,

73. Ihid., 218. BSujan Ral mentions also Bimd (insurance) as a
commendable institution among the people of Hind ;: Khuldsar
wi=-Tawdrikh, 24-25,

74, Cf. Ashraf, K. M., Life and Condition of the Feople of Hindistdn

218. Romila Thapar ramarks on the earlier centuries that the

‘only category of commercial professiopals whose prosperity

increased were the money-lenders’ and that the interest on money

" lent was normally fifteen per cent: A Histery of India, 251.

75. Cfﬁ ﬁ;h.ﬁf. K. M., Life and Condition of the ‘People of Hindistin,
218-19.
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life of the towns was unmistakable. According to a khatrt
chronicler, they were extremely cautious about property and
life, as about honour and faith.™ After the bhrahmans,
they were probably the most ‘orthodox" of the Hindus. Cau-
tious and conservative on the whole, they were not unenter-
prizing. If the Hindu subjects of the Delhi Sultonate were
adjusting themselves to the conditions of Muslim rule in the
late fifteenth century, as it has been remarked recently that
they were,”” the khatris of the Punjab were among those who
showed a considerable adaptability, and success.

The Hindu society in the rural Punjab was marked by a
preponderance of the jdrs, particularly in the upper Rechna,
upper Bari and Bist Jullundur dodbs and on the left side of the
river Sutlej. Divided into numerous clans, they had their
zaminddrs. chaudharis and mugaddams; but the bulk of the
jats consisted of ordinary cultivators. They were generally
sturdy and loved manly sports. Not much reluctant to pay
the ordinary dues to ‘the state through its intermediaries,
they resented oppression. Their spirit of ‘revolt’ against
coercion was probably generally expressed in their apprecia-
tion for the ‘rebel’ heroes of felklore; also perhaps occasionally
in taking up arms against their oppressors. There were gradual
shifts in the relative importance of the wvarious clans of the
jats during the medieval period. Unlike the gujjars and
some other semi-nomadic tribes, the jirs were slow to accept
Islam, which may be taken as a measure of their greater
adherence to the Hindu social order, But religion sat rather
lightly on them, They were neither less mor more ‘supersti-
tious' than the majority of their contemporaries. They

76. Ganesh Das, Chér-Bigh-i-Panjib, 285. According to Romila

Thapar, the kkatris of northern India had accepted vaishya

status much before A.D. 1200: A History of india, 253,
77. lkram, 8. M., Muslim Civilization in India, 78.
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remained as little affected by the culture and refinement of
the towns as by the formal legal system of the state. Their
mental horizon was as parrow as the range of their experience.
The monotony of their toil ws: broken by their own social
ceremonies or the local fairs in which they could perhaps
indulge their taste for song and dance, or the appearance of
a wandering minstrel in the village or its neighbourhood.

The rdjpits, the brahmans, the khatris and the jats formed
no - doubt the most important social groups of the Hindu
society in the Punjab of our period, but they did not accouut
for its entire non-Muslim population. The popular tradition
in Hindustan takes account of at least thirty-six social groups
including the wvarious subdivisions of the higher ‘castes’.”
Among these social groups are included the occupation of
the brewer, goldsmith, weaver, tin worker, betel-leaf seller,
shepherd, milkmao, carpenter, smith, bhdt, dyer, flower seller,
calico printer, barber, oilman, musician, juggler and the
mountebank. There is no reason to be sceptical about the
exisience of these occupational groups in the Punjab, rural
and urban, In fact some more occupations can be added to
this list: those of the tailor, the potter, the rhathigr, the mason,
for instance.”™ Below them were the untouchable, divided
into " ‘castes” of their own. The condition of the Hindu crafis-
men, whether in towns or villages, was perhaps not much
different from ‘that of the Muslim craftsmen.® They all

78. J;..;I;I‘If, K. M., Life and Coendition of the People of Hindistdn,

79. All these were to be found in medieval Batala, for instance.

80. “The introduction of Muslim craftsmen’, says K. M. Ashraf,
‘may have dope something towards removing the social dizsabili-
ties of the class as a whole, but in the long run Muslim influence
succumbed to the older traditions. When Babur came to Hindo-
stan no appreciable modification in the social character of these
vocations was visible, for he finds all the crafismen organized
inrigid and exclusive castes'; Life and Condition of the People
of Hindagtdn , 202-203.



SOCIETY 55

lived in poverty.® The condition of the untouchable was
obviously the worst. They lived not only under the shadow
of contempt but also below the subsistence level of human
existence.

Alberuni noticed it as a strange custom among the Hindus
that they consulted their women on all matters of importance.®*
There is indeed a great probability that an average Hindu lady
was respected as a daughter, a wife and a mother among
the brahmans, the rdjpits and the Khatris. But woman was
regarded as inferior to man; her position at best was a sub-
ordinate one.® This subordination was reflected even in
her best virtues.

For instance, a respectable Hindu wife was expected
to be completely devoted and dedicated to her husband.
In certain sitvations, she obtained the supreme virtue of con-
jugal fidelity at the cost of her life. The rite of jauhar was
not unknown to the rdfpits; butin the Punjab of our period
there would hardly be an occasion for its performance. The
custom of becoming sati, however, by immolation on the fune-

ral pyre of the deceased husband, was noticed by Alberuni,
and Ibn Battuta also noticed the case of a syuri in Pakpatan on

81. In medieval Batala, during the eighteenth, century, there were
instances of the craftsmen owning household property. This
might have been the position in the cralier cenluries in scme
other towns as well as in Batala. But the poverty of the owners
is reflected in the description of their property. ’

82. - Alberuni's India, 179, 180, 131,

83, Cf. Ashraf, K. M., Life and Condition of the Perple of Hindisidn,
239-40; Pandey, A: B:, Sociery and Governmenr in Medieval India,
Central Book Depot, Allahabad 1965, 203-204.

84. Alberuni's India, 155, 1Lis sigoificant to note that sari literally
meant a ‘virtuous woman' : Thapar, Romila, A Hisrory of
India, 152, n.
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his arrival in the Punjab and several more elsewhere®
They also noticed that the act was regarded as extremely
honourable and meritorious. Even Amir Khuosrau had a
general appreciation for this supreme sacrifice of the Hindu
woman.* Several centuries later, Ganesh Das placed the
widow becoming sarf above even the gnostic and the martyr.™
The veneration given to the sarf was in fact carried to the point
of worship.® Evidence on the existence of this practice in
the Punjab is not lacking. It appears, however, that it was
confined to the socially respectable groups.® All the Hindu
widows did not become satis.™

85. Travels in Asia and Africa ed. H. A. R. Gibb), 191,

86. ‘Ashigah, quoted, Dharam Pal, “Poetry and Architecture in the
time of Allavddin Khilji", Islamic Culrure (July, 1945), XIX,
245-60. It may be interesting to note that another ba‘ir of
Amir Khusrau on this point is quoled by Sujan Rai : Khalésar-
ut-Tawdrikh, 378.

87. Chdr-Bigh-i-Panfdb, 197.

8B. Ganesh Das depicts an interesting scene of a case of sari, The
close relatives, accompanying the funeral pyre, were in fears;
the wom.:n pulled their bair in mourning; the brahmans struck
gongs and the common people were struck with wonder and
awe; the respectable citizens garlanded the widow and made
offerings of cloth and gold and they bowed to her in reverence.
The spot where thiz widow became saff became a place of
worship: Chir-Bigh-iPanjdb, 188-200. For another example of
& sati-being worshipped. see ibid., 252.

89. The cases cited in the previous note are of brakman and khatrf
widows; the practice wa: more common among the rdjpirs.
It is improbable that the jirr, or the crafismen, ever adopted
the custom. Tt was confined, in all probability to rdfpat, brahman
and khkatri  families. Cf. Upadhyay, V.. Socio-Religious Condi-
tian of North India, 153-54.

90, Obviously, because otherwise there would be no widows,  Sidi
Ali states, for instance, that “if the deccased leaves a wife, past
child-bearing she iz not burni’ : The Travels and Adveniures
af Sidi Ali Reiy, 59-80, Albcruni also observes that very old
women and mothers need not become safis: Alberuni’s India,155.
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The lack of sympathy with the widow was the reverse
of the same psychological coin. Prohibition on her remarriage
was a corollary of the Hindu attitude to female fidelity,
Alberuni states that becoming sati was considered the pre-
ferable because the widow otherwise s ill-treated as long
as she lives’™ Tbn Battuta clearly states that the widow
who did not burn herself *dresses in coarse garments and
lives with her own people in misery, despised for her lack
of fidelity".”* Among those social groups who honoured
the saris, the idea of marrying a widow wouald indeed be
outrageous, We have the testimony of Ganesh Das that no
respectable kharri conld ever marry a widow, or even a divorced
woman, and still remain respectable.®

In fact the custom of satf and prohibition on the remarriage
of widows had been sanctified by a background of several
centuries. So had been sanctifisd also the ‘child-marriage’.
Even before A.D. 1200, it was common for the girls to be
married before the age of puberty.®™ This practice appears
to have been the rule throughout the medieval period.

It may be noted that polygamy was not unknown among -
the Hindus during the medieval period.*® Also, it appears
that the Kok-shastra was studied with avidity, In fact Sujan
Rai mentions the kdm-shdsiar among the important branches of

Hindu learning.*®
The branches of Hindu learning meationed by Sujan Rai,

1. Alberuni's India, 155,

92. Travels in Asia and Africa, 191.

93, Chir-Bigh-i-Panjdb, 292. Cf. Upadhyay, V., Socio-Religious
Condition of North India, 152,

94. Upadhyay, V., ibid., 146-47,

95. rbid., 149-51.

96. Khuldsar-ut-Tawdrikhk, 21,
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on the whole, convey the impression of a sophisticated Hindu
socicty. He mentions the study of the Vedas, the Upanishads
and the Purdnmas as an important part of Hindu learning. He
mentions also the six philosophical systems. Some of the
other branches of knowledge cultivated by the Hindus were
jurisprudénce, mathematics, estronomy, medicine, grammar
and prosody, architecture and music. At the same time, he
mentions also palmistry, astrology and magic and even
jugglery.’” The terms in which Sujan Rai, like Abul Fazl
before him, mentions Hindu learning do not enahle us to say
for certain that all these branches were actually cultivated
in the Punjab of our period. Individuals learning and teaching
several of these ‘branches of knowledge’ may be assumed;
mgst of the scholars would be connected with institutions
primarily of a religious nature. But this learning could
not be accessible to a very large proportion of the Hindu

population. _
One stock idea, with necessary variations and modifi-

cations from time to time and place to place, was .shared by
pearly all the members of the Hindu society; the idea that
they were living in the evil age of kaliyuga. The golden
age of virtue and happiness was far, far bghind; from the
futuré, one could not expect anything better. Alberuni des-
cribes this fourth y¥ga of the cosmic cycle, as it was conceived
by the Hindus, in the following terms: In the kaliyuga,
the dignity of the Brahmans will be gone to such a
degree that a Sudra, their servant will be impudent
towards them, and that a Sudra and Candala will share
with them, the presents and offerings. Men will
entirely 'be occupied with gathering wealth by crimes,
with hoarding up not refraining from committing

97, Ibid., 18-21.
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horrid and sinful crimes All this will result in a re.
bellion of the small ones against the great ones, of child-
ren against their parents, of the servants against their
master. The castes will be in uproar against each
other, the genealogies will become confused, the four
castes will be abolished, and there will be many religions
and sects. Many books will be composed, and the
communities which formerly were united will on
account of them be dissolved into single individuals.
The remples will be destroyed and the schools will lie
waste. Justice will be gone, and the kings will not
know anything but oppression and spoliation, robbing
and destroying, as if they wanted to devour the people,
foolisbly indulging in far-reaching hopes, and not
considering how short life is in comparison with the
sins {for which they have to atone).

There aré some other variations on  the theme. But
in each description there is the regret that much had happened
that should not have bappened but, nevertheless, change was
inevitable, a change for the worse.®

However, even the gloomiest ideas associated with the
kaliyuga did not inhibit the common people in their pursuit of
pleasure, if they could find the chance. Besides the religious
festivals and social ceremonics, a large number of local or
regional fairs provided the opportunity for mirth and fun.

98, Alberuni's India, 380-81.

99. In a Hindi version of the Bhigvata-Purina, the Sukh SFgar
published by the Bambai Bhushan Press, Mathura, for instance,
same of the ideas associated with the kaliyuge are:  degradation
of the higher varmas and infringement of the four ashrames;
preponderance of the shidras and of charlatans parading as holy
men;  enormous number of insignificant places of worship;
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Some of the fairs connected with places of religious significance
atiracted large crowds. Mot many ocould goto the distant
places like Kashi and Paryag, but there were sacred places
nearer home. Hardwar was not very far; Kurukshetra and
Jwalamukhi were nearer still1® Jogis even from outside
the Punjab came aonually to the tidla of Gorakhnith in
the Jhelum district. The primary purpose of the pilgrims
was religious merit but many ether people from the neigh-
bourhood came with mixed motives. A somewhat detailed
description by Sujan Rai of the annual fair at Achal, a sthina
of the Jogis, provides a good insight into the character of po-
pular fairs.’ To Achal came ascetics in thousands from
many pacts of the country; but so did the common people—
the poor and the rich, the old and the young, the men and the
women. Some of them found fulfilment of their hopes, fur
this world or the next, through medicines or blessings of holy
recluses. - Some others met old friends and appreciated the
charms of ‘moon-faced’ damsels, There were fruits, sweets
and ‘drinks to taste, dances to watch, song and music to hear;
there were arms to purchase for the adults and toys for the
children; there were wrestlers, jugglers, jesters and story-

sclfishuess  and covetousasss a8 a4 commou.trait; iodulgence in
sensual pleasures; licentiousntss amomg women and -their de-
gradation; sexual immorality; rule of mlechhas who oppress
even the brakmans and slaughter the cow; severe famines and
economic- depression. However this description ends’on a hope-
ful pote: Lord Krishna's reigesrnation to re-establish the
dharma. Cf. Shrimad Bhigvata Mahi Purdnam., Gita Press,
Gorakhpur, 151, 647-51. For _this mate, 1 sm mdcbied to

student Dr. Indu Banga, now Reader in History, G. N. D,
University, Amritsar.

100. The most impotiant plces of pllgrimags for e Mindus have
been naoticed in. the A 's<i=Akbari,

101, Khwhisor-ur-Tawdrikh, 70-71,
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tellers; and there were exhibitors of painted scrolls. Achal
was not the only place where such fairs were held.

K. M. Ashraf underlines some grave social evils prevalent
among the people of Hindustan in medieval times: untouch-
ability, becoming sari, child-marriage, ‘sexual indulgence
and perversion, and slavery.”® He does not make it explicit,
but the first three were almost exclusively prevalent among
the Hindus., The fourth was common to both Hindus and
Muslims. Though slavery existed among the Hindus also,
among the Muslims it formed an integral part of the society,103
However, in the Muslim society, inequalities were ignored,
tolerated or occasionally denounced; in the Hindu society
they were sanctified.®

102, Life and Condition of the People of Hindisran, 122,

103. For a brief discussion of slavery in Islam, see Reuben Levy's
Sacial Structure of Islam, Cambridgs 1962, 73-90; for slavery
in medieval Muslim India, see the article ghw/dm in the new
Encyclopaedia of Islam.

104, Ewen before the Turkish congquest of Hindustan, the desire for
exclusiveness on the part of tae brahimans had become ‘an obse-
ssion with keeping aloof from the lower castes in parcticular’.
Mot only the touch of the chandila but even his shadow cross-
ing the path of the brahman called for ritual ablution,
‘Such social observances reduced still further the status of the
shudra and the outcastes. Gradually, untouchability was
extended to even the heretical sects of guite high caste but who
were opposed to the brahmans' : Thapar, Romila, A4 Histery
aof India, 252.



CHAFTER 111
RELIGION : ISLAM

The Punjab in the time of Guru Nanak was marked by a
rich variety of religious belief and practice, in both Hindusim
and Islam. The appearance of some relatively new forms of
belief was adding to the richness of that variety which, at
any rate, had antecedents in a near or distant past. Religion,
always a complex subject, in the Punjab was made more
complex by the mutual, albeit peripheral, influences of Islam
on some indigenous forms of beliel and of the Indian environ-
ment on Islam. At certain levels and in certain spheres it
was not easily possible to distinguish one form of belief from
another, But' to emphasize this would be to ~overlook the
great strength which the entrenched ‘orthodoxies’, both in
Hinduism and Islam, still. possessed.

The majority of the Muslim irimigrants to the Pupjab
had been the bearers of a well formulated  [faith and a highly
developed civilization, The most important of these, in terms
of numbers and influence, were the sumnils whose religious re-
presentatives for several centuries, by now, had been patroni-
zed by the Sultans of Delhi. They were heirs to a systemati-
cally evolved law and theology and to a form of worship which
had long sinte crystallized into a set pattern of pigty, at'least
as din ideal.

Four ‘orthodox’ schools of jurisprudence (figh) had
developed in Islam before the close of the minth century.
The first to found a school of figh was Abu Hanifa, to be.

62



RELIGION : ISLAM 63

followed by Malik Ibn Anas, Muhammad Ibn Idris al-Shafi
and Ahmad ibn Hanbal. These schools had come to be known.
after the names of their founders, as the Hanafi, the Maliki
the Shafi and the Hanbali. The most popular of these in
the Sultanate of Delhi and, by inference, in the Punjab was
the first. A digest of Hanaft works on figh, called the Hiddya,
had been prepared by Burhanuddin Marghinani of Transo-
xiana in the twelfth century and it came to serve as the standard
work in the dominions of the Sultans of Delhi.® Of almost
equal importance was the school of Shafi. Ziauddin Barani
refers to both the Hanafi and Shafi schools as the law of
the realm.* Figh in any case was ‘an imposing corpus of
legal principles’ which were meant to regulate ‘the personal,
commercial, property, and sexual relations of Muslim to
Muslim and of Muslim to non-Muslim'.® A strict and de-
tailed application of the shari‘at embodied in figh was not
always easy; in fact deviation or transgression as well as
neglect may be expected in practice. But no formal change
was made in the sharf'at, which may be taken as a clear indi-
cation of the ‘orthodox’ reluctance to modify the theoretical
position in ‘legal’ matters. Consequently, the gdzis and mufris
and the ‘ulamd in gemeral were committed to uphold
traditional relationships, including the relations of Muslims

1. Hardy, Peter, “Islam in Medieval India"*, Sowrces of Indian Tradi
tion (ed. Wm. Theodore de Bary), Columbia University Press,
Mew York 1958, 407. (This will be cited hereafter as Hardy,
P., [Islam in Medieval India).

2. 1t may be pointed out that Iba Battuta’s appointment in Delhi
as the gdzf of Miliki law (Travels in Asia and Africa, 207) does
suggest the acceptance of that school in the Sultanate of Delhi,
but its importance was far less than that of the Hanafi and Shafi
schools.

3. Hardy, P., Islam in Medieval India, 380,
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to non-Muslims which, in theory, were discriminatory against
the latter.

The sunnis, like the bulk of the Muslims, believed in
the uniqueness of Alleh end in Muhsmmad as the last of
His prophets: they believed also in the Qur'dn as the Word
of God revealed to His prophet Mubammad through the Angel
Gabriel, The ultimate authority in the religious life of the
sunpfs was the Qur'dn. Its interpretation, obviously, was of
crucial importance. Besides the Qur'as, the principal source of
religious life was the summa of the prophet, his sayings and his
practice, By the minth century, critical collections of hadis,
embodying the sunng, had been prepated by al-Bukhari
and’ Muslim for legal and theological purposes; their work
provided. the stapdard texts of hadir for the sumnis in India
as clsewhere in the Muslim world:® In tqfsin (interpretation
of the Qur'dn) as in hadis, the ‘ulamd:in India followed the
texts, prepaged by Muslim scholars outaide India.  Zumg-
khshari’s celebrated commentary on  the: Qur'dn, called the
Kaqshshdf, remained popular in Indik; & more ‘orthodox™
text-was Fakhmiddin Razi's Tafstr-i-Kabir.b '

As in figh, hadic and tafsir, 80 in kaldm (theology), the
standard works bad .been produced before the foundation of
the Sultenate of Delhi. Indo-Muslim theology was very
largely the theology of al-Ashari (A.D. 873-935). ‘When
al-Ash*ari in his Magdlar discusses tha apinions, of the
several Muslim schools and sects, he. does..so, with.a view to

4. Ibid., 374.

5. Nizami, K, A., “Supplement”, Elliot asd Deowsen's History
af India (Vol. 11}, Aligarh 1952, 773. For Razi, see.Kraus
Paul, ““The Controversies of Fakhr al-Razi*', Islamic Culturs
(1938) XII, 134-50,
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vindicate the truth of what to him was orthodoxy’.* Indeed, his
theology came to be accepted as the best formulation of
orthodox belief and it ‘leans heavily on the conservative side'.?
If the Mutazilites had ahsolved God from causing man to go
wrong in order to vindicate God's justice, al-Ashari upheld
God's responsibility for both good and evil to underline His
omnipotence; he insisted on an implicit faith in God's qualities
derived literally from the Qur'dn. His theology has been
briefly summed up as:® :

God is eternal, without beginning and without end
and without a likeness. He koows by knowledge.
lives by life, wills by will, sees by sight, and speaks
by ‘His word. These attributes are eternal, inhere
in His essence, are not He and not other than He,
yet they do not detract from the unity of His essence.
.The Quran is the speech of Allah written in books,
preserved in memories, rtecited by tongues, revea-
led to Muhammad. The speech of God is increate
but the speech of Moses or other prophets which
God quotes in the Quran is created. Man's
pronouncing, writing, or reciting the Quran is
created, whereas the Quran itself is uncreated.

In orthodox theology, Allah's absolute transcendence
over His creation as well as His uniqueness, power and majesty
was asserted and emphasized with the support of appropriate
quotations from the Qur'dn. These quotations in due course
became some of the most familiar verses as much to the
¢ducated Muslims as to the learned.® The first part of the

6. Grunebaum, G. E. von, Medieval Islam, The University of
Chicago Press 1953, 337.

7. 1bid., 101.

8, Hardy, B., Islam in Medieval India, 389,

8. Ashraf, K. M., Life and Condition of the People of Hindistdn, 276.
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kalima was known of course to every Muslim: ‘There is no
god but Allah’, Several Qur'dnic verses reinforced or ampli-
fied the unity of God. For instance:'®

Say: He is Allah, the One

Allah, the eternally Besought of all

He begetteth not nor was begotten.

And there is mone comparable unto Him.

Allab is the ‘Lord of the Worlds’; ‘Allah it is who raised
up the heavens without visible supports, then mounted the
throne, and compelled the sun and- the moon to be. of service,
each runneth unto an appointed term; He ordereth the courses;
He detaileth the revelations, that haply ye may be certain of
the meeting with your Lord’; ‘Not a leaf falleth but He knoweth
jt, not a grain amid the darkoess- of the earth, naught of wet
or dry but it is noted in a clear record’; “And if all the trees
in the earth were pens, and the seas with seven more seas to
help it (were ink), the words of Allah could not be exhausted’;
*His is the command (hwkm), and unto Him ye will be brought
back’; “Whom Allah will He sendeth astray, and whom He will
He placeth on straight path’; ‘Allah’s is the final judgment’;
‘Allah never changeth the grace He hath t towed on any
people until they first change that which is  their hearts’;
““Allah surely wrongeth not bat they wrong themselves'; ‘They
‘only are the true believers whose hearts fecl fear when Allah
» is mentioned’.

However, though Allah ; austere and He.is hard towards
-His enemies and those who disobey Him, He is essentially
‘just and righteous.l* Even al-Ashari's ‘determinism’ is

10. Pickthall, Muhammad Marmaduke, The Glorlons Koran, A

Mentor Book 1953, caxii, 1-4.

11. All these verses are quoted from Pickthall's The Glorious Koran,

12. Watt, W. M., Free Wil and Predestination in Early Islam.
London 1948, 33, 169.
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pervaded throughout with the thought of Allah, who is indeed
omnipotent and even inscrutable, but who is a personal Ged,
and oot an impersonal Fate.® Above all, He is the Compas-
sionate One. It was to this omnipotent and inscrutable and
yet merciful Allah that the Muslims addressed themselves in
the most familiar verses of the surah-i-Fatihgh:*

Praise be to Allah, Lord of the Worlds,
the Beneficent, the Merciful.
Owner of the Day of Judgment,
Thee alone we worship; Thee alone we ask for help.
Show us the straight path,
‘the path of those whom Thou' hast favoured;
Mot the path of those who earn Thine anger nor
of those who go astray.

The Qur'dn was always a potential source of individual
inspiration for emotionaily religious life but the genera] con-
. ception of piety among the orthodox was as much ritualistic
as their theology was formalistic. The chief ‘pillars’ of
religious practice were the five daily prayers (salat), the
daily fast (rozak) during the month of Ramzan, the pilgrimage
to Mecca (haj/) and the charity to brother Muslims (zakar).
As a form of worship, the first was obviously the most' im-
portant; but the daily prayer was not an effort to achieve
personal communication with Allgh; it was ratheér ‘a set of
ceremonies expressing ‘the Muslim’s obedience, worship and
devotion’.’ Whatever the psychological, cuoltural or social
significance of the other three observances, their scope for the
evocation of religious emotion was cven moré limited. Thus,
a mere external ohservance could enmable a perion to pass for a

13. Ihid., 194.

14. The Gloriows Koran,
15. Grupebaum, G. E. von, Medieval Islam, 114.
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pious Muslim. This piety was nonectheless valued by the
majority of the erthodox.

The most important of the ‘unorthodox’ sects in the
Punjab, as elsewhere in the Muslim world, was that of the shi'a.
The majority of them recognized twelve imamys in the line from
Fatima and Ali. The last imim, Mubammad al-Mahdi, had
disappeared from the world in A.D. 880 and he was expected
to reappear 1o restore justice and righteousness. According
to shi‘a belief, the imam is an infallible and sinless being,
possessing the Divine Light handed down from God to Ali and
his descendamis through Muhammad., The ‘twelver' shi‘as
recognized the authority of the Qur’an and the sunna and the
finality of Muhammad's prophethood; but the authority of
the imdm tended to overshadow them. The death of Husain as
a ‘martyr’ gave the shi‘a not only 4 ‘*passion motive’ but also
the doctrine that his death had paved the way to Paradise.’®
The importance attached by them to the ta'ziye was intimately
connected to this belief and overshadowed almost every other
religious observance of the shi‘a. A condemnation of the first
three khalifas was only a corollary of the shi‘a belief in the
exclusive legitimacy of Alil*

Much more ‘unorthodox’ than the ‘twelvers’ were the
Ismailis and the Qarmatians. The former recognized. instead
of Musa al-Kazim, the son of his brother Ismail ibn Jafar
as the seventh imam. The laiter believed in Muhammad ibn
Ismail as the last imam who was expected to reappear on the
last day. The laws of the shari‘at, according to lsmaili
belief, were not meant for those who possessed esoteric
knowledge and the Qur’dn itself bhad an ‘inner meaning’,

16, Ibid., 186-96; Hardy, P., Islam in Medieval India, 374-76;
Levy, Reuben, The Social Structure of Islam, Cambridge 1962,
287-88.

17. The sunnis paid equal reverence to all the four khalifas.
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Muhammad was not the last of the prophets, Through a
chain of manifestations of the world intellect (God), the light
had passed on to the imdms through Mubammad. The
Qarmatians believed that it was quite legitimate to shed the
blood of the orthodox. The majority of the ski'e had little
sympathy with the Qarmatians or the Ismailis who appeared
to compromise the unity of God and disregarded Muhammad
as the seal of the prophets. Some of them regarded the
imdm as an incarpation of God!* They were generally ab-
horred by the sunmis and occasionally persecuted. The pre-
cise position of the shi*ds in the Punjab of our period is not
known but it is unlikely to have been much different from
their general position.

Ibn Khaldun' noticed a popular reception of messianic
hopes among his contemporary Muslims : ‘it has been com-
monly agéepted among the. masses of -the people of Islam,
as the ages have passed, that there must needs appear in the
End of Time a man of the family of Mohammad who will
aid the Faith and make justice triumph; that the Muslims will
follow him and that he will reign over the Muslim kingdoms
and will be called al-Mahdi'.'"¥ Though the sumni theology
never made the Mahdi a part of the orthodox creed, the re-
novator of the'faith (mujaddid) was as familiar an idea to the
-sunmis as the doctrine of the hidden imam to the shi‘as. Al-
Ghazali, for instance, refers to a well-known tradition (hadis)
that ‘God most high has promised to revive His religion at the

18, Hardy, P:, Fslam in Medieval' India, 375-76; Grunebaum, G.E.
von, Medieval [Islam, 196-98; Levy, Reuben, The Social Struc
tyre of Islam, 288-89.

19, Quoted, Grunebaum, G. E. von, Medieval Islam, 194. See also,
Rizvi, 8. A. A., Muslim Revivalist Movements in Northern dndia
in the Sixteenth and Sevenresnth Century, Agra University, Agra
1965, 68-73.
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beginning of ecach century”.™ Shaikh Ahmad Sarhindi's
claim to be the renovator of the second millennium (mufaddi d-
i-alf-i-sani) around A.D. 1600 had the background of a reli-
gious atmosphere in which messianic hopes were shared by
the shi‘as and the sunnis alike.

The appearance of the Mahdavis on the religious scene
of northern India during the late fifteenth and early sixteenth
cenlury has its peculiar significance. In the Furihas-i-Firdz
Shahi there is a reference to the Mahdi Rukn who was certainly
regarded as heretical by Sultan Firuz Shah in tbe latter half
of the fourteenth century, Towards the close of the fifteenth
century, Sayyid Muhammad of Jaunpur, who proclaimed
himsell to be the Mahdi, met a different kind of response.®
He had a considerable following; he was apprecizted by many
and opposed by the ‘ulama but he was not executed as a heretic.
In fact he was patronized by Sultan Husain Shargi (1458-79);
and Sultan Mahmud of Gujarat (A.D. 1458-1511) felt
attracted towards him.

Sayyid Muhammad did not claim to have founded a new
religion; his claim was to be the restorer of the pristine purity
of Islam. He believed in God and His prophet and based
his teachings en the Qur'dn which he interpreted according to
his own lights. He also claimed to be the ‘seal of the auliys”
and upheld in theory that the non-Mahdavis could be treated
as harbis and, consequently, the jiziya could be realized from
them. He claimed to have seen God, insisted on the love of
God, recommended zikr-i-dawdm and some ST texts and he
established the mahdavi ddira with a strict discipline imposed
on his followers and disciples. They were not allowed to go
out for recciving offers (fut@h), and patience (rawakkul) was

20. The Faith and Practice of Al-Ghazali, 62.
21, Muniakhab-ui-Tawdrikh, 1,319,
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emphasized as a commendable practice. All income was
pooled together and distributed among the followers strictly
in accordance with individual needs. Contrary to the ex-
pectation from the general idea of the Mahdi, Sayyid
Muhammad did not dabble in politlcs.®® No Mahdavi ddira
was established in the Punjab, but the familiarity of a consider-
able number of Muslims in the Punjab with the existence of
the Mahdavis may be assumed. As the bearers of a relatively
new movement in Indian Islam, the Mahdavis had an impor-
tance of their own in the contemporary religious situation.

However, the most important forms of Muslim religious
life in the Punjab, as elsewhere by this time, were embodied in
the belicfs and practices of the Sidfis, the mystics of Islam.’
It has been observed by D. B. Macdonald, in The Religious
Attitude and Life in Islam, that the Sifi way of life formed
almost the whole of religious life in Islam’.®® ‘Mysticism
is such a vital element in Islam’, says R. A. Nicholson, ‘that
without some understanding of its ideas and of the forms
which they assume we should seek in vain to penetrate below
the surface of Mohammedan religious life’.® Such general
statements, though apparently a little too sweeping, appear
to find ample support in the religious life of the Indo-Muslims
during the late fifteenth and early sixteenth century.

The importance of the Sifis in India is reflected, first,
in the recognition given to them by the chroniclers of the

22. The brief statement on the position of Sayyid Muhammad is
based on Rizvi, 5. A. A., Muslim Revivalist Movements in Nor-
thern India, B2-B4, 96-97, 98,99, 100, 101, 10203, 105. For
some detail of the Mahdavi deaires, ibid., 106-34.

23, The University of Chicago Press, 1909.

24. Stwdies in Islamic Mysticism, Cambridge 1921, vi; cf. Murray,
Titus, ““Mysticiem and Saint Worship in India’, The Moslem
World (April, 1922), XIT, 129,
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Mughal times. In Minhaj-i-Siraj, Ziauddin Barani and
Shams-i-Siraj Afif, for instance, there are only incidental
references to the mashdikh, though one can read between the
lines their increasing importance. In Badauni, however,’
there is a large scparate section devoted to the mashdikh,
quite consciously and deliberately. And Badauni was not
alone, for Nizamuddin Ahmad, Abu! Fazl and Firishta do
the same. This change in the attitude of the chroniclers
betokened not merely a change in individual psychology,
which in itself is significant enough, but also a change in the
religious life of the Indo-Muslims between the thirteenth and

sevenfeenth centuries.

Indeed, much of the information on the mashdikh was made
available to the chroniclers by the mashdikh themselves or by
their devoted disciples. Besides a considerable volume of
malfiiz literature, which we are going to consider a little later,
popular works had been produced on what may loosely
be called the biographies of walis, ‘drifs and the akhydr. The
best known of these, the Sipar-al-Auliya and the Siyar-al-
‘Arifin, were written between A.D. 1350 and 1550. Later,
Abdul Haqq, who is known as the muhaddis for being well-
versed in the study of hadis, felt no hesitation in writing the
Akhbdr-al-Akhyar. In the scventeenth century, the princess
Jahan Ara could preface her Minis-al-Arwdh with the remark:
*Praise be to God who made the mashaikh and the awliyd the
guides and exemplars of the people of Islam’.

Already before the mid-sixteenth century the influence
of the Sifis had penetrated necarly all the strata of Indo-Muslim
society. The craftsmen who had accepted Islam at the hands
of the Sifi shaikhs naturally looked upoa them as their pirs
and the cult of the pir was becoming increasingly popular.
The khangahs of the shaikhs were frequently visited by the
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middling classes —the soldiers, scholars and merchants.®
The nobles too as a rule informally accepted one shaikh or
another as a murshid® Zisuddin Barani had regretted
in the fourteenth century that ‘it never occurred to Alauddin
(Khalji) to visit the shaikh (Nizamuddin) or to invite him®.%
In the late fifteenth and early sixteemth century the rulers
were anxious to associate themselves with the shaikhs. Sikan-
dar’s visit to Shaikh Samauddin on the eve of his accession
to the throne is a well known example?® His visits to Sayyid
Niamatullah and Shaikh Husain and his association with
Shaikh Jamali leave no doubt about Sikandar’s general
regard for the mashdikh.® Babur was proud to call himself a
galandar and darvish: Humayun's dssociation with Shaikh
Bahlol is equally well known.* Shaikh Khalil, a descendant
of Shaikh Farid of Pakpatan, was the murshid of Sher Shah.*
It may indeed be said that the mashaikh lived ‘in more intimate
touch with the social currents of life than any. other class
among the Muslims’.*

The association -of the rulers with Sifi shaikhs was, among
other things, a tokem of their importance among the Indo-
Muslims. According to Khaliq Ahmad Wizami, the Chishti
shaikhs of the early medieval period had resisted the attempts of
the Sultans at winning over the mystics out of expediency,
to make use of their influence over the mass of the people;

25, Nizami, K.A., “Some Aspects -of Khanqah Life in Medieval
Indin®, Studia Jrlamica (1957), VIIL
26, Sipar-al-Auliyd, 34647,

27. Tdrikh-i-Firdz Shdhi, 366. L™
28. Ranking, G. (tr.), Muntakhabu-r-Tawarikh; Calcurta 1897, T,
411-1%,

29. Tarikh-i-Firishta, 185-86.

30, Akbar-ndma, 1, 154-55,

31. TArikh-i-Firishia, 217, 226.

32, Ashraf, K.M., Life and Condition of the People of Hindastan, 119,
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but the later, and lesser, mystics accepted jdgirs and royal
favours.”™ Indeed, Shaikh Nasiruddin in the fourteenth
century was regretting that some mystics had started wrapping
themselves in costly cloaks and going to kings and high
officials.*® Some of the shaikhs did not hesitate to advise
their royal believers on matters which had little to do with
mysticism. Shaikh - Muzaffar Shams Balkhi, for instance,
asked Sultan Ghiyasuddin (A.D. 1392-1411) of Bengal to
repeat the following prayer for forty days: ‘Set right the
affairs of the faithful through me, and give me victory over
the infidels’.?® Ashraf Jahangir wrote to Sultan Hushang
Shah (A.D. 1405-1435) that, in a crisis created by the ‘infidels’,
jihad was to be given preference over worship.*® Shaikh Abdul
Quddus Gangohi’s influence with the Lodi Sultans and his
advice to Babur and Humayun were by no means exceptional.*
Shaikh Muhammnad Ghaus is believed to have helped Babur in
capturing Gwalior.® Other instances of shaikhs advising,
aiding or interceding between royals rival are not unknown.®
This aspect of the S&fi influence has not yet been sufficiently

33. “Early Indo-Muslim Mystics and Their Attitude Towards
ths State", Jdomic Culture (Oct. 1948), XXII, 388,

34. Tbid,, 398, .

35. Askari, 5. H., “The influence of Two Fourteenth Century Sufi
Saims of Bihar with the Céntemporary Sovereigns of Delhi and
Bengal”, Josrnal Bihar Research Sociery (June 1956), XLII.

36. Ashraf Jahangir, Makeibdr, 58 ; sec also 93.

37. Moinul Hag, 8., “Shaikh Abdul Quddus of Gangoh', Procerd-
ings Pakistan History Conference (1952); Askari, 5.H., “Corres-
pondence of two 14th Century Sufi Saints of Bihar with the
Contemporary Sovereigns of Delhi and Bengal", Proceedings
India History Congress (1956).

38. Tarikh-i-Firiskia, 207,

39, See, for instance, Siddigi, I. H., "Rise of ths Afghan Mobility™,

Medieval India Quarterly, 1V, 133; Humdyun-ndma-i-Gul badan
Begam, 44; Humdyun-pima, ff, 114b, 115a.
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emphasized by the students of Indian S@fism, but there is
enough of evidence for it in our period.

Several Sifi orders had come to flourish in India by the
early sixteenth century. Abul Fazl took notice of more than
a dozen. However, all of these were not equally important
or popular., The oldest orders to be established in India
were the Chishti and the Suhrawardi., The author of the Siyar-
al-Auliya gives. prominence not only to Shaikhs Muinuddin,
Qutbuddin Bakhtyar, Fariduddin and Nizamuddin but also to
Shaikhs Najibuddin Mutawakkil, Badrudlin Ghaznavi,
Hamiduddin Sawali Nagauri, Badruddin Ishaq and Jamaluddin
Hansavi as the luminaries of the Chishti order in northern
India. Shaikh Nasiruddin Chiragh-i-Dinli, the khglifa of
Shaikh Nizamuddin, had been equally prominent as a Chishti
shaikh of the fourteenth century.® The successors and khalifas
of Bahauddin Zakariya, who popularized the Suhrawardi
order in India, had been equally important in the thirteenth
and fourteenth centuries.2 Shaikh Samauddin and  his
khalifa Shaikh Jamali, the author of the Sipar-al-*Arifin,
were among - the most prominent shaikhs of the Suhrawardi
order in the fifteenth and the early sixteenth century. At this
time, the shaikhs of some other orders too were gaining popu-
larity, notably the Shattaris and the Qadiris.® Besides the
innumerable shaikhs of these and other numerous orders,
there were many be-shar' (irregular, antinomian) darvishes.s®

40, Muhammad Habib, “Shaikh Nasiruddin Mahmod Chiragh-i-
Delhi'", Islamic Culture (April 1946), 0K

41. WNizami, K. A., "“The Subrawardi Silsilah and its Influence on
Medieval Indian Politics™, Medieval ‘India Quarterly (July-Oct.,
1957), 1IP, Mes. 1°& 2.

43 Nizami, K. A.. “The Shattari Saiots and Their Attitude towards
the State'’, Medieval India Quarferly (Oct, 1950), I, No. 2,
59470,

43. They will be mentioned later in this chapter,
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Altogether, the influence of the mystics of Tslam was real and
pervasive.

The Sift influence in the Punjab during the late fifteenth
and the early sixteenth century was as real and pervasive as
in any other part of India. Before the Lodi times, besides
Ali al-Hujwiri whose Kashf-al;Mahjib had become a most
popular Sifi text, Shah Husain Zanjani, Shaikh Yaqub
Zanjani, Sayyid Ishaq Gazruni, Sayyid Sarbuland and Shah
Sarwani had settled, lived and died in Lahore.# In the Lodi
times, Musa Ahangar was popular as a shaikh in Lahore, while
Abu Ishaq Qadiri and Ishag Kaku were on their way to rise
into prominénce.® Multan was even more venerable as the
seat of the Subrawardi shaikhs, besides others,* Shaikh
Yusuf in the beginning of the Lodi period and his grandson,
Shaikh Bahauddin Qureshi, at its end were the successors of
Bahauddin Zakariya at Multan.” The district of Multan
was now studded with several khdngahs,*® But the most pro-
minent saf jddah in the countryside was to be found at Ajodhan
(Pakpatan), the seat of Shaikh Fariduddin Ganj-i-Shakar
who was by far tye most popular shaikh of the Punjab. In
the early sixteenth century, Shaikh Ibrahim was on the
sajjddah of Farid.** The veperation commanded by Shaikh

44, Tirikh-i-Mwbdrak-Shild, 198; Tabgigdt-i-Chishel, 108; Tdrikh-i-
Lahore, 164-66, 167, 304, 305-05.

45. Munigkhab-ut-Tawdrikh, 111, 48-49, 51-53; Tahgigdr-{-Chishti,
108; Tarikh-i- Lahore, 245-49.

46. Tawirikh-i-Zila-i-Mulian, 62-64, 64-67.

47. Loc. cit.

48. Ibid.. 104-05, 106-07, 108-11, 113-14, 116-24.

49, Qureshi, Abdul Ghaffur, Punfibi Zubdn di Adab te Térikh,
Lahore 1956, 97-98; Rama Krishna, Lajwantl, Punjild Safi Poets,
A.D. 1460-1900, O. 1. P. 1938, 2; Mohan Singh. “Baba Farid
Ganj)-i-Shakar, Shaikh Ibrahim awr Farid Sani'', Orienial
College Magazine, Fcb,, May., August- and MNovember, 1938:
Feb., 1939, Sce also ibid., Feb., 1941
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Jbrahim is indicated by the epithet used for him : Farid-i-sani,
or the second Farid. Several other places in the Punjab
were associated with Chishti shaikhs.®® Thanesar, Hansi,
Narnaul and Panipat were particularly important on this
side of the Sutlej."® Panipat was associated also with the
famous Sharfuddin Bu Ali Qalandar whose successors in
all probability continued to maintain his khaagah and to
treasure his mystical Diwdn for the posterity.®* Not only the
shaikhs of the two oldest Sgfi orders in India, the Chishti and
the Subrawardi, but also those of new Qadiri order were
becoming popular in the Punjab, particularly in the city and the
district of Lahore. Even in Panipat, Shaikh Aman Ullah,
who was a follower of lbn al-Arabi and an exponent of the
doctrine of wahdat-ul-wujgd was a Safi of the Qadiri order.®®
More instances of the Sifi shaikhs of the Punjab can be easily
added.™ But, perhaps, it is enough to suggest that shaikhs
of major or minor importance could be found in nearly all the
important towns and in many a rural pocket of the Punjab
before and after A.D. 1500.

It was remarked by Goldziher in the begioning of this
century that Sifiss cannot be looked upon as ‘a regularly or-
ganized sect within Islam®; in fact, it cannol be rcduced to
a ‘regulur system’; and, what makes it even more formidable as
a subject of study, it manifests itself in different shapes in
different countries,®® The limitation of space in the present

50. Chapter Il, above, n.53.

51. Muntakhab-ut-Tawdrikh, III, 34, 50; Tawarikh~-i-Zila-i-
Montgomery, 53,

52 The suscetzars of Bu Ali Qalandar were patronized by Jahangir
and his mazdr, though virtudlly abandoned, siil exists in Panipat.

53. Nizami, K. A., Life of Shaikh Abdul Hagg Muheddis of Delhi
(in Urdu), 65.

54. Some of them have been mentioned already in Chapter 11

55, JRAS (1904), 130-31.
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monograph forbids amy elaborate treatment of Sifism even
in the Punjab of our period but it is necessary to note at least
its salient features, albeit briefly, remembering Nicholson's
remark on Islamic mysticism : ‘The ‘forms may be fantastic
and ideas difficult to grasp; nevertheless we shall do well to
foilow them®.5*

The Sidfis in the Punjab of our period were the bearers
of a rich and long tradition of mysticism in Islam. As early
as the eighth century, emphasis on asceticism, as a prelude to
mysticism, could be witnessed in Arabia, Iraq, Syria and
Khorasan. The assimilation of this phase into the well
developed tradition of later centuries is evident from the
popularity of the legend of Ibrahim bin Adham (d. 777) and
frequent references to the sayings of Hasan al-Basri (d. 728)
and of the woman-saint Rabia (d. 801). This early phase was
important in another way also. Its dominant tendencies
found expression in the works of the mystics of the following
century which remained influential afterwards. For instance,
the works of Haris bin Asad al-Muhasibi (A.D. 781-837),
particularly his al-Ri‘dya li-Hugiq Allah, exercised a consider-
able influence on al-Ghazali whose 1hyE Ul@m-al-Din, in turn,
became a standard text in the later centuries. In the ninth
century itself appeared also a bolder and immoderate expres-
sion of the mystical experience in the Shathiydt (ecstatic utter-
ances) of Abu Yazid of Bistam (d. 875). Though al-Junaid
(d.. 919), a pupil of al-Muhasibi, toned down Abu- Yazid's
immoderation through a commentary on the Shathiyar, some
of the fundamental ideas of both Abu Yazid and al-Tunaid
became as essential part of the later sift theory. The legacy of
Abu Yazid was carried further by al-Hallaj, who was executed
in A.D. 922 apparently for his ‘scandalous’ utterances about

56, Stwudies In Islamlc Mysticizm, iv.
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the nature of his reunion with God. Nevertheless his Kirab-
al-Tawdsin, in turn, left its mark on the theosophy of the
Futdhdi-i-Makkiya and the Fusis-al-Hikam by Ibn al-Arabi
(A.D. 1165-1240). This particular trend of rather ‘unor-
thodox' theosophy found its culmination in al-fnsdn-al-Kdmil
of Abdul Karim al-Jili (d. 1428).

More or less orthodox works on 5ifi theosophy, belief
and practice had begun to appear in the tenth and eleventh
centuries. Abu Nasr al-Sarraj (d. 988) in his Kirdb-al-Lumd
was concerned more with the exposition of the theoszophy than
the discipline of Sdfism Abu Talib al-Makki (d. 996) in his
Qar-al-Qulgb was apxious to prove the orthodoxy of Sgfi
doctrines and practices ; al-Ta‘arruf li-Mazhab ahl-al-Tassuwuf
of Abu Bakr al-Kalabazi (d. 1000) was even more apologetic
on behalf of Sifism. In A.D, 1046, the Risdle of Abu Qasim
al-Qushairi (d. 1072) provided a comprehensive account of
the theoretical structure of Sifism. *The classical formulation
of Sufi doctrine on the mystical side has always been held
by the Sufis to have been finally accomplished by al-Qushairi;
fts reconciliation and assimilation with orthodox Sunni
theology and religious law was the work of the great Abu
Hamid al-Ghazali (d. 505/1111), carried out by stages in a
considerable number of relatively short books, and consoli-
dated and consummated in the Fhyd ‘wlim al-din, which was
written between 492/1099 and 495/1102°.5 Henceforth,
mysticism of a sober type was ‘domesticated’ in the Islamic
world. Ali al-Hujwiri in the eleventh century mentions ten
schools of Sifism in the Kashf-al-Mahjib which were considered
to be orthodox. This trend was reinforced by the works of
some of the founders of new Sifi orders. The Ghunya of

57. Arberry, A.J. Sufism, London 1950, Much of the factual
infarmation for these paragraphs comes from this work.
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Muhyiuddin Abdul Qadir (1078-1127) was firmly based on
the Qur'dn add the hadis. The ‘Awdrif-al-Ma‘arif, which
was the most influential of the works of Shihabuddin
Umar Suhrawardi (1144-1234), was equally orthodox.

This is not to suggest, however, that relatively unorthodox
works did not appear now. Ain al-Quzzat Hamdani, who was
put to death by the wazir of Sultan Sanjar in A.D. 1138-39,
had 1éft his Tamhidat to -posterity, The Mirsdd-al-*lbad,
written about A, D. 1223 by Najmuddin -of ‘Qaisarya, contains
ideas and expressions which reflect ‘unorthodox’ influences.
The poet Iraqi (d. 1289) had composed his Lama‘ar afler
hearing Sadruddin Qonawi’s lecture on the Fusis-af-Hikam ; the
poet Jami wrote ‘a commentary on the Lama*at and composed
his own Lawdikidin emulation, The Pérsian poets, at any rate,
played a most considerable role in popularizing Sidft ideas
through their poetical works : Sanai . through his Hadigat-al-
Hagiga, Attar through his dsrdr-ndma and Mantig-al-Tair,
*Nizami through his Makhzan-al-Asrar and Jalaluddin Rumi
through his celebrated Masnavi. Mysticism was wedded to
romance in Jami's - Yusw Zwlaikha and Majnun Laila,
Altogether, by the fifteenth century an extremely rich and
varied tradition of mysticism had developed in Islam.

The relevapce of .thi.l rich background tp the religious
scene in India is evident from the familiarity of the Indo-
Muslim shatkhs with a considerable number of works on
Sifism produced . outside India: the Qdr-al-Quiad of Abu
Talib al-Makki, the Risala of al-Qushairi, the Ihyd-al-*Ulim of
al-Ghazali- and his Kimiya-i-Sa*ddat, the Kashf-al-Mahjib
of Hujwiri, the Tgmhidar of Ain 21-Quzzat Hamdani, the
‘Awdrif-al-Ma'arif of Shihabuddin Umar Suhrawardi, the
Mirsad-al-‘lbad of Najmuddin, for example® . In the

58, Al ther= works are Teferred to in the ST litcrature of the times.
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Fuwaid-al-Fuwdd, which embodies the informal ‘talks’ of
Shaikh Nizamuoddin in the early fourteenth century at Delhi,
there are references to Ibrahim bin Adham, Hasan al-Basri,
Rabia, Bayazid (Abu Yazid), al-Junaid, al-Hallaj, al-Ghazali,
Ali al-Hujwiri, Abdul Qadir, Shibabuddin Suhrawardi, Sanai,
Attar and WNizami, among others. Shaikh Nizamuddin's
sympathy with the ‘orthodox’ exponents of Sifissn was shared
by many a fourteenth-century shaikhs in India.®® In the
fifteenth century, however, the ideas of Ibn al-Arabi were
finding acceptance.® And in the early sixteenth century,
he found respectable exponents of his theosophy, while the
Shattaris were proud to trace their silsilah to Abu Yazid of
Bistam and to advocate sukr (drunkenness) in preference to

sahw (sobriety).®

The Saft literature in India was by no means confined to
‘imported” works, or even to commentaries upon them.%
Zijauddin Barani brackets the Lawa'ih of Hamiduddin Nagauri
with the classics of Sgfism mentioned in the foregoing para-

59, This is evident from the cxtant writings of some of them,

60. See, for instance the Muktibdt of Ashralf Jahangir, the
Bahr-al-Ma'dni of Jafar-i-Makki, Mirar-al-'Arifin of Masud
Bak and the Makrapdr of Sharfuddin Yayibha Maneri, Cf, Rizvi,
S.A.A., Muslim Revivalist Movements in Northern India, 45-53.
For opposition to Ibn al-Arabi, . see ibid., 54-55.

61. Seen. 53, above; Nizami, K. A., “The Shaitari Saints and their
Attitude Towards the State, Medieval India Quarterly
(Oct. 1956), I, No. 2, 36-T0, Rizvi, 5.A.A., Muslim Revivalist
Movements in Nerthern India, 62-66.

62. Shaikh Jalal, for instance, wrote a commentary on the
Gulshan-i-Rdz in the reign of Sikendar Lodi: MNizami, K. A.,
Life of Shaikh Abdul Hagg Muhaddis of Delhi (in Urdu), 31;
Shaikh Samauddin wrote a commentary on Iragi's Lema'al:
ibid.. 29. Bee also K. A. Nizami's “Supplement’ to Ellior and
Dowson's History of India (Vol. 11).
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graph® Afif quotes some of the verses of Shaikh Jamalud-
din Hansavi to whom, in fact, a diwan is attributed, as one is
attributed to Bu Ali Qalandar.®® Amir Khusrau's mystical
leanings often found expression in his poetry. But the most
important and the most popular of S@fY literature in India
assumed a form which is referred to as the malf@zdr (utterances).
Barani observed that the Fuwdid-al-Fuwdd had become ex-
tremely popular among ‘the irue disciples’.®® Shaikh Niza-
muddin himself recommends the ‘fuwdid’ of the shaikhs to their
disciples.® Bhaikh Nasiruddin's *fuwdid’ were collected bya
disciple and given the title Khair-al-Majalis. Other well
known examples of the genre are the Sdrdr-us-Saddr and the
Jawdami‘-al-Kilam." The collection of maktdbat (letters) was
another important form of preserving and propagating the
ideas of the shaikhs: the maktabar of Shaikh Yahiya Maneri, -
Ashraf Jahangir and Abdul Quddus Gangohi, for instance.*
The importance given to these works of the shaikhs of
India was only a reflection of their own importance and popu-
larity as pirs. Infact, such works were ‘fabricated’ in their
names: the  Annis-al-Arwah, Dalil-al-*Arifin. Fuwdid-al-
Salikin, Asrdr-al-Auliyn, Afzal-al-Fuwaid, - Miftah-al-*Ashigin,
Diwdn-i-Muinuddin, Diwdn-i-Bakhtyar, for example.*® It has

63. Extracts from Hamiduddin's Towdli-"sl-Shumis arc quoted in
the Akhbir-al-Akkyér.

64, Tirikh-i-Firiz Shiki, 84,

65. Tdrikh-i-Firfz Shahi, 360,

66. Fuwdid-al-Fuwdd, 18, 27.

67. Nimmi, K. A., “Sarcor-us-Sad " . Proceedings Indian Histary

Congress, 19511 Askari, S H “Tazkira-i-Murshidi, A Rare

Malfuz of the Fifteenth Century Sun Saint of- Gulbarga®.

Proceedings Indian History Congress, 1952,

These makribir remained in currency during the medieval

period

69. Muybammad Habib, “"Chishti Mystic Records of the Sultanate
period", Medievel India Quarterly (Oct., 1950), I, No. 2, 1-42.
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been said of these works that their ‘unknown authors were
not conscious of any purpose or mission. They have no ideal
or objective, good or bad. Their mysticism is secondary, low
grade. Also they are not earnest about inculcating it, and they
give only &8 homeopathic dose of it to the reader’.™ Never-
theless, the reader took them seriously and that makes the
‘fabricated” works as important as the genuine ones. At any
rate, fabrication never ceased and an average compiler incorpo-
rated the ideas and information obtained from both the
genuine and fabricated works rather indiscriminately into his
own work.™ Nur Ahmad Chishti at Lahore in the nineteenth
century, for instance, could make use of over thirty works of
Sifism for his Tahgigat-i-Chishti.™

In the Punjab of our period, a wide range of ideas in
Siifism, coming from several sources, may be expected. In
the first place there were quotations from the Qur'dn which
had served as the basis of mysticism and become a common
heritage of the Sifis: *‘We verily created man and wec know
what his soul whispereth to him, and we are nearer to him
than his jugular vein’; ‘Allah is the Light of the heavenrs and
the earth’; ‘Evervthing will perish save His countenance’;
‘He loveth them and they love Him’; ‘Am I not your Lord 7',
‘Yea, we witness it'; *‘Adore, and draw thou nigh'; “‘Remember
God often’, for example. This is not to suggest, however,
that all the basic ideas of Safism were derived from the Qur'an.
Some of the attributes of God which are found in Safi theosophy

T0. Ibid., 39,

71. Shaikh Abdul Haqg Muhaddis, for instance, is particularly
praised for his sense of discrimination but his Akbdr-al-Akhydr
docs reveal his use of *fabricated” works.

7. This work was composed in -A.D. 1864; for the books
consulted by him, see page 22,
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do not appear in the Qur'dn: al-wajib (necessary), wdjib-al
wufid (necessarily existing), al-kdmil (the perfect) for instance.™

Perhaps more important than the Qur'dnic verses, which
the Sdfis interperted in the light of their mystical experience
and in its support and justification, was the mystical experience
itself. For the. typical ascetic it was his fear of Allah’s wrath
that evoked an intense religious feeling, for the typical mystic
it was his love of God. Thus for Rabia: ‘Love of God hath
50 absorbed me that neither love nor hate of any other thing
remains in my heart’. From this to an ecstatic union with God
was only a step, Thus Abu Yazid, who was the first to express
his mystical experience in terms of the mi‘rdj (Mubammad's
ascension), could proclaim: ‘Glory to Me! How great is
My Majesty!" And al-Hallaj:

1 am He whom I love and He whom I love is I,
We are two spirits dwelling in one body.

If thou seest me, thou seest Him,
And If thou seest Him thou seest us both.™

Such attempts at communicating the mystical experience scanda-
lized the orthodox Muslims and the wise among the mystics
rightly recognized that this supreme experience could not he
communicated in words, But the idea of union with God as
the mystic’s goal, with the associated ideas of fand (annihilation
to self) and bagd (subsisteoce in God), was never discarded by
any 5t worth the name.

The idea of bald-i-dpst (divine affliction), the reverse of the
ecstatic union, arose directly from the mystical experience. For

73, Redhouse, "' The Most Comely Names"”, Shorfer Encyelo paedia.

T4. Gruncbaume, G. E. von, Medieval Islam, 136. For an utterance
of Abu Yazid, see Smith, Margaret, Studies in Early Mystictsm
in the Near and the Middle East, London 1931, 23J-38,
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al-Junaid : ‘With God is the consolation, far from Him
is the affliction’; and, this affliction “from God for Geod
is an anguish even more iptense than the mourning for a near
relative’.”™ The anguish of separation from God in the mystical
experience was as intense as the ecstasy of union with Him :
‘By Thy Truth, if Thou wouldst sell me Paradise in exchange
for a single moment of my ecstasy or for one passing gleam
of the least of my spiritual states, T would not buy it { And
if Thou wert to set Hell-fire before me, with all the diverse
kinds of torment that are contained therein, T would deem it
of no account in comparison with my suffering when Thou
hidest Thyself from me"."™ This aspect of the mystical ex-
perience was sanctified in the idea that affliction ‘from
God for God' was a sign almost of His grace.

The Sifi theories of ma‘rifat (knowledge of God). from
the simplest to the subtlest, were expounded on the assumption
of the mystical experience of union with God. According
to al-Ghazali, man loves God because or the affinity between
the human soul and its source, because it shares in the Divine
Mature and Attributes, because through knowledge and love it
can attain to eternal life itself and itself become God-like.™
Tauhld, or unification, is defined by Abu Nasr al-Sarraj as
the realization of the absoluteness of the Divine Nature in
- the passing away of the human nature so that ‘the man’s last
state reverts to his first state and he becomes even as he were
before he existed’.”™ The trinity of Love, Lover and Beloved
is most obviously linked with the mystical experience of
‘unification’. This link is only a little less apparent in the

75. "Al-Junaid", JRAS (1935), 503, 34, ]
76. Nicholeon, R. A., The Idea of Personality in  Sifism,
Cambridge 1923, 36,

77. “Al-Ghazali The Mystic", JRAS (1901), 176.
78. Kitdb-al-Lumd. quoted, The Idea of Personality in Sifism, 13.
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theosophical structures based on the Divine Attribute of Light.
Al-Ghazali, whose preoccupation with the Light Verse
(xxxv, 35) is evident from his Mishkat-al-Anwar, compares the
buman heart or soul with the mirror,”™ The Divine Light
could be seen reflected in this mirror. Assuming the
experience of ‘unification” as the ultimate basis of this subtler
presentation of gnosis, its essential similarity to the direct
and bold utterance of al-Hallaj becomes apparent:*
I saw my Lord with the Eye of the Heart.
1 said, “Who art Thou 7* He answered *Thou',

The idea in fact was older than al-Hallaj. It was said by
al-Junaid ; *You are your own veil which conceals yourself
from you'.®

However, al-Hallajs inapt utterances savoured of hdal
{incarpationism) and he was mnaturally condemned by the or-
thodox., The fact of the mystical experience of ‘unification’
had nevertheless to be recognized and reconciled to orthodox
beliefs, particularly to the crucial importance of the Prophet.
The ‘idea’ of Mubammad controlling the universe as God's
vicegerent, called al-hagigat-al-Muhammadiya, Wwas propoun-
ded and wmion with this ‘idea’ could lead the human soul
back to God. The idea of passing away from self to God was
replaced by the idea of fina fi al-Muhammad as a prelude to
‘unification’. The concept of nir-i-Muhammadiya was only
a variation on the theme. In the thirteenth century it came
to be believed by the sober Sdfis that faith in Muhammad
was the measure of one’s faith in God and that the only way
to God was through Muhammad.® Thus, Sifism ‘not only

79. “Al-Ghazali The Mystic™, JRAS (1901), 144,

B0. The Book of Certainty, 30. n. 1.

Bl. “Al-Junaid", JRAS (1935), 76.

82, The Idea of Persomality in Sifism, 63; set also 64, 65,
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transformed the whole nature of the prophet’s message, it
transformed the prophet himself*.®

All these and other early or conmtemporary ideas of
Islamic mysticism are echoed in the Sifi literature popular in
India, The religion of the lovers of God is nothing but Love,
says Ain al-Quzzat Hamdani; he adds that this ‘infidelity’
is better than ‘faith’ ; when the lover reaches the utmost limits
of love, then the shahid (witness) and the mashhid (witnessed)
become one; and this is not Aulal but unification.®* This is
reiterated in- the Bahr-al-Ma‘ani, after an emphatic assertion
that Love, and Lover and the Beloved are essentially one.®
Shaikh Abdul Quddus writes to Shaikh Farid of Hansi that
the Lover’s frame contained the ‘essence’ of the Beloved,®®
In the Styar-al-Auliyd, the idea of the unity of Love, the Lover
and the Beloved is attributed to Shaikh Muinuddin probably
on the basis of a ‘fabricated’ malfiz.*” But even in the Fuwaid-
al-Fuwdd it is affirmed that ‘a single particle of Love’ is better
than all the devotion of men and angels put together.®
At the same time it is added that Shaikh Fariduddin Ganj-i-
Shakar’s benediction upon his disciples often used to be
‘May God give you dard (affliction)’. The two ideas were
indeed inseparable, Tt is explicitly stated in the Siyar-al-
Auliya that ‘affliction” is the beginning of love.®® It is said
in the Bahr-al-Mua‘dni that even Paradise was a veritable
imprisonment for the Jovers of God.* Shaikh Abdul Quddus

B3. Zaehner, R, C., A! Sundry Times, 163,
84, Tamhidar, If. 135b, 59a.

85. Pp. 37, 38,

86, Makrabds, [, 8b,

87, Pp. 480, 466,

88. Fuwdid-af-Fuwedd, T4,

89, P. 457.

90. P, 47,
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Gangohi cites a ba'it with the import that Paradise was usgless
without the Beloved.®

The ‘unification” symbolized in the ecstatic utterances of
Abu Yazid and al-Hallaj was generally appreciated, even
though their attempt at communicating the mystical experience
was disapproved. In the Siyar-al-Aulipa there iz a quatrain,
often recited by Shaikh Fariduddin, expressing his wonder
at the depths of human heart from which arises the utterance
and'l-hagg (I am the Truth].® Hamiduddin of Magaur in
fact justified al-Hallaj's utterance, though there is also the
warning that one should seal one's lips, for none could know
the sirr (mysteries) of God* In the Diwdns of Shaikh
Jamaluddin of Hansi and Bu Ali Qalandar of Panipat there
are appreciative references to al-Hallaj's ddr (gibbet). Shaikh
Nizamuddin disapproved of al-Hallaj's ecstatic utterances
significantly on the grounds that he should have shown greater
capacity for love of God and not betrayed the secret of ‘unifi-
cation”™ Abu ¥Yazid's utterance is quoted with approval in
the Siyar-al-Auliyd : *You can see nothing.under my. cloak
except God'.* Approval of Abu Yazid and al-Hallaj is
quite emphatic in the Tamhidir* Shaikh Abdul Quddus
refers to a stage at which it becomes legitimate to utter and'l-
hagq.™ :

Some of the other ideas. of gnosticism were equally popular.
Ali al-Hujwiri quotes the tradition, ‘He who knows himself

91, Makiabar, f. 111b.

92. Siyar-al-Ayliya, 476,

93. Akhbdr-al-Akkyir. 1. 38 a & b,

04,  Fuwdid-al-Fuwdd, 8,

Q5. P. 489,

96. Ff., 34z, 102b, 106a, 111, 130a, 134b,

07, Makiabds, f. 125 a; see also, Mirat-al-*Arifin, ff. 35, 6.
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glready knows his Lord.*® This idea is prescated by Ain
al-Quzzat Hamdani in almost the same words.®™ In the
‘Awdrif-al-Ma‘drif there is the statement, ‘In my heart,
my God, I saw’.** Masud Bak plays upon the same idea
in a ba’i1:” *Come to me, you said, that I may reveal the
mystery ; when I reached your door I saw that I was not' ™
Abdul Quddus Gangohi asserts that ata certain stage though
man does not become God he is not separate from God.1** He
cites a quatrain to the effect that God's presence in the human
frame made God and man indistinct.’™  He quotes Afttar
who refers to ‘unification’ in the metaphor of the ocean and the -
drop; Abdul Quddus himself, in a Hindi verse, uses the metaphor
of the bubble in the water.’® It may be added herc that
the ‘philosophy® of wahdat-ul-wujfd was acceptable to nearly
all the Safis of the period. Though it would be an over-
simplification to equate this ‘philosophy’ with pantheism
it may be legitimately asserted that if in orthodox theology
it was the transcendence of God that was emphasized, in Saft
theosophy it was His immanence, 108

God’s omnipresence was underlined in various ways.
The conception of God as ‘the One in All', ‘the All in All' or
‘All is He' was familiar to almost every Sifi. So was the tra-
dition about God as “the hidden treasure’. Shaikh Nizamud-
din possessed it in the hand of Shaikh Fariduddin: “1 was

98, Kashf-al-Makjab, 197.

99. Tambkiddr, f. B a,

100. P, 118,

101, Mirat-al-' Arifin, 1. 16,

102, Maktibar, f. 24 a; Mahmood Chishti quotes Attars line, ‘T am
God, 1 am God, [ am God": Ma'rifal-al-Suldk, 108,

103, Rushd-nima-i-Mahshi, 5.

104. Ibid., 8, 29. Cf. Lawi'ihei-Jimi, 11.

105, For the increasing popularity of wahdar-ul-wujid, see Rizvi,
5. A., A, Muslim Revivalist Movements in Northern India, 58-62,
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a hidden treasure and revealed myself in my creation to be
recogpized’. It occurs in the Rushd-ndma-i-Mahshi with
only a slight variation, and there also occurs the Hindi version
of ‘wheresoever you turn, there is the face of God'.'™ In
the microcosm too it was ohly the veil of self that separated
man from God.?*® Shaikh Nizamuddin uses the metaphor
of the musk.**® [In the Bahr-al-Ma'ani, the tradition about
‘the hidden treasure’ is paraphrased and it is suggested that,
since a direct sight of God was unbearable, He could be seen
reflected in the mirror of the human soul® Indeed, the
heart of the mimin is the throns of Allahit And who was
there in the universe except His Light 72'* The reality of man,
according to the Mirsdd-al-‘1bad, is that of a mirror to the
essence and attributes of God.)* Bo Ali Qalander, in his
Masriavi, exhorts. man to polish the mirror of the heart, The
popularity ofthe Light Verse may be expected. It is there,
for instance, in the Mukriabdtr of Shaikh Abdul Quddus
Gapgohi.11®* The association of this verse with ‘the idea of
Muhammad' may again be expected. According to the Mirsdd-
al-‘1bad only the followers of Muhammad can reach the stage
of pronouncing ‘I am the Truth’® or ‘Glory be to me’ 14
In the Tamhidat, the soul of Muhammad appears in the mirror
of man’s soul before he can see the reflection of God., V7

106, Siyar-al-duliyd, 75,

107. Pp. 2, 3.

108, Makrabdr-i-Abdul Quddus, £ 107 b,
109,  Siyar-al-Auliyd, 460.

110, Pp. 33, 62,

111, Mirar-al-" Arifin, . 94,

112, Amir Hussaini, Nazhar-al-Arwih.
113. Ff. 1228, 1284, 129a & b,

114, Ff. 164 b, 171 b.

115. Makmbdr-i- Abdul Quddus, £, 79 a.
116. F. 77 a.

117, Ff, 32a,41a, 87 b, 127 a,
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In the Maktabar of Ashraf Jahangir, ‘the Light Verse, “the reality
of Muhammad® and ‘the light of Muhammad' are juxtaposed ®
In the Mirsdd-al-‘Ibad is given an exposition of the n@r-i-
Muhammadi.2'* Sayyid Muhammad, the suthor of the Bahr-
al-Ma'ani takes the idea for granted: ‘He who does not
know himself can never know Muhammad'*® In the
‘Awarif-al-Ma'2rif, the purpose of creation is Muhammad’s
existence; created beings are all his offspring; and honouring
Muhammad is the essence of honouring God.™ In the
Tamhidat, ‘whatever you are hearing from me you are hearing
from the soul of Muhammad and what you hear from the soul
of Mubammad you hear in fact from God'.2** Indeed,
‘what is Muhammad for the people is God for us and what is
God for the people is Muhammad for us’.** This is repeated
in the Bahr-al-Ma‘dni. Shaikh Abdul Quddus conveved
an exposition of the -idea to Ali Sher at Lahore.' There
is much substance in Zaehner's remark that Sifism trans-
formed the Prophet as much as his message.

Nevertheless, the honour accorded to the walt in Safi
theosophy was only a little less. Ali al-Hujwiri mentions
two ‘heretical’ schools of Sifism which held the belief that
the saints surpassed the prophets in excellence.** Ibm al-
Arabi expounded a special doctrine of wildya. In his view
all the prophets were also walis (saints) and the saintly as-

118. Pp. 12, 13,

119, W, 117, above & . 16 a, 40 a, Cf Ma'rifar-al-Sulik, 56;
Bahr-al-Ma'dni, 15, 56.

120, P. 14; also, 4,

121, Pp. 127, 143, 145.

122, F.1lla.

123. Ibid., f. 156 a. Cf. Bahr-al-Ma'dni, 64,

124. Makrabde, f. 17 a,

125. Kashf-al-Mahjab, 129,
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pect of each prophet was higher than the prophetic aspect.
The historical Muhammad was superior to all other prophets,
being the khdtim-al-anbiya (the seal of the prophets). But
there was also a seal of the saints (khdrim-ol-auliyd) who
was the perfect manifestation of the spirit of Muhammad.
This seal of the saints was Ibn al-Arabi himself,¥*® The Sifi
shaikhs and pirs never claimed this office for themselves;
they were seldom placed above the prophets in the theoretical
structures of Sifi theosophy. For Ali al-Hujwiri, the end of
saintship was only the beginning of prophecy.® This is
repeated in the Mirat-al-*Arifin2*® It is asserted in the
Maktibar-i-Sadi that the prophets are superior to the walis. 1%
In the Tuhfat-un-Nasa'ih this assertion is even more emphatic:
‘Never can the awlivd equal the prophets in status’.2* For
Abdul Hagg Muhaddis, to believe that a wali can acquire the
status of a nabi is to become infidel.2® However, the status
given to the wali was very considerable even in theory. If
the nabis were sinless; the walis were protected from sin.}%®
This is repeated by Shaikh Nizamuddin; and it is also said
elsewhere in the Fuwdid-al- Fuwdd that according to the fugarad
the walls were also sinless. Shaikh Nizamuddin's own view
is that whereas the anbiyd are necessarily sinless, the guliyd
are capable of becoming sinl:ss2% If the mabir received
revelation through wald, the walis possessed intuition through
alhdm33¥  Amir Khurd believed that Shaikh Nizamuddin

126. Arberry, A. J., Sidffrm, 101.
127. Kashf-al-Mahjih, 223,

128, F. 170 a.

129. Letter Mo, 20,

130. F. 4.

131. Takmil-al-Iman, 157.

132, Kashj-al-Mahjob, 225.

133, Fuwdid-al-Fuwdd, 53, Bl
134, “Awdrif-al-Ma'drif, 121.
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possessed the gift of alham-i-rabbani}®* Shaikh Nizamuddin
believed that some walis could receive the grace of musrhahida
(witnessing the divinity) in their earthly life.® In the
mirsid-al-*lbad, the ma‘rifat-i-shuhidi is open to the aulivd
as well as to the anbiya'® The miracle of the prophet
(rmud'jiza) was paralleled by the miracle of the saint (kardmar).
The walis were commonly believed to possess the power of
performing miracles. For Ali al-Hujwiri, the miracles of the
saints were a proof of the truth of the Prophet’s mission ;
indeed, it was a miracle of the prophet that Muslim saints
could perform miracles.’®® In the Adab-al-Harb it is stated :
“You should recognize 1t as a fact that the saints have power
to perform miracles® 13%

The Sifi shaikhs, who were generally regarded as walis,
were given even gréater importance in practice than what was
conceded to the walis in theory. According to Shaikh Nizam-
uddin, the command of the Shaikh is like the command
of the Prophet.®  In the Tamhidar, the pir's command is
like God’s ; in faut, the pir is like God In the Muktabat
of Shaikh Abdul-Quddus, since the walis are always ‘with God',
to reach them is to reach God** The indispensability. of the
pir was generally taken for granted. ‘He who has po pir
bas no faith'.2*  One was bound to fall into the depths of

135. Sivar-al-Auliyd, 130.

136, Fuwdid-al-Fuwdd, 28,

137. F.5Pa.

138, Koshf-al-Mahjib, 222.

139. Shaffi, Igbal M. (tr.), “Fresh Light on the Ghazoavids”, Tslamic
Culture (April, 1938), 229,

140, Fuwfid-al-Fuwdd, 128.

141. Ff. 20 b, 14a.

142, F. 163 b.

143. Tamhfddi, f.7b.
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darkness without the light provided by the pir4¢ The
most frequently quoted saying of the shaikhs is to the effect
that those who had no shaikh had Satan (/blis) as their
guide.’®  The author of the Siyar-al-Auliya talks of the
‘love of the pir® ; his aid could be invoked even in his absence
in all emergencies.’** Shaikh Abdul Quddus talks of fana-
fi'al-shaikh as a prelude to fand fi* Allahv  As a result,
even the apparently heterodox statement could be made that
*a murid who worships the pir is better than the one who wor-
ships God'.® Without any ambiguity, however, ‘in the
worship of the pir lies the worship of God', 14

The importance given to the shaikh had very interesting
implications.  Shaikh Abdul Quddus concedes the necessity
of pilgrimage (hajj), but not before the service of the murshid.%
In the Bahr-al-Ma‘ani, real pilgrimage is not the sight of stones
seen by the hdjis but the light in the eyes of the auwliyd which,
indeed, turns into ‘intercession’ on the Last Day.® It is
stated in the Siyar-al-Awliyd that Shaikh Fariduddin never
went on pilgrimage to Mecca, following the example of his
murshid, Qutbuddin Bakhtyar3®® In the Fuwdid-al-Fuwad :
‘only those go on pilgrimage who have no pir".'® The real
Ka'ba was in the heart, in which could be seen God!™ How-

144. Ashraf Jahangir, Makrabdr, 38.

145, Fuwdid-al-Fuwdd:  Rushd-ndma-i-Mhski,  5; Siyar-al-Auliyd,
326.

146, Sivar-al-Auliyd, 100.

147. Makrabar, f. 216 b,

148, Ibid, . fl. 73a &b, T4a, 176a.

149. Ibid., f. 73 a.

150, Makrabdr, £, 74b,

151. P. 12.

152. Siyar-al-Aulfys, 407.

153, Fuwdid-al-Fuwdd, B87.

154. Tambidar, f, 50 a.
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ever, the zipdraf of the tombs of saints was a different matter.
It is approved by Ali al-Hujwiri, ™ [t was sanctified by the
examples of venerable shoikhs having gone to the ziydrar
of the tombs of their murshids. The auwliya occupied a promi-
nenl position in the hierarchy of spiritual beings who, it was
generally believed, were responmsible for the good governance
of the universe.’® According to Ashraf Jahangir, the various
auliyd in India had been appointed by God for the safety of
their respeciive domains (waldyars).’* In due course it came
to be believed that the sincere association of a person with the
pir even for a few days could epable him to become a wali
himself and to be possessor of the power to work miracles,1%®
The shaikh was the living vicegerent of the Prophet.®®
“The Shaikh in the midst of the murids is like Muhammad in
the midst of his companions (ashab) 1%

Indeed, for his formal disciples the shaikh was almost
everything, The attainment of their goal depended on him
at every step, from their initiation to the state of subsistence
in God. [Itistrue that the Sdfis occasionally use expressions
suggestive of their belief in predestination or at least in the
omnipotence of God,'® It is said in fact that a person was
‘foriunate’ or ‘wretched’ already in the mother’s womb.19®

155, Koshf-al-Mahjab, 345, Jawami*=al Kilam, {. 281.a.

156. Kashf-al-Mahjib, 213 : Rain fell through their blessings; plants
sprang. through the purity of their lives and believers gained vic-
tories over the non-believers through their inAuence; cf.
Mok ribic-i- Abdul Quddus, 1. 71 b.

157, Makiabsr, 127.

158, Jahan Ara, Minis-al-Arwik,

159. Mirsdd-al- Ibad, f. 109-b.

160,  Awdrif-al-Ma'arif, 19.

161, Fuwsid-al-Fuwdd, 54,

162, Tamhidfi, §, 88 b; Lataif-i-Quddasi, 3.
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However, the idea of predestination did not restrain the
Sifl in acting ‘as though he believed in free will'2® It was
generally believed in fact that it was for man ‘to strive’ and for
God “to give'.” The first step on the path was repentance
(taubah) which placed the repentant at par with the abstinent.}®®
Then from stage to stage (magdmat) the initiate traversed the
road to ‘unification’ by following the ascetic discipline and
comtemplative practices. But these stages were to be
accompanied by appropriate states (ghwd) which were God’s
gifts. 3 The supreme state (haf) was that of bagd (subsis-
tence in God), following upon passing away from self (fand).
In actual practice it was difficult to distingnish a magadm from
a_ hdl, though this distinction justified the belief in God's
grace. At any rate, the impoitance of the guide (murshid)
was obvious to the traveller (s2/ik) at every stage of his spiritual
voyage.

Descriptions of the stages of the mystic path reveal
variations, both of number and sequence. But their variations
are slight and the stages most commonly mentioned are :
répentance, abstinence, renunciation, poverty, patience, trust
in God and satisfaction.?® Though all of these might have
been regarded as equally important, greater cmphasis is laid
in Indo-Muslim Saft literature on taubah (repentance), fark
(renunciation) and razd (satisfaction), The first involved a
realization of heedlessness and sin ; the second meant the aban-
donment of all desire as much as of pleasure ; and the third, an
eager acceptance of God’s decree.  This last idea was closely
associated with trust in God (rawakkw]) and al-Ghazali's

163, Iushﬁﬂﬁ-MMb. 17, 74.

164, Fuwl‘n'-d-'-ﬁwid

165, Ihid.,

166, Awir{f-ﬂFMﬂ drif, 60,

167, Hardy, P., Islam .l'ﬂ Medievdl India, 412; cf, Bahr-al-Ma'éni,*

174-T7.
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similes were often repeated : the trust of the client in his waki/,
of the baby in its mother and, above all, of the dead body in the
hand of the ghassdl (washer).'® The practice of renunciation,
to be in the world but not of it, is stressed by Shaikh
Nizamuddin about fifteen times in the Fuwdid-al-Fuwdd
For Shaikh Abdul! Quddus, the thres most commendable
practices were renunciation, solitude and zikr (remembrance
of Gnd]?‘“

A repeated remembrance  of God (zikr), one of the most
important of Sift practices had its basis in the Qur'dnic
verse, ‘Remember God often’. According to the ‘Awdrif
al-Ma'arif the best choice for zikr was the first part of the
kalima: ‘There is no god but Allah*’®™ The author of
the Ma'rifat-al-Sulik, however, favours the zikr of ‘Allah’
alone, for in it is complete ‘affirmation’ and no ‘negation’.”
He recommends also a formula of seven letters, each sym-
bolizing a prayer relating to gnosticism.'™ It may be
inferred that the practice of zikr, with some of the Sifis, had
become a mere rjtual,

Perhaps the most important practice of the Sifis was
audition (samd‘), or listening to the singing of moving verses
often accompanied by dance and instrumental music. In
spite of opposition from the ‘ylama and a grudging admis-
sion of its lawfulness by some of the shaikhs themselves,

168, Kimiyd-i-Sa'ddat (Urdu tr.), 572.

169. The other themes brought up for talk are:
namiz, rozah. haff, zakdt, wildiya, zike, sukr and- sahw, tawakksl,
i&'ar, sabr, tahammal, sam&, karSmat, taubah. renunciation and

sulak in general, besides some points of theology and law.
170. Makrabsr, T, 24 a, 4 a.

171, P. 47
172, P. 25,
173. Ikid., 45-46, 29,



98 THE MILIEU

the tradition of sam#* had come to stay and prosper in the
Muslim world, ‘I bave travelled’, says Shaikh Jamali,
‘to Mecca and Medina and in Egypt and Syria; every-
where the great mashdikh participate in samd', in spite of
the learned ‘ualm#; none forbids them'.'™ Though the
Suhrawardi shalkhs in India did not encourage samd’, in
their text of Siftsm the efficacy of sama* in aiding perfection
of the truc lovers is recognized : ‘the murid travels in a
single moment as, without it, he cannot travel in years'.17s
The spiritual effect of sama' was attributed to the compact
(misdg) in pre-eternity between God and man in accordance
with the Sift interpretation of the Qur'dnic verse containing,
‘Am I not your Lord 7™ In jostification of samd
was often quoted the saying: ‘We have sung to you and ye
have not been moved with emotion; and we have piped to
you and ye have not danced’.'™ To samd' had been lent
also the authority of al-Ghazali who had believed that only
the foolish, the froz:n and the hard of heart were shut off
from the pleasure of music and poetry. The aid of audi-
tion to spiritual states was undeniable : *The cause of these
states befalling the heart through listening to music is the
secret of God most High’1"® In India, sam3 was populari-
zed mostly by the Chishti shaikhs who had practised it in
spite of occasional opposition from the ‘wlamar™® Shaikh

174 Siyar-al-'Arifin, f.156.

175. " Awdrif-al-Ma'érif, 30, 32.

176, Ibid., 30-31; Mirsdd-al-' Ibed, {. 189 b; Sivar-al-Auliyd, 500,

177. *;;J‘-Ghnmli The Mystic”, JRAS (1901), 234; RBahr-al-Ma dni,

178, 'M-Gh.u]i‘l‘h:hl]rsti:' JRAS (1901), 230

179. quatrain in the Tambiddr, for instance, was often quoted on
1h¢ point and the iroay is ‘evidently at the cost of those who
opposed samd’: *You fay that samd iz unlawful to you.
May it remain unlawful for you !'; Sivar-al-Awliyé, 521;
also, 492, In fact, there are several references to conflicting
opinions on samd” in contemporay literature,
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Qutbuddin Bakhtyar was so much affected by samd* that,
at last, he died on the recitation of the verse ;180

Those who are killed by the sword of submission

Receive every moment a mew life from Him.
Shaikh Nizamuddin was believed to have expressed his
regret' for not baving ‘asked' for death during samda.®
The verses which affected Shaikh Nizamuddin used to
be recited by people for a long time-and at many places,!#®
It may be interesting to note that some of his disciples
were most affected by Hindi verses s

It has been observed recently that in India, ‘because
of the challenge and the risk ol disintegration into Hindu
mysticism, Sufism took special cace to resolve its differences
with orthodoxy. In [Islamic religious history the tension
between the religious assertion of the transcendence of
God and the mystical aspiration for His immanence was
perhaps nowhere more thoroughly resolved to a middle of
the road position than in.India where Islam was propagated
mainly by the Sufis with a firm emphasis on the observance
of the tenets of the Sharig*a®.®® Ii is true that the Suhra-
wardi and Chishti shaikhs laid a good deal of stress upon
namdz and rozah and seldom went out of their way to offend
the orthodox. But as already pointed out, among the
Chishtis the hajj was never given much importance in actual
practice and samda‘ was mever discarded in spite of oppositian

180, Fuwdid-al-Fuwdd, Bl1; Sivar-gl-Aulivd, 53; Akbdr-al-Akhydr,
f. 26 &.

181. Siyar-al-Arifin, f. 151; Death during sépd’ was witnessed by
Ibn Battuta. See also, Sivar-al-Aulipd, 500, 301

182,  Siyar-al-Auliyd, 510, 511.
183, Jawdmi*-al-Kilam, . 138 b,
184. Azizr Abmad, Studies in Islamic Culture, 131,
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from the ‘wlamd. In fact the increasing popularity and
influence of the mashdikh among the Indo-Muslims obliged
the ‘wlamd 1o tolerate their practices as well as their existence.
The co-existence of the Safts and the ‘walmdé must not be
confused with conciliation between orthodox theology and
Sifi theosophy or between the orthodox ideal of piety and
the mystic goal of ‘unification’. When Ali al-Hujwiri says
that rejection of the Law is heresy, be also adds that re-
jection of Truth is infidelity and polytheism.2** The author
of the Bahr-al-Ma'ani says that the ignorant expounders
of the Law criticized all references to God in terms of
Lovel® (One of the most frequently quoted verses among
the Indo-Muslim Sdfis clearly asserts that Abu Hanifa and
al-Shafi have nothing to teach of Lovel®™ And Sifism
shorn of love would be ‘Hamlet’ without *the prince of
Denmark.

Furthermore, in a historical approach to Sifism,
to emphasize its ‘conformity’ is to ignore its great variety.
It was mnoted by Shaikh Shibabuddin Subrawardi that
the ‘crowd at this time called galandaria have taken off from
their necks the helter of Islam”.* References to the
wandering darvishes, with blue-coloured cloaks, in Indo-
Muslim S@fi literature are mnot very complimentary.18?
Though individual galandars, like Sharfuddin Bu Ali of
Panipat, could command respect, the maddrix, haidaris
and galandars as a class were not appreciated by the sober

185. Kashf-al-Mahjib, 139,
186, P, 46,
187. Fuwdid-al-Fuwdd, 103;¢f. Rizvi, 5. A. A., Muslim Revivalist

Movements in Northern India, 6566,
188. ‘Awdrif-al-Ma'arif, 140,

189. For instance, Fuwdjd-al-Fuwdd, 4, Jawdmi'-al-Kilam, 229, 733,
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shaikhs®e,  Shaikh Abdul Quddus specifically states
that in his youth the maddrls were regarded as depraved un-
believers.™ The idea of maldmar (a3 genvine possession of
hdl concealed in a misleading appearance) was an old onel"™
But the practice was noticed by Shaikh Abdul Quddus in
his own day also: a naked  diwing, Yunis, used to drink
on the roadside all alone and to recite the ba'it 192

The Sift does mot become ‘pure® uyntil he quafls
the goblet;
It is a long way indeed from rawness to ripeness.

Fhe Chishti shaikhs showed indulgence to genuine or fake
maldmatis. Even so, Shaikh Abdul Quddus regrets the
degeneration of piri and muridi of his own time; many a
shaikh was ignorant or incompetent or even libertine :
‘The one who could not himself swim, how could he teach
others to swim ? When the blind lead the blind, they all
fall into the ditch' 2™

The attitude of the Indo-Muslim shaikhs towards the
non-Muslims was generally marked by tolerance. Shaikh
MNizamuddin disapproves of cruelty in extracting the jiziya.1*®
The Chishti shaikhs were seldorn reluctant to come into
contact with Hindos or to enterr into discussion with them

190, Siyar-al-‘Arifin, . 150, 139; Jawdmi'-al-Kilam, f. 275 b;
Barani, in the Tarikh-i-Firdiz Shahi, brackets the galandaris and
haidaris. For a good bricf statement on the opposition of the
galandars, see Rizvi, 5. A, A., Muslims Revivalist Movements
in Northern Iudia, 29, 31,

191, Lardif-i-Quddisi, 6; cf, Mukh-al-Ma'dni, 129,

192, ‘Awdrif-al-Ma'arif, 134, 137; of. Ashraf Jahangir, Makiibdr,
T5.

193, Laidif-i-Quddisi, 8.

194, Makrabdr, §. 73 d.

195, Fuwdid-al-Fuwdd, 76,
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on religious matters.’*® References to contact or contest
with the Jogis in particular only confirm this impression.
Shaikh Nizamuddin once made a frank admission that he
had appreciated one particular obseérvation made by =a
Jogi.'** The Shattari shaikh, Mubammad Gbavs, recom-
mends in his Bahr-gl-Haydt the use of some Hindawi
‘incantations’ and sees many parallels between Sifi theoso-
phy and Yoga*® He reveals his familiarity with the Siddba-
jogis and the Gorakhnathis, and Gesudaraz appreciates
their complete devotion to God and detachment from the
world.'™  According to Shaikh Mubammad  Ghaus,
the Jogis related the truths of goosis only in a different
‘language’ from that of the S@fis.® Such an appreciation
of the Jogis was probably not common even in the time of
Shaikh Muhammad Ghaus. For the average 5ifi the order
of ncarmess to God was still: Muhammad, the prophets,
the auliyd, the believers and the infidels.™ His peneral
attitude was perhaps expressed in al-Insén al-Kdmil : ‘Even
if the infidels had knmown the torments which they must
suffer in consequence of their worship, they would have
persisted in it by reason of the spiritual delight they experience
therein®. Shaikh Nizamuddin regrets that some of the
Hindus know that Islam is the true religion but they do
not become Muslims.®*™  The relative ineffectiveness of
Islam as a religious force in India was attributed by the

196, See, for instance, Jawdmi'-al-Kilam, fI, 88 a & b : Fuwiid-al-
Fuwdd, 29,

197, Fuwdid-al-Fuwdd, 49,

198, See, for instance, Sivar-gl-Auliyd, 444; Jawdmi'-al-Kilam, 266,

199, Jawdmi‘-al-Kilam. ff. 108 b, 109 a & b, 112a & b,

200. Bahr-ol-Hapdr, f.21 8,23 a &b, 338,423, 453, 47 a.

201, Mirat-al-* Arifin, f, 88 b.

202. Fuwdid-al-Fuwdd, T6.
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Safts, to the lack of ethical superiority in Muslims them-
selves ¥,

The Sifis believed that theirs were the true ethics of
Islam. They inculcated a whole-hearted devotion to God
alone. Devotion or piety in women was as much acceptable
as in men.™  Indeed, women were to be accepted as disci-
ples; Shaikh Nizamuddin recommends the mention of
pious women, before that of men, in prayers,™ The
Chishti shaikhs were not reluctant to accept disciples from
amongst the lower strata of the Indo-Muslim society.
Shaikh Nizamuddin, for  instance, was particularly
pleased at the spiritual progress made by some butchers of
Delhi.®™  The  shaikhs generally recommended manu-
mission of slaves. Sdf¥ piety at its best was free from super-
stition.® The Sifis preached personal humility and a
deep concern for the brothers in faith.**® They denounced
oppression and injustice.® The essence of Sifi ethics
for Shaikh Nizamuddin is: ‘Do not do unto others what
you would net do unto yourself; wish for others only what
you wish for yourself™.?* Not to injure others, by word
or deed, was recommended again and again.?! ‘Every
particle of the universe shows the way to God, but no way
to Him is shorter than the one through human heart” ®2

203. fbid., 102, 107.

204, Fuwdid-ol-Fuwad, 13,

205. Loc. cit.

206, lbid., 134.

207. Shaikh Mizamuddin, far instance, disapproved of the beliel
that any day could be inauspicious ;  fhid.. g?.

208, Fuwdid-al-Fuwdd, 42, Siyar-al-Arifia, f. 146.

209, Siyvar-al-Auliya, 174,

210,  Fuwdid-al-Fuwdd, 6.

211.  Siyar-al-Auliyd, 128.

212, Sbh:rilth Nizamuddin attributing it to Abu Sa'id Abuw'l Khair:
Ibid., 411,



CHAPTER IV
RELIGION : HINDUISM

Islam in its Saft, sectarian and *orthodox’ forms was not
yet the religion of the majority of people in the Punjab. The
indigenous forms of religious belief and practice were not only
older but, on the whole, also richer in variety and more
complex,

One of the oldest Indian religions represented in the
Punjab of our period was Jainism which had maintained its
distinct identity through its monks (fatis). In the early fifteenth
century, a party of Jaina pilgrims is known to have visited
Kangra.! Tt is very likely that the itinerant Jaina monks had
some following among the trading communities of the Punjab.?
But the total number of Jainas in the Punjab was probably
quite negligible. Nevertheless the wandering jaris attracted
attention because of their outward appearance and peculiar
practices. In the seventeenth century Sujan Rai noticed their
conspicuous presénce as well as their unpopularity among the
Hindus, The chief characteristics of the Jaina monks noted

1. Jain, Baparsi Das, “Jainism in the Puonjab™, Saripa-Bhdrat!
(reprint), Hoshiarpur 1954, 6-7.

2, According to H. A. Rose, nearly 99%, of the Jainas in the Punjab
belonged to the trading classes: A Glorsary of Triber and Castes,
105, See also, Punjab Notes & Querits, I, o, 9, 121, Some Jaina
monks established themselves in Lahorc during the time of
Akbar : Jain, Banarsi Das, “Jainism in the Punjab™, But there is
no reason to suppose that the Jaina monks had oo lay following
in the Punjab before the sixteenth century.

104
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by Sujan Rai were their ascetical practices, their atheistic
system of beliefs and their meticulousness about not injuring
any living being.?

Unlike Jainism, Buddhism had failed to maintain a dis-
tingt identity im the Punjab by the time of Guru Nanoak.
Hiuen Tsang had noticed several Buddhist monasteries in
the Punjab. Buddhism, however, was very much on the decline
and in actual practice had ‘compromised with the brahmanical
religion to such an extent that it could almost have been
regarded as a sect of the latter’.* In the fifteenth century,
pockets of tantric Buddhism could be found in the Punmjab
hills, but in the plains it had suffered by then a dilution
which was little short of disappearance.®

Like Buddhism, the worship of the Sun, which at one time
had gained considerable importance in northern India, nearly
disappeared from the Punjab during the medieval period.
The Aditya Purdna is mentioned by Alberuni among the eighteen
Purdnas. He refers also to two famous temples dedicated
to the deity : the Aditya temple at Multan and the temple
of Chakraswamy at Thanesar.® Places associated with this

3. Khulisar-ut-Tawdrikh, 23,
4, Thapar, Romila, 4 History of India, 159.

S Cf. Rose, H. A., A Glossary of Tribes and Castes, 67, BE-B9: Go-
swamy, Karuna, Vaishnavism in the Punjab Hills and Pahari
Painting, Ph. D. Thesls, Panjab University, Chandigarh 1968,
11, n. 1. (seen through the author's courtesy).

6. Alberuni’s India, 116. Also, Upadhyay, Vasudeva, Soclo-Religious
Condition of North Indiag (700-1200 A. D.), Varanasi 1964, 259,
The author also notices that szeveral of the rulers at Thanesar
were worshippers of Surya (Adity): fkid, 258,  Ses also,
Archaeological Survey of India (1863-64), 11, 219; ¥, 115-19.
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worship could be found even in the nineteenth centory.?
It may be safety assumed that some temples dedicated to
the Sun remained in existence in the Punjab of cur period.
But the number of sun-worshippers appears to have been
rather negligible. It has been observed by Hopkins that a
most siriking feature of the Hindu religions is the identifica-
tion of right with light and of wrong with darkness® Tt
is tempting to connect this idea ultimately to the worship
of the Sun. Ablutions offered to the rising sun, a practice
guite common in those days as now, may also be associated
at least indirectly with the worship of the Sun.?

The dominant forms of rcligious belief and practice in
the Punjab of our period were Hindu, The authority of
the Vedas was recognized by the priests of nearly all the Hindu
sects and it was invoked in support of many a socio-religious
custom.®® The position of the Vedas as ‘revealed’ knowledge

7. See. for imstance, Archagological Swurvey of Indfa (1872-7T3), V.
126; XXIII, 20,25 ; Chdr-Bdgh-i-Panfab, 30304, Cf. Upadhyay
Y., Socio-Religious Congdition of North Indig, 255-69. For a brief
treatment of the worship of the Sun, see Bhandarkar, R. Q.
Vaisnavism, *Saivism and Minor Religious Systems, Bhandarkar
Oriental Research Institute, Poona 1929, 212-21.

8. Hopkins, E.W., The Religions of India, London 1896, 422,

9. Watlers, Thomas, On Yuan Chwang's Travels in India, 629-645.
A.D., Royal Asiatic Society, London 1904, I, 320-21. Cf. McLeod,
W.H., Gurl Ninak and the Sikh Religion, Oxford 1968, 90 and
n. 2. In Bhandarkar’s view the sun has been adored since the
Vedic times for the removal of =ins, and the bestowal of riches,
food, fame, health, and other blessings. At the present day
twelve prostrations are made fo Surva by rcpeating twelve of
his pames, all of which have a Sanskrit erymology and there is
no foreign look sbout them. ‘There is also a more elaborate
set of such prostrations® @  Valsmavism, Saivism aend Minor
Religious Systems. 217,

10. Cf, Weber, Max, The Religion of India, Illinois 1960, 26-27.
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was indeed unique in the Hindu scriptures. However, the
Purdnas appear to have enjoyed greater popularity through-
out the medieval period. The Mahdbhdrata and the Ramd-
yana appear to have been quite popular, though it is difficult
to treat them as ‘religious’ texts of apy particular Hindu
sect, The six schools of philosophy remained in currencyl!
but the Fedanta was graduvally coming to the forel® Some
of the basic ideas of those schools could be invoked occa-
sionally in support of one or another theosophical theory or
religious practice. The Nyaya school was based on logic
which had been brought into play in debates with Buddhist
teachers; in the Vaisheshika, a kind of atomistic philosophy,
there was a great insistence on the separation of the universes
of matter and soul ; the samkheya recognized dualism bet-
ween matter and soul and explained creation in atheistic
terms ; the Yoga concentrated on the human body and
experience for knowledge of the ultimate reality; the
Mimansa and the Fedanta were based on expositions of the
Vedas., The main support for the last two systems came
from the orthodox brahmans.

The three major ‘sects’ of medieval Hinduism were
Shaivism, Vaishnavism and Shaktism. Of these the most
important in the Punjab of our period appears to have been
Shaivism. About its predominance in the Punjab hills
during our period, as in Kashmir, there is little possibility
of entertaining any doubts in the face of abundant and
concrete evidence® It is suggested by some scholars that

11, This is evident from the testimony of Alberuni, Abul Fazl and
Sujan Ral.

12. Thapar. Romila, A History of India, 162-63,

13. For consolidated information, see  Goswamy, Karuna,
Vaishnavism in the  Punfab Hills and Pahari Painting, Ph. D.
Thesis, Panjab University, Chandigarh 1968,
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the religious developments in the plains of the Punjab were
generally reflected in  the hills, though at a later date '
On this argument, there is a good case for assuming that
Shaivism was very important in the Punjab of our period.
Archaeological evidence reveals that in northem India
generally Shaivism had started coming to the fore after
the seventh century, and the Punjab does not appear to have
been an exception to this development. Some deva temples
mentioned by Hiuen Tsang in thé Punjab are specifically
Shaiva?®* The temple of Mahadeva at Thanesar added
to its importance as a centre of pilgrimage. Rsferences to
shivdlas in the towns and the countryside of the Punjab
in later literature are quite numercus. It has been said
indeed that Shiva was the most popular of brakmanical
deities in the Punjab, as in nothern India, during the nine-
teenth century.” This later popularity of Shaivism, parti-
cularly in the face of increasing Vaishnava influence due to
the impact of bhakti movement, leaves no doubt about
the predominance of Shaivism in the Punjab during our
period.

14, [Ibid., 76; Cf. Punfeb Notes dnd Queries, 11, No. 24, 199,

15, Watters, Thomas, On Yuan Chwangs Travels in India, 283
286, 201, 296, 314. Cf. Chattopadhyaya, S., Theistic Sects
in Anclent [Indid, Calcutta 1962, 113, 115, 116: Upadhyay,
V., Socic-R-ligious Cemdilion of North India, 289-92, See also,
Archaeoclogizoi Survey of  [ndis, I, 206 (for the templs of
Maleswara, mear Sarhind); ibid., V., .86, 88 (for a Mahadeva
temple in the Saht Ranged; Fhandarkar, R.G., Faimmavismg
Saivism and Minor Religions Sysiems, 167.

16, Pumjab Notes and Queries, 1, Wo. 10, 110; Rose, H. A.,
A Glossary of Tribes and Cestes, 260: the author observes
that all * castes im the Punjeb worshipped 3Shiva, including
the  prafmans and khardis who were followed. in this

practice by the. sundirs, and thathidrr and by -some banias. See
also, Das, Chdr-Bagh-i-Panjgb, 176-77. 180-205, 263,
273, 303, 305, : _
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It may also be presumed that the Shaiva brahmans
looked after the shivdfas and cultivated Shaiva literature, the
Agamas. In fact, the importance of Shaivism even in Purdnic
literature was next only to that of Vaishnavism. However,
the strength of Shaivism in the Punjab of our period lay
chiefly in itz monastic orders. Rcferences 10  sanmyasis
in contemporary and later literature point to their im-
pertance throughout the medieval period.*® Sujan Rai
observed that the categories of sannydsis were quite
numerons; all of them were extremely ascetical in their
practices, underwent hard penaoces and shunned the
pleasures of the senses.®

*Asceticism and monastic organization’, according to
G. 8. Ghurye, ‘are two unique coniributions which Indian
civilization has made to the common stock of culture’ ¥
Whereas asceticism concerned only the individual's practices,
monasticism had a bearing on social organization. Mo-
pastic orders are much in evidence among the Shaivas se-
veral centuries before the time of Guru Manak., Contrary
to the views held by some writers, there was only one school
of sannpdsts with its ten orders known as dasnamis. i
The sannydsis generally wore ochre coloured garments and
some of them went naked. They could be distinguished
by the tilak-mark on their forcheads, Some of the sanmydsis
carried a tiger's or panther’s skin on their shoulders. Al-
maost all of them used ash for the tilak-mark which generally
consisted of three horizontal lines representing the trident

17 Ganon Da ettt o tamrous Srimmits - Shaaeabad,

Pasrur, Gujrat and in the villages Punnianke and Kharat
in the Rechna dodb, :

18. Khwlizai-nt-Tawdrikh, 22,

19. Ghurye, G. 8., Indian Sadhus, Bombay, 1953, 1.

20. Ibid., 79.
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of Shiva or his third eye. Some used only two horizontal
lines with a dot, considered to be a representation of the
phallic emblem of Shiva. The wearing of the tilak-nmark
was regarded as an important ritual. The sannydsis frequ-
ently established maths or sihinar and the head of the es-
tablishment was either appointed by the founder himself
or elected by his sannydsi disciples. He looked after the
vsual amenities for inmates or even the visiting sammydsis.
Some of the maths undertook teaching activities and extended
hospitality to the lay visitors. Some of the sannydsi
orders were not reluctant to admit females or shidras
as members. 2

Distinct from the sanmydsis but closely connected with
Shaivism were the Jogis, -with their principal orders:
Aghorapanthis and Nathapanthis, The latter were the follow-
ers of Gorakhnath and admitted members from all castes and
also females. Only those of the Jogis who went through the
last gtage of initiation were called kanphatas. The others
were known as gqughars. The last stage of initiation consis-
ted in having the. ear-lobes pierced with the bhalravi knife
and large rings worn by the Jogi. These rings were gene-
rally called mudrt. The kanphita Jogis used the soffix
ndtha to their names, greeted cne another with the epithet
ddesa and used a kind of blowing horn, singi. The Naitha-
panthis are believed to have established important monastic
centres'in which the chief deity was Bhairava. The dhint
or a continuous fire was an important feature of the Niatha-
_pantht centres. In due course the Naithapantht order
came to have twelve sections with a central organization
called the Bhekh-Bara.®

21. Ibid., 101, 102, 109, 160, 257.
22, Ibid., 150-51, 152-53, 155-56, 157-58,
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Shaivism in the Punjab enjoyed a certain amount of
vigour through its representation by the Jogis. Their contact
or conflict with the Sifis has been noticed in the previous
chapter. Ibn Battuta claims to have wilnessed some of their
‘supernatural’ feats jn the presence of Sultan Muhammad
ibn Tughlug,®® MNotwithstanding their association with
magical powers, Ibn Khaldun had heard of their literature
too and, according to D. B. Macdonald, lbn al-Arabi had
revised a translation of some Yoga work, with the help of a
Jogi. Sujan Rai mentions the efficacy of medicines ad-
ministered by the Jogis as well as their own ability to fly in the
air, to walk on water, to acquire clairvoyance, to prolong
life through practising habs-i-dam (suspension of breath)
and to transmute ash into gold.®* Besides the famous
tilla of Gorakhnath in the Jhelum district, several places
in the Punjab are associated with the Jogis: Gorakh-hatri,
Makhad, Katas, Jakhbar, Kirana, Kohat, Bawanna, Bohar,
Achal, Kahnuwan, Bhera, for instance.!®* Some of these
were in existence in the fifteenth century and there isa
great probability that records of many minor establishments
of the Jogis have not survived.®®

The order of the Jogis was remarkable for its organi-
zational aspect. The most important Jogi establishment was
of course the tilla of Gorakhnath and regular succession

23, Travels in Asia and Africa, 215:26.

M, Khulisar-ue-Towdrikh, 22,

25. Chir-Bagh-i-Panjdb, 102, 164, 165, 210, 211, 299. Sec also,
Gazetteer of the Gurdaspur Disirict, 1914, 26, 27, 30-31;
Tarikh-i-Gufrat, 585; Rosc H. A., A Glossary of Triber and
Castes, 123-25, 28%; Tawdrikh-i-Zila-i-Multan, 58-59, 60-61.

26. This of course is a mere suggestion. But this iz the impression
Tget from some study of the Jogi establishmenis in the
FPunjab which I have made in collaboration with Dr. B. N.
Goswarmny. ’
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of gurus of mahanis bad taken place there for several cen-
turies.®” It is believed by a present-day scholar that
Gorakhnath was the first reformer to emphasize ‘practical
puidance from the Guru'.® Whether or mnot this is taken
as literally true, it is quite certain that succession to Gorakh-
nitht gaddis was perhaps more formal than in other reli-
gious orders of the times. Under the aepis of the parent
establishment, individual Jogis of known sanctity were per-
mitted to establish their own gaddis, while the parent
establishment served also as a link between the new estab-
lishments, In all probability, each succession had to be
formally recognized by the mahanfs of the various estab-
lishments of the Gorakhnatht order.®® Just as the vigour
of Shaivism lay mainly in the monastic orderslike that
of the Jogis. so the strength of the Jogi order itself lay in its
tight organization.

The movement initiated by Gorakhnath in the Punjab
had its origins in the concept of yoga as the means of attain-
ing to liberation, or rebirth to a non-conditional mode of
being, through eFectual techniques. Mircea Eliade regards
this concept of yoga as important as the concepts of Karma,
Maya and Nirvana in the history of Hindu religions.™
Unlike the Samkhya, to which otherwise it presents several
similarities, Yoga, is theistic and accords importance to
techniques and meditation and not to metaphysical koow-
ledge. Also, for Yoga, the world is real, and not illusory

27. In =n carly sixteenth-cen i di e between
Machhandar and Ratan, ﬂft&?nﬁmu are m as of
the successors of Gorakhpath: Moban Singh, Ar  Inirodiction
te Panfabi Literatwre, Amritsar, 1951, 38=39,

28, Ibid, 3l.

29. See. n. 260, above; also Goswamy, B. M. and Grewal, J. 8.
The Mughals and the Jogis of Jakhbar,

30, Yoga: Immortalily and Freedom, Loodon 1958, 3.
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as it is for the Vedanta. Yoga in its widest sense bad old
and ‘respectable’ antecedents. ‘The ;udunl spread of
Yoga practice, regarded as an admirable way of salvation,
can be traced both in juridico-theological literature and the
didactic and religions portions of the Mahabharata’.®
In the Yoga-tattva Upanishad four kinds of Yoga are distin-
guished : mantra, ldya, hatha and rdja. It was the hatha-
yoga that was appropriated by the Gorakhnithis and
transformed into a movement of considerable importance
_ by the twelfth century.®® By the fifteenth century this
movement had perhaps reached, or even passed, its climax
in the Punjab.®

In Hathayoga, great importance was attached to pre-
liminary purifications, which as the texts repzatedly em-
phasize, were of great value for the yogi's health : dhauti,
basti, neti, nauli, trataka and kapala bhati.*® Nothing
could be obtained without abhyasa (practice), and pranayama
was absolutely essential for purifying the nadis; the most
important of these nddis being ida, pingala and susumna.
Around them was built an elaborate and a complex system
of homologies. It was believed that pramayama destroyed
all sins and conferred siddhis on the adept. Immortality of
a perfect body (siddha-deha) led to immortality in a divine
body (divya-deha) and the attainment of perfection (siddhi)
meant jivan-mukti (liberation in life). This supreme state
was the state of Slli\rnlmud.“ This was ‘the inner truth®

31. Ibid.,

32 Ghum. G 5., Indian Sad&us 144-48.

33, It must be pointed out, however, that several important
H.%Ibli;gmcnt: of the Jogis in the Punjab belong to later
centur)

34, Elitd.e, Mirm. Yoga: Immorrality and Freedom, 230,

15, Shashibhushan, @bscure Religious Cuwlrs, Caleutta
,IFS. g (2nd;6:lﬁll 218-19; Ejmdt, Mircea, Yoga: Immrmfﬂy and
reedom, X
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of the cult of MNathism. Thus, it was not simply the adop-
tion of Hathayogic practices but also their assimilation to .a
particular theological system that distinguished the order
of the Jogis from some other ‘sects’. ™

Though the attaminment of occult powers was not the
end, there was a widespread belief in the occult power of
the siddhas. Eyen in literature on Yoga in general, such
powers are regarded as within the range of certainty. Eight
powers (vibhutis) in particular were well-known : the power
of becoming as small as an atom, of becoming enormously
big, assuming - extreme " lightness or excessive weight, ob-
taining everything at will, obtaining supremacy over
everything, and the power of subduing, fascinating and be-
witching.?” -On the attainment of siddhi, to walk on a bridge
made of a hair or to walk on the edge of a razor was believed
1o be as casy as to walk on water or to fly in the air.**
All those who attained to perfection were honoured with the
general epithet of Siddha and, through a confused amalga-
mation of the Jogi Siddhas and the Buddhist Siddhacharyas,
arase the tradition of ‘eighty-four siddhas’, the number
tighty-four having only a mystic significance. At the initia-
tion ceremony of the Gotakhnithis, the initiate was required
to worship not onmly the ‘eighty-four siddhas* but also the
‘Dine-ndrhas’ who were belicved to be immortal demigods
still living in the Himalayas as the guardian spirits of the
Himalayan peaks.*

The association of the Jogis with medicine and herbs

36. Dasgupia, Shashibbushan, Obscure Religions Culiz, 201.
a7. Ihid, 12,

38. [Ibid.. 226.

39. Ibid., 202, 204, 206, 207, 219.



RELIGION : HINDUISM 115

suggests their connection with the Shiva school of Rase-
svara-darshana.®® Even in the days of Patanjali it was
believed that siddhi could be attained by the use of herbs or
medicines (gusadhi). Vyass comments that the use of
ausadhi for this purpose referred to rasayama, a physico-
chemical process which i noted by Alberuni also.® In
the cult of the Jogis, this rasa was replaced by the nectar
oozing from the moon and the earlier idea was changed into
a psycho-chemical process.* But some of the Jogis main-
tained their practical interest in herbs and medicines almost
for its own sake. Closely associated with the rasapang as the
vehicle for psychic and spiritual operations was the belief
in alchemy. Though the most distinct and frequent references
to alchemy are to be found in the literature of rdmric Yoga,
the Jogis in general were believed to possess alchemical
knowledge,® The association of the Jogis with alchemy,
medicine and magic finds enough justification in their litera-
ture and practices. But to emphasize this aspect of the order
of the Jogis would be to miss their significance as a religious
force,

It has been remarked that Yoga represented a reaction
against metaphysical speculation and the excessess of a fossi-
lized ritalism.* The popular legends created around
Gorakhnith, and around the mathas and siddhas, gave ex-
pression to ‘the real spiritual longings of the superficially

40. Ibid., 192-94.

41. Eliade, Mircea, Yoga : Immorrality and Freedom, 280, 283. -

42, Ibid., 229,

43. Thiz was the impressioa carried, for instance, by Bernier. Sujan
Rai's remark oo the point has been mentioned elsewhers in this
chapter. Sec also, Goswamy, B. N, and Grewal, 1. 5., The
Mughals and the Jogls of Jakhbar, 16, 32-33, 121-22, 123, n. 5.

44, Eliade, Mircea, Yoga : Immortality and Freedom, 360,
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Hinduized masses’.** Though in theory all the Gorakhnathis
could, and some actually did, marry, woman is depicted in
Naitha literature as ‘the tigress of the night’, to be regarded
as the greatest danger in the Jogi's path® Towards men,
however, the Jogis were more considerate : they tended to
minimize the differences of caste and creed in accepting
disciples. They were not reluctant to serve as pujdris in
the temples of Shiva, Shakti and Bhairon. It is not un-
likely that the temples of Bhairon were thrown open to the
‘masses’. The use which the followers of Gorakhnith in
the Punjab made of the regional vernacular may be taken as
an indication of their desire to address themselves to the
uneducated as well as to the edocated. Another form of
their reaction to ‘orthodoxy’ may be seen in their refusal to
recognize merit in pilgrimage. ‘Wander not to sacred places,
O Siddha’, says Gorakhniith.47 '

MNot to leave the Gorakhnathis ‘at a. negative note,
a few of their basic 1deas may be noted, The inner bhdva
was more important than external - acts, “whether one was a
hermit or a houscholder, The truth, according to Gorakh-
nith, was to be *realized” within oneself.** But only the true
teacher (saf-guru) could enable men to attain to this ‘reali-
zation” which, in the last analysis, was the state of sahaja®
In the sahaja state or smadhi theré is ‘perfect’ equilibrium,
which transcends all onr perceptual knowledge with positive
and negative attributes’. In this state of parfect quietude, the
Jogi becomes one with the whole universe: *‘He himself is the
goddess, himself the God, himself the disciple, himself the

Tbid., 302-04.
Dasgupta, Shashibhushan, Obscure Religious Cults, 244,

Maohan Singh, An Introduciion to Pandabl Literature, 33.
Loc. cii-
Ibid., 35,
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preceptor; he is at once the meditation, the meditator and the
divinity’.* In this state the Jogi hears the divine music
(nad, anhata) of immortality and the divine word (sabd) of
pltimate truth.®t In this state is cverlasting bliss (dnanda,
mah#sukha).®® The attributes of God, for Gorakhnith,
were closely connected with these ideas: sar-guru (the true
guide), jivan-mukra (the liberated-in-life), alakhkh (unsecable),
agam (unknowable), amurta (formless), nirakar (unformed),
ami (undying), ndda (harmony), pdra (transcendent), sumya
(contentless), for instance.

For the existence of Vaishnavism in the Punjab of our
period, there is first a clear literary e¢vidence. The Bhdgavata
Gitd the Bhdgavata Purdna and the Fishmu Purdne which
are regarded as the Vaishmava texts par excellence, were
knéwn even to Alberuni whose information may be presumed
to have been collected chiefly from the Punjab.®* To these
may be added the other Purdnas associated with the avarars

of Vishnu. This literary evidence is supported by the exis-
tence of temples dedicated to  Vaishnava deties. An early
inscription from Kangra indicates the prevalence of Bhaga-
vatism in that region.®® In Multan, a place associated with
the Narsingh (man-lion) gvarar of Vishou remained in exis-
tence throughout the medieval period.*® Other instances

50, Dasgupta, Shashibhushan, Obscure Religiows Cults, 196,

51. Mohan Singh. An Introduction re FPanjabi Literature. 35.

52, Dasgupta. Shashibhushan, Obseure Religious Cults, 92,

53. Mohan Singh, An Iarroduction to Panfabi Lireraiure. 30

%4, Bhandarkar, R. (3., Foirmavism., Saivism. and Minor Religious
Systems. 114. Cf. Rose, H, A., A Glossary of Tribes and Castes,
366.

55. Goswamy, Karuna, Vaishnavism in the Punjab Hills and Pahari
Painting, 69. The author suggests o valid distinction between

early and later Vaishnavism by using the term Bhagavatism for the
former.

' 56. Tawdrikh-i-Zila-i-Multan, 52,



118 THE MILIEU

are also known® Even in the cighteenth century, Raja
Ranjit Dev of Jammu could strike coins with invocation to
Lakshmi-Narain.®® It may be safely suggested, therefore,
that Vaishoavism in its older form was known in the Punjab

-of our period.

However, it was due to the impact of the bhakei cult that
Vaishnavism became more and more popular in the Punjab,
as elsewhere in India. According to H. A. Rose, anew
bairdgl movement was initiated in Multan, Muzaffarabad
and Montgomery in the middle of the sixteenth century by
Shamji and Lalji.** Sujan Rai noticed severalcategories of
bairagis in the seventeenth cemtury; he associates them all
with ‘singing and dance’.® The famous Vaishnava gaddis
of Pindori and Dhigapur in the Gurdaspur district were
established in the seventeenth century when Vaishnavism
had started penetrating even -the Punjab hills. Later re-
ferences to Vaishnava bairdgis establishing their centres are
quite numerous, Ganesh Das alone refers to such centres
at Wazirabad, Cheema Chattha, Jalalpur Bhattian. Gujrat
and Narowal and also in some villages of the Bari, Rechna
and Sindh Sagar doabs. At one place he specifically refers

57. The tmgpl‘.urt'l‘uhh Mai in the city of Multan and the tcmple
of Suraj Kund ata distance of four milkes from .Multan: ibid.,
53-56. In the Sindh Sagar Doab, Ganesh Das mentions a place of
pilgrimage called Narsingh Puhdr visited by ordinary Hindus
az well as by Hindu Id‘nrrn':hr.* Chdr-Bdgh-i-Panjib, 166. The
temple of Ram Tirath in the city of Multan and of Ram Chautra
in the village Ram Chaotra in Sarai Siddhu tabs] @ Tawdrikhel-
Zilai-Multan, 57.

8. Ganesh Das, Rif Darshini, British Museum Cataloguc No. Or
1634, ff. 235 b-236 a (microflm in the Panjab University Library,
Chandigarh).

59. A Glossary of Tribes and Castes, 388-92.

60, Khulisar-ur-Towdrikh, 23,



RELIGION : HINDUISM 119

to a disciple of Parmanand who belonged to the silsilak of
Ramanand Bairagi ®

Mow, if the case of Vaishnavism in the Punjab hills can
serve as a safe guide, it may be visualized that the bearers of
new Vaishnavism in the Punjab had to struggle hard against
the prevalent forms of religious belief and practice®® There-
fore, the tangible evidence of Vaishnava establishment in the
sixteenth and seventeenth centuries may suggest an earlier
background of individual effort at propagating the new
faith. Though there is no direct evidence on this point, it is
highly probable that the bhak¢/ cult was being represented in
the Punjab in the late fifteenth century. It is true that mo
late fifteenth century bhagar of the Punjab bas left any record
for posterity and there is not asingle significant example
to cite, However, there was always the possibility of pilgrims
coming back with new influences and of the wandering bhagats
to tarry those influences to the Punjab from some other parts
of the country. The new Vaishnavism was in the air, -though
borne aloft only by unnoticeable breezes.

Not the existence but the pature of -Vaishnavism as a re-
ligious faith and the extent of its influence are difficult to
ascertain. In older Vaistmavism, the worship af Vishnu as
the supreme deity (as MNarain, Hari or Govind) and of his
incarnations -in temples dedicated to them may be taken for
granted. Probably the most important aspzct of this

61. Chir-Bdgh-i-Panjib, 258-39; sec also 161, 168, 218, 252, 244,

261, 263, 264, 296, R. G, Bhandarkar bas observed that
Ramanand's disciples founded ‘diferent schools in porthemn

—!nd:ia and came to compete successfully with the worshippers of
Krishna: Valshravism, Saivism and Minor Religious Systems, 95.

62. Goswamy, Karuoa, Vaishnavism in the Punjab Hills and Pahari
Painting, 113-14.
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worship was the believer's ritualistic round of visits to a temple.
The guardians of Vaishnava temples would uphold the superio-
rity of the worship of their deities and disseminate ideas and
beliefs embodied in Vaishnava texts. But this would be done
similarly by the Shaiva priests for their own deities, It can-
not be said with any certainty but it seems that sectarian differ-
ences were never actually felt by the laity, and to draw a clear
distinetion between a Shaiva and a Vaishnava Hindu was not
always easily possible. The merit of ceremonial ritual and
pilgrimage to sacred places was recogmized by the majority
of the Hindus. Veneration for the brahman and the cow was
shared by many.®™ If their was one thing that was much
. mere pronounced among the WVaishnavas than among any
other ‘sect’ of Hinduism it was their total abstention from meat
and liquor.** In all probability the bulk of the Vaishnavas
consisted of the members of the trading communities in
toewns and cities, notably the kharrts. In a certain sense they
represented what may loosely be called the Hindu orthodoxy.

Though the bhakri cult cannot be regarded asa break
fiom older Vaishnavism, the introduction of some new ele-
ments and certain differences of emphases distinguish the new
cult from the older system of belief and practice. The idea
of bhakri can be traced to very ancient times in Indian history.
It finds mention in Upanishadie literature and, as a path of
salvation, it finds recognition in the Bhdgvara Gud and the
Bhakri Sitras. However, the bhakti movement cannot be
said to have come into its own before we come upon a develop-
ment in which the path of bhakyi is emphasized to the exclusion

of the path of jndng (knowledge) or the path of karma (action).

63. Cf. Weber, Max, The Religion of India, 27-28.

64. Cf. Rosx, H. A, A Glossary of Tribex and Castes, 366
Goswamy, Karuna, Valshmavisem in the Punjab Hills and Pahari
Painting, 121,
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It is possible to see in retrospect that Ramanuja made
a distinguished contribution to the bhakii movement. Nicol
Macnicol has seen ‘a genuine Theism' in the religious practice
of Ramanuja; as a corollary of this faith in a personal deity,
he has also seen a kind of ‘religions exclusiveness” in  Rama-
nuja’s Vaishpavism; the moral and emotional warmth that
appears to pervade all his doctrines is believed to have given
his system ‘much of its power and its distinction’; and the
“loving faith® of the worshipper as much as the grace of God
is regardéd as central to hiz doctrine.®® According to G. S.
Ghurye, Ramanuja’s system of qualified monism added to the
‘religious ferment’ of his times: ‘By putting the persomal
god Vishnu at the centre of his ‘scheme of salvation, he pro-
videtd a crystallizing centre for the scattered elements of
Vaishnava devotion attached to various forms and incarnations
of Vishou .* It may be added that, by putting the personal
god Vishno at the cenire of his scheme of salvation, Rama-
nuja smoothened the path for bhakti as well.

Ramanuja subordinated the path of jndna and karma
to that of bhakti. Acquaintance with the Fedanta and the
performance of rites and duties were micant to lead those who
sought cternal bliss to bhakti.®” ‘This bhakti was open only
to the upper ‘castes’. Furthermore, he made a distinction bet-
ween this bhakri and prapairi which was open to the shidras
as well. The distinction made by Ramanuja enabled him to
adopt a middle position in his attitude towards the lower

65:. Macnicol, Nicol, Indian Thgism, Oxford 1915, 10102, 109,
110, Cf. Bhanpdarkar, R, G., Vaisnawism. Saivism and Minor
Religlous Systems, 1517 Raychaudbri, Hemchandra, IThe Early
History of Valshmiva Sects. Calcgtta 1936 (2Znd ed.), 195,

66. Ghurye, G. 5., fudion Sadhus, 61,

&7. R':ych-ud:i. ‘Hemchandra, The Barly History of Vaishnava Sects,
194
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‘castes’. At the same time, the idea of praparsi gained a new
importance. In it wasimplied a complete self-surrender to
God. According to R. G. Bbandarkar, prapatri consisted
in ‘the resolution to yield, the avoidance of opposition, a
faith that God will protect, acceptance of him as saviour or

praying him lo save and sense of helplessness resulting in throw-
ing one’s whole soul on him",*™

The influence of Ramanuja om the bhakti movement is
decisive and unmistakable. But whereas his bhakti was direc-
ted towards Vishnu as Narayana, in the later bhakri cult it is
the human incarnation of Vishnu as Krishna or Rama which
becomes the object of bhakti. Madhva emphasized the personal
aspect of God and the importance of bhakti even more than
Ramanuja. Nimbarka underlined the importance of prapari
as a prelude to bhakti. At the same time, he gave an exculsive
prominence to Krishna and Radha.® Though Vasudeva
had been the fountain-head of Vaishnavism in general,™ the
cult of Radha-Krishna was a new element in Vaishnavism;™
it was an essential trait of the bkakri movement in its later phase,
In the fifteenth and sixteenth centuries, the cult of Krishna
and Radha was popularized by Vallabha and Chaitanya. Their
work in a certain sense was complementary.

Vallabha, for whom the sportive boy Krishna and his
mistress Radha werc the object of deepest adoration,

68. Bhandarkar, R. G.. Falmmavism, Saivism and Minor Religious
Systems, T7.

69, [Ihid., 93,

70. Raychaudhri, Hemchandra, The Early History of Vaishnava
Sects, 3.

71. According to Vasudeva Upadhyay, Radha-Krishna cult was =
new clement in  Vaishnavisth @ Soclo-Religions Condition of
North India, 210; cf. Chattopadhyaya, 5.. Theistic Secis in
Ancient India, 151-32,
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developed the ceremonial side of the bhakri of Krishna. R. G.
Bhandarkar has. given the order of ceremonies daily perfprmed
by the followers of WVallabha and this detail is extremely
interesting and significant:™ (i) the ringing of the bell (ii)
the blowing of thc conch-shell (iii) awakening of the Lord
(Thakurji) and offering morning refreshments  (iv) waving of
lamps (v) bathing (vi) dressing (vii) Gopivallabha food
(viii) leading the cows out for grazing (ix) the mid-day
dinner (x) waving of lamps (xi) the drawing up of the screen
(now the God cannot be seen) (xii) the finishing up (xiii) the
evening meal and (xiv) going to bed.

Chaitanya on the other hand devoted himself primarily
to the cultivation of the emotional side of the bhakzi of Krishna,
Chaitanya’s nature was highly emotional and in his moments
of absorption in prem-bhaksr he used to get into ecstatic
trances which msde him totally unconscious of the external
world.”™ In his bhajonas and kirtanas he sang fervently of
the love of Radha and Krishna, For his followers, salvation
consisted in the devotee’s going to the ‘Goloka® after
death and serving Radha-and-Krishna for all time., They insis-
ted on treating the relationship of Radha and Krishna as
that of a mistress and a lover and this insistence is believed
largely to explain ‘the deteriorative fissiparation for which the
Chaitanyaite sect is so noted’.™ For Chaitanya and his
followers Krishna was to be approached and attained through
bhakti. alone. Persons from all ‘castes’ and even non-Hindus
~are believed to have been admitted by Chaitanya as his
followers,

72. Bbandarkar, R. G., Vairnavism, Saivism and Mincr Religious
Systems, 116.

T73. Ghurye, G. 5., Indlan Sadhus, 185,
74. Loc. cir.
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The cult of Rama as the incarnation of Vishnu was popu-
larized by Ramananda. According to Raychaudhari, there
is no clear evidence of the existence of a ‘Ramaite sect’
before the age of Ramananda.™ To him goes the credit of
installing Rama as a personal god and the tutelary deity of a
large number of ascetics in India.™ He is believed to have
made it a regular practice to accept disciples irrespective of
their caste affiliations.™ However, the Ramanandis did not
throw aside idol-worship.™ In fact, they associated Sita with
Rama in their visual representation of the deity. Rama-
‘manda’s disciples are believed to have established several
maths in northern India and there is no doubt that much of the
strength of the Ramanandi bairdgis consisted in the regular
establishments founded and maintained by them. Invariably, -
pithshalas and goshdlas formed an integral part of these
establishments and they provided food even for the lay
visitors.™ The discipline imposed uponthe inmates of the
establishment was rather strict. The daily routine of 2 Rama-
nandi bairdgi has been briefly described by Ghurye and it may
very well apply to some of the earliest establishments. The
bairdgi rose very early in the morning and after finishing his
bath ‘he begins the muttering of the sacred formula. While
still engaged on it, he begins the usual worship of his tutelary
deity. Having completed it he starts reading his favourite
religious book. Then he attends to an appointed task of his
at the centre. A large number of Sadhus take only one meal

75. Ibid., 174. Cf. Macnicol, MNicol, Indian Theism, 115,
76. Ghurye, G. 5. Indian Sadhus, 65-66.

77. Ibid., 188, 212, 256; ¢f. Wilson, H. H., Rellgious Secis of the
Hindug, Susil Gupta (India) Private Limited, Calcutta 1958, 115.

78. Ibid., 114, 257.

79. Ibid., 200. See also Goswamy, B. N. and Grewal, J. 5., The
Mughal and Sthh Rulers and the Vaishnavas of Pindor], Simla
1969,
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at mid-day. In the afternoon they visit temples and listen to
religious discourses’.®®

If we now try to characterize the bhahr cult, it must be
emaphasized that the direct objects of the devotion of the
bhagat was not Vishou but his hyman incarnation, Rama or
Krishna in close association with their ‘comsorts’. Worship
in temples dedicated to the deity was mot an unimportant
part of the cult. It also suggests that the. path of bhakii
was not necessarily made accessible to all ‘castes’. However,
the kirtanas were wost probably open to all, The singing of
bhajans and also perhaps dancing formed an important aspect
of the cult in some of its forms. This is not to suggest, how-
ever, that in some other of its forms the ceremonial ritual
was not important. Tn any case, the worship remained in-
tensely emotional. The wuse of vernaculars would suggest
a much broader base of the bhakti cult than that of older Vaish-
navism. The anti-ascetical character of phakei is obvious
enough. But what is not so apparent -is the passibility of a
ritualistic devotion becoming an end . in itself, particularly
for those who believed in praparrito the extent of seeing salva-
tion in the mere ufterance of the deity’s pame. Lastly, it
may be added that the exponents of the bhakri cult were not
slow to establish maths for the propsgation .of their beliefs
and practices. .

The existing litérature on the bhakti movement in general,
though certainly mnseful in its own way, is not always a safe
guide, when the discussion relates to any particular part of the
Ipdian subcontinent, or lo a particular personality associated
with the. movement. Important differences are glossed over
h:,r usm; the general label of bhakri- on the basis of superficial
similarities. A more sophisticated, and also more valid,

80, Ghurye, G. 5,, Indian Sadhus, 199-200.
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way of keeping the label has been to distinguish between the
saguna and themirguna ‘schools’ of bhakti, Dealing with the
Vaishnava bhakti of the fifteenth and sixteenth centuries, one
is invariably confronted by the first “school’. But to identlfy
the nirguna school of Vaithnava bhkakti is not easy.

At any rate, all those who did not belong to the saguma
school were not necessarily the exponents of Vaishnava
bhakti. We may take the case of Kabir, the most relevant
to the present study. Reappraisals of Kabir have resulted
in making a clear distinction between his position and that of
the prototype of bhakti. In fact, it has been asserted recently
by a scholar, who has made a detailed siudy of Kabir in re-
lation to the bhakii movement, that the ideas of Kabir stand
in complete contrast to those generally associated with .- the
‘bhakti religion’.® Another serious scholar of Kabir has
emphasized that Bhakti was only one element in his religion
which, at any rate, was ‘an original synthesis’ of medieval
Yoga and the Safitradition as well as bhakti.® The multipli-
city of antecédents becomes reslly important when the resul-
tant religious attitude does not exactly correspond to any
single antecedent. - Even if one were to insist on fitting Kabir
into the nirguna school of bhakii, to make him a Vaishnava
would be an impossible task. Clearly thep, a distinction bas
to be made between the cult of Rama or Kmlm:mdthnrcli-
gion of the saints like Kabir in which the idea of bhakei
an integral part of a system, but only a part, This Ilnnt
merely a problem of conceptualization, though that too is

Bl. Sharma, Krishna, “Kabir and the Current Definition of Bhakti:
A Case for .Re-cxamination”, paper read ata semioar in Delhi
{scen through the author's courtesy),

82. Vaudeville, Charlotte “Kabir and Interior Religion®, History.ef
Religions, Vol. 3, No, 2, Winter 1964, 196, Thiz article was
made available to me by Dr, W, H, Mcleod,
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important enough to justify the distinction; talking of Rama-
nand and Kabir one is talking of two forms of religious belief
and attitude, related but distinet.

Kabir’s influence on Guru Nanak has been emphasized
or assumed by many a writer, The inclusion of Kabir's
verses in the Adi-Granth, his chronological precedence and
similarities perceived between some of the ideas of Kabir
and Guru Nanak have appeared to justify that assumption,
Recently this assumption has been seriously challenged ®* It
has been argued in fact that a personal meeting between Guru
MNanak and Kabir must be regarded as ‘highly improbable’.
Furthermore, though ‘verbal correspondence’ may suggest that
Guru MNanak was familiar with some of Kabir's compositions,
‘they do no more than establishit as a remote possibility’.
This verbal correspondence may best be explained in terms
of the sant-hhasha, a specialized terminblogy developed by
the sants of northern India, which was accessible to both
Kabir and Guru Nanak. The least that this line of argument
does is to oblige the studetit of Guru Nanak to look at the gues-
tion of ‘influence’ all afresh. For this reason alone, itis
necessary to have some idea of Kabir's position, But there
is also another. Kabir was definitely known in the Punjab
within fifteen to. thirty-five years after Guru Nanak's death -
and so were some of the other saints® The verses of Kabir io-
cluded in the Adi-Granth represent a different oral tradition than
the one embodied in the Bijak. It may, therefore, be suggested
that the posibility of the sants carrying the popular verses
of Kabir and others to the Punjab of pur period is very much

83, Mcleod, W. H., “Gud Nanak and Kabir™, Punjab Hisiory Con-
Serence, Patiala 1966, 87-52.

84. The names of Manidev and Kabic are mentioned ina versc of
Guru-Amardas (A. D. 1552-74): ibid., 88,
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there. In fact it is a likelihood. A religions leader called
Mula Sant is believed to have established his headquarters at
Wazirabad in the early sixteenth century and his followers
were to be found later in Jbang, Shahpur and Gujranwals.*
It may not be too much to presame that the sanf-bdni, like the
bhakyi cult, was in the air in the Punjab of our period.

The first notable aspect of Kabir's position is a denuncia-
tion of much of the religious belief and practice of his times.
In his view, the exponents of Muslim and Hindu orthodokxies
(the mulla and the pandit) bad gone astray from a genuine
quest: “they. are pots of the same clay’. The Vedas and the
Qur'an as the traditional scriptural revelation are discarded
along with their guardians. Kabir denounces even bhakti
s a mere ritual; true bhakti (bhdva) was something nobler,
different. He does not believe in the worship of Vishnu,
nor of Rama, nor of Krishna; he describes the ten avatars
of Vishou as Mdaya; and he speaks of Rama and Ravana and
of Krishna and Kansa in the same breath.®® Worship in
temples and of idols, all purificatory bathings, ritual fasts and
pilgrimages are denounced in uncompromising terms :

What is the good of scrubbing the bndjr on th: outside
if the inside is-full of filth ? :

Kabir advocates a form of bhakti which has a broad
affinity with Sdfism. Man must turn his attention to the inner-
most recesses of his conscience, and away from the exterior
world,  to ‘realize’ truth. Hari or Allah does not reside in the

B5. Rose, H. A., A Glossary of Tribes and Castes, 388-92.

86. Sharma, Krishna, *'Kabir and the Current Definition of Bhakti: A
Case for Re-examination™,
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east or the west but in the heart of man:#
I believed Him outside of me and, near, He became
to me far.
The way to Him was the path of love; the goal was the
absorption of the human soul in Him *
When 1 was, Hari was not now Hari is, and I am no more;
Every shadow is dispersed when the Lamp has been
found within the soul.®®
This absorption or union was possible only through the grace of
the Lord. Tf He rejected man, none could save him; if He
accepted man non could reject him. For Kabir, bhakei is
not an easy path, for love is ‘cutting as the edge of the sword*.*
It is terrible as a fierce furnace, for separation (viraha) involves
suffering and the lover bleeds silently in the depths of his
soul ‘as the insect devoors wood'.™ He suffers many deaths
everyday.™ This torment is, however, a mark of divine
favour:"?

Then I said, ‘Go home, Happiness - | no longer know
anything but Truth and Suffering’.

Thus, Kabir's "devotion differs from Vaishnava bhakei
‘not only in its object but also in its character’. The senti-
ments of tenderness, trust and abandon which characterize

87. Vaudeville, Charlotte, “Kabir and Intcrior Rcligion®, Hisierr of

Religions, Yol, 3, Mo, 2, Winter 1964, 196. Some other quola-

tions are also taken from this article, unless otherwise indicated,

Ibid., 197,

Bankey Bihaci, Suffis, Mpystics and Yogis eof India, Bhartiya

Vidya Bhavan, Bombay 1962, 372, no. B7.

Ibid., 371, no. 83.

91. [Ibid., 373, no. 102,

92, Vaudeville, Charlotte, “Kabir and Interior Religion™, Histary of
Religions, Yol, 3, Neo, 2, Winter 1964, 199,

3 B8
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much of Vaishnava bhakei literature do not constitute the whole
of Kabir's bhakti which is, above all, “an ardent quest, a heroic
adventiure in which he iz completely involved, at the peril of
his life’.™ To conquer death one had first to prepare fora
sacrifice of one’s lifle;™

Cut off your head and take it in your hand, if you wish

to call upon Ram.
Straight is the gate and narrow is the path that leads to
salvation and few there be who enter thereat :
Tera jan ik-ddh hai koi.*
Yet the path was open Lo everyome.

The ideas of Yoga no less than those of bhakti and Siffism
are integrated by Kabir in a system which, though never
consciously formulated, possesses the originality of a new
whole. The ideas of jivan-mukta, sahaja-samadht and sabd
are given a good deal of prominence in his verses. He talks
of ‘the magic stone’ too that transmutes copper into gold.
He lays emphasis on the merit of association with sants. He
refers to God occasionally as ‘the true gurd® (sargurd). God
for him is both immanent and transcendent. God is the
milieu of the soul as water is of the water lily; but He is also the
Unknowable and the Mysterious:™

You alone know the mystery of Your nature
Kabir takes his refuge in You!

Kabir offered his devotion neither to Rama nor to Allah, but
to the one, the True, the Pure the Ineffable. He was a
disciple of the True Guru.

93, Ibid., 198-99,

94. Loc. olr.

95. Tiwari, Parasmath, Kabir, New Delhi 1967, 72.

96. Vaudeville, Charlotte, *Kabir and [Interior Religion". History of
Religions, Yol. 3, No. 2, Winter 1964, 200,
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The relative importance of the worship of the Goddess
in the Punjab of our period is difficult to ascertain, but suffici-
ent evidence exists to show that the Shaktas formed a con-
siderable proportion of the Hindus at this time. Besides
Shakta literature we have the evidence of important temples
dedicated to the Goddess. The temples of Kangra and
Jwalamukhi were the most famous; even in the seventeenth
century pilgrims from very distant places came to visit them.*
Sujan Rai noticed that the temple of Bhima Devi at Ghat
Bhavini (Pinjore) had remained a place of pilgrimage for ‘the
people of Hind since olden times’. Later references to dewi
mandirs in several parts of the Puonjab point to the continuity
of the tradition from older times™ It appears ind=ed that
the Shaktas not only formed a separate religious group but
also they were next in importanc: only to the Shaivas and
Vaishnavas,™

The worship of the Goddess- in her various forms and
manifestation was, among other things, a token of the primacy
given to shakti, the active principle or the cosmic force
which sustains the universe and the various manifestations
of gods. The Shaktism was divided into two main categories :
the ‘cultus of the right hand® and the ‘cultus of the left hand’.
In the former, except for insistence on animal sacrifice in
honour of Durga, Kali and other terrible forms of the great

97. Khulfsat-ut-Tawdrikh, 71-72. References to these temples in
contemporary chronicles are quite frequent, as for instance in
(Afif*s) Tirikhel-Firdz Shiki, the Jin-i-Akbari, tho Tuzk-i-
Jahdngiri,

98, Ses for inztance, Ganesh Das, Chdr-Bdgh-i-Panjab, 180, 263, 273,
303, 305,

99, Cf. Shivapadasundaram, 5., The Shaiva Schoo! of Hinduism,
London 1934, Introduction, 13. Cf, Barth, A., Religion of india,
5. Chand & Co., Delhi 1969, 206.



132 THE MILIEU

goddess, the general usages of Shaivism were observed.'®
It was among the left-handers that some ‘disreputable’ forms
of worship appeared under the influence of rdmerism.
Whatever the number of the left-hand Shaktas in the Punjab
of our period, their existence is beyond any doubt. They
are represented by the vdmachdris, for whom sexual
intercourse was an instrument of salvation. To understand

their position we may briefly refer to tantrism in general.

- Tantrism was becoming popular already before the Tur-
kish conguest and in the due course became a pan- Indian
movement. ‘In a comparatively short time, Indian philosophy,
mysticism, ritual, ethics, iconography, and even literature are
influenced by tantrism’."® The Samkhya doctrine of prakrti
and purusha formed the basis of tdnrric philosophy, its aim
being the identification of the individual soul with the supreme
soul. Since purusha was the inactive and parkrri the - active
principle, the latter apparently became more important
than the former.1 The propounders of tdairism regarded the
Fedas and the brahmanical tradition in genéral as inadequate
for ‘modern times' (k2/iyuga). *‘The Tantra is for all men,
of whatever caste, and for all women .19 The tdntric worship
was characterized by ‘initiation ’, irrespective of caste orsex,
and by mantras, yaniras and ‘black rites’2™ [t was based
on a code of esoteric practices in which sexual representations
were much in evidence.l™ Tdntrism, on the whole, - was

100. Barth, A., Religlons of India, 203.

10L. Eliade; Mircea, Yoga: Immoartality and Freedom, 200.

102, Chattopadhyaya, S.. Theistic Sects in Ancient India, 119,

103. Woodroffe, Sir John, Inrroduction to Tancras, Madras 1956, 31.

14. Chakravarti, Chintaharan. Tepiras (Studies on their Religion and
Literature), Calcutta 1963, 3-6, 38, 39,

105. Renou, Louis, Religions of Anciemt India, University of London
1953, 84.
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both  anti-speculative and anti-ascetical. Mevertheless,
the human body was the most reliable and cffective instru-
ment of salvation on the assumption that the macrocosm
was reflected in the microcosm.1®*

Viewed from inside, Tantrism was not an ‘easy road'.
The tantric worship presupposed a long and difficult sadhana.
The dharanis and maniras were raised to the dignity of a vehicle
of salvation and one was supposed to mutter the prescribed
maniras even While conducting the ordinary daily business.
The yantra, drawn on a piece of cloth, was conceived as a minia
ture temple: ‘the Sriyantra, the finest of the series, has four
openings, flights of steps, and a sanctuary where the chosen
divinity dwells’, ™ At the same time, the disposition of
triangles in the yantra represented the male and female sexuil
organs, the instruments of the unio mystica.?™ The penances
and austerities (fapas) and the recitation of mantras (japas)
were to precede the use of the mandala as well as yantra.
The mandala was meant to be an image of the universe - and,
drawn on a cloth, it was believed to support meditation and
to serve as defence against distractions and temptations,
This liturgy could be ‘interiorized” by the discovery of the
mandala in the human body.1®® The ‘black rites’, in theory,
were meant only for the adept.

The male partner in the rite of maithuna (the bhairo of the
vadmachariz) was to look upon the naked female partner (the
bhairavi) as prakrti incarpate and, therefore, with the same

106. Woodreffe, Sir  John, Infroduc tion to Tantra $dstra, 34-35,

107. Renou. Louis, Religions of Ancient India, 82.

108. Loe. ¢ft. The gavatri yantrais shown on the title page of
Woodroffe's  Introduction re Tamtra Sdstra and confirms Louis
Renou's statement.

109. Eliade, Mircea, Yoga: Immortality and Freedom, 219-10,
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adoration and detachment as one exercised in pondering the
secrets of nature and its limitless’ capacity to create. One
list of females qualified to be bhairavis mentions a dancing
girl, a harlot, a washer-woman, a flower-girl, a milkmaid, the
wife of a barber, afemale devotee, a brahman or a shidr
female.®® At a second stage, the bhairavi was transformeda
into an incarnation of shaktl and, therefore, the goddess herself.
The supreme goal of the rite was a complete identification, with
Shakti and Shiva through the realization of ‘immobility’ on
all the three planes of thought, respiration and seminal
emission. Thus, the ritual of the five M's (madya: wine;
matsya: fish; mansa: flesh; mudra: parched grain; maithuna:
coition) became extremely important to the vdmachdris. Bul
to the outsiders, this ritual indulgence in meat, wine and
sexual intercourse was little short of debauchery. Ganesh
Dass, for instance, appreciates two persons of Gujrat for their
thorough knowledge of the A4gamas but adds that: about
their religion the less said the better, for wine and meat
and sexual intercourse were regarded as lawful in their
religion1! Objectionable oo moral grounds in the eyes of
the majority, the practice of this rite probably remained
limited and secretive.11®

One particular idea which is believed to have encouraged
the licentiousness of rantrism may be mentioned here, as
much for its relevance to a later part. of this work as for its
currency in many a popular cult of the times: the idea of

110. Wilson, H. H., Religious Sects of the Hindus, 144

111, Chdr-Bigh-i-Panjib, 178, See also, Punfab Noites and Queries,
11, No. 19, 110.

112. Cf. Renou, Louls, Religions of Anclent India, 84; Eliade,
Mircea, Yoga: Immortality and Freedom, 295; Hopkins, E. W.,
Ethics of India, Mew Haven 1924, 201.
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sunya (void). It occurs in the Rig-Veda, first:113
At the time there was neither the aught, nor the naught,
neither the earth nor heaven above. What was
there to cover all? Wherein was the abode of
all?! ~Was there water deep and fathemless?
No death was then, nor immortality, no distinction
between day and night, The One alone breathed
without any air,—
In the beginning there was darkness shrouded in
darkness, indistinet was all - and water was every-
where. The All-Pervading One was covered with all
the non-existent, and through the Tapas or the divine
effort arose the ‘One’.

This idea is variously described in the Upanishadic literature.

It is described also in the Sunya Purdna: ‘in the beginning there

was nothing,—neither any linear mark, nor any form, nor

any colour, nor anmy trace of anything; there was neither the

sun nor the moon, nor the day nor the night, There was
neither water, nor earth, nor the sky nor the mountains.

The universe was not, neither was anything mobile or
immobile, nor were the temples, nor the gods in them,—
there were only all-pervading darkness and haze
(dhundhukara)—and in the infinite wvacuum the Lord alone

was moving in the great void having nothing but void fur
his support”,

It has been observed by L. 5. 5. 0" Malley that in Hinduism
*differences between the beliefs and practices of the cultured
classes and those of the masses’ amount almostto ‘differences
of kind rather than of degree’.3™® The religion of the masses

113, Dasgupta, Shashibhushan, Obscure Religious Culrs, 311-12, 3124,
Cf. Eliade, Mircea, Yoga: Immertality and Freedom, 206,
114. O'Malley, L.-8. 8., Popuwlar Hinduisne, Cambridge 1935, Preface.
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has few of the higher spiritual conceptions of Hinduism and
represents its lower side. Not unoften, primitive forms of
animism and fetishism are found in combination with the rites
and observances of ‘higher’ Hinduism. In this popular religion
godlings of nature, of disease, malevolent spirits, animal
worship, heroic gedlings, as well as totems and fetishes make
their conspicuous appearance. The detail of the objects of
this popular worship. makes a long list: sun, moon, siars,
rainbow, milky way, earth, ecarth-quakes, lightning, rivers,
springs, waterfalls, lakes, weather, rain; godlings of small-pox,
cholera, cattle-disease; heroic godlings like Hanuman, Bhimsen
or local godlings; the popular shrines of Bhairon, Ganesh
and the mother-goddesses; the sainted dead, like ancestors,
worthics, sadhus, sarts, caste-saints; trees and snakes and
bhitts and churaily-—all these and many -more find mention
in the popular religion of northern India in recent centuries.

It may be safely presumed that much of this popular reli-
gion was prevalent in the Punjab not only in recent centuries
but also during the times of Guru Nanak. In the countryside
in particular, the forms of religious belief and practice conside-
red in this chapter on religion would find only a negligible
representation, In the lives of the common people worship of
godlings and local deities assumed an overwhelming impor-
tance. An average village fed his brakman, let his women
‘worship the local godlings, actompained them to the annual
festival at the local -shrine and he did not visit the temple of
Vishou or Shiva more than twice a year2* In the Punjab.
the worship of ancestors and observance of the shradha cere-

115. Crooke. W.,' The Popular Réligion ond Folklors of Northern
India, 2 Vols., Delhi 1968 (Reprint).
116, O'Malley, L. 8. 8., Popalar Hinduizn. 104,



RELIGION : HINDUISM 137

mony have an old history.X™ Direct evidence on popular
religion in the Punjab during our period is by no means abun-
dant, but there is no reason to suppose that what was observed
here in the 19th century was, by and large, not prevalent during
the earlier centuries. Near the city of Lahore, for instance,
there were important places associated with  Bhairon and
Sitala Mata 1% Ag Kali’s attendant, Bhairon was worship-
ped in several forms.'* And Sitala Mata or Masani Devi
was the goddess of small-pox.1*® Mari Mai the goddess
of cholera to- whom animals were offered in sacrifice.’  Even
more popular was the worship of Gugga who was invariably
associated with one or another figure of Shaiva mythology
or legendary lore®* The worship of satls was not uncom-
mon® This would bz equally true of the worship of sidd-
has1** There were several other godlings worshipped by the
common people,*® In the nineteenth century legendary saints
or pirs were worshipped by both Hindus and Muslims and
perhaps the beginning of this situation may be traced at
ieast to the fifteenth century. For instance, Mian Mitha in the
Gurdaspur district was commonly worshipped by both Hindus

117, Ibid., 153,

118. Térikh-i-Lahore, 189-91, 233-36,

119. Punfab Notes and Querfes, 1, Mo. 3,25. Sec also, Crooke,
W.. Religion and Folklore of Northern India, Oxford Univers-
ity Press 1926, 97-98.

120, Punfab Notes and Queries,. 11, Mo, 19, 109. Also, Crooke, W.,
ibid., 119.

121. Punjab Notes end Queries, I, Mo. 1, 1.

122, Ibid., I, Me. 3, 1; II, Mo, 18,91,

123. Rose, H. A., A Glossary of Tribes and Castes, 123-25,

124. Cf. Goswamy, Karuna, Faishnavism in the Pumjab Hills and
Pahari Fainting: Chdr-Bigh-i-Panfab, 166, Sece alse Crooke,
W., Religion and Folklore of Nortkern India, 401.

125. Crooke, W., ibid., 122,
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and Muslims.”®® Ganesh Das notices one Hindu murid of
Sakhi Sarwar who was followed by all Muslim bhard’ 15197
Diverse judgments have been passed on the character

of the ag: of Kabir and WNanak.'®™ In the eleventh
century, even the catholic Alberuni betrays himself by his
comment on ‘the innate perversity of the Hindu nature’.®®
His remark on the innate pride of the Hindus themselves in
their learning and culture. is better known. Ibn Battuta in
the fourteenth century observed that the Hindus ‘never make
‘friends with Muslims’.®* It may be readily conceded that
even in the times of Kabir and Gurua Nanak ‘orthodoxy’, both
Hindu and Muslim remained committed to the traditional
socio-religious orders which it had upheld for several centuries.

To minimize its strength would be to misjudge the age.

However, the mutual contaet of Hindus and Muslims
had been gradually developing at several levels. In politics
and administration, a closer contact was imposed by the
historical circumstance and is 'was pralleled by a greater

126. Punjab Notes and Queries, 11, No, 22, 163,

127, Chdr-Bigh-i-Panjdb, 221. See also, Rose, H., A, A Glosgary of
Tribes and Cagres, 572-73.

128. See, for instance, Yusuf Husain, Glimpses of Medieal Indian Cul-
ture, Asia Publishing House, Bombay 1962,128; also, 53; Lal,
K.5., "A Critical Analysis of the Work of the Socio-Religious
Reformers of the Fifteenth Century'', Proceedings Indian History
Congress. Calcutta 1961, 182-185; Chatterfi, 5. K., “Yalamic
Mysticiem, Iran and India", Indo-framica (Oct.. 1946),1, Me., 2,
31; Zubaid Ahmad, M. G, Contribution of India io Arabic
Literature, Ph.D. Thesis, University of London 1928,
13: Roy Chaudhary, M. L., “Background of Sufism in Ind'an
Environment”, Jouwrmal Greater India Soclety (Jam., 1944), XI,
Neo. 1, 31-41 ; lkram, 5. M.. Muslim Civilizaffon in India, 127,

129,  Alberuni’s India, 185,

130. Travels in Asia and Africa, 96.
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give-and-take in the economic sphere.® Jf some Hindu
works were being translated into Persian for the advantage or
edification of Persian-knowing Muslims, many Hindus were
learning and teaching Persian or even using it as the medium
of artistic expression.’® Regional languages were being adop-
ted by some of the Sifis for a communication of their ideas
to both Muslims and Hindus. Certain fairs and festivals
were attended by both Hindus and Muslims and, among the
common people, it was perhaps not uncommon to worship
a legendary saint or a local deity.

Even ameng the serious professors of religion it was
not uncommon to exchange ideas on  matiers of belief and
practice. Mutual appreciation resulted sometimes in piece-
meal adoption of ideas or practices from a faith other than
one’s own. In the fifteenth century Muslim Safis, it is said,
mixed with Hindu Sadhus, Sannyasis and Jogis for inspiration
and guidance, without acknowledging the source in public,
Similarities between different forms of faith were occasionally
recognized and appreciated.®™ Some new forms of belief
and practice were adding to the richness and variety of the
religious scene. And there wos a good deal of rivalry between
the various religious groups!* In the midst of this rivalry,

131, Mot only commerical goods but also immovable property
exchanged hands between Muslims and Hindus,

132. Munrakhalbrur-Tawdrikh, 1, 233,

133, Shaikh Mubammad Ghaus of Gwalior is an obvious example,
but by no means the only one. Sec Abmad, Mian Akhtar, “Amrit
kund™, Journal Pakistan History Society (Jan. 1953), 1, Pt. L

134, Tt is in this context that the case of (he Brahman in Sikandar's
reign becomes significant (Tdrikh-i-Firishta, 182): ‘Oue day he
professed to Muslims that Islam was true and so was his own
religion”. Abhmad Khan's real or alleged apostasy in A. D. 1509
is another significant example: The First Afghan Empire, 151,
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many of the contestants had come to believe that salvation was
the birthright of every human being irrespective of his caste,
creed or sex. On the whole, it was a rich and lively religious
atmosphere. And it was this atmosphere that Guru Nanak
breathed.



PART II

THE RESPONSE
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CHAPTER V

CONTEMPORARY POLITICS
AND
GURU NANAK

Writers on Sikh history and religion have expressed diverse
views on Guru Napak's response to contemporary politics and
on his political concerns. In J. D. Cunningham's view, Guru
Manak probably did not possess any clear idea of ‘political
advancement’ and his reform ‘in its immediate effects’ was
only religious and moral.! This view poses a dichotomy
between the ‘faith” of Guru Manak and the ‘politics’ of some
of his successors and followers. On this assumption, Frederic
Pincott has gone to the extent of believing that the political
activity of the Sikhs was a reversal of ‘the best intentions’ of
the founder of Sikhism.2 More recently this view has been
presented in an impressive manner by Arpold Toynbee in his
Study of History® On this view, the political concerns of
Guru Hargobind and Guru Gobind Singh as well as the later
political activity of the Sikhs appear to be a deviation from the

1. A History of the Sikhs, 8, Chand & Co., Delhi 1955, 41-42.

2. The Sikh Religion (A Symposium by M. Macauliffe, H. H.
Wilson, F. Pincott, John Malcolm, Sardar Kahan Singh),
Susil Gupta Private Ltd, Calcutta 1958, 70,

3. For a briel discussion, see Grewal, J. S. “Toynbee's Interpre-
tation of Sikh History™, Punjab History Conference, Patiala
1969, 304-10,

143
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teachings of Guru Nanak.* Obviously, the political concerns
of Guru Nanak are altogether absent from this view which
underlines exclusively the religious concerns of the founder
of Sikhism.

Mevertheless, several writers have discerned a close con-
nection between the ‘reform’ of Guru Napak and the -politics’
of some of his successors and followers. Even G. C. Narang
believes that the ‘steel’ for the *sword” of Guru Gobind Singh
was provided by Guru Nanak® Dorothy Field sees in the
teachings of Guru Nanak the way paved for ‘a political de-
velopment’® In J. C. Archer's view, there was ‘something
positive and realistic’ in the reform of Guru MNanak, some-
thing that made for *a religion and a state’.” In a more
popular form it is said of the political achievement of the
Sikhs that “the sole credit, for this miracle of history’, goes to
Guru Nanak.® For another writer, there is no question of
‘transformation” of Sikhism from Guru Nanak to Guru
Gébind Siogh; the difference between them is only a *difference

4, Indubhushan Banerjes does not say so ; in fact the title of his
work significantly is the ‘evolution of the Khdlsa®; but at the
same time, he believes that Guru NMNamak's work did not posscss
any ‘original distinctiveness® which alooe could provide the basis
of 'a nation"; Evolution of the Khalsa, Calcuita 1963 (2nd cd.),
1, 9. It.is popularly believed in fact that ‘Mapak was simply a
teacher of religion. Regarding his followers merely as disciples,
be did not contemplate a political future for them': Ramamand
fo Ram Tirath, G. A, Nalesan & Co,, Madras, n. d. (2nd ed.) 56,

5. Transformation of Sikhism, New Delbi 1960 (Sth ed.). 17. Banerjee
also belicves that the future Sikh ‘pation” grew from the founda-
tions provided by Guru Manak: Evolution of the Khalsa. I, 9.

6. The Religion of Sikhs, London 1914, &(.

7, The Sikhs, Princeton University Press 1946, 60,

B. Sarab Dayal, An Ideal Guru : Gurw Nanak Dev, Paul Publica-
tions, Ambala Cantt, & Jullundur City, n. d., Preface.



CONTEMPORARY POLITICS AND GURU NANAK 145

of accent’.? It is suggested by some other scholars that the
apt phrase to use is “transfiguration’, for there was ‘no break,
no digression in the programme of Sikh life’.’* The order
of the Khalsa, far from being a contingent pheaomenon
dictated by the exigenciss of the moment, appears to be
‘a logical development and entelechy of the teachings of
Guru Nanak’ 1t

Indeed, Guru WNanak is credited with direct political
concerns, It is asserted, for instance, that he thought of the
‘political disabilitics of his people’.® It is also said that he
was the first medicval Indian saint to condemn war and to
dmounm exploitation.’ ‘Who knows- that given the means
'irhmliG’llm Gohind Singh had st his dupml with the work
of ten :mrlﬂum which had prepared ﬂm grouad for him,
Nanak would have met the situation in the same way in which
the former did in his own time afterwards’. According
to another scholar, Guru Nanak was ‘vocal on things political® ;
he was moved by the suffering of women at the hands of the
Mughals; he upbraided the tyrannical rulers of the times; and

9. Mohan Singh, An Introduction to Panjabi Literature, Amritsar
1951, 65-66.

10. Teja Singh & Ganda Singh, 4 Short History of the Sikhs,
Orient Longmans Ltd., Bombay, Calcutza, Madras 1950, 1-2.

11. Xaspur Singh, Parasherprasma, or the Badsakki of Guru Gobind
Singh, Jullundur 1959, 12,

12 Teja Singh & Ganda Singh. 4 Short History of the Sikhs,
14,

13. Moban Singh, A Introduction o Panjdbi Literature, 58-59,

14. Shursiut, Philosophy of Sikkism, Lahore 1944, 24. According
to the author, Gorn Manak had declared a war of ideas to
awaken ‘a depressed, demoralised, superstitious and priest
ridden race® ! ibid. 28.
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be . fearlessly criticised the Lodis.'® Guru Nanak’s political
concern is seen closely- related to his idea of a society which
‘must needs be organised on the healthy basis of justice, fellow-
fecling. liberty and equality and must be free from
appression of any kind®, 2%

In a recent article, specifically om the political ideas
of Guru Nanak, it is conceded that he was ‘primarily a social
and religious thinker', but it is also suggested that even if he
did not systematically p-obe into the affairs of the state it is
_ possible to form an idea of his reactions to political authority.1?
On the basis of this brief study of Guru Nanak’s reaction to
contemporary politics, his attitude to political authority, his
conception of the ideal ruler and of the ideal person, it has beea
concluded that in his view :

The state should create conditions which may help
the individual to further his personality. The
good of the human being is the first duty of any
constituted authority. The state is therc for the
individual and not vice-versa. An ideal ruler
must, therefore, be an embodiment of divine
wisdom and he should always cater to the needs of
the people. If he fails to fulfil his duties, he loses
the mandate of God and his removal from power

15, These vicws have been expressed by Dr. Ganda Singh in a
paper read at a séminar in Delhi and I have seen the paper
through his courtesy.

16. Fauja Singh, "“Political ideas of the Sikhs during the 18th, 19th
and 20th Centuries*, paper read at a seminar in Dclhi and secn
through the author's courtesy,

17. Bains, J. 5., “Political Ideas of Guru Nanak", The Indian
Journal of Political Science (Oct<Dee,, 1962), XXI11, No. 4, 309.
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may be comsidered a5 a religious and moral
duty.'*

The variety and diversity of views expressed on Guru
MNanak’s political concerns dictate a certain amount of cir-
cumspection in our approach to his response to the political
milieu. It has been remarked recently that Guru Nanak
had a ‘first-band knowledge' of the condition of the people
under the Lodis and of the behaviour of the ruling class to-
wards the subject people.®® This remark, though made only
to underline the importance of Guru Nanak’s compositions
as a form of evidence on the age, is relevant for a discussion
of _his responses to contemporary politics. The number
of passages often quoted by writers in illustration of Guru
Nanak’s political concerns is mot more than ten. But there
are ‘other verses which have a bearing on the subject - and
the number of such verses is by mo means inconsiderable.
Altogether, they suggest Guru Nanak's familiarity with con-
temporary polities, government . and administration. This
may be inferred from the occurrence in these verses of the
Phrases ! suw/tdn, patshah, shah-i-dlam, takht, taj, hukm,
amr, pathdm-‘aml, wazir, diwdn, pdib, lashkar, wmard, khan,
malik, shigdar, qazi, chaudhari, mugaddam, ra‘iyar, for instance.
Also, there are references to the court and palaces, royal
canopy, elephants, armour, cavalry, trumpets, treasury,
ﬂ?i mint, salary (wajk), taxes and even to revenue-free

18. Ibid., 318.

19. Ganda Singh, “Presidential Address’”, Punjab History Conferen-
ce, Patiala 1969, 77.

20, For. this paragraph, detailed reference to all the relevent verses
of Guro Manak may pot be necessary; it may be pointed out that
these verses occur in 4 Riy (Astpadikn), Rig Gouri (Astpadikn),
Rdg As3, Japji, Rig Vadhans (Cbhant and Alkhanikn), Vdr Mdfh,
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It may be noted at the outset that in a considerable number
of verses Guru Nanak makes only a metaphorical use of poli-
tical pymgm!on. This use is mnevertheless significant: to
a certain extent it may be regarded as a reflection of Guru
Nanak's preoccupation with politics; also, these verses have
to be taken into account for a proper understanding of his
attitude. Furthermore, a clear distinction between literal
and metaphorical uses may clarify the import of some
important verses.

The most consistent, and probably the most significant,
use of such metaphors by Guru Nanak relates to God; the
true king, the king of kings, ‘my king’.®* He has His court,
His throne and His palace.’® He is the sole sovereign and the
sole wazir.® He has his ‘cight metal® coin, the Word.*™
To Him belongs :he real eommand; all power and praise

Rig Parbhdti (Cnaupaday), Vir Malir (Slok), Rig Bilival, Sohi
and Rig Basani (Hindol), The term uscd for what Ltake tobea
reference to revenue-fres land is mohdid; that is a piece of land
demarcated by a description of all the four boundaries, In the
Mughal documents the term occurs frequently in this sense and
the context in -which it is being used by Guru Nanak strongly
suggests that the reference is to revenue-free land: “the two harvest
of hiri and sdwgni, for me, are the True Name; I have obtained
this mahdid from the court of the Troe King',

21. The phrases sachchd patsah, pdtsah<ipirsih, merd pdtsdh, occur
for instance, in - Rig and Rig Asd,

22, The phrases dargdh, rakht, mahal, dwir, darbdr, occur for instance
in §ri Rdg, Rig Gauri and Rig Asd,

23, Rig Asd, A. G. 413: Eko Sdhib eko wajir. Cf, Manmohan Singh
(tr.), Sri Gurn Granth Saplh, 1368,

24, The phrase ast-dhdr, as an obvious refersnce to coinage, occurs
in Srf Riy, for instance.
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belong to Him alone.** He alone listens to sincere suppli-
cation; His service alonc is the true zervice.®® Indeed, to
find honour in His court is the aim of human life.*” Guru
Nanak occasionally talks of mun also as the sw/tdn and of
knowledge (gydn) as the rdo.* But his references to God as the
pdtshah, or the king of kings, are the most frequent. These
references cannot be dismissed as mere metaphors, because
to Guru Nanak they meant much. If he were to choose
between the service of his ‘true king' and the possession of
25, Rig d5i, A.G., 432:

Bandhan j& kai sabh fagg bidhia., awrl kd nahi hukom piyd.
Cf. Manmohan Singh (ir.), Sri Guru Granth Sahib, 1427. Also
Rag A8, A.G., 463:
Sachchi reri s{fal sachchl sdldf.
Cf. Manmohan Singh (tr.), ibid,, 1527.
26, Rag dsq A. G., 355:
Sachcki arf sachchi ardis mahali khasam sunal sibds,
Cf. Manmohan Singh (tr.), ibid., 1184,
Abai rabai ki chékari kiu dargak pivai,
Cf, Manmohan Singh (tr.), 1bid,, 1393; Gnml Singh (tr.),
Sri Gura Granth Salkib, 418.
271. 5S¢ Rég, A. G., I16:
Td man kkivd jéniyai j& makali pai thiu.
Cf. Gopal Singh (1r.), ibid., 19.
28, . Rag As8, A. G., 359, 415, 419:
Gyin réo jab zchial dvai. . .
Eh man riff sir sangrim. ., .
s Eh man rijd lobhiya, . .-

%o,nammnm Singh (ir.), Sri Guru Granth Sahib. 1197, 1378
5¥i Rig, A. G., 61 :

Man rIJ& sulrdn, , . ..
Cf. Manmohan Singh (tr.), ibid., 207.
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earthly kingship, he would choose the former:**

Were I to be a sultdn, to raise armies and to set
my foot on the throne; were I to possess the regal
command; —this would be worthless, O Nanakl To
possess all this and to forget Him (would be
worse) .

Furthermore, be who submits to the ‘true king' need not bow to
a mere mortal. ™

In Guru Nanak's meta-historical vision, temporal power
suffered diminution not only because it was insignificant before
the power of God but also because it was no better than any
other ecarthly pursuit or possession. Temporal power is
transitory; the pddshahs, the switdns, the khdns, the shigdars,
the chaoudharis and the mugaddams are as much subject to
anmbhilation as the ra‘tyar® They are all chained to the cosmic

29. SriRig, A. G.. 14
Suledn howd mail laskar takhat nlﬂlplu,
Hukam hisol kari baitM, Nanaki sabh wis.
Mat dekh biild vigaral terd chit nd dval ndu,
Cf. Manmohan Singh (r.), Srl Gurw Granth Sahib, 45 ; Gopal
Singh (tr.), ibid., 18,
30, SEM, A. G., T29:
J4 kan mahal hafir, djel nivyal kiss,
Cf. Gopal Singh (tr.), 1bid., 698,
31, Riy Gesri (Astpadikia), 4, G., 227.
Sultin kbdn bidsllk noM rekmd,
chowdharl, rdjed mall kisal meakiws;
Ripat, mehar, mukeddom, sikdiral,
Nilchol kol mi disal sensiral,
Cf, Gopal Singh (tr.), thid., 219,
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circuit.®® Excellent elephants and caparisoned horses, spears
and trumpets, armies and ndibs, the throne and the command
—all these are absolutely irrelevant to salvation®® The real
honour or the true status of every human being is determined
ultimately in God's court.® In His presence, the sw/tdns and
khans are reduced to dust.®® Beautiful mansions, strong fort
resses and innumerable armies are left behind when their

masters, after life’s fitful fever, depart. in ‘ignorance’ -of the
Lord.® The conceited khans and maliks are singed by their

32. Riy Gaurl, A.G.. 216:
Haumai kar rifal bahu dhéveh,
Haumai khapeh janam mar Sveh,
Cf. Gopal Singh (tr.}), Svi Guru Granth Sahib, 749.
33. Rig Gauri, A. G., 225-26:
Haivar gaivar nefal vifaf,
Laskar naib kkwdst pdjai;
Bin Jagdiz jkithai diwdjal,
Khan, maldk, kahavau rafd,
Abai tabaj kirai hai pijs,
MNejai, vdfal, takhat, saldm;
Adhkd trisnd vipal kdm.
Cf. Gopal Singh (tr.), ibid., 217-18,
34, Rig dsd, A. G., 358:
Lakh laskar, lakh vijai nefai, lakh uth karal saldm;
Lakhd uppar phisrméis terf, lakh uth rakhkheh mdn;
Jin pare lekhal nd paval tdn sabk nirdphal kim.
Cf. Manmohdn Singh (1r.), Sri Gurs Granth Sakib, 1192-93,

35, Sri Rég, A.G ., 16:
Ny finnd sultdn khin hodal dithai khek.
Cf. Gopal Singh (tr.), fbid., 51.
36, Sl Rig, A. G., 63
Dar ghar, mahald sohanai, pakkai kot hajdr,
Hasti, ghorai pikharai, laskar lakh apdr,
Kisaki ndl nd chalid khap khap muai axir.
Cf. Gopa! Singh (tr.), Sri Guru Granth Sahib. 59.
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own pride as the forest reed is burnt by a wild fire.” The
thiqt for acquisition of power and riches is unquenchable®® and
temporal power (like youth, beauty and “caste’) is a dupe.™

It must be mﬁu&d, however, that Guru Nanak does

not denounce kingship as such. In the first place,” the rdja is
as much a creation of God as everything else in the universe;
rulership and riches come not &s acquisitions of men but as
God's gifts.® The raj2 as well as the beggar exists because
of divine dispensation.® ‘Some¢ He has raised to rulership;
others wander about begging’.®® In fact, even the pleasures
and luxuries enjoyed by the rdja are in accordance with God's

31. Sri Ry, A.G., 63:
Muhar, mulik kahdiyal rdfd rio ke khin,
Chaudhari, rio sadi{yai jal balial abhimdn,
Manmukh nim visdria fio dhav dadhd kin.
CTf. Gopal Singh (tr.), ibid., 59.
38. Wir Mdjk, A. G., 148:
Rdjd pdf nd triprid , , ,
CI. Gopal Simgh (tr.), ibid., 59
39, Rdg Malir, A. G., 1288;
Rif. mél, rap, jat, jobanm, panjai thagy.
Cf. Gopal Singh (tr.), /bdd., 1229.
A, G., 1257:
Raf. mil, joban, sabk chiny.
Cf. Gopal Singh (tr.), ibid., 1201.
40, Japli, A.G. T:
Jor nd rdj mdl, man sor.
Cf. Gopal Singh (tr.), Sri Gurx Granth Sahib, 10
41. Rig A28, A. G., 354:
Kot bidkhak bhikhid ki, kot rdfd ribd samdi,
Cf. Maamohan Singh (tr.), Srf Guwrs Graweh Sakib, 1180,
42, Fadhans, A, G-.H&
Sarbal samina Epi tihal, wpdl dhandaf Iy,
Ek tufh M Kol pdjE, aknd “ Bharbiya,
Cf. Gopal Singh (tr.), Sri Gurs Granih Sokib, 553,
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will.® [ndeed, an essential trait of the suirdn is to receive
reverence and homage;** the natural relationship between the
ruler and the suhject is established only il the latter meets the
demands put upon him by the former.®®* One of the reasons
why woman should not be reviled is that she gives birth to
rdjas.** Itisin God's powerto degrade the sultdn, just as
it is in His power to exalt the mean®’ The valiant warrior,
like the rdjd, was a token of God’s glory.** Guru Nanak has
no hesitation in using shigddri as a metapbor for the primacy
given to tighteousness in the way of God, #

The most impeortant trait of the ruler of Guru Nanak's
conception is justice, the raison d'etre of rulership. The
best way in which the ruler cam justify his existence in the
world order is by aligning himself with righteousness, Apart

43. Vir Mijh, A. G., 145:
Jd tudh bhivai 16 howeh rijai ras kas bahut kamdveh.
Cf. Gopal Singh (tr.), Sri Gury Granth Sahib, 136,
44, Rig dsd, A. G., 354
Kia sulrén salim viking,
Cf. Manmohan Singh (tr.), Srf Gura Granth Sahib, 1181,
45. Vir Mdjh, 4. G.. 143;
Rdja mmqaf. dirtai  gandh pdi.
Cf. Gopal Singh (tr.), Sri Gura Granth Sakib. 134,
46. Rag Ard, A. G.. 473.
So kio mondd dkhiyal jit fammeh, rdjin,
Cf. Manmohan Singh (tr.), Sri Gury Granth Sahib, 1562,
47, Parbhiri A. G., 1329:
Uchechd te phun nich karat hai, nich karal sultin.
Cf. Gopal Singh (tr.), Srf Gurw Granth Sahib, 1266,
48. Rig Asd, 4. G.,347: '
Gevan tudh no fodk mahibal sird, givan tudh no vir kardraf,
Cf. Gopal Singh (tr), Srf Gurw Granih Sakib, 337,

49, Rig Basant, A. G., 1190:
Ghar ghar laskar pavak terd,, dharam karai sikdirf.

Cf. Gopal Singh (tr.), ibid., 1141,
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from some explicit statements on the point, Guru Nanak ex-
pounds this idea with reference to some popular figures of
legend and mythology: Raja Bal, Raja Hari Chand, Harna-
khas, Ravana, Jarasandh, for instance.® There is a strong
suggestion in these verses that the might of the righteous is
bound to prevail upon the might of the unrightecus and also
that the powerless righteous are saved by divine intervention
against the brute force of the unrighteous. In fact, in these
verses there is a direct statement which is generally associated
with Guru Gobind Singh:*

God exalts the righteous and casts down the wicked

Before turning to those verses of Guru Manak which are
generally used in illustration of his response to contemporary
politics, it may be remarked that the age of Guru Nanak is
commonly assumed to have been exceptionally characterised
by political chaos, oppression and corruption,®™ Some

50. Rég Gauri (Astpadifin). Sec also, Parbhdri.

51. See, for instance, Grewal, 1. 5. & Bal, 5. 5., Gurw Gobind Singh
{A Biagraphical Study), Panjab University, Chandigarh 1967,
108-09,

52, Rdg Gauri, A. G.. 224:

Da'it sanghfr, sant nizstirai.
Cf. Gopal Singh (tr.), S¥i Guru Grdnth Sahib, 216,

53, The writers who have not taken thiz view of the age of Guru
Manak are zo few that it seems superfluous to mention those
who have. However, for illustration, we may refer to: Sewaram
Singh, The Divine Master. Lahare 1930, 6-7; Greenlees, Duncan,
The Gospel of the Gurw-Granth Sakib, Madras 1952, xix-xx;
Kartar Singh. Life of Gurw Nanak. Ludhiana 1958, 1-18; Ranbir
Singh, Glimpses of the Divine Master, New Delhi 1965, 65;
Gopal Singh, Gury Nanmak, Mew Delhi 1957, §; Darshan Singh,
Indian Bhakti Tradition and Sikh Gurus. Chandigarh 1968, 208-13.
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of the verses of Guru Nanak appear readily to confirm this
assumption. It must be remembered , however, that Guru
Nanak did not set out to’ ‘describe’ the age for the benefit
of posterity. To confuse his response to the political condi-
tion of his times with the political condition itself is the surest
way to misunderstand bhoth. After all, the age ‘produced’
only one Nanak., To over-emphasize the political *degeneracy’
of his times in an explanation of his responses is to minimize
the strength of his own moral fibre. Ttis equally relevant to
remark that this assumption about the *darkness’ of Guru
Nanak’s age often results in unbalanced or inadequate inter-
pretation of some of his verses.

One of the most inadequately interpreted passages of
Gurua Nanak is in Rag Asa in which occur the often gquoted
lines:

Greed and sin, together, are the rdjd and mehta;
falsehood is the shigdar: lust is the naib, to give
counsel; they all conspire together.5

These lines .obviously' refer to prevalence -of preed, sin, false-
hood and Just; the judgment belongs to the moral order; and
the r#jd, the mehta, the shigdir and the ndib appear in these
tines only as metaphors. Even if thé prevalence of greed, sin
falsehood and lust jn Guru Nanak’s time is taken for granted, it
is difficult to attribute this immorality simply to contemporary

54, Rig A, A.G., 46360
Labb plp dol rajd mekta. kir hod sikdir,
Kiam naib sadd puchitval baki bakt karai bichdr,

Cf.-Gopal Singh (tr.), Sri Gursw Granih Sakib, 462 Manmohan
Singh (tr.), Sri Garu Granth Sahib, 1546,
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rule. The general nature of this moral judgment should not be
confused with a specific condemnation of government and ad-
ministration.

Only a little less obvious example of inadequate interpreta-
tion is a passage in Vdr Majk which contains the more frequently
quoted lines:

The kaliyuga is a knife: the rajds are butchers; dharma on
its wings is wvanishingg n the dark night of
falsehood, the moon of truth does not appear to rise
anywhere, 58
These lines refer to the kaliyuga in a general way; the degene-
ration of kings and their oppression is a common trait of the
yuga. It has been pointed out carlier that the concept of
kaliyuga, with all the associated ideas of degeneration, was
familiar to most people in Guru Nanak’s “time.] Even so,
it ' may be argued that the phrase ‘kings are butchers’ could
refer to the contemporary rulers. The whole passage vividly
depicts Guru Nanak's anguish in his spiritual quest and the
occurrence of this phrase in close association with kaliyuga
would hardly justify the common interpretation that the passags
contains a specific condemnation of the rulers of Guru Nanak's
time, 58
That Guru WManak often denounces political rule in
general terms may be seen from another passage in which the
reference apparently is to ‘Muslim’ rulers. *The r2ja does
justice only when his palm is greased; none is moved in the
55. Vir Majh, A. G., 145
Kal kart, réfai kdszdi dharam pankh kar udrid;
Kir amévas sachch cﬁuﬂdarmdn disal nakin kai charid,
Cf. Gopal Singh {tr.), ibid., 137,
56. Cf. Mcleod, W, H., Gurd Ndnak and the Sikh Religion, Oxford 1968,
135-38.
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name of Khuda'® It is extremely doubtful that the first part
of this description would apply ‘to any of the Lodi sultdus or to
Babur and Humayun. In fact, only the word Khudd suggests
that this may be a reference to 'Muslim’ rulers; but in Guru
Nanak's verses Khudd is a general epithet for God. This
hecomes absolutely clear in a verse in which both Khwdd and
Allah occur together.

This is not to suggest, howeveér, that there is no direct
denunciation of contemporary rule in Guru Nanak's verses.
There is the general comment, first, that the rulers (rdjds)
are avaricious and full of ahankdr.® There are very un-
complimentary comparisons too. For instance, therc is
a general reference to ‘blood-sucking’ rdjds.® Then there is
also a most direct comment:

The rdjas are lions .and the mugaddams, dogs; they
fall upon the ra‘fyat day and night. Their agents inflict
wounds with claws .(of power) and the dogs lick blood
and relish the livar,® '
57, Rag dsi, A. G., 350; _
Rijd nido karai hatk hol ; kahal Khuddi nd mdnai kol
Cf. Manmohan Singh (tr.), Sri Guru Granth Sahib. 1165.
5B, Parbhdri (Astpadifin), 4. G., 1342:
Maya-sanch rijai ahankdrf, mdpa sdth nd shallai plarl,
39, Vir Mijh, A. G., 142,
Rat pinal réfal saral uppar rukhii,
Cf. Gapal Singh (1r.), ibid., 133
60. Var Malér, A. G., 1288, .
Rijai siha, mukaddam kultal,
Jdi fapdin baithai surtai,
Chakar nehdd piin ghio,
Rartpitr kutto chat, jdo.
CI. Gopal Singh (ir.), ibid., 1229,
In Vir Malir (A. G., 1286), there is a passage ‘in which tlie same
“idea is expréssed, Tt refers to the power and pride of the subordi-
nates of the sdfin and to their profitable but unjust employment.
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A condemnation of contemporary rule is unmistakable here.
It may be pointed out, however, that Guru Nanak's attack
is not directed against the rulers as ‘Muslims’. In fact, the
bracketing of the mugaddam (who invariably was & mnon-
Muslim) with the rajds strongly suggests that Guru Nanak
adopts the standpoint of the common people, the ra‘iyat, as
against the rulers and their subordinates or agents, And this is
extremely important.

There are only a few direct references to *Muslim’ rule in
Guru Nanak's verses. In Rdg Basant, there are the following
lines:

The ad-purkh is called Allah, now that the turn of the
shafkhs has come; the gods and their temples are taxed,
such is now the custom.m

In these lines, Guru Manak appears to assume a close connec-
tion between the holders of political power and the respec-
table professors of. their faith; he notices also a “discrimina-
tion' against those who do not belong to their faith. This
largely depicts the sitmation of his day. It is obvious that
Guru Nanak has no sympathy for ‘discrimination’ om reli-
gious grounds. Another direct reference to ‘Muslim’ rule
occurs in association with the kaliyuga when ‘the Veda is the
Atharva, the respectable dress is of blue colour, the rule is of

61. Basant, A, G., 1191
Ad-purkh kau Allak kakiyal sekhin dpl virl,
Deval devaiifn kar gl aist Mrat chill,
Cf. Gopal Singh (1r.), 1bid., 1141,
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Turks and Pathans, and the name of Khuds is Allah’** If
there is a condemnation of ‘Muslim’ rule in this passage,
it is only through the association of that rule with the kaliyuga.
There is no direct denunciation.

We may now turn to the Babar-van; verses®® which contain
Guru Nanak's response to some of the political events of his
days. Itis well known that Guru Nanak’s observations are
confined to events connected with Babur’s invasions. It has
been pointed out earlier that the most important events in the
politics of the Punjab were connected with Babur’s political
activity. It is oot surprising, therefore, that Guru MNanak's
observations relate to some of these events and to no other,
The character of these events and the probability that they were
within the range of Guru Nanuk's personal observation may
largely account for his strong reaction. There is no doubt
that the suffering caused by these events deeply pained Guru
Nanak. It is equally clear that this suffering raised some
moral issues as well.

For a proper appreciation of Guru Nanak’s response to the
events in question, the Bdbar-vini verses must be considered
together, In these, Guru Nanak mentions the suffering caused

62, These verses consist of dsf 39 (4. G, 360), Asd Astpadiin 11 &

12 (A. G-; 417-18) and Tilang 5 (A, G., 722-23).

For the relevance of Guru Manak's personal experience to these
verses, scc Mcleod, W. H., Guri Ninak and the Sikhk Religion,
135-38. Tt has been observed by the author that in Guru Manak's
descriptions of agony and destruction there is ‘a vividoess and a
depth of feeling which can be explained only as expressions of a
direct, personal experience’,

63. Rip A3, A. G., 470:

Kal main baid atharban kud, nfo Khudisi Allak bhid,

N bastarai kaprai pehrai, tark pathdni aml kid,
Cf. Gopal Singh (ix.), 5rf Guru Granth Sakib, 1551.
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by war. In Rdg Tilang, for instance, occur the following lines,
believed to have been addressed to Lalo:%4

With the marriage-party of sin, he has come from Kdbul
and demands charity (den) by force. Honour and
morality, both, have hid themselves and falschood struts
in the van, Not the gdzis and braghmans but Satan
presides over thu rites of marriage.*

In thusr. lines, the primary emphasis is on rape, cominitted
obviously by the Mughal troops. In Rdg Asd also, Guru
Nanak refers to this unfortunate aspect of war: *‘The robes
of some are torn from head to foot".* "Or, ‘they have been
carried away, havihg been dishonoured'® Guru Nanak also
observes that rape was commiited indiscriminately, In Rdg
Tilang, the reference to this fate of the women is indirect: the
Muslim women invoke God in despair and the Hindu women

64. The word "Lalo’ occurs at the end of every line in the first
stanza of seven lines. For a brief comment on its use, sce
Mcleod, W, H., Gurd Nanak and the Sikh Religion, 87.

65. Ad Granrh, T22-23. For iranslations of this passage, see
Manmohan Singh, Sri Guru Granth Sahib, 2357-59; Gopal Siogh,
Sri Guru Granth Sahib, 692; Macauliffe, M. A., The Sikk Religion,
Oxford 1909,7T, 109-10,

66. Adi Granth, 417-18. For translations of the passage, see Man-
mohan Singh, Sel Gurw Granth Sahib. 1384-86; Gopal Singh, Sri
Guru Grantk Sokib, 415; Trumpp, Ernest, The Adi Granth, London

1877, 585-86; Macaulife, M. A., The Sikhk Religion, 1,115-16,
MlhhimmwmsmNabhcluﬂyuaunm

to ‘dishonour”;. Gurshabod Ratndkar Mahdn Kosh, Patiala 1960,
286 (onder ‘khur').

67. Adi Granth, 417. For translations of the passage, see Manmohan
Singh, Srf Gurs Granth Sahib,. 1382-84; Trumpp, Ernest, The Adi
Granth, 585: Gopal Singh, 5 Gurm Gramith Sahib, 414-15;
Macauliffe, M. A., The Sikh Religion, T, 112-13,
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of all castes find themselves in a similar plight.*® In Rdg Asd the
women who suffered are specifically referred to as many a
hindusini, rurkant, bhattidni and thakurdni,®®

The suffering caused by war was obviously not confined to
rape. It involved death and murder. In' Rig Tilang, the
reference to ‘blood’ is general but forceful: ‘the pacans of murder
are sung and the saffron-mark is of blood'.™ In Rag Asa there
is a reference to those who died in the field of battle.™ They
left wailing widows behind.’2 Also many strong mansions as
well as ordinary buildings were burnt and even ‘princes’ were
cut to pieces and rolled in the dust.™ Guru Napak was
particularly pained to see the suffering of the weak, presumably
the ordinary people who had little to do with politics and war.
‘If the mighty destroy only one another, one is not grieved. But
if a mighty lion falls upon a herd of cattle, the master is answer-
able’.’ Indeed, Guru Nanak asks God directly:

At this suffering and lamentation, did not You feel
compassion??®

68: Ses notec 65, above.

69. Sce note 66, above.

70, Ses note 65, above,

T1, Ibid.

T2. See nole 67, above,

73. See note 65, above..

74, Adi Granth, 360. TFor translations of the passage, see Manmohan
Singh, Srf Guru Granth Sahkib, 1200-01; Gopal Singh, Sri Gura
Granth Sahib, 351: Trumpp, Ecnest, The . Adl Granth, 509;
Macaulille, M. A.. The Sikh Religion, 1, 119,

75. Ibid. Cf. Mgcleed, W. H., Guru Nonak and the Sikh Religion,
136 & n. 2,
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With & firm belief in God’s omnipotence, Guru Nanak does
see the will of God behind these events. This is evident from
some of the verses in the Babar-vint itself. In Rdg Asa, there is
the line:

You alone “join’ and You alone ‘separate’—such is Your
greatness|’

And there is also the line:

This world is yours; You alone are the Master.

In a single moment He creates and He destroys.™ If God
Himself acts and causes others to act, to whom can one

complain? If suffering and happiness are dispensed by Him,
to whom can one go and weep? His is the command that prevails
and men receive what is “written’ by Him.™

It is for Him to bestow greatness or to chastise.™

Obviously, Guru Nanak's question in the previous paragraph
is addressed to God who is ammipotent. On this belief, Guru
Nanak can expose the pretention of many a pir to miraculous
powers. ‘No Mughal became blind and none performed a
miracle’,%

What God desires comes to pass. What is man?™

Guru Nanak's God is not only omnipotent but also just.
The pursuit of temporal power and riches at the cost of

T6. See note 74, above.
77. BSee note 66, above.
T8. Ibid.
79. Ibid.
BO, Ibid,
81. See nole 67, above.
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righteousness brings its nemesis.

Where are those sports, those stables and horses, those
trumpets and clarions? Where are those sword-belts,
those chariots and those scarlet tunics? Where
are those mirrors and those handsome faces? They
are nowhere to be seen.

-

Where are those houses, mansions and palaces? and
thuse seraglios? Where are those soft beds and those

beautiful women whose sight banished sleep? Where
are those betels and those harems? They have

vanished.™

Guru Nanak's explanation of this change is the blind pursuit
of wealth and riches, Because of wealth, it went hard with
many; wealth cannot be amassed without sins and it does not
accompany the dead. Indeed,

He who is destroyed is first deprived of his virtue!®
It must by now be clear that Guru Nanak’s response
to war and to suffering caused by war is not simply an
expression of his anguish. There is a moral dimension to the
sitnation which restrains Guru MNanak from an outright
condempation either of the conqueror or the conguered.™

82. Soe nobe 66, above.

83, Ibid.

84. The only reference to Babur which may -be taken as a condemna-
tion of his activity is ia Rig Ttlang where the phrase ‘marriage-
party of sin' is used for his army. But in the context of the
passage, this 5 a judgment on the soldiers. There is a line in
Rig Asd (A. G., 360) which is translated by Macauliffc as: ‘The
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In fact his moral judgment is not confined to the rulers.

Guru

Those who wore beautiful tresses and vermilion in
the parting of their hair, their locks have been
shorn and dust rises to their necks. They used to

dwell in ‘palaces’ and now they cannot find even
a seat.

When they were married, their spouses adorned
their sides; they came in palanguins studded with
ivory; they were ceremoniously received, amidst
glittering fans, afd immense money was bestowed upon
them in the ceremonies of reception; they relished
nuts and dates and enjoyed their conjugal beds,
But now on their necks are chains and ‘broken are
their strings of pearls.®

Manak observes, first that wealth and beauty which

served as the source of pleasures have now become their
proven enemy, for they have been dishonoured. Guru Manak
then adds:

85,
6.

Had they paused to think in° time, would they have
received punishment?™

dogsof Lodi have spoiled the priceless inheritance; when beyt
arc dead no-ooo will. regard them® (The Sikk Religion, 1, 119).
Thie linc is by no means casy to interpret, for in the original,
there is no mention of the ‘Lodis’. If the commun assumption
that this line refers to the Lodis is justified, it should not be
interpreted. in isolation from the ' general response of  GuruManak
tothe events. In any case the loss of Lodi sovereignty will be
related fo the moral failure of l.bn Lodis.
Seenote 67, above.

Ibid. Cf. Mcleod, W. H., Gwrd Ninak and the Sikh. Religion,
135-36.
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The import becomes absolutely clear in the lines that follow.
The senseless pursuit of pleasure by the rulers is contrasted
with th= helplessness even of the ‘princes® after Babur's as-
cendancy. Some could not attend to their namdz or pijd;
some others were unable to be meticulous about their routine
observances:

They had never remembered Ram; now they cannot
invoke Khudd.*

Their heedlessness of God has brought about this retribution.
Thus, all the suffering involved in war was not wholly un-
deserved. For all his sympathy with the sofferers,

Guru MNanak does not regard them all as completely ‘inno-
cent” ®

In the light of this analysis, a categorical statement on
the response of Guru Wanak to his political miliew may
seem inadequate or superficial. Yet the necessity of reducing
that response to an orderly pattern remains. And an attempt
must be made to sum up. his position. The verses which ref-
lect his response to contemporary politics form only a very
small proportion of his compositions. But, in qualitative
terms, these verses are by no means negligible. In fact they
suggest a serious concern of the author with politics. This
concern was intimately connected with his deeper comcern
for salvation. In contrast to quest for salvation, pursuit of
carthly greatness was sordid and mean. Consequently, Guru
Manak does not show any regard for .temporal power and
he does not show any respect for political authority. This
aspect of his attitude to politics, in which man’s moral com-
mitment is given a clear primacy over his political obligations,

§7. Ses note &7, above,
88. Cf. Mcleod, W. H., Gurfl Ninak and rhe Sikh Religion, 3-4,
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is extremely important for its implications if the distinction
between moral allegiance to God and political allegiznce to
the state was to be carried to its logical conclusions In
the absence of such a choice being forced on one, politics
could more or less be ignored as & contemptible affair. True
‘sovereignty” belonged to a sphere other than that of politics.
However, the actions of the valiant warrior in a right cause
were praiseworthy,

Gurn Manak expects certain norms of behaviour, both
from the ruler and the ruled. The foremost duty of the
ruler was to be just, both legally and morally. The foremost
duty of the ruled was to meet the valid demands of the ruler.
Guru Nanak is totdlly unconcerned about’ any comstitutional
questions. If anything, he wholeheartedly sccepts the monar-
chical framework. He might condema the holders of various
offices but not the offices themselves. From the functionaries
of government he expects honesty and integrity in the perfor-
mance of their duties aad comsideration for common people.
What was to be done if the rulérs and ‘their representatives
failed in their duties? Guru Nanak dees not appear to have
posed this question to himsclf, and naturally, there is no
direct answer to it in his verses. But his condemnation of
oppression and corruption, delivered in bold and clear terms,
may be taken as a form of amswer. Furthermore, carried
to its logical end, this attitude was' capable of resulting in
“revolt’, depending upon the nature and extent of ‘oppression’.

Guru Nanak's denunciation of contemporary politics
was frank but general. He does not appear to condemn
individuals or their specific acts; but there ¢an be no mis-
take about the condemnation itself. With probably the
jiziya and the pilgrimage tax in mind he disapproved of
*discrimination” but, significantly, on moral grounds. Though
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he was keenly aware of the Muslim presence in the Punjab
and of Muslim domination in politics, there is little evidence
to suggest that he condemned the rulers as *Muslims’. The
closest he comes to identify himself with any group of people
is with the ruled, as against the rulers. His ‘sympathies’ and
‘antipathies’ cut across religious or communal barriers. His
observations on some of the contemporary events are more
in the nature of a geperal judgment of the age, a sermon
in morality, rather than a specific condemnation of Babur or
the Lodis. This judgment springs directly from Guru Nanak's
absolute faith in God’s omnipotence and justice. His
humanistic impulse is chastened and restrained by his meta-
physical and moral convictions., Possibly the essential
clues to Guru Manak’s response to politics lie in his religion.



CHAFTER Y1

CONTEMPORARY SOCIETY
AND

GURU NANAK

Guru Nanak’s response to his social miliex is a compli-
cated question, more even than the problem of his political con-
cerns. In the sphere of politics there was no immediate
necessity of clothing ideas and aititudes in tangible forms;
but some °‘social’ action was inevitably involved in the -reli-
gious’ role assumed by Guru Nanak for himself. The mo-
ment we visualize him amongst his disciples, we discern a socio-
religious group coming into existence! and to draw a neat dis-
tinction between the religious and the social aspects of Guru
Manak's activity becomes extremely difficult,. What we
confront in the social sphere, therefore, is not simply the evi-
dence of Guru MNanak's compositions but also that of his
practice. And this complicates the issues regarding his social
CONCErns.

Guru Nanak is generally depicted as a great social refor-
mer. Itis believed that he preached °liberal’ social doctrines;?

1. TIn the last two decades of his life Guru Nanak led a more or Jess
settled life at Kartarpur on the left bank of the river Ravi. This
particularly was the period in which "he gave practical expression
to his own ideals, the period in which he combined a life of dis-
ciplined devotion with worldly activitics, set in the context of
normal family life and a regular safzang®: Mcleod, W. H., Giru
Ninak and the Stkk Religion, Oxford 1968, 277-28,

2. Tcja Siogh, The Religion of the Stkh Gurus, Amritsar 1957, 1.
168
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he upheld the ideal of equality end advocated a casteless society.®
He was an apostle of ‘universal brotherhood' and he condem-
ned caste and class’.® A notable aspect of the ‘social improve-
ment’ effected by him was ‘the¢ emancipation of women’.® It
is said in fact that he was ‘the greatest emancipator of woman
in this country’.® For him, men and women were equal not
only before God but also before one another.” Guru Nanak's
advocacy of ‘the brotherhood of man’ and his protest against
‘the principle of caste’ are seen as a reflection of the influence
of the Islamic principles of universal brotherhood and human
equality.® At any rate, Guru Nanak is believed to have con-
demned many social evils before launching a positive progra-
mme of social reform : disparity, caste, sarf, slavery of women,
for instance.* To a twentieth-century writer Guru Nanak
has appeared, indeed, as ‘a true socialist’.1¢
3. Kahan Singh, The Sikh Rcligion (A Symposium), 147,
4. Sardul Singh Cavesshar, The Sikh Srudias, London 1937, 9. Accord-
ing to H. H. Wilson, the abolition of caste distinguished the Sikhs
from ‘the other Hindus': The Sikh Religion (A Symposium)
68-69.
5. Ficld, D., The Religion of the Sikhs, London 1914, 59.
6. Sewaram Singh, The Divine Masrer, Lahore 1930, 295, See also,
Teja Singh, Guru Nanak and His Migsion, Amritsar, n. d., 7.
7. Teja Singh, ibid., 5.
8. Yusuf Husain, Glimpses af Medieval Indian Calture, 1, 28.
9, Darshan Singh, Indian Bhakei Tradition and Sikh Gurus, 208-13,
See also, Jodh Singh, Bhai, Gurmati Nirnay, Ludhiana. n. d., 273-
B0.
10, Gurmit Singh, *Gura Nanak, a True Socialist”, The Sikh Review
(June 1969), XYIII, No. 191, 5-8. See also, Trilochan Singh,
Guru Nanak's Religion: A Comparative Study of Religions, Delhi,
1968, 27: “The key-pote of the social and political philosophy of
Guru Nanak is intense belief in equality of all buman beings, and
the right of all buman beings to be free from fear, oppression,
social slavery and political tyranny®.
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This image of Guru Nanak is generally but not universally
invoked. It is modified in two important ways: one, his social
concerns appear to have been much less important to him than
his religion; two, his compositions-in themselves do not appear
to be a safe guide in s0 faras they suggest radical break with
the existing social order, K. M. Ashraf, for instance, has
observed that the criticism of life to be found in the works
of the reformers of the age is ‘somewhat wunbalanced”; the
reformers like Nanak and Kabir, ‘though rebelling against
priesthood in no uncertain terms’, do not strive against the
prevalent social evils *in the same characteristic and militant
manner’.” Indubhusan Banerjee, after a lengthy discussion
of Guru Nanak's attitude towards the existing social order,
comes to the conclusion that there is no satisfactory evidence
to support the view that Guru MNanak's aim was to build ‘am
entirely novel structure on the ruins of the old’2* This
conclusion rests on a distinction made by Banmerjee betwecen
the ‘utterances’ of Guru Nanak and. the actual practice of his
followers.)®* In his view, conclusions bassd solely on the
‘utterances’ of Gurn Napak are likely to be misleading.® In
any case, the compositions of Guru Nanak demand a careful
interpretation regarding the problem of his social concerns.

From this bare meation of the diversity of views held on
the subject, several relevant questions emerge for consideration:
the seriousness of Guru Nanak's social conterns, and their
relative importance to him; his attitodes towards the gxisting
social order, towards caste and the position of woman in parti-
cular; his attitude towards the ‘evils’ of contemporary socicty;
the relatiomship between his theory and practice; and the need

11, Life and Condition of the People of Hindastdn, 119, 122,

12. Evelution pf the Khalsa (2nd. ed.), 1, 141,

13. Isid., 113,
14. Ihid,, 132,
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for a proper interpretation of his compositions. It may
be readily recognized that the practjcal shape given by Guru
Nanak to his idea om society is of crucial importance. Our
limited purpose here, however, .is te examine only his composi-
tions with some of the relevant questions in mind, It may be
possible at a later srage of this work to relate his ‘theory” to
the practical expression of his ideals.

A careful perusal of Gury Nanak’s cumpusttmm reveals
bis familiarity with many of the socio-economic aspects of
life in the Puojab. His awareness of the royalty, the nobility,
the officials of the government, its intermediaries and the
ra‘fyat has been pointed out in the previous chapter, Here it
may be remarked, first, that his compositions reveal his
awareness of the social entity of the Muslims. He talks of the
musalmin in general, and also of the mw//da and the shaikh.
He comments on some of the Muslim social customs and,
at one place, refers to husband and wife as mi2n and bibi.
But Guru ‘Napak's greater precccupation appears to have been
with the Hindu society. He takes notice of the ‘four-varnas’
and refers specifically to the brahman, the khatry, the vais and
the s#dar. He takes notice also of the high and low jaris
and refers to the chahqrds, the chandalas and the dhanaks,
all of whom were probably ‘cutcastes’. The brahman is given
specific attention as a pandir, a pdnda, a jyotishi or the
prohit, Guru Nanak refers not only to the learning of reli-
gious texts and Sanskrit but also to ‘the six philosophical
systems’ and to grammar, medicine and astrology. Several
professions and occupations find mention in Guru Nanak's
compositions: the sahakar, the money-lender, the merchant,
the trader, the banjara, the sarrdf, the bania, the goldsmith, the
ironsmith, the dyer, the fisherman, the seller of bangles, the
broker, the horsc-dealer, the singer, the poet, the dancing
girl, the juggler, the domestic servant, the menial, the slave,
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the beggar, for instance. Guru Nanak refers also to the cul-

tivator, to harvests and crops, to the day labourer.
He talks of daily wages as well as of profits. He refers to the
renunciant and the house-holder. He takes notice of the
family as a social umit and dwells on the relationship between
the husband and.the wife; he refers also to the widow and the
sati. He comments on some of the ceremonies and obser-
vances connected with individuals® life. He mentions arti-
cles of luxury and toilet and comments on dress, food and
diet. He refers to the games of chess and chaupar. He takes
notice of some social ‘characters’; the thief, the gambler, the
addict, for instance, Guru Nanak's *social observation’ thus
appears to be strikingly wide and comprehensive.1®

However, Guru Nank's “social comment’ is more often
implicit than explicit -and almost always it hds a context
which strictly speaking is not *social’. Therefore the task
of examining Guru Nanak’s response to his social milien is not
easy. Tt is necessary, first, to bear in mind Guru MNanak's
evaluation of earthly pursuits in relation to salvation which
for him was the real dim of human life. What iz ephemeral
and transitory is not ‘true’ and what is ‘false’ is not worth
pursuing at the cost of the ‘true’, From thiz viewpoint:

False are the rdjd and the sobjects, false indeed is the
world, False are palaces and mansions and thosc
who dwell in them. False are gold and hoards of
riches; false the body, the raimznt and beauty. False

15. Mo specific references are perhaps needed for the statements
made in this paragraph. It may be enough t© point out that
these references are to be found in Rdg Gawrd, Var Méafh, S Rég.
Rig Dhandsari, Rdg Jsd, Japji, Rdg Tilamg, Rig Sorath, Rig
Vadhans, Rig Guwjri, Rig Bhairo, Rig Tukhiri, RigRambkali, Rig
Bilaval, Rdg Swhi, Vdr Malir, Rig Sirang and Rig Basant.
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are the husband and the wife; false indeed is all
earthly attachment,2*

This idea is by no means uncommon in Guru Nanak's
compositions and it has to be given the importance it demands
by its frequent occurrence. Whosoever has come into this
‘false’ world has to depart.”” Yet from birth to death
everyone remains attached to this *palace of smoke’.'* The
father, the mother, the son, the daughter and the wife are
‘ties’ that bind everyome to this ‘false’ world.®* Few
escape this mortal attachment.® The lure of gold, pearls
and riches is a veritable *net’;® wealth and power and youth
and beauty are illusory shadows of ‘a few days’.*® For the
Great Juggler, the whole universe is a ‘play";® but for
His creatures it is a ‘snare’® All earthly pleasures and
attachments are lost in one stake in a gamble that is essentially
“false’.2® The pursuit of all earthly pleasure is a thirst

16. Asd & Vir, A. G., 468,

17. Rig Vadhans, A. G., 581.

18. ¥Vir Mifh, A. G., 137-38.

19. Rig Asi 4. G., 416,

20. Rig Ash; 4. G,, 356,

21. Rdg Saki, A. G., 762, Sri Rig A. G., 63.

22. Rag Bilival. A. G., 796; Rig Dhandsari A. G., 689; Axi dv Vir,
A. G., 470-T1:

Kappar rip suhivand chhad dunid andar jivand.
 Mandd changd dpand dpai ki kitd pivand,
For translation, Manmohan Singh (tr.), Sri Gury Granth Sahib, 1553,
Rig Asi A. G.; 433-34; Rig A3d (Astpadifin), A. G., 422.
Riy Sorarh (Astoadifin), 4. G., 635; Rig Parbhdn (Astpadian),
A. G., 1343,

25. Rdg Gauri (Astpadiin), A, G.. 222; Vir Midjh. A. G., 142:
Kif khdda ki Rpidhai hof, J& man nihi sachchd hol.

L
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that by its very nature is unquenchable;® it leads inevi-
tably to misery.™ Indeed, misery is the beginming as well
as the end of human existence oa ecarth.™ It may be safely
inferred that Guru Nanak has no sympathy or appreciation for
an carthly pursuit treated as gan end in itsell. All riches,
luxuries and pleasures are to be rejected if they make men
oblivious of God.™

Gurn Nanak’s ‘social comment’ must be seen in relatiom
to his general idea of human misery. The chariot of kaliyuga
is made of ‘passion” and it is driven by ‘falschood’.™ There are
millions of fools fallen in the depths of utter darkness; there
are millions of thieves subsisting on the earming of others;
there are millions of murderers, sinners and slanderers; and
there are millions of thefalse and the wicked.® Lust is the
wine, misery the cup-bearer and man the drinker; worldly love

26, Rig Sorath (Astpadifa), A. G.. 63; Rig Bilival {(Astpadikn),

A G, 83k
Mdyé mod maittal iripat nd dval, iripat mukat man sochchd bhival,
For translation, Gopal Singh (tir.) S Gurw Granih Sakib, TE8-89.

271, Vir Malir, A. G., 1287:

Dukhkhf durf saherial, j&i te laggal dukkih,

Andiet kammi andh man, man ondhal tan andk,
For translation, Gopal Singh (tr.), Sri Gare Granth Sakib, 1288.
Rig Rimkall, A. G., BTT.
Rig Maldr, A. G., 1255; SriRdg, A.G..14. On the argument
that life is a fAeeting shadow, Guru Nanak exhorts men to be
pious:
Wealth, youth and Howers are guesis only of four days;
They wither and fade like the leaves of the water lily.
Enjoy God's love, dear one, in the freshnemz of youth.
Few are thy days; thou art wearied and the vestare of
thy body hath grown old. )
Macanliffe, M. A., The Sikk Religion, 1, 187,
30, Moecauliffe, M. A., The Sikk Religion, 1, 235.
3. Jﬂ‘“’idd G«,Iﬁ;!ﬂpﬁ.d.ﬁ-.‘-

g8
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and anger are the contents and pride serves this concoction;
the false and the covetous are the boon-companions; and man
drioks it to the lees, and to destruction.®® [a this connection,
a statement of Guru Nanak in the first person singular is worth

quoting;

I have with me a dog and two bitches which bark at the
wind every morning; my hunting-knife is falsehood
and its handle is made of carrion; I remain in the guise
of huntsman (dhdnak), O Creator. I do not follow
the Master’s advice and I do not work as ] should;
my appearance is dreadfully deformed; . . .
1 utter slanders day and night; like low outcastes
(nichk sandt) 1 look for breaking into another’s house;
lust and anger, these chamdilas dwell in my body; I
remain in the guise of a huntsman, O Creator. My
appearance is gentle but I meditate deception and
fraud: I am a cheat of cheats; T am clever but T am
loaded with sins; I remain in the guise of a huntsman,
O Creator. I did and knew nothing except of
dishonesty; how can I, a wicked thief, show my
face? MNanak, the low (atch) makes this deliberate
confession: I remain in the guise of a huntsman, O
Creator.**

This passage suggests that in interpreting Guru Nanak's
'social comment’ due regard has to be paid to his moral
fervour and to his artistic use of metaphors. It may not be
safe, as a rule, to take his statements literally.

Guru Manak often makes only a neutral wse of meta-

32. Cf. Macauliffe, M, A., The Sikk Religion, 1, 182,
33, Sri Rig, A. G 24.
Cf. Macauliffe, M. A., The Sikh Religion, 1, 184,
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phors, without any clear social import. Most of the metaphors
relating to trade, for instance, fall into this category. God is,
the true Sdhu and men are His agents,® God is the real
‘lender’ and men are ultimately accountable to Him.™®
Man is referred to as His vanjard, for he has been given life
to invest in a way most pleasing to God.™® One can mnever
purchase goods without paying the due price.? True trade
consists in dealing in God’s Name.® The profit which accrues
to the dealer from such a trade is his ability to accept God’s
will (razd).*™ He is the perfect ‘weigher who weighs with the
balance of truth® He is the real connoisseur of ‘diamonds’. %
Indeed, God is the balance, the weigher and the weighed.**
Similarly patience is referred to as the goldsmith and wisdom
as the anvil® There =are illustrative references also to
dyeing,# Modesty is the base, devotion the dyec and fear

., Far Mijh, A. G, 140; Basanr Hindol, A, .. 1171; Rdg Gawuri,
A. G., 155; Rig Sukf, A. G., 729; Rig Vadhans, A. G., 557.
Occasiopally God is also referred to as  the - Cultivator whe pre=

parcs the soil for sowing the seed of True Name in man: Srf
Rig, A. G,, 19,

35. RAg Saki (Astpadifin), A, G.. 751; Var Malir, A, G., 1288,

36, Sr Rdg, A. G., T4~75.

37, Rig Gaurl, A, G., 226,

38. Rdg Gaurl (Phrabl), A. G., 243,

39, Rdg Soki, A, G., 752; Srf Rig (Astpadikn), A. G., 59; Rdg Sorath
{Astpadikn), A. G., 636.

40. Sri Rdy (Astpadilin), 4, G,, 59,

41. Rdg Tukhiri, A. G., 1112,

42. Rig Sk, A. G., 730-31 ;

Apat kandd tol tardfl, Epal tolanhir,
For trauslation Gopal Singh (ir.),r Sri Guru Granth Sahib, 699,
Japji, A. G., 8,
Rig Suki, (Astpadifin), 4. G., 751.

k2
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the vat.% Similarly evil mentality is compared to a low
woman, cruelty to a butcher’s wife, backbiting to a sweeper
woman and anger to a chandd/a woman.®® In this last set
of inetaphors there is, no doubt, an implied disparagement
of the low castes mentioned 'But that is almost incidental
and may be explained in terms of the valoes of Guru MNanak’s
Cﬁntemporaries rather than his own. In any case, here
there is no direct or indiresct criticism of socio-economic

realities as they existed in Guru Nanak's day.

However, quite often Gury Nanak judges the activities of
his contemporaries from a standpoint which is closely related
to his own expectations or values. In every day life, he expsots
the cultivator to prepare the soil well for sowing; he expects
the trader to be honest in his trade.®” It must be repeated,
however, that Guru Nanak's preference for the spiritual life
is revealed in the very use of his metaphors. For instance, he
exhorts men to trade in such goods that are lasting; only these
will be credited to their account by the wise Sahu4
Occasionally a metaphor is used only to bring home the
moral teaching in wview.'®* In fact, it is clearly stated that
wealth, Honour and wisdom are obtained . only by lodging
God in one’s heart." Consequently,

One may profit by millions; one may hoard millions;

45. Macauliffe, M. A., The Sikh Religion, I, 232; Teja Singh, Asa 4i
Var, 87.
46, Cf. Macauliffe, M. A., The Sikh Religion, 1, 52,
47, Sri Kdg, A. G., 18,
48, SriRdg. A. G., 22,
49. Rag Sorath, A.G., 595-96. See also Rag Asi (Astpadisn), 4.G., 419,
50. Sri Rig, A. G., 15
Tin mart tin patf fin dhon pallas, fin hirdal rikd samdl,
For translation, Manmohan Singh (tr.), S Gure Granrh

Sahtb. 49.
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one may spend millions; immense wealth may pass
through one's hands; if one receives no honour
(in God's court) one has no place of homour. One
may listen to all the Shdstras and all the Purdnas;
if one receives mo honour (in God's court), all one's
learning iz of no occount.®

Thus a true brahman, through his worship and conduct, must
atrain to salvation and be released from the cosmic circuit; a
true khatri must be a hero in action to be acceptable in God's
court.® Conversely, only those who follow the true
path are *wise pandits’.*® And only those who are brave in
action are true khatris. On this criterion, there appeared
to be little in the brahmans or the khatriv of the times that
was commendable. They fell far short of the duties of their
own conception. Their failure was greater when they were
judged on Guru Nanak’s criterion.

For Guru Manak, the actual conduct of men is of the
utmost importance. One who spoke untruths and fed oneselfl
upon ‘carrion’ (ill-gotten earning) had no right to lead others.
Those who believed that a cloth soiled with blood became
‘defiled’, why could they not see that one who sucked human
blood did not remain ‘pure’?™ “An ill-gotten income should

51, Rig Asa, A G., 358:
Lakh khatriai lokk sanfiai khifai, lakh dval lakh jdi,
Jédn pat lekhal né paval tdn fi% kitai phir pii. .
For translation, Manmohan Singhi (1r.), Srf Gury Granth Sahib, 1193
Lakh sdsai samfhduni lakh pandit parhai purén,
Jin par lekhas nE paval sabhai kuparvdn, \
52. Virdn te Vadhik, A. G., 1411 Sec also, Rdg Maldr, A.G., 1256.
53, Vir Malir, A. G., 1288
S4. Vir Mijh. A. G.. 140:
Je ratt loggai kapparai, jamé hot palit,
Jo rart pivai Hﬂfta.!-li. tin kign nirmal chis.
For translation, Manmohan Singh {tr.), Sri Gurs Granth Sahib, 4(4



CONTEMPORARY SOCIETY AND GURU NANAK 179

indeed be like pork to the Muslim and like beef to the Hindu.b
Learning unaccompanied by good conduct is a veritable igno-
rance.® Every ‘vanjdrd was accountable to the .s"ahu.n
Consequently man’s actions assume primary importance
because he is accountable to God:

The words man speaks shall be taken into account;
the food he eats shall be taken into aceount; his
movements shall be taken into account and what he
sees and hears shall b¢ taken into account. In
fact, every breath he draws shall be taken into account.™®

There is no escape from this reckoning, for God watches over
all and knows everything. Men bresk into shops and homes to
steal, and they return cautiously, looking before and looking
behind, but where can they hide from God 7%

Mere knowledg:, umaccompanied by ‘right’ conduct,
was despicable. Gur: Nanak shows no regard for books -
and learning. One ma’ load carts with books; one may read
them for all the twelve :nonths of the year or, indeed, at each
and every moment of one's entire life; all this will-be of no

35.. Vir Mijh A. G.. 141:
Hakk pardil Ninaki us s8*ar ws géi;
G-rﬁmlu bharai j& murdér nd khai.
Cf. Macauliffe, M. A., The Sikh Religion, 1, 39,

."_rﬁ. ¥ir Mdjh, A. G., 140. Sec I]sﬂq. Macauliffe, M. A., The Su.i.ﬁ-
Religion, 1, 235,

57.  Sri Rig, A. G., 15.

58. Macauliffe, M. A., The S.‘k.ﬂl Religion, 1, 185, Secc also, Rig
Vadhans, A. G. 57%; Rig Tukhéri, A. G., 1110, .

59, Macauliffe, M. A., The Sikk Religion, 1,30. The original lines
may be seen in Rig Gouri (Chavpadai, Dupadai):

Hatt, patran, bij-mandar bhannai, kar chori ghar dvai;

- Aggon dekhai, pichhckhon dekhai, tujh te kehd chhapivai.
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Account, What one needed was ‘one word’, God's Name™
One may know Sanskrit and read the Purdmas; one may
count rosary beads or recite books; one may understand
grammar; but without the Guru's sabsd and God’s name there
will be no salvation There were many pandits pondering
the Vedas and practising astrology; they only indulged in
profitless strife and remained chained to the cosmic circuit.*
The pandit reads books but without gaining any understand-
ing; he ‘advises’ others but contents himself with only the
material gains of his occupation,®® This kind of learning has
- little in it to commend itsell to Guru MNanak. He advises
men to burn their earthly attachment and turn it into ink, to
turn their intelligence into paper, to use love and devotion
as a pen, to turn their mind into a writer inscribing under
the Guru's instruction, to inscribe the praises of the One
whose limits are beyond comprehension® Similarly,
medicine for bodily ailm:nts may or may not be prized:
but the Faid who heals the paogs of a divinely afflicted heart
is worthy of veneration.™®

In Guru Nanak's view, the gdzi, the brahman and the Jogi
betrayed a grave gulf between their conduct and profession:
they failed to perform their functions in accordance with the

60. Asddi Vir A. G., 467. Cf. Macauliffe, M. A., The Sikh Religion,
I, 229,
6l. Rdg Rimkal, A. G., 876; Rdg Bhaire, A, G., 1127;
Pustak, path, biakaran vikhipai, sandhid karam tikal karai;
Bin Gyr-sabad mukat kahd purifi Ram ném bin urjh marai.
For translation. Gopal Singh (tr.}, Srf Guru Granrh Sahib, 1077.
62. Srf REg (Astpadiin), A. G., 36,
63. Sri Rdg (Astpadifin): 4. G.. 56. Sec also Macauliffe, M. A,
The Sikh Religion, T, 65.
64. Sri Rig, A. G.. 16
65, Vir Maldr, A. G., 1279; Rig Malir, A. G., 1256,
Cf. Macauliffe, M. A., The Sikk Religion, 1, 27.
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positions assumed by them.®* He who dies to self is a gdzi;
he who purifies himself is a musalman; he who ‘cleanses’ his
heart is a wise man; snd he who attains to =alvation and leads
others to salvation is a brafman.®® He who discards evil and
cultivates good qualities is a. real ‘trader’.® He who begs
from God and not from mortals "is a true ‘beggar’.®™ All
service, goodness and wisdom are contained in the Name.?
To serve earthly masters is to board a boat of stone
which is bound to sink.™ Guru Nanak advises men 1o

discard falsehood and deception and to serve none other than
God.

The Jogis deem it their duty to acquire divine know-
ledge; the brahmans to read the Vedas; the khatris to
exercise bravery; and the shiddras to work for others.

But the highest duty of all is to repeat the Name of
the Lord.” '

It is evident from these examples that Guru Nanak’s ‘social

66, {Mrﬂhdﬂhﬂ'ﬂ. A. G., 662,

67. Loe. cif,

68. Rag Az (Astpadiin), A. G., 418,

69. Var Maldr, A. G., 1286,

70. Rig Siki, A. G., 729,

71, Rag Asi (Ampadifn), A. G., 420,

72. Siok Sahskriei, A. G., 1353, Cf. Macauliffe, M, A., The Sikk Reli-
gion, T, 234. See also, Rig Ramkali, A. G.,K 878 : Rdg Bilival,
A. G, 844 ; Rag Dhandsari, A, G ,663. In this last verse, Guru
_Nanak' castigates the kharri for adopting the language of the
miechfia "and regrefs that the wofld is reduced to one warma.
It must be emphasized that this is not at all a characteristic
expression of Guru Nanak. Tt may be attributed to some peculiar
circumstance or situalibn. For &~ similar castigation of the
brahman, see Macauliffe, M .A.. The Sikh Religion. T, 239, The
primary empbasis in both these instences appears to be on the

gulf between _p\mtcmun end prectice, Cf. Tcja Singh, Asadi
Var, 102-04,
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comment’ is inseparably connected with his ideas on religion
and ethics.

It may now be possible: to appreciate Gura Nanak's
attitude towards some of the prevalent customs and obser-
vances,” As it may be expected, the ceremonial ritual, purifi-
catory bath, pilgrimage, charity in the name of dead ancestors,
fasting, meticulousness about diet or outward appearance or
kiryd—all become of little importance to QGuru Nanak.™
A few instances may suffice to illustrate his general attitude.

If the idea of impurity (sfrak) is admitted, there
is impurity in everything. The cow-dung and
the wood contain worms and there is no grain
of corn without life. Therc is life in water which
makes everything green; which is wused in kitchens.
How can one avoid impurity then ? Impurity is washed
away by divine knowledge alone.™

Guru Nanak goes on to add that real impurity consists in
greed, falsehood apd in lustful glancey at smother’s wife.

Birth and death are in accordance with God's Awkem. He is
the bestower of food, The idea of impurity is a mere super-
stition. Similarly, the ccremony of the sacred thread should

inculcate mercy and contentment. But, in spite of the sacred
thread, men committed theft, 'adultery, falsehood, robbery
and villainy against others. There was no restraint put
on sexval indulgence; indeed there was no sacred thread for
the women. - The true thread was obtained only by adoring

73. Rig Bhairo, A.G.. 1117; Rig Asd, A.G., 358 : Rdg Basant,
A, G., 1169 ; Basant Hindol, 4.G., 1191 ; Rig Parbhdri, A. G.,
L1328 ; Rag Tukhdri, A, G.. 1108 ; Srf Riy (Astpadifin), A. G., 56.

74. J.-l.:tmr A.G., 472, CL. Macauliffe, M. A., The Stkh Religion,
1, 242.
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and praising the Lord.™ Again, insistence on vegetarian
diet was a meaningless restraint, Those who held their noses
against the smell of meat during the day enjoyed human
‘flesh’ at night. Those who wrangled about diet were
ignorant of divine knowledge and failed to distinguish real
good from real evil”™ Guru Nanak shows little sympathy
either for meticulousness about apparel or for nakedness.™
The wearing of whité clean clothes did not cleanse the heart
of its hardness or insincerity.” ' Onc might wear a spotless
dhoti, a tilak on one's forehead and a rosary on one's neck but
the inside may remain the ‘pit of anger’.”™ For Guru Manak
obviously, what mattered more than the outward appearance
was intrinsic merit.*

Guru' Nanak's comment on customs and ceéremonies is
more often concerned with brahmanical rituals. But Muslim
customs are not entirely left out, There is, for instance, his
comment on burial:® I

The ash (mirrs) of the musal/mdn falls into the potter's
clod and when, cast into vessels and bricks, it is. burnt
it cries: the poer ash burns and .ﬁ:ceps_ and sparks fly
75, Asi di Vér, A. G., 471, Cf. Mucatliffie, M. A., The Sikh Religion
1, 1617 ; Teja Singh, Asa di Var, mu-’m. '
76, Vir Malir, A, G., 1290 ; also 1289,
Cf. Macauliffe. M. A., The Sikh Religion, 1, 48.
77. Rdg Bhairo, A. G., 111‘]
78. Rip Sihi (Astpadisn), 4. G.. 751 3,
Chitgai jin kai kappardi mailai chii kathor jio,
Tin mukh ndim nd-upjai, dujpi, vidpal chor jio.
" For translation, Gopal Singh (it.), Sri Guru Granth Sahib, T18.
79. Rig Bilival (Astpadiin), A. G.. 832. Scc-also, Vir Mdjh,
A G, 139:,
B0.* Rdg dsd, A G.. 355..
¥1. Asd df Vir, A. G., 466. Cf. Macauliffe, M. A The Sikh
Religion, 1, 226 ; Teja Slogh, Asa di Var, 39, 74, '
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from it. The Creator alone knows what is best.

Guru Nensk upholds neither the custom of burial nor that of
cremation. Perhaps none of these deserved the importance
that was atiached to it. Guru Nanak sees a close connection
between men’s ‘ignorance’ and their attachment to the world
and, therefore, to social customs, Why should onec weep over
an individual's death when the whole universe is a ‘play'? God
creates; He is pleased with His creation; He knows best and He
commands.” Only that bewailing is justified which is not for
worldly attachments but for the love of God; all other cries
arc useless and vain and arise from an ignorance of - what is
good and what is bad.® Death will not be an evil if one knew
how to .die.®® But those who spend their lives in heedlessness
are bound to be afraid of death.*®

Naturally, Guru MNanak lays a good deal of stress upon
the individual’s actions. He exhorts men to adopt good
speech.™ It may be pointed out, however, that his ‘good
speech’ does not necessarily refer to ordinary conversation.
Similarly, he emphasizes the need of helping oneself, But it

82 Rig Vadhans, A. G., 580z
Ninak kiz s bibd roiyai,
Bafi hal ch sansiru,
For translation, Manmoban Singh (ir.), Sri Guru Granth Sahib,
1905,
Cf, Teja Singh, 4sa df Var, 149,
83. Ibid, A. G, 57%:
Ndnok runnd bibd jEnial,
Je rovai lat pidru.
For translation, Manmohan Singh (tr.), ibid., 1903,

B4. Cf. Macauvliffe, M. A., The Sikh Religion, 1, 188,

85, Rdg Tukhdri, A.G.,1110. It may be of someinerest to note
that Guru Nanak extends the idea of misery and sulfering to
kings, pondits, shaiks, and even to the gods of mythology.
Sﬁ.' Macauliffe, M. A., The Sikh Religion, T, 168.

86. Sri Rig, 4. G,. 15,
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is not necessarily for one’s mundane activity that this self-
reliance is inculeated.®™ Guru Nanak is quite explicit on
what men should mot do. WNone shall intercede for a thief
in God"s court.® All low passions lead to evil and must be
curbed, ¥ Men must discard lust, anger and self-centredness;*
they must discard slander, greed and the hardness of heart.®
The thief, the gambler and the slanderer shall inevitably
receive punishment; so shall be punished those who indulge
in illicit sexual intercourse.*®

If one reaped what one sowed and ate the fruit of one's
‘profit’, it was as necessary to do positive good as to avoid
evil.*® For instance, one must earn one's livelihood honestly, ™
One should cultivate true humility and be of service to others.

The semal tree is very tall and birds come to it
with hopes, but return disappointed; its leaves
are useless, its flowers of abominable taste, and its
fruit insipid. Lowliness is sweet; it is the essence
of goodness ®

87. Asd di Vir, A. G., 473-T4.

BB. Rdy Dhandsari, A- G., 662,

89. WFir Mk, 4. G.. 147. .

90, Sri Rdig (Astpadifin), A. G, 58. In Rdg Maldr, there is the
crisp statement:
Par-dhan  par-ndri  rat nindd, bikh khdt  dukhkh  pdpd,
{A. G., 1255).
For rtranslation, Gopal Singh (tr.), Sfl Guru Gramth Sahib,
1199,

91. Rdy Baseni, A. @., 1170.

82, Vir Malir. A. G., 1288,

93. Ray Sahi, A. ., T30 ;

Jaisd bifai so lunai, fo khattai sa khdi.

Cf. Gopal Singh (1r.), Sri Gura Granth Sahib, 698,

94. Rdg Vadhans, A. G., 566,

985, Asd i Vir, A.G., 470. Cf. Macaulilfe, M A., The Sikh
Religion, 1, 236.
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Guru Nanak inculcates concern for others.™ God is the
bestower of all gifts, and charity in His name is highly
commendable.*” Thus, though Guro Nanak concentrates
on the individual and his acts, some of these acts have
clearly a social direction. He recommends the company of
good individuals.*® Guru . MNanak’s concern with the
individual's salvation does not +emain confined to the
individual in isolation from others around him.

It has been observed recently by a scholar that Sikhism
‘onreservedly repudiates the religious sanction of birth
distinctions, refuses fo admit that there are any divinely
ordained classes amongst mankind, denies that social grada-
tion determines social ethics and civic obligations of indivi-
duals and unambiguously declares that,” ‘“‘class and caste
distinctions are just so much nonsense, all men are born
. equal, for, men were-not created from different parts of the
Primaeval Man, but all originate from-the same source, the
Light of God, and, thtrefure. there are no high or low by
birth™."

'gﬁ- Ri' SIH.. A‘-r Gu 13“4

97 Vir Malir, A. G., 1286. Also sce, Macauliffc, M. A., The Sik/.
Religlon, §, 231 3 "Let-man show mercy to living ﬂntm and per-
form, some works of charity’ (Wir Asd). See also, Rig Vadhans,
A, G, 566; Rag Saki, A. G., 766. .

. 98. Basant-Hindol, A. G., 1172.

99. Kapur Singh, Parasharprasna, or the Baisafhi of Guru Gobind
Singh, Jullundur-1959, 428, The author gots oo to edd that this
doctrine. repudiates the bases and the iostitutes of the Hindu
caste system and lays down 'secure foundations ‘on which the
traditions of a" liberal democracy. may be reared and the super-
mmu{mequﬂiuﬂm gocicty may be raised, in which social
justice is sccured by secular ‘laws, the justness of which is guarare
teed by the refined and awakened tonscience of the community® ;
ibid., 429, Scealso, ibid., 391. 399, 402, 403-06, 411, 437,
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The idea that all. mankind i3 God's creation occurs
several times in Guru Nanak's compositions. For instance, in
Rag Asa:

Sagh jor terd sabh koi. "™
In Rag Dhandsari :

Sabh meh jot jot hai soi

Tis dai chanan sabh meh chanan hor 3
In Japji :

Sabhndn jisn ka eko ddtd 1o*

There is no doubt that Gurun MNanak firmly believes in God
as the Creator of all; it is also clear that in his view all
human beings should be equally entitled to salvation. But the
social implications of these ideas are not very clear.

In some of Gurua MNanak's verses, God's omnipotence
explains the contrasting social positions of individuals. The
king and the monk, for instance, are both His creation.1%®
Those who read *the book® and acquire the status of the
mulld or the shaikh do not necessarily infringe God's will.™

100, A, G., 414. Cf. Manmohan Singh (ir.), Sri Guru Gronih
Sahib, 1373-74.

101. 4. G, 663. Cf. Macauliffe, M. A, The Sikk Religion, 1,82;
also, Manmohan Singh (tr.), ibid., 2174.
102. A. G., 2. Cf. Maomoban Singh (1r.), ibid., 4.
103, Rag Siahi, A. G., T6L:
Bhénal takhat vadSyd, bhinai bhakh udis J'w.
Cf. Gopal Singh (tr.), Sri Guru Granth Sahib, 727,
104, Vdr Mdjh, A. G., 145:
Jid tudh bhdvai td parhai katebd mulld saikh kahdval.
Cf. Manmohan Singh (tr.}, Sri Guru Granth Sahib, 481.
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Even misery and hunger are His 'gifts’.’® Some are commit-
ted to beggary, while some others hold splendid darbdrsi®™
All these manifestations are covered by God's hukam 1™
It may be said that these verses belong to a plane from which
it cannot be argued that they are really” meant to justify the
varying fortunes of individuals, .much less to perpetuate
existing dillerences. On this argument the inference of “social’

equality should mot mecessarily flow from God being the
Creator of all.

This is not to suggest; however, that Guru Nanak shows
no concern for the iniquitous system of ‘caste’. God has no
‘caste’.’® There is no ‘caste’ in the mext world and ‘caste’
there is of no account.!® Real honour and ‘caste” are
bestowed by God.™* One doés not become ‘high’ in God's

105. Japji, A. G., 5: )
Kerd dukkkh bhukhkh sadmdr, eh bid dft terf ddtdr.
Cf. Kohli, 8. 8., Ouwtlines of Sikh Thought, New Declhi 1966,
57; Manmohan Singh (tr.), 15/d., 16-17. '
106. S Rig, d, G., 16 ;-
Tk wpdl mrd iknd. vaddai darvir,
Cf. Manmohan Singh (ir.), ibid., 51,
107. Jupji, A. G.. Tl

108, ' Rdg Parbhiri, 4, G., 1328. Sec also, Rig Asd, 4. G., 413

109, Rdg Asd, 4. G., 348, Mllm.mm A. G, 1257,

Cf. Kapur Siogh, “Parasharprasa, ot sthe. Belsakhi.o ,
Gobind Singh, 421, n. '36; Mmlﬁ.ﬂ.ﬁ. The Sikh ;ﬁw
I, 233; Teja Singh, Asq di Var, 140,

110, .Ra.r_ParbMH A.G., 1331. Sec akio; Asd & Vir, A. G., 464
Cf. Kapur Singh, Parashorprasmo,: or the Baisakhi of Guru
Gobind Singh, 418, n. 37. Kapur Singh's . :uumcnt ‘quoted
in the previous paragraph is based on the.verse : '

Phkhrﬂﬂ phakkar ndu, sabknd fidn. eko thdu.
This verse is not exsentially different from-some o(lwnquuhd.
In this paragraph. Cf. Teja Singh, Ase di Vor, 140. .



CONTEMPORARY SOCIETY AND GURU NANAK 189

Eyes by regarding oneself as ‘high'.)* In His court ‘caste’
and *birth" are not taken into account; honour and ‘caste’ are
determined by the acts of the individual.l®* He who forgets
the Master is of ‘low caste’ ; without His Name one remains
an ‘outcaste”. [tis for God to bestow greatness irrespective
of one's ‘caste’.’™ From these verses it may be safely inferred
that in Guru Nanak’s view the social fact of one's belonging
to a high or low caste is totally irrelevant to one’s salvation.
This indeed is the dominant impression that the reader gets
from his compositions. High and low castes were God's
making,'®* But then, one's real ‘caste’ is determined by the
‘honour’ one earns from God."® Thus, there is none high or
low except in accordance with the houour conferred by
God. 2 (Caste and power shall not count in God's reckoning

111. Rdg Parbhdni, A. ., 1330, Cf. Kapur Singh, Parasharprasng. or
the Baisakhi of Gurn Gobind Singh. 427, n. 35.

112. Rdg Parbhati, A, G., 1330;
Jit fanom nd puchhiyal, sach ghar laih bardi;
540 f8r sa parr hai fehal karam kamdi,
Cf. Gopal Singh (ir.), Sri Garu Granth Sukib, 1266,
113, Rag A8, 4. G., 349:
Khasam visdrai te kamfdt, Ninak ndval bdjh sandt.
Cf, Manmoban Sidgh (tr.), 5S¢l Guru Gramth Sahkib, 1163,
114. Rdg Basant (Astpadiin), 4 G., 1188; Sri Rag. A. G., 5}
Varnd varan nd bhdvani fe kisal raddd karai,
Vaddat kath vadidyd jai bhdvai 1di karai.
There is a suggestion in this versc that the ‘high-caste’ were not
easily prepared to concede spiritual merit to the low-caste, For
translation, Manmohan Siogh (tr.). bid., 181,

115. S Rdg., A. G., 18,
116, Rdg Gauri (Astpadiin), 4. G., 221.

117. Japfi, A. G.. T:
Jis hath jor kar vekhai sol, Ndnak uttam nich nd kol.
Cf, Manmohan Singh (tr.), §r Gury Granrh Sahib, 24.
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who bestows status on a different criterion; only those who
are good receive honour from Him ** Not low caste but low
conduct brings misery.®® Those who are ‘false’ possess
neither caste nor honour 1%

Gurn Nanak makes a few personal statements which
have a close hearing on the question of social differences. ‘I
am a purchased slave'; ‘My mother was a slave, my father a
slave, I was born a slave’.’® These lines indicate Guru
Manak's familiarity with the institution of slavery but his
metaphor is meant only to indicate his complete submission
to God. Addressing God, he also says, *You are high, I am
low (mich)’'2*® To be low in relation to God is indeed
praiseworthy. And if one became the servant of God, one had
no use for ‘caste’.1®® At another place, Guru Manak says, ‘I
am 8 singer (dhady) of low caste (mich far); others claim to be
of high caste; they do not know themselves and think too
much of self.33 God’s grace (nadr) descends upon the lowly
and Nanak is always with them, amongst the lowest of the

118. Asa i Vir, A. G,, 860:
Aggal jit nd for hal aggal fiv navad, -
Jin ke lekhai patt pavai changal sdi Riyai.
Cf. Manmohan Singh (tr.), ibid, 1547,
119. SrA Rdig, 4. G, 15.
122, Sri Rig, A G., 23:
Khoral Jér nd patt hai, khot nd sifhas koi,
Cf. Manmohan Singh (tr.), §#f Gure Granth Sakib, T6.
121. Macauliffe, M. A., The Sikh Religion, 1, 111,
122, Rig Az (mtpnd::u} A. G.. 422
123. Rig As3, 4. G., 358 :
19n sdhib, hau sdngi terd, parnavai HMF.I' kaisf.
€f, Manmohan Singh (tr.), S¢rf Guru Granth Sahib, 1195,
124. Aséd di Vir, A. G., 468. Cf, Kapur Singh, Parasharprasna, or the
Baisakh! of Gurw Gobind Singh 273, nb5.1; also, Macauliffe,
M. A., The Sikh Religion, 1, 230; Teja Singh, Asa df Var, 83,
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low".”** Indeed, God made all the ‘vessels’ and His I.-ight'
shines in all; ‘call everyone high, therc is none who is low
(mich)’.** In this verse the idea of God's light being in all
is closely connected with a “social’ comment. Altogether,
there is a suggestion in these verses that Guru Manak's
rejection of "caste’ was probably not confined to theoretical
statements.

Guru Nanak has a good deal of appreciation for those who
are above the distinctions of caste. Only afew men have sac-
ceeded in transcending ecarthly attachment and the jat-varna;
they have passed as ‘true’ (coins).'” One thing that the
sabad under the Guru's instruction does is to free men from
useless thoughts of the jat-varna.)®® Indeed, only those who
possess the intrinsic merit of devotion to God and yet regard
themselves as nich attain to salvation.!® Whatever one's
caste, servanthood of God is praiseworthy.’® 1In fact, *if:
you desire a good end, do good deeds and think of yourself

125. SriRig. A. G.15:
Nichd andar nich jat, nichi hau at nfch,

_ Ningk rin kai song sdth vadhivd sio kia ris.
Cf. Manmoban Siogh (tr.), & Gury Granth Sahib, 48,
126. Sri Rig (Astpadiin), A G., 62 ;
- Sabh ke uchoha dkhivai, nich nd disal koi.
127. Rdg Par bhdef (Aspadiin), 4, G., 1345 :
Aisai jan virlal jagg andar, parkh khajinai piyd,
Jir vara te bhayai atitd, mamed lohh chukdyd,
Cf. Gopal Singh (ir.), Sri Gury Granth Sahib, 1281,
128. Rig Sdrgng. A. G.. 1198. Cf. Kapuor Singh, Parasharprasna, or
the Baisakhi of Gury Gobind Singh, 427, n. 32 ; Gopal Singh (tr.),
ibid., 1148.

129. Asd di Vir, A. G., 470 ; .
Bhdo bhagat kar mich sqddl, rtau Nanak mokhanrar pfi.

Cf. Manmohan Singh (tr.),5ri Guru Granth Bahib, 1551,
130. Rag Malir, 4. G.. 1256,
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as low'.’ QGuru Nanak's sympthy with the lowly good is
clear enough.

On the basis of a frequently quoted verse in Guru Nanak's
Asa d1var, it has been asserted that Sikhism not omly re-
pudiates the nexus between karma and the social status of
Hindu woman, ‘but declares her *“‘as ‘the very essence of
social coherence and progress” and condemns any suggestion
of “relegating her to an inferior status in any manner”,
whatever’ 3 The verse, taken in itself, hardly justifies this
inference. It refers to the indispensability of woman as mother
and wife; it refers in fact to her indispensability for procrea-
tion; and it poses the question ‘why demounce her who gives
birth to rdjds’ *® 1t is evident that Guru Nanak is prepared
to defend woman against those who insist on relegating her to
an jdferior position merely on the basis of her sex. There is no
reason to believe that Guru MNanak's path of salvation was not
open to women, [In this sense, she was certainly placed at par
with man, just as the shidra was placed at par with cthe brakman.

However, Guru Nanak’s attitude towards woman is by no’
means simple to grasp. Several times he refers to the wife as
4 ‘snare’.1® But, on the other hand, he approves of the life of
a householdér who can cultivate detachment and devotion.*®

131. Asi diVar, A. G., 465, Cf, Kapur Singh, Parasharprasma, or the
Bafrakhl of Guru Gobind Singh,, 274, n. 5.1 ; Macauoliffe, MLA.,
The Sikh Religion, T, 225,
132, Kapur Singh, Porasharprasma, or :.h Baisakhi of Gurx Gobind
Stmgh, 379 &n, 71. Cf. Greenlees, Duncan, The Gospel of the
Gurw Granrh Sakib, xxv.
133, dsi diVir, A. G., 473 ; cf. Teja Singh, Asa di Var, 51, 110-11.
134, Sri Rdg (Astapadiiin), A. G., 61 ; Rdg Bhairo (Astpadikn), 4. G.,
1153 ; Rig dsd, A, G., 437,
135. Rdg Porbhdri, A. G., 1329+ .
Man vichir dekh brahamegyim, kawn grild kaun uddsf.
.Cf. Gopal Singh (u.), Srf Guru Granth Sakib, 1266,
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Guru Nanak has po appreciation for the widow becoming
sar' but neither the divorced woman nor the widow
appears in any commendable light in his verses. In one verse,
the characteristic trait of a widowed woman is given as
‘submitting her body to a stranger to gratify lust and to
obtain money'.!™ Without any implication for the widow's
position, the legitimate matrimonial relationship is mentioned
as praiseworthy 1

By far the largest number of metaphors relating to
woman in the compositions of Guru Nanak refer to conjugal
relationship.’®® In these metaphers God is the true Husband
and man, as his wife, seeks union with Him, or pines for Him.
Possibly Guru MNanak’s conception of a good or bad wife can
be inferred from these verses. The image of the ideal wife that
emerges from these metaphors is not unconventional., Even
if she is beautiful, accomplished and well mannered, she is
humble and modest before her lord.¥* She is completely
devoted to him and obeys his commands with pleasure 14

136. Ttis generally believed that Guru Manak ‘denounced’ the custom
of becoming sorf but there are no verses in his compositions to
justify such an inference. At the most one may find an implicit
disapproval.

137. Rig Gowrd (Astpadifin) A. G., 226.

The word used in the original is bidkvd (widow) | the reference
may be to those widows who took to prostitution ; but that is not
certain.

138, [Loec. cit. The statement is followed by the line :
Bin pir tripat nd kabhin hol,

139. See, for instance, §ri Rig, A. G., 17 : Rig Gawri (Parabi), A, G,
241; Rdg Gauwri, A. G, 215 ; Rag Suhi, A.G., 764,729, 762 ;

Rig Asi, A.G. 355-56; Rig Tukhiri, A. G, 1109-10, 1107 ; Rdg
Sdrang (Astpadian), A.G.,.1232; Basant Hindol, A.G., 1171.
140, Svi Rig A.G., 17-18 ; Basant Hindol, A. G., 11713
Rig Sahi, A.G., 750,
141. Rdg Tilang, A.G., 722. Cf. Mcdeod, W.H., Guri Ndnak and the
Sikh Religion, 214,



194 THE RESPONSE

She pines for him in separation.'® She adorns hersell with
ornaments only to please her lord 1% She is faithful to
him and expects him to be faithful to her The bad wife,
on the other hand, has no physical or moral traits to commend
her.® She does not know how to please her lord.'™ She
does not know that all adornments are vain if they fail to
please the lord.!" She is generally heedless- and slothful 14
She can even be faithless.!¥* She is of course a very unfor-
tunate woman.'™ Oanly the good wife is commendable in
Guru Nanak’s eyes, as perhaps in the eyes of the majority of
his contemporaries. It cannot be said with any certainty but
it appears that Guru Nanak’s conception of conjugal relation-
ship is monogamous, There is no doubt that an essential trait
of this relationship is fidelity. It is equally clear that the
woman's place is in the home.

From this brief avalysis of Guru MNanak's response to his
social milieu it may be suggested that. though the range of
his experience of contemporary society is quite comprehensive,
only a part of his experience is reflected as ‘reaction’ to the
social miliew. He does not appear to thipk in terms of ‘Hindu'

142. Rdy Tukhdri, A. G., 1107-08.
143, Rdg Maldr (Astpadifin), 4. G., 1274,
144. Rdg Saki, A, G., T66.
145. Rdg Sdrane. A. G., 1197.
146. Basant Hindol, A. G., 1171.
147. Sri Rig, A. G.. 13 :

Mundhai, pir bin kid sigdr

Dar ghar dhoi nd lahai, dargdh fhith khudr.

Cf. Manmohan Singh (tr.), §ri Guru Granth Sahib, 60,

148. Rdg Twkhdri, A.G., 1111 ; Rig Saki, A.G., 763 ; Sri Rdg, A. G., I}
149. Rdg Maldr, A. G., 1256 :

Khasam visdr kn:m.' ras bhog,

Tdn ran u_l'l’:!h khuloi rog.

Cf. Gopal Singh (tr.), Sri Guru Granth Sahib, 1201.
150. Rag Basam, A. G,, 1170,
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and ‘Mushm' communities; but he shows greater interest in
the Hindu society than in the Muslim, which may be
explained larg=ly in terms of his psrsonal experiences and
contacts. He do2s not appzar to identify himsell with any
community or ‘caste’.

Guru Nanak's denunciation of contemporary society is
closely related to his idea of salvation and partly reflects
his moral fervour. He condemns every earthly pursuit treated
as an end in itself and he does not entertain any regard or res-
pect for the possession of riches' and social position or
power. This attitude is qualified, however, by the idea that
there is no necessary opposition between the pursuit of salva-
tion and an earthly pursuit. As a result, he gives primacy to
honesty and integrity in the pursuit of a profession. This does
have some significant implications but Guru Nanik nowhere
underlines them. For instance, it is impossible to imagine
him approving of prostitution but he does not explicitly
condemn it. '

It appears in fact that Guru Nanak has very little directly
to say about what today are called ‘social evils’. He disap-
proves of the custom of becoming sari, but almost incidentally.
He appears to be familiar with the institution of slavery but he
has little to say about it. He has little to say about ‘child-
marriage’ or about the disabilities of the widow. He denounces
sexual indulgence, particularly when it is illicit; but this denun-
ciation is intimately connected with his general conception
of piety. There is no doubt that his conception of piety has
many social implications, but it is nonetheless significant that
the range of his explicit *social criticism® is very much limited.

Guru MNanak is most articulate in his social criticism
when customs and institutions appear to touch upon religion,
Consequently his criticism is directed most clearly against
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the religious leaders and their ceremonies and customs.!®
Here, Guru Nanak appears to make no distinction between the
brahman and the mul/fd or the jogi and the shaikh. He sees
no moral justification for ritualistic observances which at
best are scen as useless, [t is difficult to doubt or minimize
the earnestness of this criticism.

Guru Nanak's criticism of the contemporary society is,
in a-certain sense, fundamental; at any rate, it is serious.
In theory, he appears to discard the varng-dshrama order; he
sees no use in ‘caste’; but he does not appear to conceive of
‘equality’ in any social or economic terms. Especially on this
point, his theoretical position must be related to his practice,
bearing in mind that it is hardly possible to doubt his grave
dissatisfaction with the existing social order. Guru Nanak's
compositions may not ‘prove’ a radical departure from the
existing order, but a radical departure would be justified
by his compositions.

151, 'Political, social and economic issues find expression in his works
only in €o far as they relate to the pattern of religions salvation
which be upheld, or to contemporary patternt which be rejectsd.
Thisis not to deny that details relating to such issues can b:
gleaned from his works, and it is obvious that his icachings have
had effects which extend far beyond m recognizably . religious
context’ ; Mcleod, W. H., Guwrd Ndipak end the Sikh Religion,
162-63. .



CHAPTER VII

CONTEMPORARY RELIGION
AND
GURU NANAK

By many a scholar Guru Nanak has been regarded simply
as an exponent of the cult of bhakyi. In J, N. Farqubar's
view, for instance, Guru Nanak's system was ‘practically iden-
tical’ with that of many other Vaishnava sects.! However,
it was noticed even by Farquhar that, unlike the Vaishnava
bhagats, Guru Nanak condemned ‘incarnation’ and protested
against idolatry. This difference is often explained in terms
" of Kabir's influence, sometimes on the assumption that
Guru Nanak was ‘a disciple’ of Kabir. In any case, Kabir's
influence on Guru Nanak has been taken for granted by
many writers.® Guru Nanak and Kabir are usually treated
. together as ‘reforming’ bﬁagn'r.r. On this view, Guru Manak’s
religion appears to be an integral part of the bhakti
movem ent.

Several scholars have treated Guru Nanak as a mere
‘reformer’. It was observed by an early British writer, for
instance, that Guru Nanak *may be considered more in the .
light of & reformer, than a subverter of the Hindu religion™?
It has been argued in fact that Guru Nanak's conception of
God is ‘essentially Aryan’, and that he looked upon the Fedas

1. Modern Religious Movements in India, Londeon 1929, 3136,

2. Keay, Kabir ond Hiz Followers, 162-63.

3. Malcolm. John, The Sikh Refiglon (* Symposium), Calcutta
1958, 29-30,

197
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as ‘revealed’.* By implication, Guru Napak was restoring
the pristine purity of Hinduism on the basis of his under-
standing of the Fedos. Occasionally, quotations from the
Bhagavata Gird also are given to suggest a close connection
between the teachings of Guru Nanpk and those of the Gwa.®
However, the ‘reform' of Guru Napak is believed to have
been’ applicable to Islam as well. Indubhushan Banerjee,
for instance, regards Guru Nanak primarily as a critic of
formalism and ritualism in Islam and’ Hinduism. Guru
Nanak’s enunciation that ‘there is no Hindu, there is no
Musalman® is interpreted by Banerjee as a comment on the
deviation of Hindus and Muslims from ‘true’ Hinduism and
Jslam.* On this view, Guru Nanak is believed to have
taught both Hindus and Muslims to.be true to their own
faith.?

Guru Nanak’s own religion has been regarded by some
writers as a mixtire of Islamic and Hindu ideas and his ‘mission’
is represented as am attempt at conciliating Hinduism and
Tslam. It has been observed recently, for instance, that Guru
Ngnak made an ‘explicit attempt to unify. the Hindus and Mus-
lims, and certainly succeeded in synthesising within his own
teachings, the essential concepts of Hinduism and Islam’?
A more freqmtly used term for the religion of Guru Natiak
*syncretic’, uft:n' with the implication that there is little
4. Chhajju Singh, Bawa, The ' Ten Gurus and Their Teachings,
Lahore 1903, 191,

5. For instaoce, Bedi, Gunheran Singh, The Psalm of Life,
Amritsar & Mew Delhi 19;0

6. Evolution of the Khalsa (Ind, ed.), I, 94-95,

7. For instance, Raja Sir Daljeet Singh. in his introdution to
Sir Jogendra Singh's Sikh Ceremonies, Bombay 1941.

8. Nurul Hasan, “‘Presilential Address”, Punjab History
Conference, Patiala 1966, 79.
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‘original' in his system of beliefs.® On this view, the -in-
fluence of other systems upon the thought of Guru Nanak
becomes particularly important. For example, Tara Chand
regards the influsnce of Islam upon the religious thought of
Guru Nanak as of fundamental importance.’® Some other
writers, on different assumptions, have seen many a ‘parallel
between the verses of Guru MNapek and the dyats of the
Qur'an.® The influence of the Sdfis, as of the Jogis, is
particularly emphasized.}* '

Nevertheless, the ‘originality of Guru WNanak has be:n
felt or underlined by many =z writer. In J. C. Archer's view
Sikhism was a product of the times in general and Kabir's
reformation in particular; but Archer goes on to add that
Ciuru Manak and Kabir were ‘after all, distinct phenomena’.!?
Furthermore, Guru Nanak preached bhakii in a way that
made his bhakti-marga ‘a fourth way of salvation, more
instrumental and effective than any or all the other three’.!
According to another scholar, there may be mnothing original
in Sikhism if it is analysed ‘into .bits and pieces’ but to do this

9. For instance, Aziz Ahmad, Siudles in Istamic Culture, 152-55.
The author also uses the term ‘eclecticism’ for the religion of
Gura Manak and believes that he failed to fuse Hindu and
Muslim beliefs, he believes infact that “psychological resistance

~ to Islam was inherent in Sikhism".

10. Influence af Islam on Indian Culture, Allahabad 1946, 168, 169,
171, 176.

11, For instance, Gurmit Siogh, Islom - and Sikhizm, Sirsa (Hissar)
1986 ; Trilochan  Singh, Guru  Nanak's  Religion, A
Comparative Study of Religions, Delhi 1968, 6 & n. 24.

12, For instance, Sher Singh, Philosdphy of Sikhism, Lahore 1944,
1W3. Cf. Loehlin, ©. H., The Sikhs and Their Scriprures,
Lucknow 1958, 63 ; sce also, 4.

13, The Sikhs, Princeton University Press |946, 56.

14. [Ihid., 133.
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would be to leave out the ‘mighty personality’ of Guru
Nanak.’* In Cunningham’s view, though Guru Nanak did
not treat the Prophet of Islam and the Hindu ‘incarnations’
as ‘impostors’ he might have thought that he too had been
‘sent to reclaim fallen mortals of all creeds and countries
within the limits of his knowledge’.’* His religion was thus
meant to transcend previous dispenmsations. At any ‘m:.lm
‘rendeted his mission applicable to all times and places’.?"
Indeed, several writers have regarded Guru Nanpak's
‘mission” as the promulgation of a new religion. According to
Dorothy Field, for example, the infloence .of Islam and of the
monotheistic reformers of Hinduism on Guru Nanak is much
in evidence, but it is also clear that in his view ‘the religious-
world had gone astray and that therefore a mew and direct
revelation was again necessary’.® -However much he may
have borrowed from Islam or Hinduism in the matter of doc-
trine, ‘his religion remains distinct and complete in itself’.!*
In short, Sikhism may be regarded as ‘a new and separate
world-religion’.*® Dorothy Field is by no means alone in
holding this view® The latest serious work on Guru Nanak

15. Sher Singh, Philosophy of Sikhism, 7). The author suggests
that we may expect no “absolute’ rejection  or scceptance of ideas
from the prevalent systems : (bid , 63.

16. A History of the Sikhs, S, Chand & Co., Delhi 1955, 40,

17, Lae, di.

18. The R‘Hﬂm aof .rla Sikhs, London 1914, 10, S'M'!

19, [Ibid., 42,

20, Ibid., 10.

2l. For instance, Kapur Sil‘-lh .mehrprmnd or the Baisakhi of
Gura Gohind Singh, 24-25, 26, 28, : Sewaram Singh, The

- Divine Master, Lahore 1930, !M-IS Jodh Singh, Bhai, Sm
Studies in_ Sikhism, Ludhiana 1953, H Khushwant Singh, A

History of the Sikhs, Princeton London 1963, I, 17:
Greeplees, Duncan, The Gospel of the, GurwGranih &Mb,
Madras liﬁﬂ. x. .



CONTEMPORARY RELIGION AND GURU NANAK 201

is prefaced with the remark that he ‘did indeed receive am

inberitance and its influence is abundantly evident in all

his works, but it would be altogether mistaken to repard him

as a mere mediator of other men's ideas. In his hands the

inheritance was transformed. Moreover, the pattern which
- was produced by this transformation has endured’.??

In the light of the views expressed by scholars on the
religion of Guru Nanak it may be best to study first his atti-
tude towards the contemporary systems of relipious belief
and practice and then his aims and achievement. This ap-
proach is unlikely to answer all relevant questions regarding
the religion of Guru Nanak but it is likely ro. clarify some of
the most important problems connected with the study of his
Teligion. It has been assumed that a study of his mission in
terms of his response to his historical situation is likely to
clarify the subject better than a direct discussion of influ-
ences upon his thought, At any rate, it is useful to make a
distinction between Gurn-WNanak's attitude towards contem-
porary forms of religious belief and practice and the real or
apparent similarities of his ideas with the ideas of some other
religions, antecedent or contemporary. The question of
Guru Nanak’s response to his religious milieu is inseparably
connected with the nature of his mission.

As it may be expected, Guru Nanak's compositions
reveal his- thorough familiarity with contemporary Hinduism
.and Islam. He refers quite frequently to the Fedas, the
Smrins, the Shastras, the Purdnas and the six schools of
philosophy; he refers specifically to the Vedanta and alludes
occasionally to the Mahabhdrata and the Rdmdyama. He
talks of Brahma, Vishnu and Mahesh -and he refers to Parbati,’

22, Mcleod, W, H. Gurd Ndnak and rhe Sthk Religion, Oxford
1968, 1.



202 THE RESPOMNSE

to Shiva and Shiva-Shakti, to gods of mythology and to in-
carnations of Vishnu; he refers also to Gorakh.and Machhan-
dar, and to the Siddhas and the MNathas. He mentions the
four-fold ‘blessings’ of life : dharma, artha, kdma and moksha;
he refers to the three paths of salvation: jnénag, karma and
bhakti. Not always explicit, but there are references to the
Vaishnavas, the Shaivas and the Shaktas; also to sanmiyds
and bairdg; to the pandit and the Jogi, to Krishnaites and
Ramaites, and to the Jaina monks. Many a detail of con-
temporary belief .and practice is mentioned. Several times
Hindu and Muslim practices are mentioned together. But
quite often references to Islam stand apart. Guru Nanak
talks of Allah and the Prophet, of the Qur'dn, the shari‘at
and the prophets; be talks also of the wlamd and the mashatkh,
of pirs, walts, galandars and dervishes and of the sdlik and
the fagtr. He refers to some of the most important practices
of Tslam. Altogether, he shows. a comprehensive under-
standiong of the beliefs and practices of his contemporaries, -

In our approach to Guru Nanak’s response to his reli-
gious milieu, we may first consider his attitude towards the
Hindu scriptures., In the early years of the present century
it was observed by Bawa Chhajju Singh that the utter-
ances of Guru Namak are ‘interspersed with contradictory
passages”.?® In his view, many of these contradictions were
only apparent but some of them were real and could not be
reconciled to any one interpretation. Furthermore, these
contradictions could be explained in terms of Guru Nanak's
gradual ascent towards a full realization of the truth.™
This observation poses the problem of interpreting Guru
Nanak’s utterances, not only on the Hindu. scriptures but also

23, The Ten Gurus and Their Teachings, 146,
24. [bid., 147,
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on contemporary religious beliefs and practices in general.
In the absence of af established chronology of his works,
it is extremely difficult to talk of his progress or to seeca
pattern of development in his thoupght. The only alternative
is to take his compositions as a whole and to interpret them
in a manner that does best justif:: to them all. Bawa Chhajju
Singh's procedure may indicate what one should not do on his
own premises. He asserts that the Japji may surely be taken
as'embodying Guru MNanak’s mature expression and ‘his final
teaching’;®® in these expressions he clearly sees that Guru
MNanak treated the Vedas as ‘revealed’; ‘and assumes that this
interpretation may be taken as firmly established. He shows
it to his entire satisfaction that Gutu Nanak bhad much greater
vengralion for the Fedas than for, cither the Qur'dn or the
Purdnas

There are not many passages, or even single verses,
in Guru MNanak’s compositions which refer exclusively to the
Vedas. 1If this can be taken as a measure of his preoccupa-
tions, the Vedas do not appear to receive any special treatment,
However, references of the Fedas ogcur in several contexts
and, though it is diffcult to say that ‘Guru’ Nanak shows
preat veperation for them, they aré not always mentioned
with irreverence. For instance, ‘as a token of God's power,
the Vedas are mentioned along thh the nine khands, seven
dips, fourteen bhayans, three loks and the four® yugas.*
Similarly, the Fedas are mentioned along with the fnur yugas
and khanis as manifestations of God’s creation.*® At one
-place, the Vedas are mentioned. as- pointing to thc_Dnc Gad,
the only Creator of the earth and the sky above, without

25, [Ibid., 148,

26. 1bid., 193-97.

27. Basanr Hindol, A. G., 1190,
‘28. Rag dsd, A, G., 432-33.
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any visible support.®® At another place, the Vedas are
mentioned as pointing to the path of bhakti; just as the Shdstras
and Smriils point to the Name Elsewhere, the Vedas find
mention along with the Purdnas and the Qur'dn as the signs
of God’s gudrat (creation, power or providence).® Along
with several other things, the Vedas are mentioned in
connection with visamad (awe or wonder at God's power
and creation).’

Perhaps the " most characteristic attitude of Gury MNanak
towards the Vedas is cxpressed in the Jupji : at one plane
of thought, the Fedas adore God as His creation: at an-
other, they fall short of a full adoration of God's real Great-
ness; at yet another, they are onmly an insignificant part of
God's creation.®® The limitation of the Vedas, the Smrirts
and the Shdstras to comprehend the Word of God is under-
lined elsewhere also.®® [t need not come to us as a surprise,
therefore, that at a certain level Guru WNanak speaks of the
Vedas as an obstacle to the pursuit of the Name.** What
has’ been observed of Guru MNanak's attitude towards the
Vedas is more or less true of his attitude towards the Hindu
scriptures in general. There is no direct denunciation, no
categorical rejection; there is no irreverence; but there is no
acceptance either. This attitude may amount to a virtual

29. Rig Baranr (Astpadifin), 4. G., 1188,

30, Rdg Bildval (Astpadisin), 4. G., 831,

31, Asd i Vir, A. G., 464,

32, Ibid., 483, Cf. Macauliffe, M. A., The Sikh Religion, 1, 221,

33, Japfi, 4.G. 2,34, 56 Rig Asi, A. G., 8-9. Cf. Macauliffe,

M. A., The Sikh Religion, 1, 221, 228,
34, Japfi, A. G., 2-3. Cf. Macaulife, M. A., The Sikh Refigion, I,
133,
35, Rig dsd (Astpadifin), 4. G, 416:
Bandhan hald bid ahankdr ; bandhan binsal mohk vikdr.
Cf. Manmchan Singh (tr.}, Sri Guru Granth Sahib, 1382,
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rejection of the traditional authority of the Hindu scriptures,
It is absolutely certaiu that from Guru Nanak's point of view
these scriptures were totally irrelevant to salvation. To
hear or to read, to write (exposilions) or to understand them
was to amass mere ‘burden’.®®

Guru Nanak's attitude towards the Hindu deities is not
much different from his attitude towards the Hindu scriptures.
Like the rest of the universe, God created Brahma, Vishnu
and Mahesh.® In fact, He created numerons brahmas,
kanhs, and maheshes.® Obviously . they meant something
quite different to Guru Nanak from what they meant to his.
contemporary Hindus. Similarly, shiv-shakei is God's crea-
tion.* He sustains the univetse, and the gopis and Krishna
is He himsell.*® Krishna in the house of Yashoda was as

36. S§ri Rig, A.G., 20. In Rdg Parbhiti (4. G.. 1328) occurs the
following line :

Jai kdran baid Brahmai ucharai, Sunkar chhodi mdyd.
Mow, Brabma is the author of the Fedas here ; and Brahma is

not God but God's creature in Guru Manak's System of thought.
. Bee n. 166, below.
- 37. Rdg Gujari, A. G., 503-04 :
"They are all beggars and God alone is the bestower of ;iflat

38. Japji,A. G, 7. Among God's crcalion are mentioned Indar,
S;ddhas Mithas, Buddhas, devis and devas.

39, Sri Rig, A. G., 21 :
Jen dekhd tek rav rahai, siv-sakri k& mail,’
Trehi gun bindhi dehuri, fo dyd fagg so khail.
CF. Mlnmohm Singh (tr.), $ri Guru Granth Sahib, 69

a0, Sri Rag, A4, G., 73 :
Gopf nai gavdlia, tudh apal gai u_rhnih'i.
CI. Manmohan Singh (tr.), ibid., 247.
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much a part of the cosmic ‘play’ as anything else in the usi-
verse.® Brahma suffered for his pride, like some other
figures of legend and mythology.*®* The incarnation of

Vishnu as Krishna added little to God's greatness.® In fact,
Brahma and his sons, and Indar and the like of him had per-
formed God's bhakri** Brahma and Indar, like numerous
munis, attained to salvation only through the Guru's sabad‘*
Without the Guru's sabad, Brahma and Vishnu and Mahesh
were as much ‘miserable’ as the sansdra in general.® When
Guru Manak addresses God as Gobind, Har or Ram, we
may be sure that Gobind, Har or Ram does not connote for
him the deity of Hindu conception.-

Guru Nanak’s rejection of Hindu scriptures and deities
is intimately connected with his repudiation of traditional
practices and modes of worship. He sees no merit in pilgri-
mage to sacred places (rirath). In the Juapji, for instance, the
merit of ‘sixty-eight bathings’ is obtained by listening to the
Word.d" At one place, Guru NMNanak refers to ffrath as

41. S5riRég, A.G,75:
Haththo hackth nachdyai vanjdrid mitrd fio Jasodd ghar kdnh.
Cf. Macauliffe, M.A., The Sikh Religion, I, 66,
42, Rag Gauri, A. G., 224-25.
43. Rig Asd, A. G., 350-51 :
Jid updi jugut hathth kird, K&l natkih ki vaddd Bhid.

Agal ant nd pdyo td kd, Kans chhed kid vadds bhid,
Cf. Manmohan Singh (tr.), 5rf Guru Granth Sahib, 1168.
44, Rag Sdrang (Astpadifin) 4. &, 1232 -
Sank Sandd Brahmaid Indarddak bhagat ratai ban dyi.
Cf. Gopal Singh (tr.), Sri Guru Granth Sahib, 1177.
45. Rdy Bhairo, A. G., 1125,
46, Rdg Bhairo (Astpadifin), A. G., 1153 :
Rogi Brahma Bishan Suradard, rogi sagal sansdr,
Cf. Gopal Siogh (ir.), Sri Gury Granth Sahib, 1102,
47, A. G, 3.
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dependent on God's will.*® It is not clear, however, if this
particular reference can be taken literally. Invariably he
attaches no importance to pilgrimage.® He often says in
fact that there is no usz of pilgrimage when the heart is not
cleansed of pride, its duost.®® Even ‘sixty-eight bathings'
are of no avail.®® Guru Nanak can be sarcastic on the point:
many a white heron lives at riraths (sacred places) to swallow
the prey #* Not all the wanderings to the sacred most places
can .wash off the dirt of ‘misery’.®® For the truly pious,
the company of sants is a veritable jirarh.’® The true rirath
is in the Name and the sabad.®® There is no firath like the
Guru.®® The ‘sixty-eight bathings® are at the Guru’s

48, 4. G, 2,
49. For instance, Srf Rig, A,G., 17:
Athsath tirath kd mukhkh™ Tikkd, tit ghat matt vigés,
Aut mazri sdldhand sachch nim gun 143 ;
Bikd hor matt, kar hor,
Cf. Manmohan Singh (tr.), 5/ Guru Granth Sahib, 53-54,
50, Sri Rdg, A. G., 61 :
Tirath nihtal kig karai, man meh ma il gumdn,
Cf. Macaulilfe, M. A.. The Sikh Religion. 1, 229 ; Manmohan
Singh (tr.), Ibid., 206-207. .
51, Asd di Vir, AG., 473.
52. Rdg Soki, A, G., 729.
53. Rdg Bhoire (Astpadisin), A, @, 1153 :
. T¥rath bharmei rog nd chhflas,
Cf. Gapal Singh (tr.), 5ri Guru Granth Sahib, 162,
54. Rdg Serath, A, G., 597 :
Sanr fandn mil sangri, Gurmukh tirath hoai.
' Cf Manmohan Singh (tr.), Sri Guru Granth Sahib, 1963,
$5. Rig Dhanisari, A. G., 687 :
Tirath nivan fdo, tirath ndm hai.
Cf. Manmohan Singh (tr.), ibid., 2250,
56. Rdg Parbhiti, A, G., 1328-29 :
Gur samén tirath nahin koal.
Cf, Macauliffe, M. A., The Sikh Religion, 1, 148, -
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feet.” The object of pilgrimags is within oneself.® For
Guru Nanak:* '

My man is my temple; and on my body is the robe of a
galandar; my being is filled by the sabad; I may not
find another life.

With the idea of the temple being within oneself comes
the repudiation of idol-worship. The references to pija,
which are very frequent in Gura Nanak's compositions, in-
variably include the worship of idols. And there are some
specific references also in his verses. In Rdg Dhandsart,
for instance, there is an explicit reference to the worship of
stone (idols).*® In Rag Scrath the reference is even more
explicit:*

The goddesses and gods whom you worship and to
whom you pray, what can they give 7 You wash them

yourselves and (were you to leave them in water) they
sink.

Guru Nanak exhorts men to worship the true Lord, instead of

57. Vir Mdjh, A. G., 147 ;
Ninak karam hovai mukhkh mastak, Nkhid hoval lekh,
A‘:hm!h r'reh gur ki charsi, pﬂjﬂi sadd vigalkh
Cf. Manmohan Singh (ir.). Sri Gurw Gramth Sahib, 491,
58. Rég Gaurl, A. G., 152
Jai kiran tatt tirath jaki,
Ratan padirath ghat ki mdhi.
59. Rdg Bilfval, A. G. 795 :
Man mandar tan ver kalandar, gphat M tirath aded;
Ek sabad meral pardn basat hal, bahur fanam nd dvd,
Cf. Gopal Singh (tr.), Sri Gury Granth Sakib, 756.
60. Astpadifin, 4. G.. 68.
61. Astpadifin, A, G, 637, Cf, Maomohan Singh (trJ. Sri Gurw
Granth Sahib, 2090.
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the sdlagrama (associated with the worship of Vishou); he
asks them to treat honest living as the rosary of rulsi.*®® His
rhetorical questions are worth adding: why water an unculiu-
rable waste and waste your lives 7 Why waste mortar on a
falling wall of mud ?

Gurn Manak has no sympathy for the traditional Hindu
piety and the rites and observances associated with it. Even
a tiny fraction of real honour with God is more valuable than
all the traditional observances put together.®® All charities as
well as bathings at a sangham like Paryag consist in praising the
True Guru.* Neither jap nor rap, nor living at riraths, was of
any use without the True Orie ® To believe in the One Lord
is to bave a real rilak-on one’s forchead: only the True Guru
reveals this and not the four Vedas or the cighteen Purdnas.®
Indeed, ritualistic reading or recitation has as little cffect on a
man as-perfume has on a dog.¥The perfunnanut of hom falls into

62. Basant Hindol, A/G., 1171, Cf. Macauliffe, M.A., The Sikh
Religion, " 1, 61 ; Gopal Singh (tr.), Sri. Gure Granth Sahib,
1121,

63. Japfi, A.G..4: _

Tirath, tap dipa dat dén,
Jai ko pdvai ti] k& mdn,
Cf. Manmohan Siuir {tr.) S'n‘ Guris Granth Sakib, 13,
64. Rip Dhanasiri, A.G., 688

Sidldh sdehai, mann saigurn puns din dayd martai ;
Pir sang bhdval sahkaj navai, bainite sangam sat sattal. .

Cf. Macauliffe, M. A., The Sikh Rbligion, 1,143 ; Manmohan

. Singh (tr.), Sri Guru Granth Sohib, 2251.

65. Srf Rdg, A. G., 56.

66, Rag Asd, A.G., 355.

67. Vir Mdjh, A.G., 143 :

Kuttal chandaw [yal bki so kueti dhdt ;
Bold fai samfhdyai, pwhly.nf slmrat ﬂn‘h
Cf. Manmohan Singh (tr.}, S.r.I' Guru Gmurh Sahib, 475.
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the category of observances which in Guru Nanak's eyes are
fruitless.*® The real hom as well as the pdth of the Purdnas consists
in burning away low passions and sensual appetite.” Indeed, even
if one were to cut one's body into bits and pieces and offer it as
fuel for hom, and if this ritual were performed a million times,
it shall not equal God's Name.™ For Guru Nanak, the reali-
zation of the only one God contains in it all ritual worship
and charity.”™ Guru Nanak has ‘lodged God in my heart; I
have no mantar or tantar or any other pretence (to adopt)’.™

Guru Nanak’s denunciation of the pandit may now be easily
understandable. He is often referred to as ‘the clever pandd’.™
In contrast to the one who really knows and understands,
the generality of men are called ‘pandic’.’* The pandit's igno-

68. Rdg Bhairo, A.G., 1127 :
Jagan hom, punn, tap, pijd, dehi dukhi nir dukh saha ;
Rém ndm bin mukat nd pdvas, mukat-ndm gurmukhkh lahai,
Cf, Gopal Singh (ir.), Sri Guru Granth Sakib, 1076,

69. Rdy Maldr, A.G., 1257.
70

. &ri Rig, AG., 62:
Tan baisantar homyai ik ratil fol h!l.l'.
Ton man samdhd fai kari andin agan jaldi.
Har-ndmai tull nd pujfyal foi lakh koti karam kamdi.
Cf. Manmohan Singh (tr.), Srl Gurx Granth Sahib, 211.
71. Rig Tukhiri, A.G., 1109
Pilnn din pijs parmesar jug Jug eko fird.
Cf. Gopal Singh (ir.), Srl Gury Granth Sahkib, 1062
T1. Rig Sahi, A.G. 766 :
Tant mant pakhand nd f&nd, Rim ridai man mdaid.
Cf. ¥apur Singh, Porasharprasna, or the Baisokhi of
Guru Gobind Singh, 246 & n. 19 ; Gopal Singh (tr.), ibid., 731.
73. For instance. Vir Maldr. A. G., 1290,
74. Rag Asd (Astpadifin), 4.G., 413 :
Jagg pandit, vield vichdri,
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rance does not deter him from preaching.”™ The real pandit
is one who truly understands aod sees the Oune in everyone.™
The wise pandir is one who really knows the true object of
worship.™

Can youn advise me, O learned pandit, how to find the
Master 7™

But the pandit understands nothing of real value; he only
‘reads” books; he advises others and runs his shop on false-
hood; his world revolves around falsehood.™ He invokes the
Fedas and practises astrology and he praises tales of strife (the
Mahabharata 7); he does not know the ‘truth within himself*.®
A million recitations of the Purdnas and a million expositions
of the Shastras are fruitless if one fails to receive true homour
from God.® The pandit does not know the acts that lead to
salvation; he reads books and mutters his prayers and he
disputes; he closes his eyes like the heron (that falls on its prey);
he tells lies and by mere talk presents iron as gold.*™ The pandit
is a broker in false practices; his hands will be cut off in the
next world.®® Thereis a yawning gull between his acts and

75. Vir Malir, A.G., 1290 :
Ap na bafhal, lok bujhdl ; pdndat khard sidnd,
76. Rig dsd, A.G., 432,
77. Rég Malir, A.G., 1256,
78. Basant Hindol, A.G., 1171:
Sudmi pandftd tum dek matti. kin bidh piun pran-pari.
Cf. Gopal Singh (tr.), Sri Gury Granth Sahib, 1121.
79. Sri Rig, A.G., 56,
80, Rig dsd, A.G., 355,
81. Ibid., 358
82, Asd i Vér, A.G.. 470, Also, Rig Bhairo, A.G., 1127,
Cf. Macauliffe, ML.A., The Sikh Religion, 1, 237.
83, ApddiVir, A. G, 47L
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professions.® God be praised,

Iam not a clever pandit, misleading others and myself;
I tell no false tales; I recognize His hukam.*

The true pandit adopts God's Name.®™ Guru Nanak advises
the pandits to know the acts that result in happiness; for they
cite the Fedas and the Shastras and yet their real interest isin
worldly occupations; this pretence does not cleanse the inmer
dirt; this is precisely the way of the spider that weaves its web
all the time, living and dying, upside down.® [t hardly needs
adding that Guru Nanak judges the pandir and his practices on
the basis of his own understanding of the means of salvation.™

B4, Ibid, 4. G., 471-72, In this pessage, Guru Nanak charges the
brafman with taxing the cow” and the brokman, eating the
bread provided by the mlechchas, reading their  books,
adopting their dress and yet practising ritwal purty. For a
translatizn of this passage, Manmochan  Singh (tr), Sri Guru
Granth Sahib, 1556-58,

85, Rdg Gauri (Astpadifin), A.G., 221 :

NE pandit, nd chatur sland,
N bhile, nd bharam bhuland,
kathia nd kothard, .lll:hl'm pachhdnd.
_ Cf. Gopal Singh (tr.), s'rmwuamm Sokib; 1229,

B6. Wir Maldr, A.G., 1288 :

So_pafﬂmpnﬂﬂ.‘r bind finmd km#ml ndon,

Cf. Gopal Singh (tr.), Sri Guru Granth Sahib, 1229,
87. Rig Sorath (Astpadin), 4, G., 635 ;
Sun pandit karmdchiri |
Jit karam sukh upjai bhii 3o wttam tatt bichdr,
S&sar baid bakai kharo bikal, karam karo sans&ri.
Pikhand ma'Hl nd chukyl bhil, antar ma'il vikdd,
In bidh diabi mikari bhdiFundi sir kal bhari.
Cf. Manmohan Singh (tr.), Sri Gurs Granth Sahib, 2084.
88. See, for instance, Rig dsd,. A.G., 355 ; ibid., 358, Cf. Macyuliffe,
© M. A., The Sikh Religion, 1, 65 ; Teja Singh, Asa di Far, 149,
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It is generally underlined that Guru Nansk condemned the
meaninglessly meticulous ritualistic practices of contemporary
Hinduism, but it is not generally realized that he does soon
criteria which are consistently applied to all forms of con-
temporary belief and practice within the range of his observation
or experience. Therefore we may consider a few more of his
verses for his attitude towards orthodoxy in Hinduism. Ina
passage in Asd dY Var, he mentions the astounding varicty of
God’s limitless creation which only He sustains, and then occurs
the foilowirg line :®*

Nanak sachchai ndm bin kid tikka kia ragg.

Without the True Name, the tilak-mark and the sacred thread
of the twice-born remain meaningless. Similarly, some of the
most valued aspects of religious life are mentioned, including
the recitation of the Purdnzgs, and then God's omnipotence is
underlined, followed by ihe phrase: karam sachchd nisdn.™
Obviously salvation cannot be ‘achieved’; it is to be ‘bestowad’
upon man by God. Guru Nanak mentions the Vedas and the
Vedanta, along with munis and sddhs, as pointing to the efficacy
of the True Name and of bhakti-bhiva during all the four
vugas.®® Similarly, one could consult Narada and Vyas to
affirm that *without the Gurd, there is no gign”."® In spite of
the ‘six schools’, few can comprehend the secret without the
sabad and the Name of the True One.®®. The Fedas talk of three
states (avasthd) and the Shastras of four blessings (padarth): all

89, AsF &t Wi, 4.G., 467. C[, Manmohan Singh (tr.), Sri Guru
Granth Sahib, 1540-41.

90, Lac. cit.

9l. &ri Rag, A5, 57.

92. Sri Rig, A. G.. 59 ; Rag Gujori, A.G., 489; Rig dsi, 4.G., 357.

93, Var Mdfh, A, G. 148,
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these fall short of the state or blessing of God's bhakt ™ As
already noticed, faith in tbe Boundless One and His sabad is
more valuable than japa, tapa, samjam, and the path of the
Purdnas.*® To be oblivions of His Name is to remain in ever
recurring misery ; the recitation of books and the Fedas is of
no avail® To subdue the human man is to know the 'six
schools’ ; all bhekhs and varnas are but ash; only the Name of
the True One is eternal.”” Only a few understand that though
the Vedas talk of three paths there is only one : the service of
the True Guru.*® The Name transcends all the Fedas and the
Shasrras and the ‘sixty-eight bathings® *® All pilgrimages, fasts,
and rapar are contained in the bdm of the Gurd.'® The ‘six
schools’ do'not eradicate the discase of misery; the Fedas (and
the Qur'an) are of no avail, if one does not know the Only
One.'®*  Neither the four Vedas, nor the eighteen Purdnas, nor

o4, ﬂg GG;:!‘ A G, '5&?5&4’?“' (Astpadifin), A.G., 226. Also,
Afﬁmw Huk.i karal bhikchid kaw kital udar bharan kai 18,
Bin Har-bhagat noki sukh parari, bin gur garab nd jai,

Cf. Matnmohaa Singh (tr.), 57 Gure Granth Sahib, 1661,

Rég Gaurf (Astpadifin), 4. G.. 223.

Ibid., 226,

Rig A3, A. G., 352,

Rig Xsd, A. G., 352, CI. Teja Singh, Asa di Far, 146,

Ibid, 353. Also, Basant Hindol, A.G., 1191 :

TTrath simrat punn din kichk kI milaf dikdrl,
Ninak niw milal vadidl, mekd phart smidf.
Cf; Gopal Singh (tr.), Sri Gurw Granth Sahib, 1141,

100. Ramfali, A. G., 879 :
Sabh ndd baid gur-bini,

Min ratd sirag pant.
Cf. Gopal Singh (ir.), ibid., 837.
101. Rig Bhairo (Astpadifin), A. G., 1153 :
Rogt khat-darsan bhakhdiri nind hathi anekd ;
Bald kateb karal keh uparal nd bijhal ik ekd,
Cf. Gopal Singh (tr.), ibid., 1102,

22388
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bathings, nor ritual charities, nor fasting will decide the honour
one shall receive; it depends upon true conduct.™ All the four
yugas are characterized by different traits, but the bhava-bhakti
is for all.2®* *Some read Sanskrit, some read the Purdnas; some
count the rosary beads; I have known nothing but Your
Name' 104

Guru Mapak's attitude towards the Jogis is not essentially
different from his attitude towards the pandits. Several times
they are mentioned together. In Rag Asa, for instance:1%

A learned pandir is not necessarily wise, and an illiterate
person, not necessarily bad; he who adores the Lord by
submission to Him is His real servant (bandd). The Jogi
who wears the mundra of the sabad in his heart, puis on
the cloak (khintha) of forgiveness and gladly submits to
God's decree, can find the path of salvation (sahaj-jog).

Guru Nanak gives as much attention to the Jogis as to the
pandits. That he knew the beliefs and practices of the Jogis
very well is evident from his references to many of them : their

102. Rag Basant, A. G., 1169,
103, As8 df Vir, A. G., 470,
104, Rambkali, A.G., 876
Kol porhtd sahsakirtd kol parhai purdnd,
Kof ném japai jap -mdli, ligli tisal dhidng,
Abki kabhi kickhu nd § ind, terd eko ndm pﬂc.'rM?J.
Cf. Gopal Singh (tc.), Sri Guru Granth Sakib, 834,
105, Rag A8, A. G., 359:
Ni ko paria pandit bind, ni ko mirakh manda;
Bandi andar sifar kardi, 18 kau kahyai bandd;

Gur ki sabad mani meh mundrd, khinthd khimd hadhdvo ;
Jo kichh karal bhald kar ménlo, sahaj jog nidh pdvo,

Cf. Manmohan Singh (1.}, Sri Gurw Granth Sahib, 1198,
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ear-rings (mundd) and their cloak (khkinthd), their staff (dandd)
and their begging bowl (parjhoft), their blowing horn (singl)
and their object of concentration (samyd), their loin-cloth
(angotd) and the ash they used (bhasam, bhabhir). Guru MNanak
comments on their objective of attaining 10 supernasural powers
(riddhi and siddhi) and to their interest in herbs. There are
references lo rasdyona too, Guru Nanak refers 1o their mode
of salutation, with Adesh; he refers also to their terminology:
Ad, Amil, Anahat, Niranjan, sunyasmddh, nad, anhad-sabad,
maharas, sahaj, Shiv-nagari, for instance. There are references
also to bhekh-birah, to the common kitchen (bhanddr) of the
Jogis and to their meal (bhugar).

Guru Nanak occasionally uses the epithet ‘my Jogi® for
God.'* But this is meant to be in God's praise and notin
"appreciation of the Jogis or even of Jog. Like all other mani-
féstations in the universe, Jog 100 was there as a token of Ged's
glory; Guru Nanak does not show any special appreciation for
it. Meither the goodness nor the power associated with the
Siddhas could be gained without God's will.1 By listening to
the Word one could understand the position of the siddhas, pirs
and ndthas, ™ One cannot get rid of haumai by smearing the
body with ashes; this is not Jog.2® Those who sit in desolated

106, For instance, Rig Dhanfsari (Astpadifin), A.G., 685 :
Sunn-mandal ik fogt baisal, ndr nd purkh kaho kou kaisai.
Cf. Manmohan Singh (tr.), $ri Gurnw Granth Sahib, 2244,
See also, Sri Rag, A.G., 71.

107. Rig As7, A. G.. 349. Cf. Macauliffe, M.A., The Sikhk Raligion,
1, 84,
108, Japji, A.G., 2.
109, Rdig Basant, A. G., 1189, %0 :
Mar bhasam andilai garab jdi, in bidh nigai jog ndi,
Gur-sabad bichiral, &p J8i, sackeh jog mon vassai &i,
Cf. Gopal Singh (tr.), 5ri Guru Granth Sakib, 1139-40,
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places or in cremation grounds are ‘blind fools’.1® Those who*
resort to begeing for food and clothing are hereafrer bound to
suffer.  The siddhos in their smadin vainly pursue the object
of secing God; they should look to the inmer light, the sabad,
through which the True Guru settles all disputation and
wrangling.** Guru Manak has no appreciation for the objective
uf guining supernatural powers 112

Were I 10 don fire, build a house of snow and eatirom;
were [ to drink all miseries like water; were I to drive
the earth as a steed; were I to lightly weigh the skies in
a balance; were [ to become so large as to be contained
nowhere; 10 lead everyone by the nose; were I to bave
the power to do all this and get it done by others—all
this would be useless. The Great Master bestows great

110, AsF df Vir, A. G., 467-68 :
Mirakh andhai part gavdi,
¥in ndvai kickh thdi nd péi,
Rahal buibdni marhi mus&ql‘,
Anglhu nd junal phir pachhodni,
Cf. Manmohan Singh (tr.), 5ri Gura Granth Suhib, 1542-43,
In Rag Sorarh (Astpadiin), Guru Manak says, 'l have never
believed in any other deity than God Himself ; | have
worshipped Him alone ; | never go o cremation grounds’
(4.G., 634),
111, Rdg Rdmkali, A. G., 879 :
Chhddan bhojan migat bhigal, khndia dust falai, dekiikh dgai.
Cf. Gopal Singh (ir.), Sri Gqu Groath Safib, 837.

112. Rig Gujari, A. G., 489 :
Siddh smddh karai nit fhagrd, doho lochan kid hai rai:
Antar jou sabad dhun jégai, satgur fhagar naberal,
Cf. Manmohan Singh (tr.), S Guen Granth Sahib, 1616,
113, War Mdjh, A. G., 147. CL Maocauliffe, M.A.. The Sikh Relipion

1. 158, See also, Rig Asd (Astpadifn}, 4.G., 411-12.
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gifts, and to whom He is gracious He gives the greatness
of the True Name.

To be oblivious of God's Name was much worse than not
possessing the powers of siddhi,V% Indeed, to be a siddha and

to be worshipped was of no use if one did not earn real honour
from God.11#

Jog does not lic in the cloak, norin the staff, porin
smearing the body with ash; it does not consist in the
mundrd, nor in shaving of the hair, nor in blowing the
singy; it is obtained by living pure amidst the impurities
of attachment,

Jog was not mere talk; it was not there in cremation grounds;
it was not there in wandering to far off sacred places; the real
Jogi looks at everything with the same eye; he becomes ‘dead’
while still living; but he can do so only by meeting the True
Guro,11® The real Jogi has to subdue his passions and to lodge
truth in his heart; he should beg for the sabad ' Not mukri
(release) or baikunth (paradise) but God’s door is the goal and

114, Sri Rig, A. G.,14:
Siddh hova siddh 16, riddk dkkd do,
Gupar pargar hol baisa, lok rikhal bhio,
Mar dekch bhald visgrai, terd chit nd dval nio.
Cf. Manmohan Singh (tr.), Srl Guru Granth Sahib, 45,
115. SA Rig, A.G., 17:
Pij ligai pir dkhyai, sabk milal sansdr;
Nio Sadii dpand, hoval siddh sumdér;
J& patr lekhat nd pavai, sabhi paf khudr,
Cf. Manmohan Singh (tr.), ibid., 54,
116. Rdg Sahf, A.G., 730. Cf. Macauliffe, M.A.. The Sikhk Religion, 1,
60; Kohli, 8. 8., Outlines of Sikh Thought, 81; Gopal Singh
(ir.), Sri Gurx Granth Sahib, 698,
117. Rig Géuri (Astpadifin), 4.G., 223 ; Rig Asd, A.G., 356 : Rimkal,
A.G., 87778, Cf. Macaulife, M.A., The Sikh Religion, I, 53-54,
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it is reached through the bdm of the Gura.t* Let the Jogi pursue
his Jog; *all I wish is to sit with someone who can sing of His
message’.}?® Guru Nanak gives the same advice to the Jogi as
to the pandit: Guru's sabad and God's bhakti, ‘and the True
Name.128

Guru WMNanak's compositions contain a larger number of
passages relating exclusively to Jog or the Jogis than to any
other religious group of his times. This may be taken asa
measure of his preoccupation with the Jogis as the most impor-
tant single group on the religious scene in the Punjab, Ineed,
the frequency of these references does not indicate any appre-
ciation on the part of Guru Nanak for Jog or the Jogis. He
advises the Jogis to cultivate  contentment instead of wearing
the ear-rings; to do honest work instead of carrying the begging
bowl; to meditate on God instead of smearing the body with
ash; to remember death instead of flaunting the cloak; to keep
their bodies unsullied; to think of the truc path as their staff;
to ‘conquer’ themselves—this is the way to adore the Primeval
Being; they should make knowledge their ‘meal’ and kindness
the server of food in the common kitchen—only then can they

118. Rag A3, A- G., 360 :
Gur ki sdkl amris &q#.
Cf, Kohli, $ 5., Ourlines of Sikh Thought, 76 ;
Cf. Manmohan Singh (tr.}, Srf Guru Granth Sahib, 1200,
119, Rag Sk, A. ., 730 :
Jogi hovai jog vai, bhogi hovel khdal ;
Tapid hoval tap karal, tirath mal mal ndi;
Terd saddrd sunijal bhit Je ko bahail aldi.
Cf. Gopal Singh (ir.), §ri Gura Granth Sahib, 69%.
120, Rag Rdmkali, A. G., 878-79 ; also, 877 :
Surat sabad s3kki merl, singi bifal lok sunai;
Pat jholi mingan kai 181, bhikhid ndm parai.
Cf. Macauliffe, M.A., The Sikh Religion, 1. 173 ; Gopal Singh
(tr.), ihid., §34.
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hear the ndd inside themselves; they should know that salvation
depends ultimately on the grace of the Primeval Being!2 In
another passage, Guru Nanak underlines the importance of the
True Guru's sabad and ndm, and of service and honest work in
accordence with God’s razd, for the Jogi's benefir.)® The undhad
sabad is the Guri-vabad*® Going naked was not real renunci-
ation; so long as the Jogidid not realize what was haumal,
he was bound to regret in the end.® Only a few could receive
the grace of real detachment (udds) and, by implication, the
Jogis were not among them.™® They should blow the sing? of
the sabad; this is the way of those who are truly devoted to
God.'*  Salvaiion did not lie in herbs and medicines but in
the mantra of the One.!™ God's Name alone was the true
rasdyanal®™ If we consider all the relevant passages together,

121, Japji, A.G., &7. Cf, Manmohan Singh (tr.), 3ri Gurw Granfh
Sahib, 21-22.

122. Rig Asi (Astpadilin), A. G., 411,
123. Rdg Asd (AstpadiBn), A. G., 351:
Bind sgbod vafdvai Jogi, darsan rip apdrd;
Sabad andhad so surdrd, Ninak kahai viehded,
Cf. Manmohan Singh {tr.), S5ri Gura Granth Sakib, 1169,
Also, Rig Parbhdii, A. G., 1332:
Barak main raval khap jdvil, chay chhid main sanniyasi;
Joui kdparid siv khabai, bin sabdai gal phés,
Cf. Gopal Singh (tr.), Sri Gurw Granth Sahib, 1265,

124, Rag Gawri, A.G., 155-56. -The patsage opend with the lines :
Mundrd e ghar bldrar mundrd, kinyd kijai khinthdid,

Panf chelal vass kijul rdval eh man kifal danddcd,

For a translation of the passage, Manmohan Singh (tr.)
ibid., 520,

125, Rig Gawri (Astpadifin), A.G., 223-24,

126. f]&g Asd, A. G, 360. Also Rig Sorath (Astpadida), 4.6,
4 2

As nirds rokai bairdgs nij ghar iari I,

Cf. Manmohan Singh (tr.), $rf Gurn Granih Sahib, 2051,
127, Rig Gauri, A, G., 156,
128.  Rdg Basanr, A. G,, 1170; Rip Asd (Astipadifind, 4. G., 415,



CONTEMPORARY RELIGION AND GURU NANAK 221

there remains no doubt that Guru Nanak's use of metaphors
from Jog implies no appreciation for the Jogis. Thus, sahaj-
smadh is constant devotion to God; tdm (deep meditation) is
absorption in the Gurd-sabad; mahdras '(nectar} iz the Name—
such is the wisdom given by the Gur2.)*® It is in this context
that the verses like the following should be read:1®

Andin ritd man bairdgi, sunn-mandal ghar pdya,
Ad-purkh apranpar pidrd, satgur alakh lakhdyd.
Asan baisan thir Nar#in tit man ratd vichdrai;
Nénak ndm ratai bairdgt anhad runjhunkarai.

Motwithsianding the use of Jogi termibulogy, these lines contain
essentially a statement of Guru Nanak’s experience of absorption
in God through the sabad and the True (uru,

Guru MNanak does not show any appreciation for bairdg,
if it meant mere external renuncistion, asceticism or samniyds,
in apy form.** The asceuc who does not cast away ‘selt” cannot
be a real renunciant (uddsd); his rapas in forests and his siay in
the sacred places are fruiless. 2 Mothing is gained by adopting -

129. Rag Sdrong (Astpadiin). A. G., 1232,
130, Rdg dsd, A.G,, 436, CI. Manmohan Singh itr.), Srf Gura Gronth
Suhib, 1439, For Guru Manak's use of Jogi terminology, see
also Sohan Singh, The Seeker's Park, 78.
131, Rdg Sorark (Astpadiin), 4, G,, 634 :
Asankh bairdgi kahai bairigi, so hairigi jai khasamai bhivai ; :
Hirdul sabad roda bhai rachid gur ki kir kamdvai;
Eke chetal mamed nd dolal dhdval varf rahdvai;
Salijol mard sadd ranf rird gichai kai gun pival
Cf. Manmaohan Singh {tr.), Srf Gura Granth Sahth, 2080-81,
Also, Rig Asi (Astpadifin), 4. G.. 418-19,
132, Rag Asa tAstpadiind, A, 6., 418-19:
Tl torpost kan main tap karai nit tirath vigd,
Ap na chinai tims kahaii bhayai udiss,
Cf. Manmaohan Singh (tr.), Srf Gurnw Granth Sahib, 1389,
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a bhekh and wandering all over the world, for the ‘innmer dirt’
is not cleansed without the True Guru's instruction®® The
misery resulting inveitably from attachment cannot be avoided
by having a hermit's cave (euphd) in a mountain of gold or by
descending into deep waters or by hanging upside down bet-
ween the earth and the sky. These practices are no hetter than
ritual washings or deliberate uncleanliness, ™ [t may be of
some significance to nofe that Guru Nanak does not denounce
certain practices because they are followed by a particular *sect’
or a religious group; rather ‘sects’ or groups come under his
critical judgment because of certain practices they follow.

Guru Nanak's harsh judgment on the Jaina monks becomes
understandable if his. own religious values are kept in mind.
They drink dirty water and eat what is left over by others;
they spread out their ordure, not minding the foul smell; they
are shy of water; theif hair are plucked by pluckers whose
hands are smeared with ash; they have discarded the occupation
of their parents and their families weep for thém; they do not
observe the brahmanical rites, and the brahmans do not edt their
food; they cannot find refuge in any of the sixty-sight places of
pilgrimage; they have no tifak-mark om their foreheads and

133, Sri Rig, A.4G., 22
Bharmal bhavai nd vufhval fai bhaval desaniar des;
Antar ma'il nd uttaral dhrig fivan dhrig ves;
Hor kirai bhagat nd haval bin safgur kal updes.

Also; Vdr Maldr, A, G., 1290
Ik bhagva ves kar bharamdal, vin satgur kinai nd pdyf;
Des desantar bhav thakhai, tudh andar 8p [ukdy3.
Cf. Gopal ‘Singh (ir.), Sri Gurn Granth Sabib, 1231,
134. Vir Méjh, A.G., -139, Cf, ‘Manmohan Singh (tr.), Sri Gurm
Granth Sakib, 461.
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they always remain filthy; they sit together, each covered with
acloth, asif in condolence, and they do not go to any open
assembly; they tie cups to their waists, thread on their hands,
and they walk in a single file.

God has ruined them and they go about despised, the whole
lot of them.

Guru Nanak then mentions the uses of water as a great gift
from God. Ifthe pluckheads do not wash, let there be seven
handfuls of dust on their heads. 13

It may not be expected, but it should not come as a
surprise, that Guru Nanak brackets the representatives of the
bhakti cult with the Jogis.»* [t may be pointed out first that
Guru Nanak has no appreciation for any of the religious guides
(2g@ or gurd) within the range of his experience.’™ Those who
wish to attain to Gobind by mere talk are yet to be burnt like
the potter’s vessels in the oven.’®® The disciples feed themselves
upon food provided by the gurd; their relationship consists in
mere cating; but even a hundred years spent in mere eating

135. War Mdijh. A. G.. 14950 ; Cf. Macauliffe, M.A., The Sikh
Religion. 1, 151 ; Mapmohan Singh (tr.), Sel Gury Graath Sakib,
498-501, .
136. Vir Majh, A. G., 144-45 :
Tudh bhdval fa viveh piveh tudk bhdval fal niveh;
Ja pudh bhaval 14 karal babkild singi ndd vajdveh.
Cf. Manmohan Singh (tr.), ibid., 481.

137. Rig 5ok, A. G., T67:
Andhd dgi jai thyai kion pidhar janed;
A pat' musal mare hochhyal kion rik pachhdnal.
Cf. Gopal Singh (tr.), Sri Gurw Granth Sakib, 731.

138. Rig Ard, A.G., 432 :

Gaggal gol gdi jin chhodl gall Gobind garab bhayd;
Ghar bhindal jin &i 587 chirhan vihal tal kid,
Cf. Manmohan Singh (tr.), Sri Gure Granth Sohib, 1427,
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shall be of no avail 1

The disciples play and the gurds dance; they shake their
feet and they roll their heads; dust arises and falls on
their heads; people are amused and they laugh and they
return home; the performers beat time perfectly for
bread and the dancers dash themselves to the ground.
They sing of gopts and of kdnh; they sing of Sita and
Ram 4@

Guru Nanak does not see any devolion in this performance;
it is mere amusement, The dancer reminds him of the oilpress,
the spinning wheel, the potter’s wheel, of tops and churning
staves and of the round of transmigration.’®® Furthermore,
Guru- Nanak cannot think of Rama and Krishna as true deities.24?
In the passage teferring to greed as the zdjd, to sin as the mehia
and to lust as the ndib, there is a reference also to the blind
and ignorant ra1‘var; and then occurs the description :

138,
140.

141,
142.

144

The gianis ' dance and play on musical instruments and
thty-_du:m the costumes (of actors); they loudly sing
of battles and heroes.™?

Rig Asd, A. G., 349-50.

_.lu'l-_nr,. A. G, 465. Cf, Macauliffe, M.A., The Sikh Reli-
gion, - I, 57, 234 Teja Singh, Ase di Vor, 87-88; Gopal Singh,
Gura Nanak, 20; Manmohan Sirgh (tr.), Sri Gure Granth Sohib
153334, _ :

" Macauliffe, M. A, The Sikh Religion, 1, 224,

Ibid, 1, 223: InAsd &t Wir (. G.. 470), the reference - io
-Krishna ‘is by po mecans complimeniary ; he seduces Chandraval
and amuses himself in Bindraban. Cf. Macauliffe, M. A., Tie
Sikh Religion, 1, 235-36, '
Asd i Vir, A. G., 463-69, Cf. Manmohwn Singh (tr)), Sri
Gur.r (.rralyh Sahkib, 1546-47,
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The ignorant patrons think of their charity as an act of merit
and hope for salvation. They are mistaken; these charities
shall ecarn for them no real honour. This particular extract
may not be in reference to the representatives of the bhakisi
cult; but there is no doubt that Guru Nanak does associate
singing and dancing with them and he does not approve of the
practice. '

Guru Nanak’s metaphors from singing and dancing bring
out the values he applies elsewhere taall forms of religious
belief and practice. For him, wisdom_and devotion are the
musical instruments: keenness to follow the path is the true
manner of taking dancing steps; the praise of the Lord is the
beat; His awe in the heart is the circular movement of dance;
to regard the body as mere dust is the Jdashing of the dancer
to the ground; the audience consists of the truly God-loving
individuals who listen to the True Name. Thisis the way to
dance,'¥ Under the impact of the kaliyuga, even saints like
Narad begin to dance, and so do many others who think of

themselves as continent and virtuous. As for Guru Nan k,
‘the whole world is a beating drum; the inner truth is cymbals
and ankle-bells’. 14

In Asa di Var, Guru Nanak dwells on the metaphor of play.
In the cosmic drama, all the gharis of the day are gopls and all
its pahars are kanhs and gopdls; the sun and the moon imper-
sonate avarars, with the winds, water and fire as ornaments;
the properties consist of the entire earth and their use consists
in the earthly attachment. Devoid of understanding, men are
deceived and they suffer death and rebirth again and again in

144, Rig Jdsd, 4. G., 350, Cf. Manmohan Singh (tr.), ibid,

1166-67,
145. Rig Asi, A.G.. 349. Cf. Macauliffe, M. A., The Sikh Religion,

. 1, 75; Manmohan Singh (tr.), ibid., 1164-65.
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this cosmic drama.l#

Guru Nanak does not sppear to refer anywhere tu the
Vamacharis. This by no means implies his approval of their
practices. His silence may mean that the caltus of the left-
hand was a well guarded secret. In any case, it does not ap-
pear to have heen a noticesble phemomenon, Gurn Nanak's
explicit references to the worshippers of the Goddess jn general
are not many; the Shakros are generally equated with ‘the
false’.1" References to rantric practices are rather general and
tdntrism is not associated with any particular group. However,
Guru Manak appears to have attached, some importance o
sunya; it occurs in his compositions more than once. We may
briefly note his use of the concept in relation to contemporary
religions. .

Guru Nanak uses the concept of sunya in Japji to underline
God's omnipotence and the ineffable character of His Being.
Meither the pandit nor the gdzt, nor the Jogi, neither the
Purdnas, nor the Qur'dn, did or could know the time or the
manner of creation; ‘the Creator who created the universe,
only He knows'.' In a long passage in Rdg Mard, Guru .
Manak subscribes to the idea that in the beginning, for millions
of years there was only dhundhikdra (indescribable darkpess)
and sunn-smadh (abstract meditation) and His hukam. Then He

146. A. G., 465. Cf. Macauliffe, M. A., The Sikh Religiom, 1,233 ;
Manmohan Singh (tr.), hid., 1533,

147. Vir MEfh (Astpadilin), A, G.. 109 Rig dsd, A. G.. 354: Rig
Sorath, A G., 597. It must be poinicd out. however, that in
some of the references the term sdkar iz usad for a worshipper
of -mdyd. Cf. Manmohan Siogh (tr.). Sri Gurw Granth Sahib,
362, 1179, 1962,

148. Japji, A. G., 4, Cf. Kobli, S.S., Outlines of Sikh Thought, 38;
Manmohan Singh (tr.), Sel Guro Granth Sakib, 14,
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created the universe, as He desired [L&:I.::d}, The similarity of
this concept to that in the hymn of creation in the Rig-Veda
bhas been noted recently by a scholar.2® A broad similarity
cannot be denied. If any significant distioction is to be made,
it must rest upon one's interpretation of Guru Nanak's copcep-
tion of God's hukam and His &M{!d: otherwise the passage in
its opening verses is very close to the Fedic hymn. There was
neither the earth nor the sky, neither day nor night, neither the
sun nor the moon.

Nevertheless, Guru Nanak's detail of what was not there
in the beginning is largely his own, and this may pot be with-
out significance. He concentrates precisely on that detail which
interested ‘him the most. In the beginning there was no Brahma,
Vishnu or Mahesh; there was no Krishna and there were no
gopls; there was no Gorakh, no Machhandar; there was no
shakti. There were no VFedas, no Smritis, no Shastras, no
Purinas and there was no (Qur'dn. There was no heaven or
hell of Muslim or Hindu conception; there was no mulld, or gaz1,
or shaikh or hdji; there was no temple, or god, or brahman, or
gdyarri. There was no male, or female; there was no caste 18
The implication is obvious, but important: God is the Creator
of everything apd His creation must not be confused with Him.
Does it also imply that there is no other cternal verity ?
Probably, it does. .

Guru Manak's attitude towards contemporary Islam is very
similar to his attitude towards Hinduism. It has been noted
already that the Hindo and Muslim scriptures are often equated
by him; quite often Muslim and Hindu beliefs or practices are
mentioned together. In Rag Asa, for instance, Guru Nanak
illustrates the variety of those who are in search of God

149, Kohli, 5. 5., Qurlines of Sikh Thought, 36-37.
150, Macauliffe, M. A.. The Sikh Religion, 1, 165,
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by referring to the Jogis, the sanniydsts and the pandits; in the
middle of this passage, he refers also to the representatives
of Islam: the darvish, the salik, the pir and the paighambar®
In Japji too, the shaikh and the prr are mentioned along with
many other categories.’™® Elsewhere, ‘thousands of Muham-
mads' are bracketed with “thousands of brahmas, vishnus and
shivas’1** This curious equation of the Prophet of Islam with
the Hindu deities, indicates the importance attached to
Muhammad by the Muslim contemporaries of Guru Nanak,
For him, bowever, ‘there are millions of Muhammads but only
one God’.3™ Seen in relation to the idea of Muhammad being
the seal of the prophets, an idea which in the eyes of his follow-
ers imparted to their faith an exceptional and exclusive verity,
the attitude of Gurn Nanak towards the prophet of Islam
becomes meaningful.

Guru Manak underlines the grace as well as the transcen-
dence of Allah, presumably to bring home the point that by
mere allegiance to Islam one could not ensure salvation.

Biabx | Allahis inscrutable, He is boundless; His abode
is holy and His are the holy names; He is the true
sustainer. His hukam cannot be comprehended; it cannot
be described adequately; not even a hundred poets coming
together can describe a smallest fraction of it. All hear

151. A. G., 358:
Dar ghar mahali hasti ghorai chhod valdyat des gayai,
Pir paigambar salik s8dik chhodi dunid thai payai.
Cf. Macauliffe, M. A., The Sikh Religion, 1, 154;
also, Manmohan Singh (tr.). Sri Guru Granth Sahib, 1195,
152, A.G.,3:
.S'wf-'.vnf saikh pir pdrgih
Cf. Manmohan Singh (tr.), ibid., 7.
153. Macauliffe, M. A., The Sikh Religion, 1, 40.
154, Ibid,, 1,121,
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He alone is the doer.
His grace on whomsoever He wills 156

229

and talk about Him, but nome really appreciates His
warth, There are pirs, paighambars, sdliks, sddigs, fagirs,
end shahids; there are shaikhs, gazts, mullds and dar-
vishes—all adore Him through their prayers (durdd), in
the hope of future blessings (barakar). But Allah does
not consult anyone when He makes or unmakes or when
He gives or takes away; He alone knows His gudrar;
He watches everyone and bestows

This passage alone is enough to suggest Guru Nanak's famili-
arity with Islam,

Gury Nanak’s familiarity with Islam does not necessarily
imply an appreciation for the contemporary forms of Muslim

belief and practice.
has been noted already.’™ Guru MNanak advises

His denunciation of the gdzi's malpractices
the gdrito

adjust his conduct to his profession and, thereby, become a
true musalman.

I55. Sri Rag, A. G., 53

156,

Biba | Aildk agam apér,

Piki ndi pik thii sachcha parvardgdr.

Terd hakam nd fapt kitard, likk nd Janal koi;
Jai sau sdir mailiyai til nd pujéval rof;
Kimat kinai nd paiya, sabh sun sun dkheh soi,
Pir paikambar sélik sddak suhdal aur sahid.
Saikh masdik kdff mullf dar darves rasid.
Barkat tin koau aggli parhdai rahon dordd.
Puchh né sifai puchh nd dhdhai puchh né devai lai.
Apni Eudrat dpal finai dpai karan karai:
Sabhnd vekhal nadar kar jai bhidval rai dai.

Cf. Manmohan Siogh (tr.), $ri Guru Gronth Sahib, 180-81,

Vir Mdjh; A. G.. 140; see alsp, Rdg Dhandsari, A. G.. 661:
Kadr kar bol mal ki,
Cf. Manmohan Singh (1.}, Sri Gurw Granth Sahib, 2171.
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Mere talk can never lead to Paradise; salvation lies in
right conduct. If you add spices to unlawfully earned
food, it does not become lawful. Falsehood begets only
falschood.!%?

Furthermore, the g8zt is advised to treat good conduct as his
kalima and to replace his five daily prayers with five principles
of conduct and worship : truth (sachch), lawful earning (hal&).
wishing well of others (khair), right intention (niyat) and praise
of the Lord (sifat, sand). The five daily prayers, the recitation
or study of the Qur'an, and the pleasures of the table will be
left behind; even the learned ‘sink” like the vessel that has a
hole at its bottom. Only he is a gazt who effaces himself and
who really knows God who ever was, is, and shall be for ever,
the True Creator.’™ God cannot be known through contentious
wrangling; He is the Creator of all, and the only Judge; He
will punish the ‘infidels’; and as for men, they should not
presume to judge.)™® Degradation lies in forgetting His MName,

In advising the musalmdns, Guru Nanak appears to prefer
the path of the Sifis ;1%

157, Wdr Mdjh, A. G., 141, CI. Manmohan Singh (1r.), ibid., 466-67.
138, Sri Rdg, A. G., 24, Cf. Manmohan Singh (tr.), ibid., 82,

139. Wir Mdjh, A. G.. 142; Cf. Wacaulife, M. A., The Sikh

Religion, 1, 40 ; sce also, ibid, 14; Cf, Manmohan Singh (1r.),
ibid,, 471.

160, Asd di Vir, A, G., 465-66
Muzralmdnd sifar sartar path park karai bichér;
Bands sei jui paval vich bandi vekhan kau didir,
Cf. Macaulife, M. A., The Sikh Religion, 1, 235, See also,
ibdd., 13,
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The musa/mans praisc the shart‘ar; they read and ponder;
but only those are His true servants who, to see His
Face, become His slaves (bandd).
Guru Nanak advises the musalmdns to make kindness their
mosque and sincerity their prayer-mat; to make lawfully earned
food their Qur’dn, and modesty and civility their circumcision
and fasting; to make conduct their ka‘ba, and truth their pir:
to think of God’s grace as their kalima and namdz: and to make
razd their rosary. Indeed :
To be a musalman is difficult; only those who are really
musalmdn should be called so. They should first adopt
the religion of the guliyd and regard renunciation as a
file that removes the rust (of the mirror) Only then they
become musalmdns when they live their faith and dismiss
all thoughts of life and death. They should accept God's
decree most willingly, believe in Him as the true Creator
and efface themselves. Only then may they receive His
grace (rahmar) and only then shall they be real mwsal-
mdns A%
There is no doubt that Guru Manak argues with the ‘orthodox’
in the terminology of the Sif¥s and, in doing so, shows a prefer-
ence for the latter.

However, this relative appreciation for the Sifi  path should
mot lead us to infer that Guru Nanak approves of the
contemporary Sdfir. He brackzts the gazi and the shaikh in
several ways. In Rdg Gauri, for instance, they are bracketed
as sufferiog from hawmai ; they think too much of themselves. 1®*

161, Fir Mifh, A, G., 140-41. CI Macauliffe. M. A.. The Sikk
Religior, 1, 3%; Magonmoban Singh (tr.), Sri Gurnw Groath
Sahib, 466, 468,

162, Astpedidn, A. G., 227 :
Ka&ji salkh bhekh phakird, vadai kahdval koumai tan picd.
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A true darvish is be who while he lives is dead and abandons
everything to meet his Creator."® But many a shaikh subsisted
on-revenue free land obtained from the court, and distributed
‘caps' among shameless disciples. Presuming to be sure of his
own place of honour with God, the shaikh gave assurance to
others as well : be was like the mouse which itself was too big
for the hole and yet tied a winnowing basket (chhajj) to its
tail.’* If the gdzts had their offices, the shaikhs bhad their
establishments, They tended to treat the means as ends,
forgetting that God alone is everlasting. Guru Nanak advises
them both to remember ;

Allah is incffable; He is inscrutable; He is the all-
powerful Creator, the Merciful. The whole world
is transitory and the Moerciful alone is permanent.
Only He is eternal, for He is not subject to any
desting. The earth and the heavens shall perish;
only He, the only One, remains for gver. 18

In his attitude towards contemporary religions, Guru
Nanak shows little appreciation for amy of the established
orders of his times. He discards Hindu and Muslim scrip-
tures as irrelevant to salvation. He regards Muhammad and
his religion as one of the numercus manifestations of God’'-
creation. He refers to Brahma, Vishou and Shiva ‘in ways
which suggest that he accepted their existence as real, but they
appear as the creatures of God, 'deprived of all functions and

163, Macauliffe, M. A,, The Sikhk Relipion, 1, 55, Ablo, ibid,
104; in Rimkali Vdr Guru MNanak advises the shaikk to be
killed by the knife of Truth if he wished to meet God and be
absorbed in Him,

164. Var Maidr, A, G., 1286. Cf. Gopal Singh (ir), Sri Gurs
Granth Sahib, 1227,

185. Srf Rig, A. G.,, 64 Cf Manmohan Singb (1r.). 3n Gura
Granth Sahib, 219.



CONTEMPORARY RELIGION AND GURU NANAK 233

subject to mdpd and to death’ '™ Guru Nanak's attitude to
contemporary religion is informed by ideas and values which
induce him not to identify himself with any of the existing
forms of established religion. In fact he applies those ideas
consistently to evaluate all contemporary belief and practice.
The closest he comes to an explicit appreciation for any
kind of individuals, it is for the sddhs and sants, But he does
not refer to any particular sadh or sant; he does
not refer to Kabir. For him, ‘the true believer does not
adopt a marga;, he does not belong to a panth; he is
concerned with true religion alone’. 1%

166. McLeod, W. H., Guri? Ndnak and the Sikh Religion, 166,

167, Japji. A. G., 3 :
Mannai mag nd challai panth ;
Mannai dharam seif sanbandk.
CI. Mehar Singh, The Japji, 37; Teja Singh, The Japji, 21; Jodh
Singh, Bhai, The Japjfi, 2); Sohan Singh, The Seeker's Parh, 37.



CHAPTER VIIL
THE GOAL AND THE PATH

*Guru Nanak was not a reformer’. This simple but
refreshing enunciation is followed by the logical explanation
that: “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
socicty by appealing to the Qur’dn’. Furthermore, in the
teachings of Guru Manak there is no attempt at ‘a reconcila-
tion of Hinduism and Islam'; both are set aside im order ‘to
get to the source of religion itseli”. Guru Manak is thus
‘an originator, a founder'.!

In the extant works of Guru Nanak the positive note
is by far the most predominant note. For his own ideals,
he speaks with the voice of authority which appears to spring
directly from his moral and metaphysical convictions. He
rejects contemporary forms of religions belief and practice
only- because he is convinced that he has something more
valuable to offer. Invariably, ‘rejection’ is accompanicd by
a positive offer, the offer of one or angther of his own ideals.
This should be evident from most of the verses cited in the

1. Mujeeb, M., Inaugural Address to Guru MNanak Quincentenary
Educational Semioar, 11th & 12th October, 1969, Gum
Gobind Singh College, Chapdigarh (to be published by the
sponsors of tho seminar), I have seen the maouscript through
the author's courtesy,

234
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previous chapter. We may cite a fresh example, but only to
stact with our examination of the goal which Guru Nanak
has in view and the path which he recommends to reach that
goal. In Rdg Bildval, he says i

Not for me gidn or dhidn or pija; 1 have the indwelling
Name (pam). Not for me bhekh or bhaunt or
kath; 1 hold fast to Truth (sachch).®

In these verses Guru Nanak uses two of his basic concepts :
Sachch (the Truth) and Nam (the Name). Both refer to ‘divine
self-expression’, for which other concepts are also used ;
Sabad (the Word), Guru (the Divine Preceptor) and Hukam
(the Divine Order). The idea of divine self-expression,
obviously, is connected with Guru Nanak’'s conception of
the Divinity, God, the One, in His absolute aspect is without
any attribute and He can be known only through His reve-
lation, The attributes of God emphasized by Guru Nanak
are His unity, omnipoténce, omniscience and His omnipresence
and immanence. Almost an attribute of God i1z His nadar
(grace), a comcept of crucial significance in the theological
thought of Guru Manak, Man's bhakri (loving devotion) is
to be addressed exclusively to this God, and closcly associated
with the idea of bhgkei is God’s bhai (fear). The chief obsta-
cles in the path are adverse karma, mdyd and haumai, which
acquire great significanceé in the religious thought of, Guru
Nanak. These obstacles are grave but not insurmountable
and the path leads to union with God. This is the goal.
Guru Manak offers this goal, and the path, to all.

2, Rdg Bildval (Chhant Dakhkhani), 4. G., 843-44 :
Ma'in awar gidn nd dhidn pijf Har-ndm cntar vas rahai;
Bhekh bhauni hath nd jéini Ninakd socheh geh rahai.
Cf. Manmchan Singh (ir), Sri’ Gers Graath Sahib, 2750;
Gopal Singh (tr.), Sri Guru Granth Sahib, 802.
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This cryptic statement has to be amplified to understand
Guru Nanak's position as ‘an originator, a founder'. To
start with divine self-expression, in the Basic Credal Statement
(milmantra) of Guru Manak's Japji the attribute of the One
God to be mentioned first is sor-ndm: *True is His Name'.
He was true in the beginning and throughout the cosmic ages,
He is true now and He shall be true for ever The true Form-
less One alone is eternal.® He is the only True One® At
this level of Guru Nanak's thought anything other than God is
‘untrue’. But the only true Lord is =zlso the Creator and
His creation is ‘true’.® Indeed, wheresoever you lock thereis
the True One.! In other words God's creation can never be
eternal but to attribute all creation to Him alone is to recognize
the Truth. And this recognition on the part of man makes him
‘true’. (sachidr), Thus, in a sense, the Truth is withio oneself.”
We may now cite a few expressions in which the term sachch
is used by Guru Nanak : men are ‘true’ only when they lbdge
the Truth in their hearts; they should act in accordance with

3. SriRig, A.G., 14 :

Sdchd nirankdr nif thdi. .
4. Rig As3, A G, 412
Aisd sachs rdm eko jim,
5. Asd df Vir, A. G, 463
Sachchai teral khand, rachchai brahmand);
Sachchal terai lau, sachchal dkdr.
Ci. Teja Singh, Asd & Vér, 59,
6. Rdg Gauri (Astpadifin), A, G., 224 ;
Jek feh dekhd teh teh sacha.

7. This and the following stalements are based om a large number
of versés which need not be reproduced here, but reference
may be made to the pages of the Adi Granth : 18 & 20 (SF
Rig); 347-48, 419, 420, 421, 422, 432 & 434 (Rdg Aswa); 463,
& 468 (Asd & Vir);, 567 & 580 (Rig Vadhans) and 597 (Rig
Sorath).

Cf, Teja Singh, Asd di Vdr, 60, B4, BS,
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the Truth; they should meditate on the Truoth; they should
direct their devotion to the Truth; those who receive the Truth
have no fear; the Truth removes all sins: the boat of Truth
is boarded with the help of the Divine Guru; the Truth is re-
cognized through God's grace; only the true are absorbed in
the Truth; man may be absorbed in the Truth by accepting
God's will; only they can die to ‘sel” who love the True
Friend.

Closely connected with the Truth is the idea of the Name.
Itis given as much prominence elsewhere as in Japji.* In
Rag Parbhart, for instance : ®

Through the Name man can swim (across the Ocean
of Existence); through the Name man obtains ho-
nour and (the secret of true) worship. The Name is
man's best ormament, his intellect and his objective.
Through the Name one gets recognition from
others, (but) without the MName there can be no
honour. All other wisdom 1is merely pretence;
there iz no fulfilment without the gift (of the Name).
In the Name is real power, (the authority of) the
diwdn, (the might of) the /ashkar and (the sovereign-
ty of) the sultdn. Through the Name comes
honour and greatness which are approved (by
God); the mark of His gracious mercy (is received
through the MName), The state of immortal bliss
is found io the Name, for the MName is (the proper
way of) adoration., The Name is the nectar that
purges the poison (of mdyd). Through the Name
descends all happiness upon the human heart
8. The following expressions occar in the Japji :
sat-ndm, sdchi n#, sachch nip, mém-niranjan, asankh mie, noo,
ﬂﬁmdﬁi’m{ﬂ.
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(But) without the Ha.rm: man is bound for the realm
of Death,?
The importance of the Name is emphasized again and again,
and nearly all the ideas mentioned in this extract are repeated,
with the significant comment at a few places that the Name
was created by God.»® The Name indeed is God's revelation
through which He can be known,

Almost ioterchangeable with the Name is the Word
(Sabad). What is affirmed of the Mame is often affirmed of
the Word also.

The Sabad is coined in the mint of the Truth.1

The treaswre of excellence is obtained by meditatiog

on the Sgbad.™*

The disease of haumai (self-centredness) . is eradicated

by the Sabad®

9. A.G., 1327, Cf. Gopal Singh (1r.), Sri Guru Granth Sahib, 1264,
10. This statement again is based on a large number of verses,
and reference may be made only to the pages of the Adi Granth:
16, 17,19, 21, 25, 55 & 75 (S Rdg & Astpadilin); 109 (Mijh,
Astpadiin); 226 & 228 (Rig Gaurl, Astpadikn). 349, 352,
358, 412. & 422 (Rig Ads); 463 (A8 & Vir); 504 (Rig
Gufart); 557 (Rdg Vodhans); 687 (Rég Dhendsarl); 721 (Rég
Tilang); 728, 729, 730 & 752 (Rég Sckf & K4M); 1187 (Basant
Hindof); 128% (VWir Maldr);. 1331 & 1342 (Rig Paorbhiri &
. Astpadiin).
11. Japfi, A. G., 8 :
Ghatiyai sabad sachehi taksdl.
Cf. Mehar Singh, The Japji, 78-79; Teja Singh, The Japji, 36; Jodh
Singh, Bhai, The Japjj, 57; Sohan Singh, The Sesker’s Parh, 103,
12, 8- Rég (Astpadifn), A. G. 59 :
Ninak sabad vichdriyal pdiyai guni nidhin,
13. Rég Basant. A. G., 1188 :
Ninak haumai sabad jaldid,
See also, Rig Gourl, A, G., 225; Rdy Parbhdti (Astpadisn),
A, G., 1342,
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By meditating on the Sabad of the Gurd is removed
attachment to mdya. 14

These ideas occur frequently in the compositions of Guru
Manak.) Again and again he underlines the importance of
the Sabad as the vehicle of salvation which enables man to get
rid of hawmai and to be detached from mays. The Sabad
enables man to recognize the Truth and the falsehood of the
world. It reveals God as the only true object of adoration,

More clearly than the Name, the Word is the vehicle of
God's revelation.

He bhas no form. colour or material sign;
He is revealed through the true Sabad.™®

This is equally clear in another verse in which are mentioned
the sun, the moon, the carth, and the sky without any support
as the revelation of the Sabgd The Word and the Name,
both, are the Divine Guru's revelation,!® Meditation on the

14. Rip Asd, A. G., 412:
Mdyd moh gur-sabad jaldi . . .
See also, Rig Gauri (Astpadilin), 4. G., 225,

15. For this and the following statement, see Sri Rig, A. ., 12,
(Astpadifin) 58, 59; Rdg Gouri, A. G.. 153, (Astpadifin) 221,
222, 223, 229, 242, 243; Rag Asi A. G., 416, 438, 449; Rig
Gujari, A. G., 304; Rig Bildval (Astpadilin), 4, G., 811 ; Rdg
Tukhdri, 4.G., 1113; Rdg Bhkairo, A. G., 11 5, 1153; Rag
Parbhdri (Astpadifin), 4. G., 1331, 1332, 1342, 1343,

16. Rdp Sorarh, A. G., 397 :

Ndtis rap varan nahin rekhid,
Sachai sabad nisdn,

17. Var Malar,, A. ., 1279

* Apai nal dp 54 dp pachhinid,
Anbar dharat vichhor tandus tanid,
Vin thamman gagan rahdi sabad misania.

18, Rdg Mijh (Astpadilin), 4. G., 109 :

Gur kai sabad ndm nisdnai,
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Sabad leads to the Truth.)* Indeed, the Sabad is the Gurd *
In the compositions of Guru MNanak there is a good deal
of emphasis upon the absolute necessity of the Gurd. For
example :
Without the Gur@ there can be no bhakti, no love;

Without the Gurd there is no access to thecompany
of rants;

Without the Gurd one blindly cngages in futile en-
deavour;

But with the Gurd one’s man is purified, for its filth is
purged by the Word. 2

Without the Gurd the filth of haumai cannot be washed.™

There is no gidn without the Gurd.®® It is through the Gurd

that God’s light in the universe, and within man, is recogniz-

ed.* Without the Gurié one wanders through the cycle

of death and rebirth.* Without the Guri one wanders in

19, Vir Mijh, A. G., 144 ¢
Sachchd sabad vichdr sacheh samdnid.
20, Rf; Sprath (Astpadifin), 4. G., 635 :
Sabad gur pird gehar gambhicd . . . :
21. Rdg Bosant, A. G., 1170. This translation is by W. H.
_McLeod (Gurl Ndnak and the Sikh Raligion, 197).
22. Rég dsa(Astpadifin), A. G.. 60':
Bin gur parit na upfal haumai ma'tl na fai.
23, Adsa-di Vir, A. G., 469 :
" Gldn kd badhdhd man rahal, gur bin gian nd hoi,
24. Sri Rig, A. G,, 20 ;
Ghar ghar jor nirantari bifhal gur-mai sdr.
25, ' Rdg Bildval, A. G., 832}
Gur te mink pheral tin jon bhavdiyai,
Bindhan bhdndid diyaf jdiyai,
See also, Rig Parbhdif (Astpadilin), A. G., 1344,
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the darkness of igoorance,™ The Gurd imparts the under-
standing that the bestower of all gifts is the One God and that

He should never be forgotten.”” The true Gurd unites man
with God.™

That Guru Nanak does not refer to any human gurd may
already be obvious. It becomes even more obvious when his
use of the concept of the Gurd is seen in relation to the Truth,
the Name and the Word. The Truth is recognized through
the Gurid's instruction.® The Gurd is the ‘ladder’, he is the
‘boat"; the Gurd is the river, he is the tirath; and through God’s
grace may men bathe in this pool of the Truth.® The true
Gurd reveals the Truth.** None can know God without the
Guri who gives the gift of the Name and also the homour of

26. Rdg Vadhans, A. G., 580 :
Gur bin ghor andhdru,
27. Japji, A. G.,2:
Gurd ik dek bufhdi.
Sabnd jif kd eko ddrd, so ma'in visar na fi.
Cf. Jodh Singh, Bhaf, The Jopfi, 16; Mecher Singh: The Japji,
27; Teja Singh, The Japji. 18; Soban Singh, The Seeker's Path,
20-21.,
28. Srfi Rig, A. G..20:
Saigur mail miliyd, Nanak so Prabk nal.
29. Rag Asd (Astpadisn), 4. G-, 60 ;
Gur-mat hoi te pliyal sacheh milai sukh hoi.
0. SriRdg, A. G., 17 ¢
Gur paurt beri gurd gur tulhd Har-nds,
Gur sar-sdgar bauhathe Gur tirath diride,
Jai tis bhivai uffall sar sar ndvan jio.
See also, Fir Mijk, A. G., 150; Rig Serath (Astpadiin), 4. G,
636. : : :
31. VWar Mdfh, A, G., 144 ;
Satgur dkhai kir yu kdr kaméiyai,
Vir Mijh, A. G., 149 : .
Uththar blallai rék gur vikhalis,
Sat gur sachchai vahu sacheh samalid,
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being absorbed in the Truth.® The Gurii alone reveals that
there is no salvation without the Name,*® The human
guriis are blind; only the true Gurd bestows the Name without
which there is no purpose in human life : *one comes and goes
like a crow in an abandoned house’.® The treasure of the
Name is obtained through the Gurd's sabad™ By recognir-
ing the Guri's sabad, one may get rid of the fear (of Death).3*
It is through the true Gurd that the Sabad is understood. ¥

The concepts of the Truth, the Name, the Word and the
Divine Preceptor in the compositions of Guru Nanak ‘bear
a basic identity’.® The first of these is perhaps the most
comprehensive. In its primary connotation, the Truth under-

32. Srl Rdg (Astpadifin), 4. ., 61 :
Akhan akhek kerarai gur bin bijh na Frm‘
Ném vadai joi milai sachch rapai patt hoi.
33. RAg Parbkan (AstpadiSa), A. G, 1345 :
Kahu Nénak gur bajh bujhai,
, Ndm bindn gar kinai nd pdi.
M. Sri Rag(Astpadifn), 4. C., 58
Guri? Jindn k& andhuld chelai néhi thio,
Bin satgur ndo nd pdiyai, bin advai kid sudo;
Ai gid pachhuraund fion sunfhal ghar kdo,
35. Rig Asd (Astpadifin), A. G., 61
Gur kd sabod mon vassid haumai vichs khoi,
Nim padirath pava 18bh sadd man hoi.
34.. Rag Gauri, A. G., 154 ;
Kii dariyal dar dareh samdnd,
Piral gur kai sbad pachhdni,
37. Rig Asd, 4. G., 414 :
Gur-mukh gidn dhidn man min,
Gur-mukk mahali makal packhdn,
Gur-mukh surat sabad mizin,
Sce also, Rig Bhairo, A. G., 1126-27; Rdg Rémkali; A. G., 879,
38, Mcleod, W. H., Gurd Ninak and the Sikk Religion, 190, Scu also,
Jodh Singh, Bhai Gurmati Nirnay, 249.
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lines the cternity that belongs to God alone and comes
into sharp relief in contrast with His creation, The Word
and the Name provide the means of knowing God and as
God's revelation, they are the proper objects of man's con-
templation. To make a categorical distinction between the
Word and the Name is not easy but the Name appears to refer
to the object of communication and the Word appears to refer
to the mediuvm of communication. The Word, therefore,
embraces all that expresses God's nature, the laws governing
the universe as well as the inner mystical experience. ‘God
Himself is, in His fullness, a mystery far exceeding the com-
prehension of man, but in His Word He expresses Himself
in terms which may be understocod and followed.”™ As the
expression of God's Truth, the Word is the instruction impart-
ed to man by the Gurd, who, in the last analysis is the voice
of God, Thus, the Word, the Name and the Divine Preceptor
are the Truth of God made manifest by Him for man's
salvation. His Truth can be perceived by looking arcund
and within oneself. MNovertheless, Guru Manak's answer
tn the question ‘how to appropriate truth and. pierce the
veil of falsehood® is @ *to act in accordance with God's hukam
and His raza.i® '

The Hukam, as it is conceived by Guru NWNamak is an
‘all-embracing principle”.4!

Praise Him alone, for He is worthy of praise; there

39, Tbfd., 194,

40, Japji, A. G, 1
Kiv sachidrd hoiyd kiv krai tatiai pdl ?
Hukam rajéi challand Ninak [ikhiZ ndl,
Cf. Jodb Singh, Bhai, The Japji, 6; Mehar Singh, The Japfi, 21;
Soban Singh, The Seeker's Parh, 7; Teia Singb, The Japfi, 15,

41. Mcleod, W. H., Gurd Ninak and the Sikh Religion, 203,
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is no other., Those who ptaise the Lord are good and
they are *dyed’ in the Sgbad; in their company the
essence of loving devotion is found. Honour is bestowed
by the Truth; and the Name is the true revelation.
Recognize the fhukam of the Lord who sends
you (into the world) and takes you back. Without
the Guwrd the Hukam cannot be recognized; the
True One alone has the real power. Under his
hukam you were conceived and you remained in the
womb; under His Aukom you were born upside down,
with your head first. The court of Gaod is known through
the Guri; (through the Gurd) one knows the pood acts.
Man comes (inte the world) in accordance with the
Hukam and leaves in accordance with it; all are bound
by the Hukam, and the self-willed are punished. In
accordance with the Hukam, one recognizes the Sabad
and receive honour in God's court. One thinks of
meritorious deeds in accordance with the Hukam and
in accordance with the Hukam one is caught in Adumai.
In accordance with the Hukam one suffers everlasting
transmigration; and those who are devoid of merit
weep and cry. Only if one recognizes the hukam
of God one reccives honour through the Truth.é?

God alone is ‘true’; He institutes the Hukam and keeps
everything in accordance with it.** Happiness or misery is
in accordance with His hukem** The Hukam cannot be

42, A.G.. 636, CI. Manmohan Singh _{tr.), Sri Gurnw Granch Sahib,

2087-88; Kohli, 5. 5., Qurlines of Sikh Thought, 53.59.

. Vir Mdjh, A, G., 144 :

Hukam sdj hukamai vicheh rakkkhai Ninak sachchd dp.

. Rdg Basant, A, G., 1188 ;

Sabh hukamo vartal hvkam samdi,
Dakk sikk sab ifs rajdi.
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grasped with mere intelligence.**

The concept of Hukam is basic to the thought of Guru
Nanak,.

All forms are created by the Hukam; it cannot be
described. It is through the Hukam that living beings
are created and greatness is bestowed. Through the
Hukam some are exalted and others lie low; misery or
happiness is in accordance with the Hukam. Through
the Hukam some attain to bliss and others are con-
demned to the transmigratory chain. All are subject
to. the Hukam; none is beyond its sway. If one could
comprehend the Hukam, one would be rid of haumai

Everything in the universe points to the intelligent working
of the Hukam.*® It points to God as the only doer.*® It
must be recognised that there is no other to bestow greatness.'®
God's hukam cannot be evaded.® It is for Him to command

45. Rig Dhandrari, A. ., 661 1
Hikma kekam nd pdpa jai,

45. Japfi. A. ©., 1; Cf. Jodh Singh, Bhai, The fapji, %% Mchar Singh,
The Japji. 21; Schan Singh, The Seeker's Path, 10; Teja Singh, The
Japji, 15-16. See also, A. G., 2; Jodh Singh, Bhai, ibid., 11; Mehar
Singh, ikid., 23; Sohan Singh, fbid., 13; Tcia Singh, fbid.. 16,

47, Asd gt Vir, A, G., 464 :

Manak hukamai andar vekhart varrai tiko 1ik,
Cf. Teja Singh, Az di Vir, 64.
48, Rig Gauri, A, G., 157
Mianak karand jin k& soi sdr karai.

49, Rig Dhandsari, A, G,, 688.

50. Loc. cit, See also, Rdg Asd, A. ., 359; Sorath, A. G., 598.99:

Sarab jidn sir lekh dhurihu, bin lekhai nahin koi jio,
Ap alekh kudrot kar dekhal. hukam chaldi soi jia,
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and for men to obey.® To aceept what is done by God as
good is to appropriatc the ssens to union with Him.**
Those who appreciate the AwAdM may receive the indwelling
Sabad, and this too is a wshlfestation of His hukam.*® Re-
cognition of the Hukam comés #hwough the Guri's grace and
it results in freedom from hawnal and transmigration.™
Through God's own mercy one submits to His Awkam and
becomes acceptable to Him.*® Indeed, those who act in
accordance with the Hukam are put into the Divine Treasury,
while others are reject:d as false coins.®™

Almost synonymous with the Hukam are God’s bhdnd and
His razd. The true Creator is beyond comprchension; "He is
boundless, without any limits; He creates and He destroys
and He fills the three worlds; He makes perfect whomsoever
he likes; and the world is only ‘a pretext’ for the exercise of
His bhdnd® God alone has the power to bestow, and
nothing said or dome can oblige Him to bestow; to give or

51, Japfi, A. G..6:
Jo tis bhdval sof karasi hikom nd karand f&,
So pltsih sihd pitsdhib Ninak rahan rajd,
Cf. Jodh Singh, Bhai, The Japji, 44; Mchar Singh, The Japfi, 63;
Sphan Singh, The Seeker®s Parh,71; Teja Singh, The Japfi, 30-31.
52. Rég Tlang, A, G., T22.
53, S Rig, A.G.,T2:
Hukam findn nn mandid,
Tin antar sabad vasdid,
Ses also, ibid,, 55; Rig Mijh(Astpadilin), A, .. 109.

54, Var Malir, A, G., 1289,
55, dsd i Vir, A, G., 471,
56, Rég A, A G., 421

51. Rag Vadhans, A. G., 579.
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to withhold is His b.lrdndi Greatness is received oanly through
His bhana.= Whate!.r:r is not in accordance with His bﬁaﬂg
is ‘false’.® In all these verses bhind can safely be r:plam:d

with hwkam. The connection ofrazd with hukam in the verses
of Guru Manak is equally close. Happiness and salvation lie
in God's rgzd.® Here razd is only another word for hukam.
In fact both the terms often occur together. For instance,
poison and nectar are equally acceptable to those who submit
to God's kukam and raza®® One can meet Ged through
the true Guré if one recognizes the Hukam and conforms to
His razd*® Guru Mapak's conception of God's bhdnd is
as comprehensive as his conception of God's hukam. "For
instance, attachment to mdyd and devotion 1o God are both
His bhd.?d; but those who forget Him are cavght in the noose
of Death.** God's H:ﬂ.:td, like Hizs hukgm, demands submis-
sion and willing acceptance. MNone can comprehend His
gudrat; He alone is the everlasting Formless Oae; whatever
pleases Him is good.®

58, Sri Rig, A.G., 25; Japji, A. G.,5:
Band khalast Mﬂ:tﬂl' hoi,
Horu dkh ne sakai kol.
Cf. Jodh Singh, Bhai, The Japji, 38-39; Mehar Singh, The Japji,
55; Sohan Siogh, The Seeker's Path, 62; Teja Singh, The Japji,
28, See also, Rig Vadhans, A, G,, 566.
59, Rig dsd, A. G, 418; Rag Saki, A. G., 729,
&0, Vir Mijh, A. G., 144-45,
61. Rag Asa, A. G.,412; Rdg Parbhiti, A. G., 1330; Rdg Dhandsari
{Astpadilin), A. G., 685,
62. Rdg Parbhiti, 4. G., 1328 :
Tikd keha dar parvin,
Bikh amrit duai sam, sabk teri rajdi.
61, Reig Bilival, A. ., B32.
64. Vir Maldr, A. G., 1286-87.
65. Japfi, A. G., 4; Cf. Jodh Singh, Bhai, The Japji, 27; Mehar Singh,
The Japji, 41; Schan Singh, The Seeker's Fath, 41; Tcja Siogh,
The Japji, 21.
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You are the Creator, O Lord, and You are the Doer!
Keep me as it may please You. ™

It may now be added that God's hukam or bhana is, for Guru
Nanak, the Divine Order revealed in the physical and the moral
world, and man is called upon to recognize this Divine Order
and to submit to it. The close connection of the Hukam
with God’s omnipotence is quite obvious,

Indeed, Guru Nanak’s conception of the Divinity is very
intimately connected with the idea of divine self-expression.
God in His primal aspect is devoid of all attributes; He is ab-
solute, unconditional. As such, He is bevond comprehension;
He is unknowable, God in His primal aspect is the eternally
unchaoging Formless One (mirankdr).”” He is without form
(rip) and He has no material sign (rekhid).®® He is inscrut-
able (agam); He is beyond the reach of human intellect
(agochar); and He is boundless (apar).*® He is self-existent
and He is beyond time (2kaf) ™ Some of the other epithets
used by Guru Nanak for Geod in His absolute and uncondi-
tional aspect are agak (unfathomable), adrist (beyond seeing),
anant (infinite), alabh (unsearchable), abol or akah or akath
or alekh (beyond utterance or describing). An epithet com-
monly used in this connection is afakh (ineffable). A logical
corollary of God's absolute nature is that He is cternal, He
is eternally constant (achal); Heis wholly apart from creation
(aiit, nirmal, nirlep); He is unborn (ajin?); and He is wholly
perfect. It is particularly in contrast with God's eternal

66, Sri Rdg (Astpadisn), 4. G., 54.

&7. Rdg Sorath, A, G., 596,

68. Rdg Sahf (Astpadifin), A. G., 750,

69, Rdg dsd, A. G., 437; Rig Dhandsari, A. G., 688,
T0. Rdg Sorath, A, G.. 597.
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aspect that the chaoging creaticn suffers; it is *false’, while
God alone is ‘true’.

‘The intellect of man is strictly limited and aoy effort
il may make to define the wholeness of God® must be an effort
to circumscribe the infinite, to bring within narrow bounds
the One who is boundless.”™ But God has revealed
Himself in His creation and this aspect of God zan be known
by man. God created the universe as and when he wished
and His endowing of Himself with attributes becomes the
means of understanding Him; and knowing Him, man may
enter into a unitive relationship with Him.™

However, Guru Nanak does not subscribe to the idea of
incarnation. His emphasis. upon the unity of God is quite
remarkable.

My Master is the One; He is the One; my brother,
He is the only One.

He has no partner (sharik)." There is no ‘second’.™

You are the One ! You are the One !"* There is mone
except you, my friend; there is nobe except you,

O Lord I™

Ti. Mcleod, W. H., Gurl Ndnak and the Sikh Religion, 173,
72, Ibid., 167.
73. Rig Ard, 4. G., 350"
Sahib merd eko hai, ako hai bhdi, eko hai.
74. Rig Sorath, A. G.. 597
Awar na dizai kis sdldhi, risai sarik na koi.
75, Rag Asd, A. G., 355 :
Tix bin dajd gawar na koi.
76, Vir Mifh, A. G., 143-44. The r:f:lm ‘ek tuki, ek ruki' is used
seven limes in the passage.
© 71, Rig dsd, A, G,, 355
Tujh bin awar na kot meral pldrai,
Tufh bin aur na kel Harai.
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‘There is no other' is a characteristic expression in Guru
Nanak’s compositions,”™ An obvious bul important corollary
of this emphasis upon the unity of God is that He alomc
ia the proper object of worship, ‘There is no other place.'™
Since there is no “second’, devotion to the Oune alone leads to
salvation.*

1 worship only the One; I know no other.®

He is the *‘One Husband' of all.®® To whom els¢ can
worship be directed ™ Only those receive honour who re-
cognize the One as their Lord.™

I believe only in the One Lord.*
To appropriate this belief is to possess the right and proper
kird of understanding.®

78. Rdg Gawri (Astpadifin), 4. G., 223; Rig Asd, A. G., 357, 433,
420; Rig Dhanésari, A.G., 660; Sri Rig (Astpadifin), 4. G., 57.
79. Rag Asd(Astpadin), A. G., 60 :
Ndnak dar ghar ek hai, awar na difi jéi.
80. Rdg Vadhans, A. G., 557 ;
Ndnak eki bihard dijd ndhi koi,
Ta'in sai laggi jai rakai bhi sau rivai sof.
8. Rdg Gourl (AstpadiSn), A. G.."225 :
Sevd ek nd jénls awaral,
82. Rig A A. G., 351,
83. Rdg Parbhiri (Astpadifin), A. G., 1345 :
Eke rav rihd sabh thal,
Awar na disal kix pij charhéi.
:h;o, Rég Gawri (Antpadiin), 4. G., 221, 224; Rig Bilival, A.C .,
84. Rig A, A.G., 438.
85. Riy Gawri, A. G., 156 :
Man eko silWb BRI rai.

86. Rig dsd, 4. G., 357,
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Guru Nanak emphasizes the greatness of God as the sole
creator, the sole sustainer and the sole destroyer of His own
creation.

With a single command He unfurled ereation™ He
who created tbe upiverse is the Lord of all™® He Himselfl
creates; He Himsell bestows devotion and He Himself
becomes compassionate.” That Lord alone is the object of
praise who created the universe,® The phrases ‘makes and
unmakes®, ‘creates and destroys’, and ‘*builds and demolishes'
occur frequently in Guru Naoak's compositions and thee is
no doubt that for him his only True Lord is the destroyer as
well as the creator.”

Guru Nanak’s emphasis on God as the sole sustainer
is as romarkable as his stress upon God as the sole creator.
He who created also watches over the universe.®® He is
the gardener who locks after the trees and embellishes
the garden™ He gives without asking and His gifis are

BY. Ibid., 169, Japji. A. G.. 3:
Kitd pasfo eko kavio.

88, Rig Asd, A, G., 432,
89, Rdyg Tilang, A. G., T12,
90, Rip Sdki, A. G., 756 :
Sdhib go sildhiyal jin jagat updid.

91, Rig Asd, A. G., 413 ;
Ap maral mdral bhi &p,
Ap updl thip urhdp.
Also ibid.. 433,

92. Rdg Saki (Chhant), 4. G., 765 :
Jin kivd tin dekhid jagg dhandarai l3yd.

93, St Reg A G.,25:
Jd kai rukhich birakh drdo.
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innumerable.™ He alone is the Giver; all others are beggars.®
He is the nourisher of every living being; each breath and
every morsel is bestowed by Him; and man may entrust to
Him his life, without fear of death.™

As the sole creator, the sole sustainer and the sole destroyer,
God is the One Sovereign Lord, He possesses ungualified
power and absolute authority. He sees and He knows
all; and what He does that alone comes t» pass. There
is nothing thar is beyond His power and -His rule is eternal.
In both the physical and the moral world it is His gudrat
that operates, He is the judge between the true and the
false, Understanding and ignorance are His dispensation
and He can wash away millions of sins in a moment. He alone
is the proper object of prayer and supplication. Nothing
is impossible for Him. He can oblige the carnivorous
beasts and birds to eat grass and He can feed the grass-cating
animals on meat; He can turn flowing rivers into sand-dunes
and He can create fathomless waters in place of deserts; He
can confer rule upon an ant, and He can reduce armies to dust.”

If one were to live throughout the four cosmic .ages,

94. Rdég Sohi(Chhani), A. G., 766; Rdg parbhddd, A. G., 1328,
95, SriRdg, A. G., 18 ¢

Ketd dkhan dkhiyai dkhan ot ni hoi,

Mangan wdlal keraral ddrd ko yoi,
96, Sr Rip A G, 20:

Maranai kT chimed maltl jivan ki nahi ds,

Tt sarab fid pritpdlatl lekhai siy gards,
97. Wir Mijh, A. G., 144 :

Madid vieh fjébai dekhdlai thali kevai asgdh,

Kird thip duyal pdrsdhi laskar karal sudhk.

This statement on God’s sovereignty b5 based on a Jarge nbfmiber af
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or even ten times more; if one's writ were to run in all
the nine regions of the earth; if one were to win great-
ness and fame in the world—all this would be nothing
in the life hereafter if one fails to please God. (In
fact) he may be treated as a worm among worms and
even sinners may revile him. God alone bestows merit
upon those who do not possess any and He alone
increazes the merit of those who have some already.
There is none at all who can coofer merit upon God.*®
pleasés you', is a characteristic expression.®® It may

now be obvious that God's hwkam is an expression of

God's

omnipotence.

The attributes of God considered so far tend to underline
His transcendence. However, God is not only omnipotcot

verses. Reference may be made 1o only a few :
Rig Asd, A.G., 360:
Ja ko ndo dhardi voddd, wid karal man mdnai,
Khasamai nadari kira dvai jetai chuggai danai.
Rig Asd, A. G., 414 ;
Apai jor vickheral sof,
A pat karatd kovai so hof,
Rdg Bhairo, A ., 1125 ;
Tujh te bikar kickh nd hoi.
Rig Parbhari [Astpadilin), A. G., 1344 ;
So bhiibai fis Gp bhuki bijhai Jisai bufhdi.
Hig Suki, A. G., 728 ;
Bandhan dpdiia sebk joge dhilai.
Rig Asd, A.G., 438 ;
Kor kotantar pdpd keral ek ghari main khovai,
%g: -51!'31 Asd i Vir, A G., 464, 469; CI. Teja Singh, dsa di Var,

Japji, A. G.. 2; CI. Mehar Singh, The Jap/i, 28-29; Jodh Sin b, Bhai,,
The Japfi, 17-18; Sohan Singh, The Sesket’s Park, 26; Teja Singh,
The Japjfi, 18,

Fot iastance, Ry Serath, A. G, 399, Kap Bildval, A. G., 795.
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and omniscient but also omnipresent.

God has mo mother, no father, no son and no re-
lative; He has no wife, no sexual desire; He has no
‘family’ (kw/); He is completely detached and He is
infinite; but it is His Light that shines in His creation;
and His Light is in everyone and in every thing.!™

Wherever you look there is He; He is everywhere; He is
everywhere and there is no other — these expressions occur
frequently in Guru Manak's verses.)® Heis not far; He is
near; He is near, He is not far— these are some other charac-
teristic expressions,® Indeed, God's omnipresence is in-
separable from His - immanence. His ‘play’ is wonderful;
He fills the earth and the heavens and the space in between;
He fills the three worlds; and in all the variegated farm: it
is His Light everywhere 18

He is the tablet and the pen and the mtm;.“"
The ocean is. in the drop and the drop is in the

100. Rdg Sorath, A. G., 597 .
NA tin'mai-pitd sut bandhap nd Hy kim na adrl;
Akui niranjan apar-parampar dagall for tumdrl;
Ghat ghat aniar brokm Inkdyd ghat ghat jor sabsl.

101. S Rig (Astpadifin), A.G. 35, 61-6%; Riy Gamri, A. G., 153
(AstpadiSn), 228; Rig A8, A. G,, 433, 437, 438; Rdg, Dhandgdri,
A. G., 661 (Astpadilin), 686; Riy Rimkali, A. G., 876; Vir Maldr,
A. 5., 1291; Rig Parbhdti {Astpadifin), A G., 1343,

102. Rdg dsd, A, G., 354; Rig Gujari, A. G.,489; Rig Soki (K&fD), A. G.,
752; Rdg Bilival, A. G., 831.
103. Rdg Serath. A. G., 396; Rig Asd, A. G., 433; Rig Safi, A. G., T28.

104, ¥ir Maldr, A, G, 1291 ;
A pai pattt kalam &p, wppar lekk bR 1;
Eko kahiyal Nénakd duja kahai ko,
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ocean,'a®

He is the speech and the speaker; He is the listner.’™
He is the plant and the flower and the loving bhaurd. ™  All
is Hel®™ He is in the microcosm as well as in the macro-
cosm. He is ‘within® and He iz ‘without’.10®

The atma is in Rdm and Ram is in the drma.1°

We may now turn to Guru MNanak’s concept of God's
nadar (grace). He often refers to God's kirpd, karam, prasad,
mihar, dayd or bakhsts; He also refers to his raras. All
these terms refer to God's mercy, compassion or kindness.
The most characteristic term, however, is nadar. It is through
the Guru's prasdd that ignorance (agidn) is obliterated and the
light {of the Truth) is perceived.** One receives the Truth
through .God's karam'? The gift of the name is received

105, Rig Rimkoli, A. G., 878 :
Sdpar main bnd, bind main sigar, kml:r biltfhal bidh Jénai,
106. Rdg Gawri, A, G., 151 :
Karhand bakard sumatd soi.
107, Rdér Rasanr, A. G., 1190
Apai bhaurd phil bail,
Apai sangat miv mail,
108. For some interésting verses on the point seo, §rf Rdg, A, G., 23, 25
{Astpadilin), 54, 62, 71,
109. Rdg Sorath, 4. G., 599 :
Jo antar so bikar dekhio awar na difa koi fie,
Rig Bhairo, A. G-, 1127 :
Antar bikar éko jinid Nanak awar na did,
See also, Rigp d:d, A. .G, 434.
110. Rdg Bhairo (Astpadifin), A. G., 1153 :
Atam muin Rim, Rim main Atam . . .
11, Rag Asd, A.G., 349, 353; Rig Parbhiti, A. G, 1329; Rdg Sirang
(Astpadiin}, A. G., 1233, Rig Gawri l:-’_hstpa.dil’in}, A, G., 223, ’
112, Sri Rdg (Astpadifin), A G., 62; Asédi Var, A. G., 465; CI. Teja
Singh, Asd di Vdr, 67; Sri Rig, A. G., 19; Rig dsd, A, G., 349, 412,
See also, Rdg Bildval (Chhant Dakhkhani), A, G., 844,
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through Geod's nadar.®™® In soch context, God's grace
appears to be His revelation, His creativity made manifest
in the created world and within man’s inner being. In 2
certain sense, therefore, God's grace is a part of divine self-
expression.

However, the nadar of Guru Nanak's conception is not
entirely covered by God's grace in His revelation. The nadar
is closely connected with God's inscrutable omnipotence; it
is the attribute of a God who, above all, is a personal God.
Through His madar comes the recognition of His hukagm.114
Those who receive His gracious madar are on the right path,1s
Through His dayd a mere heron is transformed into a swan. 1%
God's nadar is one’s solace; one ‘sees’ what He ‘shows’ 17

113, Rig SiM, A. G., 729
Ndos Ninak bakhsiz nadarl karam hol.
Rig 36, A. G.. 354
MNadar karal ta satgur milai,
Also dsd di Vir, A. G., 465
Nadar karai jai dpani ta asdari salgur pifyai,
Cf. Teja Siogh, Asd di Vir, 61. Also, Sri Rig, A. G.. 15, 16 (Ast-
padifin), 59.
114, Japji, A. G., 7T
Nadari hukam paval nisdn.
Cf. Jodh Singh, Bhai, The Japji, 52; Mchar Singb, The Japji, 13;
" Sohan Singh, The Seeker’s Path, 94; Teja Singh, The Jap/i, 34.
15, Japfi, A. G, T
Jin ko nadar karam ifn kdr.
Cf. Jodh Singh, Bhal, The Japfi, 57-58; Mehar Siogh, The Japji.
79; Schan Singh, The Seeker's Parh, 103; Teja Singh, The Japfi,
16. Also, Rag Parbhdti, A. G., 1330; Jir nu nadar korai soi bidh
Janai.
116. Basami Hindol, A. G., 1171 :
Bagalai taf phun hansald hovel fai 18 karai dapdld.
117. Rig Malir, A. G., 1257 :
Nadar karal ta bandhdn dhir,
Jion dekhdlal tion dekhdn bir.
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One is good or bad in accordance with His nadar.1®* Through
His nadar one may meet God, and be obsorbed in Him,'*
But, only those vnderstand whom He gives to understand.1™
He *enjoys’ whomsoever He likes.)®™ He alone is the bestower
of union with Himself.!*® [n these, and some other similar
verses, God's madar is not simply His revelation; no amount
of human effort can necessarily enable one to receive His
nadar. There is a point beyond which human understanding
cannot proceed and there, it is the bestowing or withholding
of God's grace that decides the issue of salvation.® Thus
Guru Manak's idea of God's grace repudiates all presumption
to salvation by mere human effort.

It has been observed in the previous chapter that in
his attitude towards contemporary rcligions Guru WMNanak
advocates inward devotion in preference to mere external
and formal observances. ‘True religion is to be found not

113. Basant Hindol, A. G.,'1191 :
Bhdvai changd bhdvai mandd jaisi nadar tumdri,
Also, Rig Dhandsari, A, G., 661 :
Jaist nadar karai talsd hoi,
119, Rdg Gauri. A. G., 212, 228-29, 242 ; 5rf Rig, A. G., 54, T2 Rag
Az, A, G., 412,
120. Var Mafh, A. G.. 150
Ap bujhsi, soi bajhal,
Jin dp sufhdi ris sab kichh s@jhal.
Sri Rdg, A. G., 15
Jo tiz bhdvai sai bhalai hor ki kahan vikhdn.
Rig Barani, A. G., 1189 ;
Apne kar rikhal gur bhaval.
121. Rdg S0ki{Astpadifin), A. G., T50:
Jai bhdval pidrd tai révesti,
122. Srf Rig, A. G., 20 :
A pai mail mildvabi sdekai mahal hadir.
Rig Basant, A. G., 1170; Rég S0ki, 4. G.. 728,
123. Mcleod, W. H., Gurd Ndnak and the 5ikh Religion, 205,
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in external practices, but in the inward disciplines of love,
faith, mercy, and humility, expressed in righteous and com-
passionate deeds and in the upholding of all that is trus.'™™
Remembrance of God and love of God are often emphasized
by Guru Manak, Man should love God as the chakwvt loves
the sun or the ‘chatarik’ loves the rain1® More easily under-
standable, but a stronger, simile is that of the love of the
fish for water.® The lotus is whipped by the waves but it
‘smiles’; it dies wirhout water: such should be the Jove of
man for God," Guru Nanak lays great emphasis upon
complete dedication.

My body and my soul are dedicated to You,12#

Guru Nanak's emphasis upon bhdra-bhakti is indeed very
strong. There is no salvation without bhakel, the loving
devotion and dedication to God.!*

Furthermore, the idea of bhakti is closely connected with
the idea of bhai or bhau (fear). Life js fruitless without bhai-
bhakti.’® They meet the *husband’ who put on.the ornament

124, Tbid., 212,
125. 5H Rig, A. G., 60,
126, Rdg parbhdri, A, G., 1331 ; Rig DBandsari (Astpadifin), 685-
127. Srf Rig (Astpadifin), A. G., 59-60.
128, Rig Asi, A. G., 354 :
Jiid pind sobh -terat pds.
Secc also. Rig Dhandsari, A. G., 660; _Sd Rdg (Astpadifin),
53, 61; Rdg Vadhans, A. G., 557; Rdg Asd, A.. G,; 438, Rdg Gaouri
(Astpadikin), A. G., 222,
129, Rag J.r-!, A, G., 413, 418, 420; Rdg Gauri (Astpadifin), A. G.,
228: Basant Hindol, A. G., 1172; Rig -Parbbdni (Astpadikn), A. G..
1342,
130, Rdg Azd. 4. G.. 413 :
Bin bhai bhagari fanam biranth.
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of bhai-bhiva.?®™ Those who have b&hou they alone have

bhava**  Without bhai-bhakti man remains chained to the

cosmic circuit.’® This juxtaposition of devotion and fear

suggesis an equal emphasiz upon both. The emotion of *fear’

appears to be a corollary of belief in God's absolute authority,
Fear (of God) is of great weight and hard to bear; the
wayward mind, with all its effusions, is slight, (And
yet) he who carries on his head (fear of God) can bear
(its) weight. By grace he meditates on the Guri's
(teaching). Without such fear no one crosses (the
Ocean of Existence), but if one dwells in fear to it is
added love 1™

To continue with the passage, if the fire_of fear (due to Death)
is fanned by the fear (of God) and to it is added love, (the true
coin) is minted in the sabad: (But) if it is ‘coined’ without
fear (of God) it remains false; (for without the fear of God)
false is the mould and. false the stroke. From the play of mere
intelligence arises the desire (only of worthless things) and
a thousand ingenuity does not provide the heat (that is there
in the fear of God). The talk of the self-willed is meaningless
chatter; his words are misleading nonsense. The only remedy
for the fear of Death is God's fear lodged in the heart, for there

131. Rag As8, A. G., 357 :
Kahkat Ninak bhai bhio kd karai sigdr.
132, Asd SiVEr, A.G., 4651
Nénak fin man bhau tind maa bhia, :
Cf. Teja Singh, Asd di Vir, T1.
133. Rdg Basant, A. G., 1188 :
Eka bhagal eko hai bhio,
Bin bkal bhagari dve jéo,
134, Kig Gaurf, A. G., 151. This trapslation is by W, H. Mcleod (Gurd
Nénak and the Sikk Religion, 213). Cf. Manmoban Singh (tr.),
Sri Gura Granth Sakib, 504-05.
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is none other than He and nothing happens without His will.1*
Whatever bappens is according ta His razd, and be who lodges
God's fear in his beart becomes fearless.’™ Conversely,
fear catches hold of those who are mot afraid of God ¥
Meditation on the Guri's instruction enables one to under-
stand that the Oecan of- Fear is crossed by lodging God's
fear in the heart.'™ Jt appears that Guru Nanak's stress
upon fear is not simply a conventional element of traditional
bhakyi s

However, what distinguishes Guru Napak's bhakt!
from the religion of the Vaisbnava bhagats is not so much
bis emphasis on bhal as the fact that his bhdva is addressed
directly to God Himself and not to any avagrar, This may be
an obvious difference but it is a crucial difference because
of its implications for the expression of his bhakr. For
example, the emphasis upon ndm japand or ndm simarand

(to repeat or to remember the Name) assumes an altogether
different complexion when the true import of the  Name
and the Word has been grasped. It is not a repetition of the

135, In the rest of this passage it is emphasized that to entertain any
other fear than the fear of God is absolutely baseless; the soul
doea mot die and by ftself does not “sink or swim', whatever
happens is always io accordance with His hwkow, Cf. Marmoban
Singh (tr.), ibid., S05-06.

136, Rég Basonr (Astpadifin), A. G., 1187 ;

Jo kickh kinas Prabh rafd,
Bhai mdnai nirbhos merl mai,
137. Sri Rip (Astpadifin), A. G., 54 :
Nidarid dir fdniyal, bafh gurd gubdr,
138, Wdr Maldr, A, G., 1288 :
Bhal 1ai bhaijal langhiyal gurmari yichdr. .
CI. Gopal Singh (1r.), S+ Gure Gramth Sahib, 1229, Ses also, Ayd
gl Vir, A. G., 464; CI. Teja Singh, Asd df Vir, 65.66.
139. CI. Mcieod, W. H., Gurd Ndnak and the Sikk Religion, 214.
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name Gobind or Hari which is being recommended; what is
being recommended is meditation on the nature of God and

His attributes. Consequently, the remembrance of God comes
to embrace thought, word and deed. Through such a medita-
tion, the devolee renders submission to God, for the Sabad
reveals His absoluteness; he abandons attachment to the fleet-
ing world, for the Sabad reveals the erernity of God: he
separates himself from the snares of life, for the Sabad reveals
God’s complete detachment from mdiwd;, and he approaches
God in all humility, for the Sabad reveals His ineffable greatness.
Indeed this meditation on the nature and attributes of God is
‘the core of Gurd Nanak's religious discipline’ 140

In the context cf Guru Manak’s religious discipline the
significancs of karma undergoes a radical change. It may
be mentioned first that Guru Nanak often speaks in terms of
the ‘law’ of karma. On the basis of one’s actions in a previous
life, one raceives what is ‘written’ for him.'@  This karma
is not obliterated.'*® Tt must be poioted out here that this
notion of kagrma is often wsed by Gurn Nanak to emphasize
the necessity of good acts.  For instance,

Do not blame others, for you receive the reward or

140, Faid., 217.
141. Rag Vadhans, A.G., 379. For Gura Manak's explicit acceptance
of the concept of transmigration, see Rig Parbhati (Astpadisin),
A G 1342,
142. SriRip, A.G..74:
Joisi kalam vuri hai mastak jaisi fiyarai pds,
Rig Gauri, A. G., 154 :
Kirar pid nd metai koi,
See also. Rig Fadhans, A. G., 582 Asd di Vir, A. G., 468 CL
Teja Singh, Axd di wir, 86,
Rig Gowri (Astpadifin), 4. G., 222 :
5o kamdvat dhur likhid .k?wf.
See also, Rig Dhandsari. A. G.. 689,
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retribution for what you yourselves do.2#

Indeed, one reaps what one sows.2® The law of karma is
invoked also to explain the differences of birth.}&

Nevertheless, the law of tarma is not independent of God's

hukam.

The difference between the virtwous and the sinner
isnot merely verbal; what ome does is credited (or

For instance,

discredited) t» one’s account and one reaps what one

143,

144,

145.

148,

sows; and ome comes and goes in accordance with
the Hukam.14

Rigdsh A. G., 433 ; .
Jo ma'in kid 30 ma'in pdpd, dos na dijai awar janin.
See also, Sri Rig, A, G., 5.

Rig Dhandsari, A. G., 562 :

Jalsd karal so 1aisd pdval,

Ap bif Epai i khdval,
Rig Parbhi, A. G., 1331 :

Jiv ayd tiv jdisl, ki lkk L f31,
Japii, A. G., 2 ¢
Cf. Jodh Singh, Bhai, The Japji, 13; Mebar Singh, The sapy,
257Sohan Singh, The Seeker's Park, 17; Teja Singh, The Japji,
17; Kohli, 8. 8., Oudlires of Stkh Thought, 60. At another
place, the idea of karma Is Invoked o emphasize that comfort
and misery should be treated with equal indifference : S Rdy,
(Astpadifin), 4. G.. 57.
Japji, A.G., 67

Sanjog vajog doi kir chaldveh, lekhal dvai bhiy.
Cf. Jodh Singh, Bbai, The Japji 46; Mchar Singh, The Japiji,
67; GSoban.Singh, The Seeker's Path, 79; Teja Siogh, The
Japji, 31.
Japil, A. G.. 42

Funn pipi dkchan miki,

Kar kar karand likh lai fdbu,
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Again,
Everyone receives what He gives and His hukam is
according to one's actions. "
It appears that the subordination of karma to the Hukam is
not without significance. Occasionally, the karma and the
Hukam are invoked together to inculcate the efficacy of the
Sabad 1 Similarly, the acceptance of the Name through
the true Gurd, and conformity to His pleasure, appear to
obliterate the adverse effect of karma2*® Paradoxically,
submission to the Hukam becomes a means of release from the
chain of karma. More clearly, the chain of karma may be
hroken by God's nadar. In any case, the idea of God's grace
is opposed to any causal law of karma and, in the theological
thought of Guru WNanak, the idea of grace is the more
important idea.
In the context of Guru MNanak's theological thought, kar
and ‘karm’ (human acts) acquire a fresh importance. Good acts
A pai bijoi dpai hi khihu,
Ninak hukami dvo jihu,
Cf. Jodh Singh, Bhai, The Japji, 32; Mehar Singh, The Japji,
47; Sohan Singh, The Seeker's Path, 51; Teja Singh, The
Japji. 25,
147, Rép As8, A, G., 433 :
Tis oF diyd sabhni liys,
Karami karami hukam pid.
See also. Rig Basant, A.G., 1171 Tukhdri Chhant, A. G.. 1in9;
Asd di Vér, A. G., 472, Vir Maldr, A, G, 1289,
148, For instance, Vir Maldr, A. G., 1285 :
Likhid pallal pdi so sach fdnivai,
Hukami hoi nadar gayd jdnivi,
Bhaujal tiranhdr sabad pachhiniyai.
149, Rig Sohi, A. G, 729: ~
Timdn milid gur Eyiﬂn_hru Tikhid,
Amvrit Har ka ndg devai dikhid,
Chalai sat gur bhdl bhaval nd bhikhid,
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have their merit even in the contexi of the law of karma, but
this is not the primary eritericn for Guru Nanak. For instance,
loving devotion to God becomes good kdr and a meritorious
act.’  Similarly, 1o appropriate the MName through the grace
of the Guri is Lo acquire good karma.3®  The Truth is received
" through true kdr.3* When Guru Nanak says that you cannot
find God without the true Gurd@ in spite of your acts, it
becomes clear that traditional notion of karma has been
set aside.? There is no doubt that Guru Nanak emphasizes
the importance of *karm’, quite often in the context of his own
theology.’ 1In all probability it is in this context that
Guru Nanak refers to virtue and vice in his Japji :1%%

God's justice takes virtue and vice into account and in

150, Rdg Siki, A. G., 729.
151. Rig dsa, A. G., 414-15:
Jakdn ndm milai ek jdo,
Gur-parsddl karam kamdo.
See also, Kapur Singh, Porasherprasna, or the Balsokld of Guru
Gobind Singh, 253 & nn. 29-30.
152, Sri Rig. A.G.,19:
Sachehi kdral sachch milai.
153, Sri Rég, A. G., 72:
Sargur bijh nd pdiyo sabk thakki karam kamdi.
See also, ibid., 59; Riy Gawrl, A. G., 154 (Astpadifin), 222,

154, For instance, Sri Rdg, A, G., 20 :
Bin gun kim na dva'l dhal diveri tan khehu.
Ihid., 75
Dharam setri vEpdr na kite karam na kito mirs.
Rdg Gauri, A. G.,"157
Karms uppar nibbarai, joi lochal abk koi,
Sec also, Srf Rig, A. G.. 13-24, 25; Rig Sorath, A.' G., 599.
155, Japfi, A. G., T
Changidpin burfdydn vichal dharam hadlr.
Karani Zpo dpant kal nolral kal dir.
Cf. Jodh Singh, Bhai, The Japji, 58; Mchar Singh, The Japli. 79;
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accordance with one's merit is one's nearness to
God.

Guru Nanak's conception of mdyd shows even more
clearly than his use of the current concept of karma that the
older concept is transformed into something new in the
coptext of his religious thought. The entire creation is God's
mdyd ¥ It is God's ‘play’ through which he reveals Him-
self.2*7  But in contrast to the Truth of God, His creation
is false. Maya, therefore, is deceit; it is a snare.’® To
be attached to mdyd, is to be intoxicated with the ‘dose’ of
falsehood.'™ He who worships mdyd, in opposilion te
the Truth, remains in dubidhd (misery arising from affiliation
to anything other than God).1*®

If you worship the attendant you will never see the

Teja Singh, The Japfi, 36. BSec also, Kapur Singh, Parashar
prasna, or the Baisakhi of Guru Gobind Singh, 371,
156, Rag A3, A. G,, 351 :
Sarab jot rip terd dekhid sagal bhaun reri mapd.
Sec also, Rip Gouri (Astpadifin), 4. G, 229; Sri Rig, A. G., T2

157. Sri Rég, A. G., T2-73 :
Tudh dpai dp wupdyé,
Dija khail kar dikkiZyd,
See also, Rig Vodhans, 4. G., 580+
158. &ri Rig, A.G.,15:
Bilbsi mdyd rachnd dhohu,
Andhai nim visdeid, nd tis eh nd ohu.

159, Rdg Gouri (Astpadifin), A, G., 229,
160. RAg Majh (Astpadifin), 4. G., 109 :
Sdkar ktral sachch nd bhivai,
Dubidhd bidha dvai jivai.
See also, Sri Rig, A. G.. 19 (Astpadifin), 61; Var Majh, A. G., 144;
Rig Asd, A. G., 420; Rig Sorath (Astpadifin), A, G., 634-35; Rap
Basant, A. G., 1190,
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Master. 10

But the multicoloured mayd allures man to itself and,
in ignorance, he ‘comes and goes’; he does not realize that
all other than God is subject to annibilation.2®® Thus
mayd is ‘flth"; it is ‘poison’.'es

If you

You have come into the world and you will leave
it; this world is false. The true abode is found only
by adoring the True Omne; only the T:uth makes one
true. Falsehood and avarice bring no honour here
and you will find no ‘place’ in the hereafter. There
you will receive no welcome, like the crow in a
deserted house.1%4 '

cater to the bodily appetites, there will be no room

in your heart for the Name.#*

161.

O my soul, you are a stranger in this country

Rig Gaurt {h’mi'ﬂx A G, 229
Cheri ki sevd karal thikur ndhi dizai.
See also, S Rig, A.G., 75 :
Har k& ndm nd cheral parint bikul bhayd sang miyd.

162. Rdg Soki (Astpadilin), A. G., 751,

163,

164,

165,

Sce also, Sorath (Astpadifia), A. G., 635, 637,
Rig Saki, A, G., 728 :

Antar vasai na bahar jdi,

Amrit chhod kihai bikh khal.
Sec also, Rig Gauwri, A. G., 156; Rig Sorath, A. G., 596.
Rig Vadhans, A. G., 581, Cf. Manmohan Singh (tr.), Sri Gurn
Granth Sahib, 1911-12,
Sri Rig, A. G. 15 :

Airai rag sarir ke, kal ghar nim nivds.
Sce also, ibid . 24 (Asipadifin), 61; Rdg Gaurf (Astpadifin), 4. G..
222; Rig Asd. A. G., 354, 412, 439; Rig Sorath, A.G., 595; Rig
Rémbkali, A. G., 876; Rag Tukhdd, A, -G., 1112; Rig Malir
(Astpadifin}, A. G,, 1253,
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(the world), why should you be entangled in it 7'
The thirst for pleasures is not quenched by mdyd; happiness
is to be sought in detachment from mdyd, within oneself 197

For Guru Nanak, mayd is not the cosmic illusion of the
Feddnra. The universe as God's creation is real and, as His
revelation, it helps man to understand His nature. But God
alone is eternal and He is distinct from His creation. The
world in contrast with God’s truth is false and impermanent,
There can be no conciliation between man’s allegiance to God
and his affiliation to mdyd. Therefore to be attached to
mdwd in any of its forms is to be in dubidhd (misery arising
from dual or wrong affiliation); it is to remain chained to the
transmigratory circuit. But mdipd is sweet, it attracts and it
allures. The low passions and sensuml appetites keep man
in bondage to mdyd and he remains a stranger to the Creator.
It is in this context that Guru MNanak inculcates detachment and
inner cleansing by curbing low passions and sensual appetites;
for all deeds of violence and falsehood spring from kam (lust).
krodh (anger), lobh (covetousness), moh (attachment to the things
of this world) and hankdr (pride). These ‘*five adversaries’
are frequently denounced by Guoru WNanak. The cleansing
of the human ‘vessel” is necessary to make it a fit receptacle for
the Word. And the best antidotes to the poison of mdyd are
loving devotion, appropriation of the Mame, acceptance of the
Hukam and, of course, God's nadar.1%

166, Rig Asd, A. G., 439 :
Merai jiyarid pardesid kit paval fanjilai Rim-
On the other hand, the realization that the real Home of the soul
is not in this world leads to detachment. See for instance, Rag
Sahi, A, G., 767, the passage with the refraim :
Man pardesi foi thivai sabh des pardyd,

167, Rag Sihi (Astpadiin), A. G., 751.
168, Rdg Gawri (Astpadifin), A.G., 220-21; Rdg Parbhdri {Astpadifio),

A, G., 1342, 1344; Rag Azd, A, G., 355,



268 THE RESPONSE

Mayd is not the only obstacle to salvation. There is
another, and a more formidable adversary ! haumal. From
haumai results pride (hankdr or garab). But haumai is much
more than pride. It is that self-centredness which is opposed
to God as the only omnipotent reality. Houmai is a subtle
psychological barrier between maa and God. The recogaition
of the way to salvation does not come unless the irue pature
of this self-centredness is realized. And withour this realization

man remains entangled in the net of mdpd; he remains chained
10 the cosmic circut.

In haumai bhe comes and in haumai he goes;

In howmai he is born and in haumai he dies;

In haumai he gives and in haumai he takes;

In haumal he acquires and in haumai he casts away;
In haumai he is truthful apd in howmai he lies;
In haumai he pays regard to evil or to virtue,. s

This passage closes with the asgertion that unless haumai is
recognized the, true object of worship is not found, and
without this awareness man .indulges. in. vain talk; the way
out- of this impasse is to recoguize .the nature of God's
hukam.™ Also, -haumai can be eradicated through ankad

169, Asidi Vir, A, G., 466, This translation is by W. H. Mcleod
(Gurit Ndnak-and The Stkk ReHglon, 183), Cf. Teja Singh, dsd &
¥dr, 75-76,
170, Asd di Var, A. G., 466 :
Haumai bijhai ¢d dar s/ hai,
Gidn vihind kath kath lijhat,
Ndnak hukami likhyai lekh,
Jehd vekhai tehd vekh.
Cf, Teia Singh, dsd i .Vir, 76, Xohli, S. 8., Outlinas of Sikh
Thought, 63-69 ; Mcleod, W. H., Gurf Ndnak and the Sikh

. Religion, 184. See also, Rig Sohi (KS[5), A.G., 752; Rag dsa,
A G, 3153,
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bany, the Mame.l™  To cross the Ocean of Existence one has

to die to self, while alive.’™ In Guru Nanak’s verses there is a
good deal of inmsistence on discarding the self-cantredness of
haumai 3" There is also a good deal of emphasis upon the
cfficacy of the Sabad, the Gurd and bhakti for treating the
disease of haumai 2™ '
Just as affiliation to anything other than God means
affiliation to delusion (mdyd), so to attribute anything to

oneself is to disregard the omnipotence of God and His true
nature.

Great is God and His glory is great; whatever comes
to pass is His doing. He who regards himself (of any
consequence before God) shall find no honour (in
His court), 1™

Having subdued the man and recognized the real self, one
discovers that there is none like unto Him.}"®* When the True

Master is lodged in the heart, the poison of haumai is properly

V71, St Rig, A. G.. M; Rig Rimkali, A. G., 879.
172. Rig Rimkali, A. G., 877 :
In bidh sdgar taryai,
Jivatidn ayun maryai,
173. Rip Gawri, A. G., 153 ;
A p marai 13 pdi nio,
Also, fbid., 221, 222; Rag Asi, A. G., 413 :
Jivar marand tdrafl tarand.. )
Sec also, Rig Vadhans, A. ., 580; Rdg Rdmkali, A. G., 879,
174. Sri REg (Astpadifind, A. G.. 38, 62, 64, 72 Rip Gouri, A, G.. 153
(Astpadifin), 227; Rdig Sdrawg (AstpadiSn), 4. G.. 1197,
175, Japjil, A. G., 5 :
Vadd sdhib vadhi ndl kird & kd hovai:
Ninak jai ko dpo jinal aggal gid nd sohai.,
Cf. Jodh Singh, Bhai, The Japji, 35; Mebar Singh, The Japji, 51;
Sohan Singh, The Seeker's Path, 54; Teja Singh, The Japji, 26.
176. Rag dsd, A. G., 356.
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treated.” But so long as the mind is engrossed in maya,
the inner ‘duality’ caused by houmal persists.!™

For the man who is caught in haumal aod in mdys, Guru
Manak wses the term manmukh (the self-willed). Since he has
not purged haumaf from his man, and he is involved in mdyd
and, hence, in dubidhs, he remains scparated from God.
Haumnai is his bane.’™ He fails to recognize the Omnipresent
and suffers transmigration. '™ He is ungrateful to the Master.1®
He vainly attribufes things to himself.?* He is lost in sffiliation
to other than God. @ He fails to receive understanding. 1™
He loves ignorance.® He merely talks; he does not act in
accordance with the Truth.!® All his capital consists of
falsehood and he is doomed to everlasting separation.!®
The manmukh's blind forgetfulness of the Name binds him to
Death, the cycle of death and rebirth.®™® His haumai stands
in the way to bhakti, and there is nothing in store for
him but misery.!® His false knowledge is an obstacle to

177, Ibid., 419.
178. Sri Rdg, (Astpulifn}. 4. G., 63,
179. Rag-Gauri (Astpadifin), A, G., 238,
180, Wiar Mdjh, A, G., 143,
181. Rig Asd (Astpadisin), A. G., 60,
18.. R&Sﬂmﬂ {Astipadilin), A. G., 635; Vir Mdfh, A G.. 141,
183, Rag dsi (Astpadikia), A. G., &0,
184, Wir Mdjh, A. C., 138 :
Minak manmukh andk pidr.
185, Rig Bildval (Astpadifin), A. G., 831 :
Manmukh karhani hal par rehat nd hol.
See also, Rig Sorath. A. G.. 596 :
The manmukh does not adopt ndm, din and asndn,
186, Rdg Bildval, A, G., 796 ;
Manmukh vichharai khot! rds,
187. Sri Rig, A. G., 19,
188. Rdg Parbhdii, A, G., 1345,
189, Rdg A3d, A, G., 356.
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submission.’*® He is a blind fool who openly eats ‘poison’.!"
He lives and dies a stranger to himself and to God. He is like
a piece of stome amidst water ; his inside remains ‘dry'.}®
He is wise in his own evaluation and does not think of the
Gurd; ‘like spurious sesame he shall be left desolate in the
field’.3* The manmmukh's fate is sealed by his submission
to his own man, rather than to God.

Mevertheless, it is the human man (heart, mind, soul)
itself that opens the way to salvation. ‘To conguer the man
is to conquer the world."'® This terse expression occurs in
Japji but the idea is expressed at several other places. In
Sr1 Rdg, for instance :1%

If the wandering man were withdrawn (from mdyd),
and if it were inclined toward Truth and fear, it would
enjoy the sweet nectar of gidn, and its thirst would be
quenched for ever. Ifit were subdued in this manner,
there would be no misery any longer. (But)

190, Rdg Parbhdri, A, ., 1330-31.
191, Rdg Saki (K&fi), A. G., 752,
192, Rig dsd, A. G., 419 ;
Manmukh paththar sa'il hai . . .
193, Asd di Vir, A. G, 463 ;
Ndnak guri nd chetani man apnal suchair,
Chhurral il bhudr fio sunjhal andar khait.
Cf. Teja Singh, Asd o Vir, 58,
194. Japji, A. G., 6 :
Man jiral fag jir.
Cf. Jodh Singh, Bhai, The Japji, 45; Mehar Singh, The Japji, 65;
Sohan Singh, The Seeker’s Parh, T6; Teja Singh, The Japfi, 31.
The translation is by W. H. Mcleod (Gurd Ndnak and rhe Sikk
Religion, 1T8).
195 Sri Rig, A. G., 21. Cf, Manmohan Singh (tr.}, Sri Gura Granth
Sahib, 69-70,



272 THE RESPONSE

this man is foolishly atiached (to mays) and it is easily
allured (by mayd); it refuses to be drenched in the
Sabad; and Death is the fate of misguided intelligence,
Through the True Guri the ireasure of virtue is obtained.
Leave haumal, O my man, and cast away pride; adore
the purifying Guré that you may receive tome honour
in God's court.

The man is capable of being attuned to diverse activity. It may
aid renunciation; it may help indulgence; it may advance
ignorance; it may enable one to bestow charities; it may
induce one to beg; it may enable ooe to think of God; but
happiness lies in subduing ‘the five adversaries’, the low
passions and evil impulses.i* Onge the desire to cater to these
adversaries is curbed and the man's attachment to sensual
pledsures is completely broken, it is transformed into a valuable
instrument. Then ‘the manis a priceless pearl’; but oot if its
worth is pot- reglized. " Artened rightly, it may lead you to
God; attuned wroagly; it keeps you entangled in the net of
mdyd. Therefore, know yourself; for he who does not know
himself is a mere beast. )™

He who knows himself has found:-the Palace within.1*

196, [Rig Parbhdii, A, G., 1330 :
Man jogt man bhapid, mion mirakh gévdr,
‘Man dard marn mangaid man dr gur katdr,
Panch mdr sukk pdyd alsd brahm vichdr.
197. Sr Rig, A.G., 22:
Hmnlﬁwkm‘rmiﬁ P

Eh mdnak jiu nirmoi hai aym kaudi badalad jai.
198. Rdy SOk (Astpadifn), 4, G., 751 :
Mul nd bfhal Epand sal paswin saf dhor fio.
See also, Riy Geuwri, A.G., 153,
199, Sri Rig (Astpadilin), A. G., 56;
Jird dp pachhdnid ghar vich mahal surhdl. |
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God in His immanent aspect is in every heart and the rightly
attuncd man can as well perceive Him in the microcosm as the
buman understanding can find Him in the macrocosm,

The goal, however, is not in this world, not even in
paradise; it is nothing short of union with God. The terms
frequently used by Guru Nanak for this union are jotf jor
samaund (mingling of light with the Light) and sahaj; the
goal is also referred to as sumn-smadh or rurid avasthd: other
terms are also used; the idea of the union is also conveyed
through the metaphor of mingliog streams or the unitive
experience of ‘the wife’ with ‘the Husband'.?® -he ex-
perience of union can never be adequately described; but the
experience is all-important.*® The experiential nature of
the goal has implications for the path too. For instance,
merely to say that God is great is meaningless; the effect
of this belief must be reflected in one’s attitude towards God,
if his belief has to have a meaning.*® [n fact one may then
realize that God's greatness is beyond expression.?®® The

200. Sri Rég, A.G., 21 ; Var Malir, A. G., 1287 ; Tukhdri Chhant,
A, G., 1109; Sri Rig (Asipadilin), A. G., 54; Rig Parbhdii
{Astpadifin), A. G., 1342, 1345; Rdp A1, 4. G., 356; Rig Gujari,
A. G., 503-04; Rag Asd, A. G., 439,

201. Rig Malir, A. G., 1256 :

Undithi kichh kahan nd jai.
Riyg Gauri (Astpadifin), A. G., 122:
Adist dizai ¢d kikd jéi,
Bin dekhai kahnd birthd jii,
202. Sri Rig, A. G, 15:
Kimar kinal na pdiyd kakan nd vadd hoi.
203. Srf Rag, A. G., 14-13 ;
Bki teri kimat nd pavai kevad skhd ndp,
This refrain occurs four times in the passage in which it is
emphasized that God"s worth and the werth of His name canpot be
fully appreciated.
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experiential nature of the path and the goal makes search and
striving indispensable,®™ Algo, one has to cultivate proper
disposition and the right attitode™® In a sense, one
has to bear one's own cross,

'Nonetheless, the path is there and it is sufficiently well-
marked. A prereguisite obviously is the awareness that it is
there,  One has to discard heedlessness to be aware of it.
Guru Nanak's emphasis on the fact of death, for instance,
becomes meaningful in this context,

When the soul departs, the deserted body is dreadful;
the burning fire is dead, there is not even a trace of
smoke.®™

The soil departs and what is left behind in ash3=® All
sense of possessions is gome in a trice.?™ Naked you come
into the world and naked you leave it.n°

The night is spent in slesp and the day in .eating;

204, Vir Mijh, A. G., 145 :
Hau bhdl vikunmi hof.
See also, Rig Dhandsarl, A. G.; 661,
Rig Gufart, A: G., 504 :
Udkiai bhindai kichh nd saméval sidhai amrit parai nikdr.
206, Rag As8, A, G., 351 :
A pona kéraj 3p swiral , ..
Sr Rig, A. G.,19:
Sunfhi dehi dardund jd fix vichu [3i,
Bhihal baland! vajhavi dhué nd niksio kai.
208. Rag Thukdri A.G., 1111,
209, Sri Rig, A. G., 76.
210, Sei Rig, 4. G,,74:
Nﬁmjﬂfmkﬂ bkitar bfhur f&si ndgd,

8

S
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the jewel of life is cast away for nothing, ™!

The noose of Death haugs over your head all the time.h?
The person who is heedless of God is like the woman who
sleeps in her father’s house (the world), while thieves break
into the house in broad day light; his virtues are stolen and
all he carries with him is a load of demerits, 119

How can I be the beloved wife of my Husband, for
I sleép all day long and He is awake all the time.n*

If one knew the Home, one would not sleep. 2t

From the awareness of the goal springs the anguish of
‘separation’. ‘I cannot live for a moment without the be-
loved; I cannot have a wink of slecp without meeting Him, "ts
The smallest forgetfulness of God inflicts misery on the heart.ir
*I cannot live without you even for a moment; nothing con-
soles me; I cry, “my Love, my Love'* and my heart is drenched
in love.'®® The Husband is not with me, how can I be happy ?
The anguish of scparation has pierced my body.'™® My

211, Rdg Gaurf, A-G., 156
Ra'in gavdi sof kal, divas gavdyd khdi,
Hirai jaisd janam hai, kaudi badalai jéi.
Cf, Kapur Singli, Parasharprassa, or fhe Baisakhi of Gura
Gobind Singh, 382, n. 77,
212. Rdg Bhaire, A. G.,'1126,
213, Sri Rdg, A. G., 22. S¢c also, Rig Asd, A. G., 357.
214. Rig Asd, A, G., 356
Apun kion kant pldrt hovd,
Sahu jagai haw nix bhar sovd,
215, Rip dsd, A, G,, 418,
216. Rdg Malir (Astpadifn), 4. G., 1274,
217. Sri Rig, A. G., 21.
218, Rig dsd, A. G., 436.
219, Tukhkdr Chhant, 4. G., 1108.



276 THE RESPONSE

heart longs for God and if it forgets Him, I die in misery.2
But,

He who is immersed in His love day and night knows
(Him who is immanent) in the three worlds and throu-
ghout all times. He becomes like Him whom he knows.
He becomes wholly* pure, his body is sanctified, and
God dwells in his heart as his only love. Within him
iz the Word; he is blended in the True One, *!

However, at no stage on the path to salvation can ome
be presumptoous. God is to be approached in devout hu-
mility and gratitude. By oneself one cannot do anything,
for God is the Doer.™ +You alone are periect, we are im-
perfect and mean; You are full of wisdom and we are
witless,"™® Why should man forget Him in whose hands is
life 722 ] have no virtues; I have every demerit; how can
I meet the Lord*}2s

My sins are as -inoumerable as the drops of water
in the ocean. Through your mercy, O Lord | even

220, Rig Bilival A. G., 196; Sri Réy (Astpadifia), A. G., 59.
231, Quoted, Mcleod, W. H., Gurf Ndnak and the Sikh Religion, 221,
Sri Rig (Aspadikin), 4. &, 80 :
A pai mail vichhunid, sack vadi8 dai,
s i Vir, A. G., 469:
Tim karard karand ma'in ndhi, J& hau karl nd hoi,
Rig Sorqrh, A. G., 597 :
Ti piird ham irai hochhal @ gaurd ham havrai.
Sri .ﬂd;_, A G, 15
Eo kion mamon visdriyal, fd kai jid pardnd.
Rag Saki (Astpadilin}, 4. G., 730 :
Sabk auwgun ma'in gun nuhinkoi,
Kionkar kanr mildvd hof.

BOF BB
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stones can cross the waters. ™™

Mone knows the limits of your bounty, O Gracious Lord!
while my sins cannol be counted.®® [ am a fallen sinner and
acheat : you are the Formless, Pure Omne. You are the
Pure One and I am a sinner; praise be to the Truc One, you
are my only refuge.®™ Whom else can I adore? there is
no second

My Beloved, You are the Creator and the Sustainer;
I am a sinner and a cheat; grant me the boon of the
Name 1

God dispenses life and death; He grants union through His
grace: He bestows the gift of the Name on whomsoever He
likes, He is the Wise One, the True One; He is the only Master;
and man should depend entirely upon Him for the right instrue-
tion.® God is the Perfect One, the Giver of wisdom and
salvation; men should beg from Him.?® ‘I implore Him with
folded hands that the Gurdé may lead me on the right path.'s

236. Rigy Gauri, A. G., 156 :
Jerd samund sagar nir bharid taitai augun hamdral;
Dayd karuk Kichh mihar updvuhk, dubdai parhihar tdrai.
See also, Rig Sorath, 4. G., 596,
227. Rég Géuri, A. G., 156 ;
Merai sdhibd, kdun Janai gun terai,
Kahai nd jami augun merai.
218. Riyg Sorath, 4. G , 596-97.
229. Rig Gauri, A. G., 153
230, Rdg Dhanfsari { Astpadifin), 4. G., 686,
231, Rig Sorath (Astpadiln), A. G., 637,
232, Rdg Gauri, A. 7., 154,
233, Rdg Sorath, A. G, 597
T4 Prabh dérd ddn mar plrd, kam thdrai bhikhdri fie.
234, Rag Sohi, A. G., 767 :
Kar jor gur pai kar benatf, rih padhar gur dassai,
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natural or temporal power.® This is uaderstandable because
‘only those receive Life who lodge God in their hearts (to the
exclusion of everything else); no one clse can receive Life,’™"*
To find the true Home and to rccogmze it through the
Gurl, one has to give up one's s:df and one's head.?®
Obviously, the path is not easy to follow; It requires constant
exertion in the way of God.?a '

Devotion and dedication to God in terms of Guru Manak's
religious ideals lead to the experience of visamdd, an
cxperience that serves as ‘a stimulus to more exalted medi-
tation."™* The awe-inspiring vision of God's greatness, and
the feeling of ecstasy resulting from it, is visamad.

Infidite are the praises (of the Creator), infinite the
ways of uttering them. Infinite are His works and in-
finite His gifts. Infinite His sight, infinite His hecaring,
infinite the workings of the divine mind. His creation
is boundless, its limits infinite Many have striven to
encompass  its  infinity;, none have succeeded.
MNone there be who knows its extent; whatsoever one

23R, Sri Rig, A. G.. 14. Therefrain of the passage is:
Matt dekh bhald visaral terd'chit nd dvai nio,
239. Wir Mijh, A. G., 142 :
So fivid fis man vasid yoi,
Ndnak awar nd fival koi.
240, Rig Asd, A. G., 420 :
A panard man vechirai sir difai nélai,
Gurmukh vasal pachdnyai apand ghar bhdlal.
241, S5l Rag, A. G., 25-16 :
Fich dunia sev kamdyai,
T dargah baisan pdyai,
Kahku Nanak bdnk ladinyal.
Cf. Manmohan singh (tr.), Sri Gure Granth Sakib, 87-88,
242, Meleod, W. H., Gurl Ndnak and the Sikk Religion, I19.
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may say much more yet remains to be said. Great
is God and high His station; higher than high "His
Name. Only he who is of equal height can compre-
hend its loftiness; therefore God alone comprehends
Hiz own greatness. 2

Some of this greatness is depicted also in the *so-dar’ passage.’*¢
And the longest passage on visamdd occurs in Asa di Vir,
followed significantly by passage on God's gudrat (creation
as well as creative power) and bhai (fear).®® The emotion of
wonder epgendered by the overwhelming greatness of God
leads to refind and intense meditation which purges hawmnai.
Guru Nanak does not say so, but the connpection between
the ‘experience’ of God's greatness and the eradication of
haumai appears to be quite logical. The experience of God's
greatness leads to an intense adoration too. The best praises
of God appear to be inadequate.®® This refined adoration is

243, Loc, cit. Cf. Mehar Siogh, The Japji. 52-55; Tcja Singh, The
Japji, 27; Jodh Singh, Bbai, The Japfi, 36-37; Schan Singh,
The Secker's Path, 59-60,
Sce also, A. G., 5.

244. Jopji, A.G., 6. For translation. Jodh Singh, Bhai, The Japji,
42-44; Mehar Singh, The Japfi, 59-63; Schan Singh, The Secker's
Paih, 69%71; Teja Singh, The Japji, 29-31,

245. A. G., 463-64. For translation, Teja Singh, A5 of Var, 62-63.
Also, Rig Asd, A. G., 416 ;
Dekh achurj rapai bisméd,

246, Rdg Saki, A. G., T28:
Kahdai kakal ki jfval tum sar awar nd koi.
Rig Asi, A, G., 349 :
Gidni dhidni gyr gurhdi,
Kahon nd jii terf til vadidi.
See also, Sri Rig, A. G., 15,



THE GOAL AND THE PATH 281

a gift of God Himself. 3

= Praise be to Him who shows the way.
.Praise be to Him who heralds the Word.
Praise be to Him who leads to union, *#

With the aid of meditation on the revelation of Geod all
around oneselfl and of dedicated devotion exclusively to the
One True Lord man may progress on the path of realizing
bigher and higher truth. *‘With the ever-widening visamad
and the progressive subjugation of the man go a developing
sense of joy and peace. It isa path leading onward and up-
ward. The amccent is strongly upon ascent to higher and
yet higher levels of understanding and experience, an account
which is particularly evident in Gurn HNanak’s famous figure
of the five khands’ towards the end of his Japji.®* Rccogni-
zing the law of cause and effect in the moral as well as the.phy-
sical world, man realizes the justice of God; in His court
stand revealed the trm¢ and the false. Man's widening
understanding of the nature of God becomes a source of joy.
Consequently, he pats in' greater exertion and his acts con-
form to his increasing understanding, He tHen receives the
reward of his devotion and ascends to the Realm of Truth,
the dwelling-place of the Formless One, .in which there is

247. Japji, A. G., 5:

Jig nu bakhsai gifat sildk,

Ninak pdisahi paisdh,
"Cl. Jodh Siogh, Bhai, The Japji, 39; Mehar Singh, manjI 57;
Sohan Singh, The Seeker's Path, 62 Teja Singh, The Jupji, 28

248, Rig Gaurl (Astpadifio), 4. G., 226 :
Tis kau wahy wahu fal v8r dikhdvai,
Tis kou wohs waku faf sabad pumivai,
Tis kau wahi waks fai mail milavai.
Cf. Manmohan Singh (ir.), Sri Guru Granth Sahib, 748,

249. Mcleod, W. H., Guri Ndnak and the Sikhk Religion, 221,
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perfect harmony with His hukem. The transmigratory pro-
c#5s now ends in the state of umion with God, a state of

consummate joy and perfect peace. ‘To describe it, Nanak,
is as hard as steel.'®s® :

It may be obvious but it may nevertheless be stated that
‘the goal and the path’ conceived by Guru WMNanak was
based on his deep understanding and personal experience —
his primary credentials. But, true to his conviclions, he
attributes all that be understood and cxperienced to God.
In Var Majh there is perhaps a suggestion that Guru Nanak
thought of himself as God's herald.*® At another place
in the same Var he clearly states that he is & singer (dhddht)
whom God has commanded to sing constantly the wvdr
(of His praises);

the Lord called the dhadht to His abode of Truth and
robed him with *“true praise and adoration'; the true
nectar of the Mame has been sent as food; those
are happy who taste it to the full in accordance with
the Gurd@'s instruction; the dhddhi openly proclaims
the glory of the Sabad; and Nanak, by adoring the

250, Japfi, A. G, 8¢
Ndnak kathnd karard sdr.

The translation of this line is taken from Mcleod, W. H., Gurd
Ninak and the Sikh th'g;'pn. 224, CF. Sohan Singh, The Seeker's

Path, 101, Jodh Singh, Bhal, The Jop/fi. 57, Teja Singh, The Japji
16; Mehar Singh, The Japfi, 77,

251, WFir Mdjh, A.G.. 142,
Phurmint hai kdr khasam puthdia,
Tobalbif bichdr sabad .sm‘ﬁy.t
cf Manmohan Singh (tr.), Sri Guru Granth Sahib. 473, Here
the reference may be 10 God or to the Guru in the word tabalbdj;
but it is not certain.
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Truth, has found the Perfect One.®
Such references to the role which Guru Nanak assumed for

himself may suggest that, in a certain sense, he regarded his
task as ordained by God,

It is absolutely certain that Guruo Nanak's task did not
end with his own experience of union with his God. He was
equally concerned for the salvation of others. This con-
cern is reflected in his works,®® But more than that it is reflec-

ted in his life. By the early 15208 *‘we find Guri Nanak set-
tled on the banks of the Ravi in the village of Kartarpur,
The Guru is now more than ‘fifty years old, Behind him lie
many years of religious endeavour and the time has come for
the application of the ideals which have matured during those
preceding years. His fame has spread and in accordance with
immemorial tradition prospective disciples have gathered
to learn from one whom they can -acknowledge as a preceptor

252. Var Mifh, A. G., 150 :

Hau dhidhi vekdr k3ral ldyd,

Rar dihai kahu vir dhuru phurmiyd;

Dhidhki sachchal makal khasam buldyd,

Sachchi sifar sitih kappard pdyd,

Guru-matil khidd rajf tin sukh piyd:

Dhédhi karal pasfe sabad vajdys,

Nénak sachch 38ldk pird pdyd,
Cf. Manmdhan Siagh (tr.), 8¢l Gurw Granth Sohib, 502-03, In
Rig Bilival {A. G., 795), Guru Nanak attributes. to God what he
*says’. Cf. Manmohano Singh (tr.), fdid., 2589-90. Sece also, Rig
Vadhans, A. G., 566;:Manmoban Singh (tr.), ibid,, 1819,

253. It may be addéd that the air of cootroversy sirongly suggested
by several of Guru WNanak's compositions bécomes under-
standable onoly if we - assume that he was anxious to convey his
message to others, Similarly, his strong expressions about the
‘foolish’ and the ‘ignorant’ suggest oppoSition or indifference to
hiz message oo the part of some. Sed, for instance, Fdr Mdfk,
A. G., 143.
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and master.'¢ Obviously, Guru Nanak now became a
gurd (preceptor) for many others; but he had come 1o feel
the call much earlier.

However, the two decades of Guru MNanak's settled life
at Kartarpur are by far the most important period -of his life
‘in terms of his posthumous influence.”®™ Here he imparted
regular instruction fo his disciples in the new faith. It
may be safely assumed that he exhorted the visitors as well
as his regular disciples to discard trust in external forms and
in status conferred by caste or wealth, to discard pretence and
hypocrisy and to cultivate inner devotion and a truly religious
attitude by recognizing the greatness of God, reflecting upon
His revelation and by meditating on the MName. Further-
more, it was at Kartarpur that a regular discipline was evolved
for the adoration of God. The ‘ambrosial hour' of the early
morning was devoted to meditation; klrtan was adopted for
congregational worship by singing the praises of God in the
morning and in the evening. There is a good deal of emphasis
upon satsang in the compositions of Guru Manak and this
ideal found its practical expression in’ the corporate worship
of Guru Napak and his disciples at Kartarpur,

Probably the most important aspect of the mode of
worship adopted by Guru Manak for himself and for his follow-
ers was the use of his own compositions. This was a logical
corollary of a rejection of the scriptural authority and the scrip-
tures of contemporary religions. This was a period of many
of his definitive utterances and some of these utterances might
have been meant specifically for liturgical purposes. The
later importance given for instapce to his Japji, or even the

254, Mcleod, W. H., Gur Ndnak and the Sikh Religion, 230.
255. Ibid., 227.
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So.dar passage, appears to be a continuation of the impor-
tance attached to his composition by Guru Nanak. Indeed,
it is likely that these compositions, and many others, were
recorded in writing by Guru Napak himself. Given the
‘clarity aod coherence’ of the pattern of Guru Nanak’s
religious thought, tne adeption of his compositions . virtually
as a scripiure was of crucial significance not only for his own
work at Kartarpur but also for the later development of the
faith promulgated by him.

Anpother important aspect of the community life at
Kartarpur was the daily labour of its members. Guru Nanak
himself may or may not have participated in the manual work
but he lived at Kartarpur as a householder, for his wife aad
his two sons ived with him. The combination of ‘picty and
peactical activity’, exemplified in the life of Guru Nanak
and hus regular disciples, was a corollary of his ideal of living
pure amidst the impurities of attachment through ‘a disciplined
worldliness’. His ideal of equality found practical expression
in the common meals as well as the corporate worship of the
cnﬁmunity at Kartarpur. On .the whole, the community
aimed at practising the three-fold ideal mentioned by Guru
Manak in some of his verses : ndm, din and asndn (devotion,
charity and purity). We may be sure that this path was
open to all men and women, irrespective of their caste or
creed.

The last important aspect of Guru Nanak’s work at
Kartarpur was the nomination of a successor. It has been
aptly called a ‘key event’ in the history of Sikhism.*** The
formal appointment of a successor indicates that Guru Nanak
attached preat importance to spiritual guidance provided h‘,r
a competent individual. In Guru Nanak’s eyes, one of his

256. Jhid., 1. See also, Archer, J. C., The Sikks, 109,
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most devoted disciples, Lehna, was the individual who could
shoulder this responsibility. The chosen Lehna became Angad,
literally a part of Guru Nanak’s body and ‘metaphorically

an extension of his ‘mission’.

Gurt Nanak's decision to appaint a formal successor
was one of critical importance, for there can be no
doubt that it was the establishment of an effective
succession of Gurfis which, above all other factors,
ensured the transmission of the first Gurid’s teachings
and the cohesion of the religions community which
be had gathered around him. The choosing and formal
installation of Angad was the first step in the process
which issued in the founding of the Khilsi, and ul-
timately in the emergence of a Sikh nation.®™?

Thus, before his death Guru Nanak had entered history.
257. Mcleod, W. H., Gurll Ndnak and the Sikh Religion, 143,



CHAPTER IX
EPILOGUE

J. C. Archer has observed that there are two Nanaks:
‘the factual’ and ‘the formless’; they are two in one, ‘both
in practice and in theory,” He goes on to add that the faith
in him made him ‘a compelling figure." Archer rightly
suggests that we are to judge ‘this first Sikh in a fuller mea-
surc than himself, by other Sikhs and by what came after
him."* As an appropriate epilogue to this study of Guru
Nanak in history we may turn to the attitude of his successors
and followers towards the founder of their faith. Our primary
aim here is not to discover the Nanak of history behind the
Nanak of faith, not even to distinguish the one from the other
or te discoss all that came after him. Our limited aim is
to consider, rather briefly, what Guru MNanak meant to the
first few generations of the believersdin his mission.

Guru Angad, the immediate successor of Gura Manak,
directly refers to the founder of Sikhism in these words :

They need no other instruction whom Guru Nanak
has given the understanding through his guidance

and who, through (God's) adoration, are blended with
the Truth.®

The Sikhs. 57.
Ihid,, 58,
Ibid., 106,
Mijh di Fir (5lgk), A, G., 150:
Dikhis &kk bujhdid sifii sachch samayo,
Tin kau kif updesivai fin Gur Nénak dayo.
Cf. Maomohan Singh (tr.), Sri Guru Granth Sahib, 302;

287
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Two aspects of this statement deserve attention, Nanak is
being called ‘Guru Napak® and his ‘guidance” is being re-
garded as superior to any other. Direct references to Guru
Manak in the works of Guru Arjan, the fourth successor of
Guru Nanak, provide further insight into the image of the
founder of Sikhism crystallizing among his successors.®
The path shown by Gurn Nanak is ‘the treasure’ of God's
Bhakti® The idea that Guru MNanak has clearly shown the
way to salvation occurs more 'tham once,? In the ‘modern’
ape (kallyuga), Manak is the true Gurd and he is ‘the greatest
of all.'* Indeed, the greatness of Guru WNanak bhas been
made manifest for the entire yugs.® Guru Nanak is also the
‘jagar-gurd' 3 Itis evident that in  the eyes of his successors
Guru Nanak occupies a unique position and his message
possesses universal validity.

The last successor of Guru Nanak, Guru Gobind Singh

Harbhapn - Siogh, “Guru Nanak™. Pree/ Lari (November,
1969}, 11-12,
5. In Gurn Arjan’'s works some verscs arc believed to refer to Gura
Nanak indirectly. See for instance, A. G., 167, 110; 172, 114; 452,
18; 964, 19; 1387, 11,
6, Rag Sk, A. G., 763 :
Har- bbam!kkajﬂ'nﬂ'hkkﬂdﬁwmun pasdp flo,
Cf. Manmohan Singh (tr.), Sri Gurw Granth Sahib, 2484-85.
7. For instanceé, Riy Sorath, A, G., 612, 110; also. 4. G., 1386, 117,
10, 13,
See also, Manmohan Singh (ir.), 4bid., 1211; Gopal Singh (tr.),
Sri Guru Granik Sahib, 1316-17,
8. Rdg Sikf, A. G., 750 ¢
Sabh ie vadhd saigurd Nanak jin kal rakki meri.
Cf. Manmohag Siogh (¢r.), ibid., 2444.
9, Rig Serath, A. G., 611
Pragat bhat saglai jug antar Gurd Ninak I vadisi.
CI. Manmohan Singh (tr.), bid., 2009.
10. A G., 1305, 11.
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too gives the same primacy to the founder of Sikhism. Guru
Nanak ‘established the frue religion in the ka/ (yuga) and
showed the way to all sddhs; whosoever follows his path be-
comes free from sins once for all; God removes all sin
and suffering from those who join his panth; they never
suffer misery and hunger, for they are released from the
net of death”.®* In the Bachitiar Ndtak, from which this
extract is taken, the idea that Guru MNapuk's religion was
meant to transcend all previous dispensations is unfolded
in clear terms in the context of what for Guru Gobind Singh
was the universal history of religion.®

The homage paid to the founder of Sikhism by his
successors is not confined to upholding the uniqueness or
the universality of his message. Behind the religion of
Gurm WNanak they sec not only the direct sanction of God
but also a personality standing in a special relationship
with God, without being His incarnation of His prophet,
The concept of the Divine Preceptor in the works of Guru
Nanak prepared the ground for this homage, for the same
epithets could be easily applied to Nanak as the Gurd, ‘For
MNanak the Guru was the voice of Geod , within the human
beart, but with his. own coming the function passed to the man
himself. The: function was vested in a particular man, Nanak,
who, by means of his own exalted perception was qualified to

11. W.H. Mcleod has appropriately quoted these sigoificant lines
from the Bachittar Nitak on the very first page of his Gurd Namak
and the Sikh Religion, Oxford 1968, See glso, -Macauliffe, M. A,
The Sikh Religion, ¥, 294-95; Grewal, 1. S, & Bal, S, 5., Gurd
Gobind Singh, Chandigarh 1967, 109-10,-

12. For a brief analysis of the Bachfstar Narak, in which Guru Gobind
Siogh unfolds this argument, see Grewal, J. 5., **The BRachirtar
Watak,” FEk Mdrir Anek Darsan, Lyallpur Khbalsa College,
Jullundur 1967, 104-06.
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instruct others, It was in this light that his followers under-
stood his life and teachings and appended the title Guru

to his name'.® This title was appended to the names of
his successors loo.

The unigqueness ascribed to Guru MNapak's position thus
reconciled to the continuity of his work through his succes-
sors adds a new dimension to the concept of the Gurd.
The immediate successor of Guru Manak calls himself
‘Nanak’, a practice which is followed by his own successor
also.® The import is sigoificant. There is no difTerence
between Angad and Nanak as Gurds, for the office is derived
from the founder. Guru Amardas, who was chosen by Guru
Angad as his successor, is explicit on this point. The mingling
of ‘the light' of Guru MNanak with ‘the light" of Guru Angad is
in accordance with God's rgzd.'®* Guru Nanak 15 “the
primeval source of gurichip but he is oot different from the
successor. Guru Gobind Singh too invokes the idea of ‘the
light’ of Guru WManak to underline the unity of gurdship from
its inception to the time of his last successor.”* Guru Gobind
Singh is quite emphatic about this unity; in his presentation
Guru Manak ‘becomes’ Guru Angad and Guru Angad ‘becomes’
Guru Amardas and Guru Amardas ‘becomes’, Guru Ramdas.

13. Mcleod, W. H., The Sikhs of the Punjab, Auckland 1968, 15. CI,
Jodh Singh, Bhai, Gurmafi Mirnay, 113-14,

14. The use of the cpithet Wanak by the successors of Guru Nanak
in their compositions is no mere imitation of the founder. The
continuity of the mission as well as the supreme position aof
Guru Manak is implied in a most effective way in the use of this
epither,

15. Quoted, Harbhajan Singh, ""Guru MNanak", Preer Lari (Movember
1969), 14. Bce also, A. G.. 396 : a successor of Guru Manak refers
to his position as a gift from Guru Manak.

16. Cf. Grewal, J. 5., ““The Bachittar Matak™, Ek-Mérit Anek Darsan,
105,
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Indeed, only ‘the foolish® failed to understand that the Guris
were all ‘one form” and not distinct from one another.2?

It may be argued that the idea of the unity of guriship
in Sikhism came into prominence in justification of the transi-
tion from pomination to ‘hereditary succession’. But it is
more valid to argus that this transition was mads possible by
the idea® Much before the time of Guru Gobind Singh
the sanctity which was atteched to the distinctive role of
Guru Manak had come to be associated also with his succes-
sors “in all of whom thus appeared to shine the light of Nanak".2*
It must be emphasizsd that this conception of gurdship safe-
guarded the distinctive position of Guru Nanak and, at the
same time, bestowed upon the office of the Gurdl alegitimate
authority for initiative. The successors of ™ Guru Nanak
were entitled to take vital decisions by virtue of their office

17. Grewal, J. 8., “"The Backitiar Nitak', jbid., 104, see also,
Harbhajan Singh, “Guru MNomak™, ibid., 14. The text of the
Backittar Nitak on this point is quite clear and direct :

&ri Ndnak Angad kar mind,
Amardis Angad pehchdnd,
Amardds Ramdir kakdvo,
Sddhan lakha mir nek piyo,
Bhin bhin sabhu kar jind,
Ek rip kinkun pekchdnd,
Sin fEnd tin ki sidh pdl,

Bin samihai sidh hith na &,

18. The contest of rival claimants to the gaddi may have some bearing
on the point but this factor has to be regarded as of minor
importance for two rcasons : hereditary claims had remained
largely unrecognized during the phase of nomination from
the time of Guru Manak to <hat of Guru Amardasand, after
Guru Ramdas, cootest was confined to members of one family.

19, Grewal, J. 5. and Bal, 5.5., Guru Gobind Singh, Chandigarh
1967, 13-19,
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and their decisions become ‘the extension’ of Guru Nanak's
mission, both logically and historically.

Guru Arjan's decision, for instance, to compile a
canonical scripture must be seen in the light of Guru Nanak's
use of his own compositions for liturgical purposes. Guru
Angad had followed the example of his master not only by
compiling the works of Guru MNanak but also by adding some
of his own in a script significantly called the gurmukh?. Guru
Angad's own example was followed by his three successors
until in A, D, 1603-04 Guro Arjan compiled the Gramh to
enshrine ‘in permanent form the teachings of the first five
Gurus soon after the original delivery of those teachings'.®®

Furthermore, Guru Nanak's concept of the Sabad was
imperceptibly transferred to his bant and to the bami of
his successors whose compositions ‘tead more or less like
variations on the themes chosen by him for the edification
of his disciples’.® Consequently, the bint of the Guris
came to be regarded as the medium of communication with
God.®™ It may also be pointed out that the Sabad and the

20. Meleod, W. H,, Gurd Ndna% and the Stkh Religion, 1-2. The
author rightly regards the compilation of the Granth by Guru
Arjan as ome of the three key-events of Sikh history from
the time of Guru MNanak tothat of Guru Gobind Singh. One
of the other two has already been mentioned :  the appoint-
ment of a successor by Guru Nanak. The third key-event,
according to W. H. Mcleod, is the founding of the Kndlsd by Guru
Gobind Singh in A. D. 1699,

2l. Grewal, ). 8. and Bal., Guru Gobind Singh, 19,

22, 1t is well known that Gure Arjan included the compositions
of several bhagats in the Gransh that he compiled. This fact
bas sometimes been interpreted in terms of Kabir's influence
on Sikhism, or even on Guro Manak, It may be pointed out,
therefore, that though Kabir's verses are the largest in oumber
bhe is omc among many. The proportion of the compositions
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Guri were often equated so that the scripture compiled by
Guru Arjan became an alternative to the personal guréship
of Guru Nanak's successors, When Guru Gobind Singh
decided not to nominate any successor to himself, he referred
his followers to the ‘cternal bdni’ for guidance and inspiration.™

From the successors of Guru Nanak we may now turn to
some of their followers for confirmation of what has been
observed already and for further imsight into their attitude
towards the founder of Sikhism. Sartta and Balwand refer 1o
Nanak as the Gurd. In the same scnse, they refer to Guru
Angad as ‘satgur’.™ Baba Sundar i his sedd in Rdg
Ramkalr refers to Guru Amardas as ‘sargur purakh’.*® Satta

of all the bhagars together rémains rather small and they are
mowhere included in those parts of the Graneh which were
uzed for liturgical purposes. Also, the compositions of some
of the bhdrs who served the Gurus are included in the Granfh.
Tt mav be suggesied thereforc that Guru Arjan's decision to
include the bdmi of the bhagats in his compilation is meant to
assimilate them to Sikhism. This decision, seen in the light of-
Guru Nanak's approval of the sddis and ranfr in general, becomes
easily understandable.

For an analyzis of the Granth, ses Pincott, Frederic, “'The
Arrangement of the Hymns of the Adi Granth*, JRAS, (New
Series) XVIII, 437-61,

23. Grewal, ). 5. and Bal, S5.5., Gurw Gobind Singh. 156, *Sikh
belief has continued to evolve®, savs W, H. Mcleod, ‘during sub-
scquent centuries, but it passsszes  in iz artitude towards its
scripture an anchor which has restrained it from radical digression® :
The Sikhs of the Punjab, Auckland 1968, 16,

24. Sahib Singh (ed.), Srik Sarrd Balwand i Var, Amritsar 1949, 78, 84,
It may be poioted out here that the editor, contrary to the general
opinion, places the composition of this Fdr in the éarly 15802 in
th= pontiticate of Guru Arjan.

25. Sahib Singh {(ed.), Sadd Srik, Amritsar 1953, 46. This Sadd is
attributed by the cditor to Baba Suadar Ji Bhalla, the great grand
son of Guru Amardas.
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and Balwand are explicit on the point that the glory and
greatness of Guru Napak was trapsferred 1o Guru Angad
who thus came to possess ‘the same light'.* Indeed, they are
most emphatic about the unity of guréship: Guru Ramdas
is ‘the same’ as Amardas, Angad and Manzk.,' Like Guru
Manak, Guru Angad is the medium of uonion with God.™
There are other ideas too in the var of Satta and Balwand
which are associated with the Gur@. The Gurds are ‘true
kings', and this rdj was instituted by Guru Nanak on the firm
foundation of the Truth.*® Also, the Gurds present resem-
blance with the gvarars or the prophets of God or even God
Himself.* Furthermore, the office of the Gurd is by no means

26, Sahib Singh (ed.), Stik Sared Balwand di Far, 78 :
Lehnai di phairdyai,
Nénak dohi kkattyai,
Jor uhd jugar sai,
5dh kdyd palartyai.
It may also be added that in this Fir Guru Manak is presented
as placing ‘the umbrella® on Lebpa's bead and then bowing to him
in reverence : ibid., 77-78. Obwviocusly, the disciple becomes the
master even for Manak after Lehpa bas been formally insta-
lled as the Gurd, This ides is not confined to Satta and Balwand,
and the importance of this idea is unmistakable for the concept
of guriiship in Sikhism.
See also, A. G., 967; Manmohan Biogh (tr.), Srf Guru Granth
Sahib, 3170-71, 3173,
27, Ibid., 97 :
Ninak 13 Lehnd tahal Gur Amar 11 vichdrid.
Ci. Harbbajan Singh, “‘Guru Manak™, Preet Lari (Movember,
1969), 13.
28, Sahib Singh (ed.}, ibid., 83.
29, Ibid., B0, 95; 76 :
Nénalk rdj chaldid, sack kot saténi mivdai.

30, Ibid., 84 94, & 96, The followers of -Guru Aogad are referred
to as his wmmar (a term generally used for the followers of the
Prophet of Islam); Guru Amardas is referred to as gvafer; and
the Sikhs and thesanges bow to him as ‘Pir-brahm.' Seealso,
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an easy office.™

For a more elaborate conception of Guru Nanak's place
in the history of religion we may torn to Bhai Gurdas, ‘the
8t. Paul of Sikhism'®™ whose virs are regarded as ‘the key'
to the Sikh scripture®® and appear to present ‘an orthodox
analysis of Sikh beliefs'.2* There is no doubt that bhai
Gurdas’s vdrs reveal his thorough familiarity with the works
of Guru Nanak.

Our present concern, however, is only with the image of
Guru MNanak as it was conceived and presented by Bhai
Gurdas. This image is of obvious importance, for he was
closely connected with Guru Amardas and associated him-
self with Guru Ramdas, Guru Arjan and Guru Hargobind.**
In a certain sense, therefore, he is ‘an orthodox’ spokesman. ™

Harbhajan Singh, “Guru Nanak”, Preet Lari (Mov., 1969), 13-14;
A. G., 967, 11. 1-2; Manmoban Singh (ir.), Sri Guru Granth Sahib,
3170,
31. [Ibid., 7% (with reference to Guru Angad after his appointment) £
Karai jo Gurd phurmdiyd,

Sil jog alini chattiyai,
32, Macaulife, M, A., The Sikh Religion (A Symposium), Calcurna
1958, 18-21.
33, See, for instance, MHarinder Singh Rup, BAN Gurdis, Amrilsar
1952, 76.

34, Sher Singh, Philesophy of Sikhism, Lahore 1944, 3.

35. For some hiographical information, sec Harinder Singh Rup,
Bhdi Gurdds, Awmritsar 1952, Also, Mclead, W. H., Gurd Ndnak
and the Sikh Religion, 14.

36. It has been remarked recently that the wdrr of Bhai Gurdas are
mare important than perhaps any other work in the founder of
Sikhism : Fauja Singh, “Gure Manak Dev )i d& Sariip . . . ", Preer
Lari (Mov., 1969), 29, In this article the author locks at the
image of Guru Manpak through the eyes of Bhai Gurdas,
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Bhai Gurdas emphasizes the overwhelming greatness of
Guru Nanak in the spiritual realm. He compares Guru Nanak
te the sun, before which the stars fade away; to the lion,
from whom the deer run away in panic; to the garyr, from
whom the cobras seek shelter in holes; and to the shakbaz,
from whom the birds flee for refuge.®™ Guru Nanak is the
herald of light which dispels the universal darkness of the
kaliynga. This darkness is wvividly depicted by Bhai Gurdas
in terms which often remind the reader of Guru Nanak’'s
verses.® The mission of Guru Mapak is placed in this
context, and it is in this context that the well known verse
of Bhai Gurdas has 10 be placed :

Satgur Nanak pragiia mits dhundh jag chanan hoa.™

With the appearance of Nansk, the true Guri, the haze (of
ignorance and falsehood) has vanished and the world is
llumined with the effulgence (of knowledge and truth).

The uniqueness and the universality of Guru Nanak's
micssage are taken for granted by Bhai Gurdas. In fact he is
explicit on the point that the message of Guru Nanak trans-
cends all previous dispensations, particularly Hinduism and
Islam. In the eyes of Bhai Gurdas affiliation to any of the four
Hindu varmqs, or to any of the ‘religions’ of Islam, is fruitless,
Not the p'lgrimage to Mecca, or to Benaras, but the adoration
of God amidst the sddh-srangar leads to salvation; in the
sddh-sangat -are transcended all distinctions of caste and
creed “ As for the ordinary gurés and pirs and their following,

37. Virdn Bhdi Gurdds (ed. Hazara Singh & Vir Singh), Amritsar 1962,
wir 5, paurt 12, See also wir |, pouris 27 and 34,

3%, For instance, fbid., vir 1, paurd 7, 20 & 21.

39, Wir 1, pawri, 27,

40. Wir 8, paurt 6.

41, Vdr 24, pauri 4,
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‘the blind lead the blind to the ditch'.® Both Hindus and
Muslims are bound to suffer without good acts; their mutual
wrangling has misled the world to the devil's path,*® The
true Gurd, on the other hand, has shown the highway to sal-
vation,** The ‘light' of Guru Manak shines in the entire
universe; it cannot be concealed.

Jahar pir jagar-gur Baba 14

MNanak, the Gard, has been made manifest for the whole of
mankind.

In the wirs of Bhai Gurdas, Guru MNanak's concern is
with the salvation of the whole of mankind. Bhai Gurdas
relates the wddsis (travels) of Guru MNanak to his concern
for the suffering humanity.* Also, this concern becomes a
spectacle of his unqualified triumph over the representatives
of all other forms of religious belief and practice.® On
the assumption of the unigueness of Guru Nanak's message,
the entire world is alien to salvation ‘without the Gura'.

42. Wér 1. paurd 26,

43, Wdr 1, pauri 33,

44, Vir7, pawr 12.

45, Vdr 1, pauri 34,

48, Var 24, pauri 3,

47, WVar 1, pauri 24.

48, Viér 1, pauri 37:
Gar Bagdid nivaikai Makk& Mdind sabhai nivdid
Hind? Musalmén nivaid.

49. Vdr 1, pauri 19 :
Fhir puchhan sidh Nanakd | mat lok vich ki vartdrd 7

- & F

Bifh gurdd ubbd jag sdrd,
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Without the Guré, there is nothing but darkaess [%®
This verse is virtually a quotation from Gure Nanak's verses,
but the import is very much different: Bhai Gyrdas’s
reference appears to be to Guru MNapak himself and not to
the voice of God within man.

It is highly probable, indeed, that the function of the
true Gurd of Guru Nanak's cooception is often transferred
by Bhai Gurdas to Guru Nanak himself. There is no under-
standing without (Nanak) the true Gurd® Without the true
Gurd, the fear (of Death) is not cradicated.®® The true Gurd
has provided the remedy for the discase of hawmai** The
true Gurd alone is perfect and there is no salvation without
the perfect Guri.® For Bhai Gurdas, Napak the Gurd is in
fact beyond time (akal rdp); he is like God.® Quite fre-
quently, Bhai Gurdas poses an equation between the Gurd
and God.® The idea of Nanak as the last and the eternal

0. Vérl, pawri 22 :

Bifh gurd andher hai . . |
Also, pourl 24 :
Eﬁ;ku gurl gubdr haf . . .
51. .Wér 1, pauri 9
Satgurd bindn nd sojhi pai.
52, Var }, pauri 10:
Satgur bindn nd sehsd Jval,

53, Widr 4, pauri 3 :

Haurnai rog mardida satgur pird karal rabibd,

54. Var 26, pauris | and 16; Var 8, pauri 18.

55. Wér 1, pauri 15 :

Ek Bibd akdl rap . . .
Nénak kal vich dpd dyd rabb fakir eko pehchdnd.

56. . Var 1, paurt 17 +

Gur parmesar ek hai . .-. («f passim).
For instance, Vir 26, pauri 2 :
Gurll Parmesar _.H’!-f)'ﬂl' sachchd ndp dhardid,
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spokesman of God assumes great importance in the wars of
Bhai Gurdas.-

Bhai Gurdas often conceives of the position of the Gurd
in terms of sovercignty. The truc Gur@ is the ‘true king'.®
The Gurid's pamth is his coin.® And the panth is compared
by Bhai Gurdas to ‘the eight-metal coin".®®* Temporal
authority fades into insignificance before the sovereignty of the
Gurd. It is in this context that Babur is vanquished by
Guru Nanak in Bhai Gurdas's reference to a meeting
between them.®®  Also, the Guri as the true sovereign com-
mands exclusive allegiance : those who do not submit to the
Gurd are ‘rebels’.® Bhai Gurdas does not make any distinc-
tion between Guru Nanak and his successors, for they too
are the parsah of both din and dunid.*®.

The idea of the unity of gurdship is clear and consistent
inthe vars of Bhai Gurdas and the conception of the Guru
appears to crystallize in a form that would endure.

Manak struck his coin in the world and instituted
the pure panth. In his lifetime he installed Lehna,

CI. Fauja Singh, “Guru Manak Dev Ji d5 Sarip . . ."",
Preet Lari (Mov,, 196%), 29-30,

57. The phrase ‘satguri sachchd parsih’ occurs quite frequently in the
virs of Bhai Gurdas.

38. For instance, vir 1, pauri 45,

59, Wir 7, pauri 8.

60, WFir 26, pauri 21.
Cf. Harbhajan Singh, “‘Guru Manak®', Preer Lari (Nov,, 1969),

14-15.

61. War 26, pauris 31 & 32,

62. V39, pauri3. This reference is to Guru Hargobind., That
the term ‘din duni 4 pirsdh” haz little to do with Guru
Hargobind's martinl activity is evident from its- application
to Guru Manak (vdr 26, pourf 21) and to Guru Angad (vdr 24,

pauri T).
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with the umbrella of gurdship over his head. Blend-
ing light with light, the true Gur@ Nanak changed
form, and performed a wonder of wonders which
is beyond the comprchension of everyome. In Lehna’s
body was infuosed the form of Nanak ™
The characteristic phrase expressing the unity of gurdship
in the vdrs of Bhai Gurdas is ‘blending of the light' (of Guru
MNanak) with the light (of Angad) and, by inference, the
transference of the light from the predecessor to the succes-
sor. Another variation is that of a lamp being lightened
by another, Also the mingling of water with water or even
‘apparentation’ suggests the relations between the prede-
cessor and the successor. All thesc mataphors are used to
underline the unity of guriship.

Bhai Gurdas appears to attach a good deal of importance
to the fact that the appointment of Lehna was made by Guru
Manak himself.* Guru Angad in turn could appoint a suc-
cessor to himself, Angad ‘received’ the guréship from MNanak
and ‘transferred’ it to Amardas as a divine gift. Bhai
Gurdas explicitly traces the gwriiship of Hargobind from
Guru Nanak, successively through Angad, Amardas, Ramdas

63. ¥dr 1, paurd 45 :

Mdrid sikkd jagat vich Ndnak, nirmal panth chailfid;
Thipia Lehnd fivdal guridi iir chhatar phirdid;
Joti jor mildikai satgur Ninak rip vatdia;

Lakh na kot sakai dcharjai dchrf dikhdis;

Kdyd palat sarfip bandis.

64. In the note given above, there is a specific reference to the
appointment in the lifetime of Guru Manak. In the same Fir
{paurt 46) the glory of Gurii Awngad is .attributed to this decision
of Gurn Manak :

Gur Nénak handi mohar hath Gurll Angad o dokd phird.

65. Varl, pamri 46 :

Leknai p&i Ndnako deni Amardis ghar dyi.
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and Guru Arjan.*® The right to nominate a successor goes
with the  office of the Gur@ and, to Bhai Gurdas, it is im-
material whether the nominated sucecessor is from amongst
the disciples of the Gurd or from amongst the members of his
own family. The nomination by Guru Ramdas of his young-
est son, Arjan, is as meaningful and legitimate in the eyes of
Bhai Gurdas as the nomination of Lebna by Guru Nanak.®
Bhai Gurdas's ardent support to the ‘mew measures’ of Guru
Hargobind springs logically from the assumption that Guru
Hargobind as the legitimate successor of Guru WNanak was
vested with the authority of action by virtue of the office he
had come to hold.®

For Bhai Gurdas, the office of the Gurd is more im-
portant than the person. Guru Manak performed ‘a wond-
er of wonders’ not simply by nominating a successor in
the ordinary sense but by transforming a disciple into the
Gurid. Bhai Gurdas appropriately uses the simile of the
water running upstream.®® In his wdrs there are frequent
references to the gurd being the cheld and the che/d being
the gurd.™ The position of the master and the disciple
66, Vidr 3, pauri 12, It opens significantly with the lipe :
Satgurt Ndnak dalo gurd gur hoipd,
{Guru MNanuk was the gurd of guris.)

67. Wdr 1, pauris 47 and 48, Bhai Gurdas appears to have in mind
the mythology which Gur. Gobind Singh uses in his Bachirrar
Matak to explain the continuity of guridship in the family of
Guru Ramdas, the Sodhi. However, it cannot be argued that Bhai
Gurdas is justifying ‘hereditary’ succession, The fact of that
succession and its acccptance as a legitimate nomination appcars
to have preceded the explanation in terms of mythology.

6%, Grewal, ). 5. & Bal, 5. 5., Gury Gobind Singh, Chandigarh 1967,
26-27.

69, Vir 1, panri 38 :
Ulet gang vahdivun Gurll Angad sir uppar dhdrd.
T0. VFar 3, pouri 11; Vér 6, pduri 5; Vér 9, pduris 8, 9 and 16,
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are interchangeable precisely because in Bhai Gurdas's con-
ception of the Gurd the office is distinct from the person.
Much before the author the Rimkali Var Patshahi Dasven ki
praised Guru Gobind Singh for becoming the chel2 .as
well as the gura (of the Khalsa), the idea had been popularized
by Bhai Gurdas.™
It has been remarked recently that with the death of
‘the tenth and last Guru we come to a third stage in the de-
velopment of the doctrine of the Guru’' in Sikhism.™ The
function Which was exercised for about two hundred years
by a succession of men had now -come to be vested, according
to Sikh belief, jointly in the scripture and in the corporate
community, the Khalsd. That this development was made
possible by- ideas cuming into currency during the. secomd
stage itsellf may be evident from Bhai Gurdas’s conception
of the Guri-sabad and the Gurmukh-panth. Bhai Gurdas uses
the term nirmal panth also for the followers of the Gurds.™
More frequently he uses the term sadh-sangat.™  There is
no doubt that Bhai Gurdas is keenly conscious of the distinct
identity of the Sikhs, s Also, tbe sadh-sangat has a certain
T1. Vér dl:
Guril sangar kini khilsd manmuk i duhels,
Wihu wihu Gobind Singh dpal gyr'cheld.
72, Mrcleod, W. H., ]".ilt.i'l‘kﬁ.i of the Punjab, 15.
73. . Cf. Mrigindra Singh, :Kanwar, *"Nirmal Panth", Proceedings
' Punjab History Conference, Patiala 1969, 110,
74. Vir 3, paurie 6, 10 and 18; vird, pawri 19;vdr 5, pawriz 1, 3, 4,
9, 10, 14. and 18; vdr 6, paurls 4, 6, 9, 10, 11, 13, and 17;
;ir'?. ME: 6,7,8,9,11, and 18; wér 9, pourir 10and 12; vdr

75. Forinstance, wir 5, pauri 1 :
Gurmukh hoval sddh sang heral sang kusang né rachehai.
Also! paurf 3 ¢
Apnal apnal varan vick chir varan kui dhardm dhdrandal.
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amount of sanctity for Bhai Gurdas. In fact, the Gurd is
in the sddh-sangar.™ Similarly, the Guri's sabad is the Gurd.™
And, for Bhai Gurdas, the sabad primarily connotes the bdn?
of Guru Manak and his successors.™ ’
According to a Sikh scholar, the possibility of miracles
is admitted in Sikhism but the True Mame is enormously more
valuable than the power to perform miracles.™  This is cer-
tainly true not only of the successors of Guru Nanak but also
"of the best minds among the followers of the Sikh Gurgs.
Bhai Gurdas was easily among those best minds. He appears
to have grasped nearly all the fundamental teachings of Guru
MNanak.*® [Ino his vdrs, the insistence on the True MName is
quite remarkable.® Nevertheless, he attributes to Guru

Var 3, pouri 16 :
Gurmukh panth nipang bifdh khelid.
76. For instance, wér 39, pauri 12 : _
FPdrbrahm piran Brahm satgur s8dh sangat vich vassai,

¥ir 6, pauri 4 :
Sdcdh samgat soch-khand vich sargur purakh vasai nirankird.

77. Var 7, pauri 20 :
Sobad purd gur jiniyai , ..
78. For instance, wir 6, pouri 17
Gurdudral fikai charan kanval res amrit pigai ;
Sabad surar liv s8dh sang ang ang ik rang samdgai.
See also, ,pﬂbﬂ 19-and vér 6, pauri 10,
79. Jodh Sln]:ll The Life of Guru Amar Dass Ji, Ludhiana 1953, 23,
80. This is evident, for inslance, from "Bhai. Gurdas’ s conception of
God in His absolute aspect and in His revelation; the unity,
the greatness, the transcendence and the immanence of God are
cmphasized by Bhai Gurdas in almost the terms of Guru Manak;
there is the same insistence on bhiu-bhagat and bhai; the same
emphasis on good acts, as opposed to merely formal worship;
and there is the same insistence on living pure amidst the impuri-
ties of attachment (mdpd vick udis),

£1. 11“:1: opening line of the first pawri of the first vdr, for instance

Namaskdr gurdev ko sat-sdm jis manrar sun:ﬂn‘.
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Nanak the actual performance of miracles in certain
sitnations,™ Tt may be safely inferred that the lesser minds
would look upon the supranatural powers of Guru Nanak
as an impressive, or even an essential, trait of his personality.

Within fifty years of Guru Nanak's death traditions
regarding his life and teachings began to grow in the Punjab,
and in the first half of the sevimiceulh celuuy diwmpls
were made to compile them as ‘janam-sikhis’ of Guru Nanak.®
This tradition of preserving or compiling the janam-sakhis
of Guru MNanak has survived into the present century and
even today some of these compilations are popular among
the followers of Guru Nanak. The earliest of these are the
Purdtan Janam-sakhis which are fairly well represented in the
Puritan Janam-sdkhi compiled and first published by Bhai
Vir singh in 1926. The other compilation of the first half
of the seventeenth century is known as the Mikarbdn Janam-
sakhi, though ooly its first volume, the Potht Sach-khand,
is the work of Sodhi Mibarban, the nephew of Guru Arjan.*

The connotation of the True Name bas changed bere but the
import is clear : belief in the One True God to whom alone
exclusive worship is 1o be addressad.

82. Wdr 1, pawriz 32 and 36. These miracles appear to be the token of
Gura Manak's greatness.

83. For an elaborate analysis of the jfananesikhis, see Mcleod, W. H.,
Gurd Ninak and the Sikh Religion, 15-33, 36-147,
Cf. Piar Singh, 4 Critical Study of Punjabi Prose in the 17ch
Century, Ph. D, Thesis, Fanjab University, Chandigarh 1968;
also, Jagjit Singh, A Crirtical and Comparative Study of the Janam
Sakhiz of Gura Nanak wup to the Middle of rhe Eightesnth
Century, Ph. D, Thesis, Panjab University, Chandigarh 1967,

84, The Potki Soch-Khand has been edited by Kirpal Singh and
Shamsher Singh Ashok and published as the JanamrSikhi of
Sri Gurd Ningk Dev Ji (Amritsar 1962). Sodhi Mibarban
{A. D. 1581-1640) was closely associated with the sect of the
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These two workse may therefore boregarded = the: most
relevant to our present purpose.®

It has been observed recently that in the jamam-sakhis
of Guru Nanak we find ‘the image of the Guru seen through
the eyes of popular piety seventy-five or a hundred years
after his demth’.™ Sikhis appear tobave been used by the
follewers of the Gurms for propagsting the faith of Geu
Napak amosg: Sikbs and pom-Sikhs alike even before-atiempis
were: mmde- to compile them.™ At amy rate; they appear to
have been & most popular medium of propugation:sod, henve:
they: bave an impormusecs of their owm. The jonam-sakiag
ate, fivst, a testimony to the impaet made by Guro MNanak's:
persenality; also, they reflect the ideals and values. of
those -among whom they were popmlar.®  In a certaim semse,

Minds, fotmed by the followsrs of Prithi Chand (A. D, 1558
1619), ths- cldest 360 of (lsrn Ramdas, who bad been' psssed

8S. W.H. Molsod has. provided avery useful chart of the vasious
Jomam-sikki traditions (Gurd Ndnsk ond. rhe Sikk- Relipioa,
73-76). This chart does not inclode every known sdkM but
it is fairly comprehensive. Nearly thirty sdkhis arecommon
ta: both the Mibarban and. the' PurStan tradition; the former
hasabout . thirty . sdkhs which are not there in the. lamer;: and
the: latter Hus about thirty-8ve »sdkkis which are not there in
the former. The wo traditions to a certmin extent appear to
support and complement exch other. It may also be added
that the number of ncw »ikkiz incorporated in the later traditions
is bot very largs, though' ibo qualitative differcoce may be

86, Mcleod, W. H., “The Namak- of Faith and the Nanak of
History™ paper prssenind s the' seminar on History and India
Today, heid si- Biriag Usion Chvistimn Collegs, Batala, in
March, 1967 (s sven thtough' the-author’s courtesy),

87. Piar Singh; A4 Ceiticel Sendy of Ponjabi Prose in the 17th Century,
121,

88, Mgcleod, W. H (note 86, above).
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therefore, the Jamam-sakht image of Guru MNanak is the more
important, for it is the more popular, image,

In this popular image the power to perform miracles
is an important aspect of the personality of Guru Nanak. The
supranatural powers of Guru Manek are not unobtrusive in
the Puratdn Janam-sakhis or the.Pothi Sach-khand** These
powers are revealed by effecting change in the chemical
state of an object and in the physical state .of matter or
even changing it into life, reviving life in a dead animal or
a human being, surmounting the insuperable barriers of the
physical world or exercising control over the objects of nature,
for instance. In certain situations, the performance of a
miracle is the clinching argument in a contest; it is a token
of Guru Nanak's overwhelming greatness. In some other
situations, the miracle is performed_ to help an individual,
to provide food or to heal, for instance. Occasionally, the
supranatural element is brought in -apparently for no mean-
ingful purpose: understanding the language of birds, for
instance, or meeting the personified Kalivuga In the latter
case, it is true, there is a meaningful import. In lus encounter
with Kaliyuga, Guru MNanak not only reveals his greater control
over the physical world but he alio rejects the offers of wealth,
women and temporal power made by Kaliyuga.® Neverthe-
less,- this moral superiority of Guru Nanak could easily be
conveyed in some other way, as indeed it is done elsewhere
in the jangm-sakhts. Tt appears, therefore, that a strong belief
. B9, Bee, for instance, Purdtaw Junam-sikhi Sri  Gurd Ninak Dev
. Jifed. Vir Singh), Amritsar 1959, 6, 7, 24, 33, 37, 56 & 5§

sce also sakhis, 18, 20, 25, 36, 47, 48, 50, 31, & 53, Jonam-sdk ki
Sri Gurdl Nanak Dev Ji (ed, Kirpal Singh and Shamsher Singh
Ashok), Amritsar , 1962, 22, 24, 27, 109, 231 & 49; xc
also goshris, 31, 37, 64. 68,60, 72, 136 & 153,

90, Purdian Janam-sikhi, 37 (s8kkE 24).
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in the suprapatural world was as much a part of the psycho-
logical makeup of the followers of Guru Nanak as of their
contemporaries in general,

It must be added, however, that the supranatural powers
as such are subordinate to the power of the True Name;
they are even seen as meaningless; and, in the possession of
Guru Nanak, supranatural powers are a token of his special
relationship with God. For instance, a boat can sail against
htaw odds when ‘Satgur@ Nanck® is written onit,® O,
apucher miraculously stuck to the head can come off when
‘Wahgurd' is uttered.® Occasionally, the performance of a
miracle is presented as the infringement of God's hwkam.
Indeed, Guru Nanak is presented at times as discouraging the
performance of miracles, or even implying that miracles could
not be performed.*® There is no doubt that in the eyes of
the believers the True Name was to be preferred to the
possession of supranatoral powers; but when it came to
revealing those powers, there was none to maich Guru Nanak,
the zahir ptr. His miracles were surely a sign of God’s grace.
That is why the shade of the tree under which Nanak sleeps
does not move with the sun gdvancing on its matural course,
Itis in thls hght that Rai Bhoa is made to look upon the
incident in the Porht Sach-khand *

The believer’s faith in the Gurd as an extraordinary
man of God, combined with the belief in the existence of a
supranatural world, enables him to visualize a meeting
between Guru WNanak and God himself. God (Par-Brahm)

91. [Thid., sakhi 45,

92, Ibid, 33.

93, Joham-sdkki Sri Gurdl Ndnak Dev Ji, goshii 83 : Guru Nanak

repents having resurrected dead birds.

94. 1bid., goshei 140,

.85, [Ihid., 27,
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calls Guru Nanak to the Realm of Truth, praises him and asks
him lo simg His praises. Guru Nanak first expresses his
inability to praise God's ineffable greatness and then recites
the So-dar passage.®™ At another occasion God (Parmeshar)
calls Guru Nanak and asks him to have whatever he likes:
Guru Nanak asks for the Name, in preference to riches and
honour.*  Similarly, Gury. Nanak rejects rulership in favour
of the Name.® Eventually, God chooses Nanak from amongst
all His bhagats as the best : ‘Napak’ ! now you go to the world
and save mankind'® With this Divine sanction, Guru
Nanak does not remain different from God.** His mere
glance even at the funeral pyre. of a sinber saves him from
hell (marak).** At any rate, there is no salvation without
the Gurg.1ae:

Nanak the Gurd is the. preceptor of all, irrespective
of one’s caste, creed, country or sex. It may be pointed out,
ﬁ_m, that the jamam-sdkhis are not, strictly speaking, the
biographies of Guru Nanak. [n them there is no attempt to
see the spiritual growth of the man leading to a discovery
of the truth for himself. At his birth, the thirty-three crores
of gods and goddesses, the ecighty-four joginis, the fifty-two
birs, the six jams, the eighty-four siddks amd the nine ndths

96, Ibid,, 198,
97. Ibid., 238. Atanmother time, Guru Manak begs for a meeting
with God and his supplication is granted. On mecting God,
Quru Nanak asks for God's fdp, sanfam, sach, and mdm ibid.,
271.
98. [Ibid., 443-44. This bhappens at another occasion also ; ibid,,
459,
99, [bid.. 484, 487,
100, Fhid., 15:
Gueit. Bibd Ninak. karanhir sachehd parvardgdr;
Kar ker kudrat vekhdd ant.nd pérdvir.

100, Ibib., 32.

102, Ibid., gosht 79.
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bow to him in reverence : the child is'a god’ for the Hindus
and ‘a sadig of khudd for the Muslims.1® At the age of
seven he toaches the pandit true gnosticism.®™ He  teaches
the mul/ld too; and everyone says ‘he is no ordinary child;
he has en him the seal of God'' At Sultanpur, on Gurn
Nanak's enunciation that there is no Hindu and there is
no Musalm&Zn, people say: *‘God is speaking through
Ninak’." Guru Nanak refuses to idenmtify himself with
any creed or sect;"™ he wears a dress which is neither Hindu
por Muslim, but both.1*® The dispute between Hindus and
Muslims over the disposal of the dead body of Guru Nanak
appears to symbolizs the acceptance of his position as the
Jjagart-gurd by both Hindus and Muslims.»*
The uddsis (travels) of Guru Nanak become a spiritual
conquest of the four quarters of the world. He meets the
Jaina ‘monks and triumphs over them; he meetsthe shaikhs
and the ‘wlami of Izslam; he meets the orthodox pandits. the
Jogis, the Vaishnava bairdgis and the sanniydsts and he meets
the sani-bhagats *® They all acknowledge his superiority.
For instance, the Vaishnavas in Bikaner are completely
convinced of Guru Nanak's greatnéss and they fall at WS
feet, uttering dhan Guru Babz Nanak ! Sarguré BAbA Nanak !
103, Purdtan Janan-sikhi, 1; Jonamrsikhi Sri Guré Nénak Dev Ji,9.
104, Pupdtan Janam-sakhi, | (sikki 2); Pothi Sach-khand, goshii 5.
105. Janam-pdkfi Sri Gurd Ndnak Dev Ji, 15 (goshri 4).
Ses also gosh:l 6.

106, Purdtan Janam-sakhi, 16; Janam-sikhi Sri Guri Nanak Dev Ji, 93
(goshiiz 28 & 19),

107. Janam-sdkhi Sri Gurd Ndnok Dev Ji, 461; Purdtan Janam-sdkhi,
xdkhi 17,

108, Pnnﬂm_.fmﬂ.ﬁi, 25"

109, [Ibid., sakhi 56.

110, Ibid., 40, 52, 66, (also, rikkis 43 & 147-49); Janam-sikhi Sri Guri
Nénak Dev Ji, 190, 291, 331 (also goshris 41, 58, 76, 100-106,
123-24, 126, 128-32, 134 & 138),
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Wahagurd Baba Nansk.“* Similarly, the great Kabir
himself acknowledges that Manak s the Gurd of the World,12*
Those who become the followers of Guru Nanak do not belong
to one particular creed or class or country : they include
Hindus and Muslims, holy men and rhags, rdjds, and nawdbs;
and they belong to near and distant lands. 1'%

The janam-sakhls do not always present the ideals of
Guru Manak in the light of their original significance. It has
been obrerved recently that in the jemam-sakhis there isa
marked deference to the ascetic ideal and this in some measure
is a departure from the teachings of Guru WNapak ¢
Occasionally, the ‘law’ of karma appears to overshadow the
merit of sarsang.'®® Guru Nanak is presented at one place
as cursing the pious and blessing the wicked.¥* |Ipn spite
of the clever explanation that the pious once uprooted would
infuse piety among others wheresoever they go and the
wicked would remain stuck to their village, ﬂ'#"nnecdate
dots no justice Yo the Manak of history, Slmnlarl;r, Guru
Manak is presented sometimes as causing the death of an

111, Janamrsikhi Sri Gurd Nangk Dev Ji, 345, 353,

112, Porhi Soch-khand. goshti 32. The inclusion of the compositions
of the bhagats in the Granth, seen in relation to this idea, would
confirm what we have observed in hote 22, abave,

113. Purdran Janmam-sakhi, 21, 57, {also, sdkhis 12-14, 22, 33 & 34;
Janaprsiki Sri Guri Ndnak Dev Ji, 150, 245, 251 & 339 (also,
goshiis 31, 78, 90, 96 & 98).

114. Mcleod, W. H., “The Janam-sikhis as Sources of Panjib
History™ (ms. scen through the author's courtesy). See also,
for instance, Porld Soch-khand, gosheis 35 & 36; Purdran Janam-
sdkhi, 5 & 20. W.H. Mcleod aotes that at places the ascetic
ideal is discarded, but more often it is commended, and both
Hindu and Muslim renunciaots are ‘treatod with considerable
respect,

115. Purdtan Janam-sdkii, 30 (s3kki 21).

116, Ibid., 40 (s8khis 26 & 27).
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opponent with a curse.™” Though there is a repeated
insistence upon the absolute efficacy of the Name in. the
Purdran Janam-sakki, the Name means the mechanical repe-
tition of the single word “Rdw’.)" In the Porlt Sach-khand,
the mere " utterance of ‘Har' enables Guru MNanak to be trans-

ported instantly from an unknown land of darkness to the
banks of the Ganges.1*

This is not to suggest, however. that in the janam-sakhis
deviations from the teachings of Guru Nanak arce more
marked than the positive acceptance of his ideals. In fact,
departures are rather insigmficant cJompared with the insis-
tence upon the essential teachings of Guru Manak. In the
Janam-sakhis there s, frst, a strong opposition 1o notions
of caste and ritual purity.3%® There is also a strong opposition
to ritualistic practices and customs, and to attachment to
maya.'**  But for the element of miracle, the import of the
Babar-vant verses, and of those having a bearing on the moral
and political condition of the time of Guru Nanak, is'quite
close to the original 1 [n the Pothi Sach-khand, the primary
duty of the ruler is explicitly mentioned : to be just}® There
is a similar emphasis upon the unity of God, His inecffable

117. For instance, Pothi Sach-khand, goshii 135,
118. Mcleod, W. H. (note 114, above),
119, Gogshii 67,

120, Tris has beeo noted by W. H. Meleod in “The _Janunrs&ﬂlh
as Sources of Panjb History™. Sce also,” Purdtan Janam-sakhi,:
72, Jananrsikhi Sei Gurd Ndnak Dev Ji. 120 (also, goshtis 7
& 34-50).

121, Jangke-sikki Sri Gurd Nénak Dev Ji, 116, 117, 123, 128, 130, 185,
358 & 371 (also gosheis 40 & 112); Purdtan Janam-s&kki, 20, 70
(also, sdkhkis 49-50),

122,  Janum-sikhi Sri Gurll Nénak Dev Ji, 114, 184, 399, 463, & 466.

123. Gorhe 74.
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greatness and His hukam aod His omnipetence, His omnipre-
sence and His immasence in the macrocosmn and -the
microcosm.}  To adore God, to love him and to offer
exclusive devotion to Him, 10 make one’s worship really
meaningful, to-discard heedlessness amnd to search for salvation,
~—all this is commendable.’®® So too is the ‘true trade’, the
‘true farming" or to be a guwrmukh and not 3 manmukh '*
The only thing that God does -mot possess is ‘falsehood’
(nd-hagg); He is all Truth; and Guru Nanak is His disciple,2?

In the janam-:&khts, Guru Nanak bequeathes his office
to Lebna and, through him, to the other successors of Guru ~
‘Nansk., Lebna becomes Angad, a part of Guru Nansk,.and
also his Guri.»® Guru ‘Naoak -grants to ‘Angad ‘the boen of
the Sabad, which ‘is the bdai.aswell of Axnged awd his successors
as of Guru Nanak '™ ‘Furthermore, the pamth of Guru
Nansk has behind it the  Divine sanction: ‘Go Nanak ! your
panth will flourish’, says Gad.®* The followers of Garu
Nanak are to be called the Namak<panthis, with their distinct
form of salutation and with their distinet places of worship;
their watchwords are to be adm, ddn and gsndn; their aim is to

124. 1Ibid., 30-31, 112, 229, 360,374, 377, 381 & 485,

125, Ibid., 38, 80, 98, 09, 178, 180, 84, 409, 416, 419 & 434 (also,
goshiis 15 & 30); Puritan Jansi-sikhi 11, 44, 49 & 72.

126. Puritan Jonanrsikhi, §; Jomam sikhi Sri Guri Nénak Dev Ji, 52,
66, 71 & 287.

127. Janawcsikhi Sei Gurd Ninak Dev Ji, 401 & 451,

128, Purdtan Janamrydkhi, sdkhi 34,

129. Janam-sikki Sri Gur@ Ninak Dev Ji,39. It must be pointed out
that this idea is being used dy.the author probably o justify his
‘tlaim to be the seventh Gurl,

130, MS.B-40, f. 120 b fquoted by W.H. Mcleod in “The Jamam-
sdkhis as Sources of Panjib History™). This manuscript represents
one of the carlicst traditions of sdkby. See, Mgleod, W. H.,
Gurd Ningk and the Sikk Religion, 17-18.
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spraad true geligion; and they are to live pure amidst the
impurities of attachmeat.'™ Thus is. reflected in the
Janam-sikhts 'a developing self-consciensness, 2 growing
awarepess of the communmity's nature and function as a
distinctive panth’ 158

In retrospect, it is possible to see that Sikh institutions
‘during the first two centuries of ‘their history developed
in close relationship to some ideological developments.
“Nearly all of these were scen as interpretations or extension
of .Guru Nanak’s mission. If we were to chodse one key-
idea which lends unnity to all these developments, it is surely
-the coneept of the Gurd, which at once reconciled the uanigue-
ness of Guru Nanak's position to the amthority vested in his
‘successors  through that office and which, at a different
levél,"brought the bdni and the poath into parallel prominence
with the personal guré. The unity -as well as the end of
personal gurdship, which today is the fundamental belief of
the majority of the followers of Guru Naonak, is a legacy from
the times of his succeasors. This may be regarded as perhaps
their “most creative respoase to the gredtmess of the founder
of Sikhizm.

131, MS. 80,1, 120-b.

132. Micieod, W, H., “The Janam-slikhis as BSources of Panjib
History",






BIBLIOGRAPHY
ENGLISH

Abdel-Kader, Ali Hasan, Al-Junayd, Ph. D. Thesis, University
of London 1948,

Abdul Aleem, Muhammad, The Socigl and Economic
Development of  Islamic  Society in North India
{;szﬂ 1290-1320), Ph. D. Thesis, University of London
1 .

Ahmad, M. U., “Free-will and Fatalism in Islam”, Islamic
Culture (Jan., 1942).

Ahmad, Mian Akhtar, **Amrit
Historical Sociery (1953), T, pt. i.

Absan Raza Khan, "The Problem of the North-Western
Frontier of Hindustan in the First Quarter of the

Sixteenth Century'’, paper read at the JIndian History
Congress, Mysore 1966,

Arberry, A.J.,*The Book of the Cure of Souls”, JRAS 1937.

———, The Book of Truthfulness, Oxford University Press
1937.

~——=—, The Doctrine of the Syfis, Cambridge 1935,
———, An Introduction to the History of Sufism, Longman
Green & Co. 1942,

———, “Junayd"”, JRAS 1935.

e———, The Koran Interpreted, 2 wveols.,. George Allen &
Unwin, London 1955,

———, Revelation and Reason in Islam, London 1957.

———, Sufism (An Account of the " Mystics of [Islam),
LDDdOIl'_ 1950.

Kund", Journal Pakistan

35



318 . GURU NANAK IN HISTORY

Archaeological Survey of India Reporss, 11, V, XIV & XXIII
(1871, 1875, 1882 & 1887).

Archer,-John Clark, The Sikhs in Relation to Hindus, Moslems,
Christians and  Ahmadiyyas, Princeton  University
Press 1946.

Ashraf, K.M., *Lifc and Conditions of the People of
Hindistin (1200-1550)", JRAS (1935). I, pt. i, 103-3%9.

Askari, Syed Hesan, “Contemporary Biography of a Fifteenth
Century Sufi Saint of Bihar", Proceedings Indian Historical
Records Commission, XX VII, pt. ii.

===, “The Influence of Two Fourteenth Century Sufi Saints
with the Contemporary Sovereigns of Delhi and Bengal”,
Journal Bikar Research Soeiety (1956, XLII.

Avtar Singh, Ethics of the Sikhs, Ph. D. Thesis, Panjab Uni-
versity, Chandigarh 1966,

Aziz Ahmad, Srudies in Islamic Culture in the Indian Environ-
ment, Oxford University Press 1964,

Baipi Prasad (tr.), Qanun-i-Humayuni, (Bibliotheca Indica
series) Calcutta 1940,

Bains, J. 8., “Political Ideas of Guru Nanak™, The Indian
Journal aof Political Science (Oct.-Dec., 1962), XXIII,
No. 4, 309-18,

Banerjee, Indubhushan, Evolution of the Khalsa, vol, 1 (2nd
ed.), Calcutta 1963,

Banerji, 5. K., Humayun Padshah, 1508-40, Calcutta 1938,

Bankey Bibari, Sufis, Mystics and Yogis of India, Bharatiya
Vidya Bhavan, Bombay 1962.

Barth, A., Religions of India (6th ed., tr. Rev. ] Woad),
S. Chand & Co., Delhi 1969.

Bary, Wm. T. de (ed.), Sources of Indian Tradition New York
1958,

Bashir Ahmad, The Religious Policy of Akbar, Ph. D. Thesis,
University of London 1953.



HELIOGRAPHY n7

Basu, K. K. (tr.)), Tartkh-i-Mubdrak Shahi, Oriental Institute,
Baroda 1932,

Bedi, Gursharan Singh, The Psaim of Life, Amritsar, New
Delhi 1950,

Beveridge, A. 5., The Babur-ndma in English, 2 vols., London
1921.

Bhagat Singh, ““The Role of Sangat in the Development of
Sikh Community”, Punjab Historical. Conference, Patiala
1969, 128-36,

Bhandarkar, Sir R. G., Vaishnavism, Saivism and Minor
Religious Systems, Bhandarkar Oriental Rescarch Institute,
Poona 1929,

Blochmann, H. (tr.), din-i-Akbari, Calcutta 1873,

Blunt, E, A. H., The Caste System of Northern India, S.
Chand & Co., Delhi 1969,

Briggs, G. W., The Chamars, Oxford University Press-1920.

Caveeshar, ‘Sardul Singh, The Sikh Studies, Lahore 1937,

Chakravarti, Chintaharan, Tantras (Studies on their Religion

and Literature), Calcutta 1963, _

Chatterji, 8. K., “Islami¢c Mysticism, Iran and India”, fndo-
Iranica (Oct., 1946), I, No. 2.

Chattopadhyaya, Sudhakar, Theistic Sects in Ancient India,
Calcutta 1962,

Chhajju Singh, Bawa, The Ten Gurus and their Tgachings,
Lahore 1903.

Chopra, P. N.,.Some Aspects 'of Social ALife During the. Mughal’
Age (1526-1707), Agra 1963,

———, Some Aspects of Society and Culture -During rthe
Mughal Age (1526-1707), (2nd. ed,) Agra_1963.

Chughtaj, M. Abdulla, *“Pre-Mughal Laborc”, IHR (1949),
1V, 248,

Clarke, Lt Cal. H. Wilberforge (tr.), The Awarif-I-Ma'arif,
1891,



318 GURU NANAK IN HISTORY

Crooke, William, Religion and Folkiore in Northern india,
Oxford University Press 1926.

Cunningham, ). D., A Histery of the Sikhs (ed. H. L. O.
Garrett), S. Chand & Co., Delhi 1955,

Daljit Singh, Raja Sir, Guru Nanak, Lahore, 1943,

Darshan Singh, Indian Bhakti Tradition and Sikhs Gurus,
Lyall Book Depot, Ludhiana 1968,

Dasgupta, - Shashibhushan, Obscure Religlious Cults, (20d ed.)
Calcutta 1962,

Daya Ram, History of Lahore in Pre-Mughal Times, Punjab
State Archives, Patiala, M/4/3989,

Dharampal, “Poetry and Architecture in the time of Alauddin
Khilji"", Isfamic Culture (1945), XIX, 245-60,

Ehrenfels, Omar Rolf Baron von, “The socio-Raligious Role
of Islam in the history of India™, Islamic Cwlture (Jan.
1940). ‘

Eliade, Mircea, Yoga : Immortality and Freedom, London
1958.

Elliot, H. M. & Dowson, John, History of India as Told by
its Own Historians, Vol. 1¥, London 1872,

Enamul Hag, “Sufi Movement in Bengal”, Indo-Iranica (1948),
I, Mos. 1 & 2.

——— *The Sufi Movement in India", Islamic Culture

(1934-36).
Encyclopaedia of Islam

Farquhar, J. N., Modern Religions Movements in India, London
1929, _

Fauja Singh, *“Political Ideas of the Sikhs During the 18th,
19th and 20th Centuries', paper read at a Seminar held
at the University of Delhi in 1964,

Ficld, Dorothy, The Religion of the Sikhs, London 1914,

Gairdner, W. H, T. (tr,), Mishkaf-al-Anwar, London 1924,



N -

-~

BIBLIOGRAPHY 319

Ganda Siogh, A Bibliography of the Punjab, Punjabi
University, Patiala 1966,

———, A Paper on Sikhism read at a Seminar on the
*Ideas behind Social and Economic Movements in India
doring the 18th, 19h and 20th. Centuries”, held at the
University of Delhl in 1964,

———, “Presidential Address", Punfab Hisrory Conference,
Patiala 1969, 77-92.

Gazetteers (of the districts of . Lahore, Multan, Gurdaspur,
Shahpur, Hoshiarpur, Karnal, Jhang, Dera Ghazi Khan,
Sialkot, Gujrat, Amritsar, Montgomery, Rawalpindi,
Jullundur and Ludhiana).

Ghurye, G.S., Caste and Class in India. Bombay 1957.

——=~, Indian Sodhus, Popular Book Depot, Bombay 1953.

Gibt, H. A, R. (ir.), Ibn Barruta : Travels in Asia and Africa,
Logden 1953.

———, Mohammedanism, Home University Library Series.

Gopal Singh, Guru Nanak, National Book Trust, New Delhi
1967.

——— (tr.), Sri Guru Granth Schib, 4 vols., Gurdas Kapur &
Sons, Delhi 1961.

Goswamy, B.N. and Grewal, J.S., The Mughal and Sikh
Rulers and the Vaishmavas of Pindori, Indian . Institute
of Advanced Study, Simla 1969,

—awm—, The Mughals and the Jogis of Jakhbar, Indian Institute
of Advanced Study, Simla 1967.

Goswamy, Karuna (Mrs:), Vaishnavism in the Punjab Hills
and Pahari Painting, Ph, D. Thesis, Panjab University,
Chandigarh 1968,

Greenless, Duncan, The Gospel of the Guru Granth Sahib,
Madras 1932,

Grewal, J, S. *“The Prem Sumdrag : A Theary of Sikh Social



326 GURU NANA IN HISTORY

Order”, Proceedimgs Pumjab History Conference, Patiala
1966, 100-111.

Grewal, J. 5., “Toynbee's Interpretation of Sikh History™,
Punjab History Conference, Patiala 1969, 304-10.

———, “The Bachittar Natak", Ek Mdrit Anek Darsan,
Lyalipur Khalsa College, Jullundur 1967.

———, “The ‘Zafarnama' of Gurs Gobind  Singh",
Guru Gobind Singh, Patna 19§71,

Grewal, J- 5. and Bal, 5. 8., Gurw Gobind Singh (A Biographi-
cal Sisdy), Panjabr University, Chandigarh 1967.

Grierson, G: Ar “The Modérn vernacular Literature: of
Hiodustan', ; JA458 (a special nwmber), Calcotta: 1389,

Grunebaum, G. E von, Medieval Isfam, University of
Chicago Press 1953,

Guillaume; A., “Fresr Will- and. Predestination in Islam™,
JRAS 1924,

Gupia, A, Sen, “The Nature of Achit in the Philosophy of
Ramanuja’™, Journal Bihkar Research Society (1958), XLIV,
p1s. iii &.iv, 150-63,

Gurmit Singh, Isfam & Sikhism (A Comparative Study),
Usha Institute of Religious Studies, Sirsa (Hissar) 1966,

———, "“Guru  Nupak A True Socialist”, The Sikh Review
{Iﬂﬁﬂ}f XVIIi, No. 191, 5-8, ——

Gurtej Singh, “Bhai Mani Singh : in Historical Perspective™,
Punfab History Conference, Patiala 1969, 120-27.

Habibullah, A.B. M., “‘Medieval Indo-Persian Literature,
Indian Historical Quarterly (1938), XIV.

Haig, T. Wolseley (tr.), Muntakhabu-t-Tawdrikh, (Bibliotheca
Indica Series) Calcutta 1899,

Halim, A., “Justice of Sultas Sikandar Lodi", Journal
Pakistan Historical Seciety, 11, 272-79,

——— “Sikandar Lodi as a Founder”, Proceedings Indian
History Congress, Calcotta 1939, 842-48,



BIBLIOGRAPHY 321

Halim, A., “Decline and Downfall of ‘the Saiyads”, Journa/
of Indidin History (1955), XXXIII, pt. i, 31-40,

Harby, A.H., “A Manual of Sufism™, J4SB (1924), XxXx.

Hollister, J, N., The Shia of India, London 1953,

Hopkins, E. W., Erhics of India, Yale University Press, New
Haven 1924,

=, The Religions of India, London 1876,

Horovitz, J., “Baba Ratan, the Saint of Bhatinda”, Journal
Punfab Historical Society [lﬂll}, II, No. 2, 97-117.

Ihhuon. Denzil C., Report on the Census of the Punjab of
. 1881, Govt. Printing Press, Lahore 1882,

Ikram, §. M., Muslim Civilization in India, - Columbia
University Press, New York 1964.

Igbal, M. Shafi (tr.), “Fresh Light on the Ghaznavids".
Idamic Culture (April, 1938).

Igbal, Sir Muhammad, The Development of Metaphysics in
Persia, Lahore, n.d:

Iqtidar Alam Khan, Mirza Kamranm, Asia Publishing House,
Bombay 1964,

Iqtidar Husain Siddiqi, “Iqta System under the Lodis®, I, H.-C.
(1961), XK[V

- ——, “Position of Shigdar under, the Sultans of - Delhi™,
paper read at the Indian: Hmary Congress, M}mp

. 1966,

———, “Rise of the Afghan Nobility ' under the Lodi Sultans,
1451.1526"", Medieval India Quarterly {(1961), IV,

Irfan Habib, The Agrarian System. of Mughal India {Iﬁﬁ-ﬂ'ﬂ?},
Asia Pitblishing House, Bombay 1963.

——-=, “Aspects of Agrarian’ Relations and Economy jn a
Region of Uttar Pradesh During the 16th Ceptury”,
paper read at the Indian. History Congress, Mysore
1966.

Irving, Miles, ““The 8hrine of Baba Farid Shakarganj of



iz GURU MNANAK TN HISTORY

Pakpattan™, Jourmal of the Pumjab- Histarical Soclery
(1911), I, No. 1, 70-76. _

[shwari Prasad, The Life and Times of Humayun, Orient Long-
mans, Bombay 1956,

Jaffar, S. M., - “Tolerance in lslam", Jowrnal Pakistan
Historical Seciery, 11, 60-76.

Jagjit Singh, A Critical and Comparative Study of the Janam

- Sakhis of Guru Namak up to the Middle of the Eighteenth
_Century, Ph. D, Thesis, Panjab University, Chendigarh
1967, .
Jain, Banarsi Das, *“Jainism in the Punjab”, Sarupa-Bharati
(reprint), Hoshiarpur 1954, '
Jarret, H: S, (tr.) & Sarkar, J. N, (ed.), Ain-i-Akbari, Vol. 11,
Calcutta 1949.

Jodh Singh, Bbai, Some Studies in-Sikhism, Lahore Book Shop,
Ludhiana 1953, :

——~ (tr.), The Japji, Amritsar 1956.

Jogepndra Singh, Sir, Sikh Ceremonies, Bombay 1941.

Jogindera Singh, Miracle of Sikhism, Lahore, n. d.

Johar, ‘Surrinder Singh, Gury Nangk, New Book Company,
Jullundur 1969. :

Jurji, Edward Jabra (tr.), [Numination in Islamic Mysticism,
- Princeton University Press 1938,

Kapur Singb, Parasharprasna, or the DBaisakhi of Guru Gobind
Singh, Jullundur 1959,

Kartar Singh, Life of Guru Nanak Dev, (2ad ed.) Lahore Book
Shop, Ludhiana 1958,

Keay, F.E, Kabir and His Followers,
Press 1931,

Khazan Singh, Hisrory and Philosophy of Sikhism, Lahore
1914,

Khushwant Singh, A H’i_:.m.ry of the Sikhs, Yol I, Princeton
London 1963, '

uxford University



BIBLIOGRAPHY 323

Kripal Singh, “Thé¢ Account of Guru Nanak in Mehma
Parkash®, Punjab History Conference Patiala 1969,

Kohli, 8. S., 4 Critical Study of the Adi Granth, New Delhi
1961.

———, Outlines of Sikh Thought, Punjabi Parkashak, New
Delhi 1966.

Kraus, Paul, ""The Controversies of. Fakhr al-Razi”, Islamic
Culture (1938), XII. 134-50,

Lajwanti Rama Krishna, Punjabi Sufi Poets. A. D. 1450-
1900, Oxford University Press, London 1938,

Lal, K. 8., Twilight of the Sultanate, London 1963

———, “A  Critical Anpalysis of the Work of the Socio-
Religious Reformers of the Fifteenth Century', Proceed-
ings Indian History Congress, Calcutta’ 1961, 182-85,

Leohlin, C. H., The Sikhs and their Scriptures, Lucknow
1958,

Levy, Reuben, Social Structure of Isiam, Cambridge 1962

Macaaliffe, Max Arthur, The Sikh Religion {Its Gorus, Sacred
Writings and Authors), 6 vols, Oxford 1909.

Macdonald. D. B, “Emotional Religion in Islam as Affécted
by Music and Singing", JRAS 1901; JRAS 1902.

———, The Religious Attitude and Life in Islam, The University
of Chicago Press 1909,

Macnicol, Nicol, Indian Theism, Oxford 1915, .

‘Mahdi. Husain, “The Hindus in Medieval Indja”, Proceedings
Indian History Congress, Caleutta 1939,

Majumdar, R.C. (ed.), The Delhi Swltanaie, Bharatiya Vidya
Bhavan, Bombay 1960.

Manchanda; Ram Chand, “A Panjeb Saint™, Jourmal of the
Punjab. Historical ‘Sociery (April, 1934), 1II, No. I.

Manmchan Singh (tr)), Sri Gura Gramth Sczhib, 6 vols,
5. G. P. C., Amritsar 1954, 1965.

Marshal, D.'N., Mughd/s in Indla (A Bibliographical Survey),



324 GURU NANAK IN HISTORY

Asia Publishing House, Bombay 1967.

Mcleod, W. H., *Guru Nansk and Kabir", Proceedings
Punjab History Conference, Patiala 1966, 87-92.

— . Guris Nanak and the Sikh Religion, -Clarendon Press,
Oxford 1968,

———, “The Influence of Tslam upon the Thought of Guru
Nanak”, Seminar on Guru Gobind Singh, Sikhism and
Indian Society, held at the Indian Institute of Advanced
Study, Simla 1966. )

———, “The Janam-sikhis as Sources of Punjab History™,
paper read at the Punjab History Conference, Patiala
1969. .

———, “The Nanak of Faith and the Nanak of History”,
paper read at a seminar held at Baring Union Christian
College, Batala, in March 1967.

~——, The Sikhs of the Punjab, Graphic Educational Publi-
cations, Auckland (New Zealand) 1968,

Mehar Singh, The Japji, New Delhi 1952,

Misra, 8. C., The Rise of Muslim Power in Gujarat, The M. 8.
University of Baroda 1962.

———, “Social Mobility in Pre-Mughal India”, Indian
History Congress, Bhagalpur 1968, _

Mohammad Habib, “Chishti Mystic Records of the Sultanate
Period” Medieval Indian Quarterly (Oect., 1950), 1, No.
2, 1-42.

—=——, “Shaikh Nasiruddin Mahmud Chjragh-i-Delhi",
Islamie Culture (April, 1946), XX.

Mohan Singh, A History of Punjabi Literature, Amritsar
1956. .

~———, An Introduction to Punjabi Literature, Amritsar
1951,

Mohd Salim, *Jami‘at-Khina of Shaikh Nizamuddin Auliya
of Delbi”, Proceedings Pakistan History Conference, 1953.



BIBLIOGRAPHY 325

Moinul Haq, S., “Sheikh Abdul Quddus of Gangoh”,
Proceedings Pakistan History Conference (1952).

Moreland, W.H., The Agrarian System of Moslem India,
Cambridge 1921.

Mrigindra Singh, Kaowar, *Nirmal Panth', Punjab History
Conference, Patiala 1969, 110-19.

Muhammad Taqi Ahmad, “Who is a Qalandar ?", Journal
Indian History (Aug., 1955), XXXIII, pt. ii.

Mujeeb, M., Insugural Address, Guru Nanak Quincentenary
Educational Seminar, Guru Gobind Siogh College, Chandi-
garh 1969. Published in the University News, VII, No. 11,
New Delhi, November 1969.

Murray, T. Titus, “Islam in India apd Pakistan, Calcutta 1959.

————, ‘“Mysticism and Saint worship’ in India", Moslem
World (1922), XII,

Narain Singh, Guru Nanmgk Re-interpreted, Amritsar 1963

Narahg, Sir Gokal Chand, Transformation of Sikhism, (5th ed.)
MNew Delhi 1960.

Natesan, G. A. (Publishers), Ramananda io Ram Tiratha—
Lives of .the Saints of Northern India including the Sikh
Gurus, Madras, n.d, '

Nicholson, R. A., “The Goal of Mphammadap Mysticism'’,
JRAS 193,

w—=——, A Historical Enquiry Concerning the Origin and
Development of Sufism, JRAS 1906,

—=——, The Idea of Personality in “Syfism, Cambridge 1923.

——— (11.), Kashful-Mahjub, Leadon 1936. '

——m (tr.), The" Kitab Al-Sumd ‘F" [-Tasawwuf, . London
1914.

———, Selected Poems from whe Diwan of Shams-i-Tabriz,
Cambridge 1898.

——=, Studies in Islamic Mysticism, Cambridge 1921.

Nijjar, Bakhshish Singh, Punjab Under the Sultans (1000-1526



326 GURU NANAK IN HISTORY

A.D.), Delhi 1968,

Nizami, Khaligq Ahmad, “Eerly Indo-Muslim Mystics and
Their Attitude Towards the State", Islamic Culture (Oct.,
194 ). XXI1I, No. 4; also January, 1950.

--——, The Life and Times of Shaikh Faridu'ddin Ganj-i Shakar,
Aligarh 1955.

——_, %A Noté on Ahsan-al-Aqwil", Joeurnal Pakistan His-
tory Society (Jan., 1953), H1, pt. i.

— ——, *“'Saroor-us-Sadir”, Proceedings Indian History
Congress, 1950, '
==, “The Shattari Saints and their Attitude Towards

thc State”, Medieval J'ndm Quarterly (Oct., 1950), I, No.
2, 56-70.

— ——, "Some Aspects of Khanqab Life in Medieval India",
Studia Islamica (1957}, V1II. )

——— “The Suhrawardi Silsilah and its Influence on Medieval
Indian Politics”, Medieval India Quarterly (July-Oct.,
1957), 111, Nos. 1 & 2.

Murul Hasan, “Medieval Punjab™ (Presidential Address),
Proceedings Punjab History Conference 1965, Patiala
1966, T3-81,

O'Brien, A.J., “The Mohammedan Saints of the Indus
Valley", Journal of the Royal Anthropological Institute
af Great Britain and Ireland (1911), XL1.

0" Malley, L S.8,, Popular Hinduism, Cambridge 1935,

Oman, John Campbell, The Mystics, Ascetics and Saints of

. India, London 1905,

Fandev, A. B., The First Afghan Empire in India (145]1-1526
AD.). Calcuna 1956,

—-——, Society and Government in Medfﬂaf India, Central
Book Depot, Allashabad 1965.

Pandit, B. N., The Saivism of Kashmir (A Comparative Study),
Ph. D. Thesis, Panjab University, Chandigarh 1968.



BIBLIOGRAFPHY 327

Piar Singh. A4 Critical Study of Panjabi Prose in the 17th
Century, Ph. D. Thesis, Panjeb University 1968,

Pickthall. Mohammad Marmaduke, The Meaning of the
Glorious Koran, The New American Library, New York
1953,

Pincott, Frederic. “The Arrangement of the Hymrs of the
Adi Granth". Jouwrnal Royal Asiatie Society (New Series),
XVIII, 437-61.

Prabha Dixit, “Some Observations on the Political Ideas of
Tulsi Das™, paper read at a Seminar held at the [ni-
versity of Delhi in November 1965.

Furan Singh, The Book of the Ten Masters, Lahote, nd.

Qureshi, . H., The Administration of the Delhi- Suwlianate,
Lahore 1944, _

———, “The State Demand on Agricultural Produce under
the Sultans of Delhi”, Proceedings Indian History Congress,
Labore 1940, 249-50.

Radhakrishoan, S., Religion and Society. (#th  impression)
London 1959,

Rahim, A., “Tne Nature of the Afghan Monarchy", Journal
Pakistan Historical Society (1956), 1IV.

——=, “The Osigin of the - Afghans and tbeir Rise to the

Sultanate of Dibli"”, Journal Pakistan Historical Society,
(1956), 1V, 64-70.

Raj Kumar, “Guru Nanak and.ihe Religious Conditions of
India During the 15th Century”, Punjab History Con-
ference, Patiala 1969, 93-102.

Rajinder Kaur, The Sikh Concepion of Godhead, Ph. D.
Thesis, Panjab University, Chandigarh 1965.

‘Ranbir Singh, Glimpses of ithe Divine Masters, New Delhi
1965.

Ranking, G. (tr.), Munrakhabu-i-Tawarikh, (Bibliotheca Indica
Series) I, Caicutta 1897.



28 GURU NANAK IN HISTORY

Raychaudbri, Hemchandra, The Early History of Vaishnava
Sects, (2nd. ed.) University of Calcutia 1936.

Redhouse, “The Most Comely Names", Shorter Encyclopaedia
of Islam.

Renou, Louis, Religions of Ancient India, University of
Londen 1953,

Ringgren, Helmer, Srudles in Arabian Fatalism, Uppsala
1955,

Rizvi, S: A. A., “Impact of the Theory of Insan-i-Kamil on
XVI Century Morthern India”, paper read at a seminar
held at the University of Delhi in November 1965,

e, “Mahdavi Movemeat in India”, Medleval India
Quarterly (July, 1950), I, No. 1.

———, Muslim Revivalist Movemenis in Northern India in
the Sixteenth and Seventeenth Centurles, Agra 1965.

Rose, H. A., A Glossary of Tribes and Castes of the Punjab
and North-West Frontier Province, Vol. I, Lahore 1919,

———, "“Hypaethral Shrines in the Punjab"™, Jourmal Punjab
Historical Society (1914), 111, No, 2, 144-46. :

Roychaudhary, M. L., “Background of Sufism in Indian
Environment”, Journal Greater India Society (1944),
X1, Neo. 1, 31-41,

Sachau, Edward C, (tr.), Alberuni's India, London 1914,

Sahib Singh and Dalip Singh, Guru Nanak Dev and his Tea-
chings, Raj Publishers, Jullundur 1969.

Sarab Dayal, An [Ideal Guru: Guru Nanak Dev, Paul Publica-
tions, Ambala Cantt., n.d.

Scott, G. B., Religion and Short History of the Sikhs 1469-1930,
London 1930,

Sell, Edward, Essays on Islam, Madras & London 1901.

Scwaram Singh, The Divine Moster (A Study of the Life and
Teachings of Sri Guru Nanak Dev), Lahore 1930,

Sharma, Kfishna, *“Kabir and the Courrent Definition of



BIBLIOORAPHY 329

Bbakti : A Case for Re-cxamipation™, paper read ata
seminar held at the University of Delhi in November,
1965,

Sher Singh, Philosophy of Sikhism, Lahore 1944,

Shivapadasundaram, 8., The Saiva School of Hinduism,
London 1934,

Siddiqi, A. H., “Calipbate and Sultapate, Journal Pakistan
Historical Saciery (1954), 11,

Siraj Eddin, Abu Bakr, The Book of Certainty, London 1952

Sirajul Haq, **Sama* and Rags of the Darvishes", [slamic
Culture (April 1944).

Smith, Margaret, Al-Ghazali, The Mystic, London 1944,

———, 4n Early Mystic of Baghdad, London 1935,

———, Rabia The Mystic, Cambridge 1928,

———, Studies in Early Mpysticism in the Near and Middle
East, London 1931.

~———, The Sufi Path of Love, London 1954.

——— (tr.), *Al-Risalat Al-Laduniya™, JRAS 1938.

Sohan Singh, The Seeker's Path (Being an Interpretation of
Guru Nanak's Japji), Orient Longmans, Bombay 1959.

Spies, Otlo, An Arab Account of India in the 14th Century.

Subhan, J. A., Islam, its Beliefs and Practices, Lucknow 1938,

——=—, Sufism : Its Saints and Shrines, Lucknow 1960.

Susil Gupta Private Ltd. (Publishers), The Sikh Religion (A
Symposium by M. Macauliffe, H. H. Wilson, F. Pincott,
Jobn Malcolm, Sardar Kaban Singh), Calcutta 1958.

Tara Chand, Influence of Islam on Indian Culture, Allahabad
1946.

Taran . Singh, Guru Nanak as a Poer, Ph. D. Thesis, Panjab
University, Chandigarh 966.

Teja Singh, Guru Nanak and His Mission, 8. G.P.C.,
Amritsar, n.d. :

Teja Singh (tr.), The Japji, Bombay 1948,



330 GURU NANAK IN HISTORY

Teja Singh, The Religion of Sikh Guwrus, 5. G. P. C,
Amritsar 1957.

—— Sikhism (Its Ideals and Institutions), Lahore Book
Shop, Lahore, n.d.

——— (tr.), Asa di Var: Or Guru Nanak's Ode in the Asa
Measure, Amritsar 1957,

Teja Singh and Gande Singh, A Shorr History of the Sikhs,
Orient Longmans Ltd., Bombay 1950.

Temple, Sir Richard C., The Legends of the Punjab, Bombay
1884-86.

——— (ed.), Punjab Notes and Queries, 1 & I, 1883, 1884,
1885.

Thapar, Romila, 4 History of India, Penguin Books, 1967.

Thomas, Edward, The Chronicies of the Pathan Kings of
Delhi, London 1871,

Topa, Ishwara, Politics in Pre-Mughal Timss, Allahabad
1938,

Trilochan Singh, Guru Nanak's Religion : A Comparative
Study of Religions, Guru Wanak Foundation, Delhi
1968.

Tripathi, R.P., Some Aspects of Muslim Administration,
Allahabad 1936,

Tritton, A, S., Muslim Theology, Luzac & Company Lid.,
London .947.

Trumpp, Ernest, The Adi Granth, London 1877,

Upadhyay, Vasudeva, Socio-Religious Condition of North
India {700-1200 A4, D.), Yaranasi 1964,

Vaudeville, Charlotte, “Kabir and Interior Religion”, Hisiary
of Religions, 111, No. 2, Winter 1964, 191-201.

Vambery, A, (tr.), The Travels and Adventures of the Turkish

Admiral Sidi Ali Reis ... During the Years [1553-1356,
Luzac & Co., London 1899. '



BIBLIOGRAPHY 33]

Watt, W. M., Free Will and Predestination in Early [slam,
London 1948,

—-—=— (tr.), What Delivers From Error and Beginning of
Guidance, London 1953,

Watters, Thomas, On Yuan Chwang's Travels in India,
1629-1645 A. D., 2 vols., Royal Asiatic Society, London
1904.

Wazir Singh, Guru Nanak's Theory of Truth, Punjabi Univers-
ity, Patiala 1946.

Weber, Max, The Religion of India (tr. and ed. Hans H.
Gerth and Don Martindale), The Free Press, Glencoe,
1llinois 1960

Weir, T. H. {tr.), “An Arabic Ms. explaining the saying:
‘Whoso kpoweth himself knoweth His Lord' ™, Journal
Royal Asiatic Society (1901).

Westcott, G. H, Kabir and the Kabir Panth, <Calcutta 1953,
Wilson, H. H., Religious Sects of the Hindus (ed. Ernst R.
Rost). Susil Gupta (India) Private Ltd., Calcutta 1958,
Woodroffe, Sir John, [Iafroduction to Tanfra Sastra, Madras

1956. .

yusuf Husain, Glimpses of Medieval Indian Culture, (reprint
of 2nd. ed) Asia Publishing House, Bombay 1962,

Zehner, R C., At Sundry Times.

Zubaid Ahmed, M. G., Contribution of India te Arabic Lite-
rature, Ph.D. Thesis, University of London 1929,

Zwether, S. M., “The Diversity of Islam in India™, The Moslem
World (April, 1928), XVIIL.

PERSIAN
Abdul Haq Muhaddis, Akkbar-al-Akhyir, Mujtabai Press,
Dwelhi, n d.
———, Takmtl-al-ITman.,
Abdul Quddus Gangohi, Lardif-i-Quddast.



332 GURU MANAK IN HISTORY

Abdul Quddus Gangohi, Makriabdt, Johnson MSS.,, I 0. 773.

———, Rushdnama-i-Mahsht.

Abdur Rahman Chishti, Mas'@dd Sa/ar, Central Public Library,
Patiala, M/2492; j

Abu'l Fazl, A'in-i-Akbary, Asiatic Society Bengal, Calcutta
1867-77.

———, Akbar-n&ma, Vol. I, Asiatic Society Bengal, Calcutta
1877,

Abmad Hasan Dabir, Basdrin-al-Uns, B. M, Add. 7717.

Ain-ul-Quzzat Hamdani, Tamhidar,

Amir Hasan Sanjari, Fuwdid-al-Fuwdd, B. M, Or, 1806.

Amir  Hussaini, Nazhat-al-Arwah.

Amir Khword, Sayyid Muhammad Mubarak, Siyvar-al-
Auliya, Ms. I. Q. 306, 29, A. 8; also Muhibb-i-Hind
Press, Faiz Bazar, Delhi 1885,

Ashraf Jahangir, Makiabai, B. M, Or, 267,

Azom Beg, Mirza, Tartkh-i-Gujrat, Parts 1 & II, Lahore
1867, 1868, .

Badauni, Abdul Qadir, Mumakhab-ur-Tawdrikh, Asiatic
Society Bengal, Calcutta 1864-55, 1868, 1869,

Butay Shah, Ghulam Muhiyyuddin, Tawdrtkh-i-Panjab,
Punjab State Archives, Patiala, M/837.

Fazl Ali Sapauri (Scribe), Misbah-al-Hiddya, Central Public
Library, Patiala, M/388,

‘Firishta, Mubammad Qasim Hindu Shah, Tartkh-i-Firishta,
Lucknow 1865,

Ganesh Das, Chdr Bagh-i-Panjab (ed. Kirpal Singh), Amritsar
1965,

———, Raj Darshint, British Museum Catalogue No. Or 163 .
(Microfilm in the Panjab University Library, Chandigarh).

Gesudaraz, Jawdmi'-al-Kilam.

Gulbadan Begum, Humdydn-nama, Punjab State Archives.
Patiala, M/917,



BIBLIOGRAPHY 3

Hukem Chand, Munshi, Tewdrikh-i-Zila-i-Multan, Lahore
1884,

Jafar-i-Makki, Bahr-al-Ma'ant,

Jahan Ara, Minis-al-Arwah, Library of the School of Oriental
and African Studies, No. 67926.

Jahangir (Emperor), Tuzk-l-Jahdngtrt, Ghazipur and Ali-
garh, 1863-64,

Jamali, Shaikh Hamid Ibn Fazlullah, Sipar-al-*drifin, B. M.
Or. 215 and Punjab State Archives, Patiala, M 345/
4404,

Jumaluddin Hansvi, Diwan Chashma-i-Faiz Press, Delhi
1889,

Jami, Lawd'ih.

Mahmud Chishti, Ma‘rifar-al-Suldk.

Makhdum Jahanian, Al-durr-al-Manzam, 1. 0.306. 26 E.21;
also Ansari Press, Delhi,

.Masud Bak, Mirat-al-*Arifin, 1. 0, Ms. 2307.

Mir Husaini, Nazhat-al- Arwih.

Muhammad Ghaus, Bahr-al-Hayat.

Majmuddio, Mirsad-al-*Ibad, B. M. Or. 258,

Niamat Ullah, Makhzan-al-Afghdni, Punjab State Archives,
Patiala, M8/4000.

Nizamuddin Abmad, Tabaqgat-i-Akbari, 3 vols., Asiatic Society
Bengal, Calcutta 1927, 1931, 1935,

Qalandar, Bu Ali Shah, Dwwan, Muslim Printing Press,
Lahores and 1..0. Vern. Tract, Persian Poetry, 3741.

, Masnavi, Lahore 1924 and 1. O. Persian D. 178,

Shams Siraj Afif, Tdrikh-i-Firdiz Shahi, Asiatic Society Bengal,
Calcutta 1862.

Sanai, Hakim, Fudwat-al-Haqlgar.

Sharfuddin Abmad bin Yahiya Maneri, Makribdr-i-Sadi,
I. O. Per. Tracts, 2042,

Soban Lal, ‘Umdaf-ut-Tawdrikh, Punjab State Archives,




334 GURU NANAK IN HISTORY

Patiala, M/936.

Sujan Rai, Khwlasar-ur-Tawdrikh (ed. M. Zafar Hasan), Delhi
1918,

Yahiya ibn Ahmad bhin Abdullah Al-Sarhindi, Tarikh-j-
Mubdrak Shak, Asiatic Society Bengal, Calcutta 1931,

Yusuf Chishti, Tulfar-al-Nasd'ih, 1. O. M/1627,

Zain Badr Arabi, Mukh-al-Ma'dn1 (Malfizit-i-Abhmad bin
Yahiya Muneri).

Ziauddin Barani, Tartth-i-Firaz Shahi. Asiatic Society Bengal,
Calcutta 1862,

SOME APOCRYPHAL CONTEMPORARY WORKS :

Anis-al-Arwdh (attribuied to Shaikh Muinuddin  of Ajmer).

Dalil-al-*Arifin (attributed to Shaikh Qutbuddin Bhaktyar).

Inwan-i-Khwajoh  Muinusdin  (atttibuted to Shaikh Muin-
uddin).

Diwdn-i-Quthuddin Bhaktydr (attributed to. Shaikh Qutb-
uddin Bakhtyar).

Maktibds -i-Chishii (attributed to Shaikh Muinuddin).

Rahot-al-Qulah (attriluted to Shaikh Nizamuddin).

Afmf-a!-Fuwﬂ;d (attributed to Amir Khusrau).

URDU

Abdul Hagq Muhaddis, Akhbdr-al-Akhydr (Urdu tr. Maulana
Igbaluddin), Karachi 1963,

Abdul Hagg., Maulvi (Dr.). Urdi@ ki Ibradav Nashvo-numd
men Sifiai Kardm kd Kdm, Anjuman Taraqqi Urdu
Hird. Aligarh. ¥

Azam Bepg, Mirza Muhammad, Tdrikh-i-Jehlam, Lahore 1870,

— e——, Tartkh-i-Gujrat, Lahore 1867, 1868,

Bakhtawar Lal, Rai Bahadur Munshi, Tartkh-i-Zila-i-Mont-
gomery. 2 vols., Amritsar 1874,

Chishti, Nur Ahmad, Tahgigdr-Chishri Lahore 1864.



BIBLIOGRAPHY 335

Ghulam Sarwar, Mufti, T2rikh-i-Makhzan-i-Panjab, Nawal
Kishor Press, Lucknow 1877,

Gulbadan Begum. Humdyin-ngma (Urdu tr. by Said ibn
Hasan, of the Ms. in Col. George Hamilton’s collection.
noted by Reiu).

Hukam Chand, Muoshi, Tawdrikh-j-Zila-i-Multan, Lahore
1884,

Kali Rai, Kitdb-i-Sair-f-Panjab, 2 wvols.,, Nawal Kishor
Patiala, n.d.

Kanhaiya Lal, Rai Baha.ur, Tdrikh-i-Lahore, Lahore 1884,

Mohan Singh, “Baba Farid Ganj-i-Shakar, Shaikh Ibrahim
aur. Farid San1”, Oriemtal College Maogazine 1938, 1939,

Muhammad Shafi, *“Shaikh-ul-Islam Bahauddin Abu Mu-
hammad Zakariya™, Oriental -College Magazine (May,
Aug., & Nov.. 1955), 1-66

Niazi., Yasin Khan, “Sikandar Lodi avr Uske ahd ke ba‘z
Farisy Musannifin', Oriental College Magazine (May”
1913), 1X, No. 3. )

Nizami, K. A.. Haydr-i-Shaikh Abdul Haq Muhaddis Dehlavi.

Wasif, Mubammad Mahdi (tr), Kimipd-i-Sa'ddat, Madras
1861.

PUNJABI »

Adt Srt Gurg@ Granth Sahib Jt Sri Damdami Biy, various
printed editions, standard pagination 1430.
Fauja Singbh, “Guru Nanak ...", Preer Lart (November,
L1969y, XXXV, Mo, 11, 29-34,
‘Ganda_Singh (ed.) Kuiliyat-Bhat Nand Lal Goya. Sikh Sangat
" Malicea 1963.
Gurdas, Bhai, Vdrdn (ed, Hazara Singh and Vir Singh),
Amritsar 1962. )
Guru Gobind Singh, Sri Dasam Grunth Sahib (ed. Bishan
Singh), Amritsar, n.d.



336 GURU NANAK IN HISTORY

Harbhajan Singh *“Guru Nanek", Preet Layt (November,
1969), XXXVI, No. 11, 11-16,

Harindar Singh Rup, Bh&t Gurdds, Amritsar 1952,

Jodh Singh, Bhai, Gurmari Nirnay, Lahore Book Shop,
Ludhiana. n.d.

Kahn Singh WNabha, Gur# Sabad Ratondkar Mahin Kosh,

" (2nd. ed.) Bhasha Vibhag, Punjab, Patiala 1960.

Kaur Singh WNihsng, Akali, Gur@ Sabud Ratan Prakdsh
{Index of Sri Guril Granth Sahib J1), Peshawar 1923

Qureshi, ﬁb@'!ul Ghafur, Panjabt Zubdn da Adab te Tarkh
{Persian script), Taj Book Depot, Lahore 1956,

Sabadarath Srt Guré Gramh Sdhib Ju, text and commentary
on the Adi Granth, 1936-41.

Sr¥ Guril Granth Kosh, 3 vols., Khalsa Tract Society, Amritsar
1950,

Sahib Singh (ed.), Sadd Snk, (Ind. ed.) Amritsar 1943,

— ——, Sk Sartd Balwand di Var, Amritsar 1949,

Sodbi, Miharban, Janam-sdkit Srt Gurid Ndnak Dev Ji (ed.
Kirpal Sin'h & Shamsher Singh Ashok), Khalsa College,
Amritsar 1962,

Tiw ri, Parasnath, Kabir, (National Biography S:nc;] National
Book Trust, India, New Delhi 1967.

Vir Singh, Srt Gurd Nanak Chamatkdr, 2 parts, Kbalsa
Samachar, Amritsar 1960.

Vir Singh (ed.), Puwrdtan Janam-sakht Srt Gurd Nanok Dev
Ji, Khalsa Samachar, Amritsar 1959,

HINDI

Shamsundardas, Kabir Gramthavali, (7th. ed ) WNagari Pra-
charini Sabha, Kashi 1939.

Sharma, Harvaosh Lal, Hindi Nirguna Sahitya ke Prerna
Srot (with #pecial reference to Kabir and Guru Nanak),
Ph. D. Thesis, Panjab University, Chandigarh 1962,



INDEX

Abbasids, 11, 12 n42,

Abdul Aziz, Mir, 7, 8 n24,
16 o53.

Abdul  Haqq Muhaddis,
Shaikh, 83 n71, 92,

Abdul Karim al-Jili, 79,

Abdul Qadir, &1.

AbduF  Quddus Gangohi,
Shaikh, 74 & n37, B2, 88,
89, 90, 91, 93, %4, 97,
101.

Abdullah Ajodhani, Shaikh,
-14 n47, 41.

Abu Hanifa, 100,
Abu Ishaq Qadiri, 76,

Abu Nasr al-Sarraj, 79, 8S5.
Abu Yazid (Bayazid Bust-
ami), 78, 81, 84, 87, 88.
Abul Fazl, 9, 75, 107 nll.

Achal, 111.

Agamas, 134,

Ahmad, Shaikh, 70,

&'imma, 17.

Ain al-Quzzat Hamdani, 80.
Ajodhan (Pakpatan), 41, 76.
Akbar, 9, 17, 104 nl.
Alberuni, 107 nll, 138,

Al-Ghazali, 78, 85,

06, 98
& nl77.

337

Al-Hallaj, 78, 81, 88.

Al-Junaid, 78, 79, 86 ngl.

Al-Mubhasibi, 78.

Al-Shafi, 100,

Ali, 68,

Ali al-Hujwiri, 44 ndS, 76,
79, 81, 91, 92, 95, 100.

Ali Sher, 91.

Allah, 64, 65, 66, 67, 83, 84,

90, 97, 128, 130,
158, 159, 228, 232,
Aman Ullah, Shaikh, 77.

Amardas, ‘Guru,. 290, 291
nl8, 293 & 025 2%
‘030, 295, 300,

“amif, 24, 26 n87.
amin, 24,

Amir Khwurd, 92.
Amir Khusrau, 56, 82,
amr, 147.

Angad, Guru, 286, 287, 290,
292, 294 & nB80, 295
3113;, 299 n62, 300 & no4,

12.

aufipa, 231.
agtd', 32.
aq:;g'd:ﬂr, 22, 23, 24 n79,

157,

Art:l;r.r, J. C., 144, 155, 287,



338

Arghun, Mirza Shah Hussain,

n28.

Arjan, Guru, 287, 288, nS5,
292 & n20, 293, & on22,
24; 295, 301, 304, 305
ni4,

Asa dv Var, 204 n3l, 207
n5l, 211 nnB2, B83; 212
ndd, 213 n89, 215 nl03,
217 nil0, 224 nol40, 143;
225, 230 nl160, 236 nSs,
238 nl0, 268 nl69, 271
nl93, 276 n222, 280.

Ashraf Jahangir, Shaikh,
21 nb0, 82, 91, 95.

Ashraf, K.M., 170.
Arharva Veda, 158.
Autar, Fariduddin, 81.
avarars, 294,

Aziz Ahmad, 13 nd3, 199.
Azizullah, 41.

Buba Sundar, 293,

Babur, 5, 6, 7 & n22, 8 &
nn23, 24; 9. 027, 10 a32,
12, 16 n55, 18 n6l, 25 &
oS5, 28 & on93, 94; 46
n5l, 54 n80, 73, 74, 157,
159, 163 nB4, 185, 167,

Babar-vim, 311,

Bachitiar Natak, 289, & noll,
E?." nl6, 291 nl7, 301

Badauni, 33, T2,

Badruddin
Shaikh, 75.

Bahauddin Qureshi, Shaikh,

Ghaznavi,

Babauddin Zakariya, Shaikh,
15, 76,

Bahawal Sher Gilani Qadiri,
Sayyid, 33.

Bahlol, Shaikh, 73,

Bahlolpur, 9, 10 & n32,

bairdgis, bairag, 202,

Banerjee, Indubhushan, 144
nd, 170, 198,

bdm, 214, 219, 292, 293 &

22, 303, 312, 313.

Batala, 11 & nd6,
54 n79, 55 nkl.

Bedi, Gursharan Singh, 198
n5.

40 nil,

" Benaras (Kash1), 60, 296,

bharu. 119, 125, 260, 293
n22, 308, 310 nl112.

Bhagavata Gitd, 198,

bhai {fear), 235, 258, 259, 260,
303 nB0,

bhi-mak«til. 259-

bhakri, 120, 121,
125, 126, 128,
197, 199, 202,
219, 223, 225,
258, 260,

bhana, 227, 246, 247, 248,
bhats, 293 n22.

Bhatti, Ram Dev, 11.
Bhera, 4, 33, 111.

Bhin a Devi, 131.

Bhoa, Rai, 307.

Mjak, 127,

Bikaner, 309,

122, 123,
129, 130,
204, 206,
235, 240,



Brahma, 201, 205 & n36, 206,
207, 232.

brghman, 29, 38 anl8, 39,
47, 48, 49, S0 & nnb67,
68; 51 & n70, 53, 54, 55, 56
n89, 60 n99, Im 132, 134,

139 1134, 160, 196, 212 n84,
222.

Buddhism, Buddhas, 105,
205 n33.

Chaitanya, 122, 123.

chauahari, 26 187, 147, 150,

Chhu%ﬂ Smgh, Bawa, 198
2, 20

Chishtis, 45,
101, 103.

Chuhar Bandagi, Shaikh, 39
n22,

?3, 75, 17, 98,

Cunningham, J.D., 143, 200.
Da]jut Singh, Raja Sir, 198

dam‘:hc.! 202, 231,

Data Ganj Bakhsh (Al Al-
Hujwiri), 44 nd5,

Daud ,Shaikh, 33.

Delhi, 1, 7, 13, 28, 53, 74
nis, 81,

devi mandirs, 131.

dharma, 156, 202,

dharms_ 133,

Dhauunxal, 46.

dhundhikdra, 135.

din-duni, 299 & n62.

Dipalpur, 1, 5, 6, 7, 27, 33.

diwan, 15* 24 nlﬂ, 1“1, 237,

diwdni, 29 n98.

339

Durga, 131.
Eminabad (Sayyidpur), 6.

Sagirs, 202, 229, .

Fariduddin  Ganj-i-Shakar,
Shaikh, 73, 75, 76, 87, 88,
89, 94.

Farishta, Muhammad Qasim
Hindu Shah, 14 nd6, 17.

Farquhbar, J. N., 197,

Fatima, 68.

Fauja Singh, 146 nlé6,

faujdars, 15.

Field, Durnl.hj!l.

Jfigh, 39,
fotaddr, 24,

Ganda Singh, 146 nl5.

Ganesh Das, 29 & n98, 32
: III;éJJ n3, 118, 134, 136,

gavatri yantra, 133 nl08,

Ghaus, Shaikh Muhammad,
74,102, 139 nil,

gidnis, 224,

girddwart, 29 n98.

Gobind Singh, Guru, 143,

, 145, 154, 288, 280 &
nl2, 291, 292 n20, 293, 301
n67, 302,

God (concept, attributes),
65, 68, 69, 70, 72, B84, 85,
86, 87, 88, 89, 90, 91, 93,
95, 96, 97, 98, 102, 103, 116,
117, 122, 130, 146, 148, 149,
151, 152, 153, 180,185, 189,
190, 193, 203, 204, 205,
on36, 37, 38; 206, 270,

t44, 200.



340

209, 210, 211, 212, 213,
214, 215, 216, 217, 218,
219, 220, 221, 223, 230,
232 & nl63,” 235, 23,
237, 238, 239, 240, 241,
243, 244, 45, 246, 247,
248, 249, 250, 251, 252 &
n97, 253, 254, 256, 257,
258, 259, 260 & nl35,
261, 262, 289, 294, 298
299, 303’ n80, 304 n8l,
307, 308, 311, 312,

gopis, 205, 224,

Gorakhnath 60, 112 & n27,
113, 114, 115, 1186, 117,
202, 227,

Greenlees, Duncan, 200 n21.
Gulbadan Begum, & n24.

Gurdas, Bhai, 295 & nis,
295&1:3?. 297, 298 &
nn30, 51, 52, 53, 54, 55,
56, 5'.-' 299 nn$7, 58, 50,
60, 61 62, 63; 300 &
nnﬁ-‘, 65; 301 & no66,
67, 69, 70; 302 & nn7l,
74, 75, 76, 77, 78, 82; 303
& n?0,

Gurmit Singh, 199 nll.

Gurd, The, 112, 117, 130, 235,
236, 237, 239, 240, 241, 242,
244 246, 259, 260, 289, 290,

293, 294 & n26, 296,
29? 208, 299 301 & néés,
30'1 303, 305 307, 303,
309, 310, 311.

Guriship, 294 & n6, 299,
300, 301 67, 313.

habs-i-dam, 111.

hadis, 80.

Hamiduddin
Shaikh, §1.

Hnrbhnjun gmgh 290 nl3,
299 0,

legubmd, Guru, 143, 295,
299 n62, 300, 301,

Hazan al-Basri, 78, 81.

haumai, 231, 235, 23%, 239,
240, 244, 245, 246, 298,

Hindu, Hindus, 106, 120,
128, 131, 137, 138, 139 &
nl3l, 195, 197, 198, 199
n®, 200, 202, 205, 206, 227,
2?;21.4 234, 309, 30 &
n -

Hinduism, 135, 136, 198,
igg. 201, 213, 227, 234,

Hujra Shah Mugim, 33 n3,

Hukam, 66, 147, 18R, 212,
226, 227, 228, 235, 243,
244, 245, 246, 247, 248,
253, 256, 260 nl35, 262,
263, 267, 268, 282, 307,
312,

Humayun, 8, 9, 12, 18 &
nb0, 46, 73, 74, 157,
Tbo al-Arabi, 77, 81, 91, 111.

Ibn Battuta, 40 n25, 111,
138,

Ibn Khaldun, 69, 111.
Ibrahim bin Adham, 78, 81,
Ibrahim, Shaikh, 43.

Imam, 16 n55, 68,

Iraqi, 80,

Ishaq Gagzruni, Sayyid, 76.

Magauri,



Ishaq Kaku, 76.

Islam, 76, 139 nl34, 198,
199 n9, 200, 201, 202,
227, 228, 229, 234, 296.

Jahan Ara, 72,
Jahangir, 74, 77 n52,

Jainism, Jaina monks (jatls),

104 & n2, 105, 202, 308,
309.

Jaisi, Malik Muhammad, 43.

Jamali, Shaikh, 45 n47, 73,
75, 98,

Jamaluddin Hansavi, Shnikh,
82, BE.

Jami, 80,

Janam-sdkhty, 304& nn 82, 84;
305 & n8S5, 306 & n89, 307
n93, 308, 310 & nonll12-16;
311 nmll7, 119, 121, 122;
312 & nnl25-30; 313,

.ﬁrpﬂl. 148 n20, 152 nd0, 174,

187, 138 nnl05, 107, 189
nll7, 203, 204 nn33, 34
205 nig, 206, 209 n63,
216 & nl0s, 220 nl21,
226 & nl48, 228, 233
nlé7, 236, 237 & n8,
238 nll, 264 & nl5s,
269 nl75, 271 & nl9%4,
280 n244, 281 n247, 282
n250, 284.

jivan-mukea, 130,
Jjiziya, 19 n63, 70.
jnana 120, 121,

Jodh Singh, Bhai, 200 n2l,
263,

i

Jogendra Singh, Sir, 198 n7.

Jogis, 111 & n26, 112, 113
n33, 114, 115, 116, 117,
139, 196, 199, 202, 215,
216, 218, 219 nll9, 220,
221, 223, 226, 228, 309.

Ywalamukhi, 131,

Ka'ba, 230.

Kabir, 126, 127 & nf4,
128, 129, 130, 138, 170,
197, 199, 233, 292 n22,
310,

Kali, 131, 137,

kalima, 230, 231,

kaliyuga, 132, 156, 158,
159, 225, 289, 296, 306.

Kamran, Mirza, 8, 9 10 &
030,

Kangra, 104, 117, 131

Kapur Singh, 200 n2l, 210
n72.

kdr, 263, 264.

Karbala, 18 né6l.

Karma, 112, 120, 121, 235,
261, 262 & nl45, 263,
264, 265, 310.

Kartarpur, 168, 282, 284,
285.

khalifas, 68 nl17, 75.

Khalil, Shaikh, 73.

Khaliq Ahmad MNizami, 73.

Khalsa, 144 n4, 145, 286,

292 n20, 302

khams, 19 n&3.

khangah, 33 n3, 72.



342
khatris, 29, 51, 32 @71, 53, Machbandar, 112 n 27, 202,

54, 56 n89, 57, 120. 227,
khot, 26. madad-i-ma‘ash, 17,
Khuds, 157, 159, madrasas, 39,
-Khurasan, 18 n61, 78. Mahabhirara, 107, 113, 201,
Khushwant Singh, 200 n2l, 211.
khutba, 37. mahants, 112.

Kohli, S. 8., 218 nl16, 219  Mahesh, 20, 205, 227.
nll8. Mahdi, 69, 71.

katwal, 15 -
' mahdid, 148 n20,
Krishna (Kanh), 122, 123,
125, 128, 205, 206,  ‘malfiz 72, 82.
224, 227. Malcolm, John 197 n3.

Kshatriyas, 47, 48, 50. maliks, 23, 147, 151.

Malot, 10. 25 n85.

Lahore, 1, 4, 5, 6, 7, 8 & “': ’ -13311
nn23, 24; 9 & n28, 16  mandala, 133,
n55, 21 n68, 27, 28 n93,  ‘mantras, 132, 133.

33, 35‘ ngf 3’5 L'IIT, 39 IIZ!, m‘,ﬁﬂikﬁ' ]6 .I:I-SS‘ I? "56,

41 & n29, 42 n33, 44 et Gt Vs 73 o

ﬂ"a, 451 Tﬁ, TT, 33' 9"! » i |3 nla, 1 "

104 n2, 137, _asud Salar, 14.
Lakshmi-Narain, 118, Maya, 112, 128, 226 nl47,

233, 235, 237, 239, 247,

lashkar, 147, 261, 265,266 267, 268,

L:élgl:l: iizj:ruzﬁngggk gﬁ?, 270, 272, 311,
n t ] # { 1]
312, Mo 2, 592" w20, 303
; n22, n20,
L"ff;: s & 351,4’3,5' g_ﬁ & n22, 310 ni14, 311 nl20.
& 033, 11 13, 14, &  Medina, 18 nél.

nnd6, 47; 15, 17, 19, 21

& uonés, 69, 70; 23 me.kr-!. 155, .

& n76, 24 & o8O, Miharbaa, Sodhi, 304 &
25 nB5, 27, 28 & n93, ni4, 363 nBS,

29, 34, 39 n22, 41, 42, Mlgis,.‘-{lﬁnsd.

36 nst, 73, 76, 77 139
nl34, 146, 147, 157, 164. rufin, 15 & 031, 39.
Muhammad, the Prophet,

Mecca, 18 n6l, 45 & nd6, 39, 69, 86, 87, 90, 91, 92,
67, 98, 296, 93, 95, 102, 228, 232.



Muinuddin, Shaikh, 75, 87.

Mujeeb, M., 234 nl.

Mula Sant, 168.

mulla, 196, 309.

Multan, 1, 3, 4, 9 & n28,
33, 35 39 & n2, 41, 42,
nidld, 45, 76, 81, 117, 118
& nj‘?q

munshigiri, 29 098,

mugaddam, 25, 26 & ni6,
147, 150, 157, 158,

murshid, 73.

Musa Abapgar, Shaikh, 38
n17, 44 n43, 76,

Muslims, 128, 137, 138, 139,
& nl34, 195 198, 199
n9, 202, 227, 230, 231,
232, 234, 309, 310, nlid.

nadar (grace), 235, 255, 256,
257,

naib, 151, 155,

Majibuddin Mutawakkil,
Shaikh, 75,

namdz, 231,

Mamdey, 127 nf4.

Mame, The, (r2m), 148, 174,
181, 203, 207, 213, 214,
215, 219, 220, 228, 230,
235, 236, 237, 238, 219,
241, 242, 243, 244, 255,
260, 303, 304, nRl, 307,
308, 311.

MNanak, Guru, 1, 5, 6, 9, 11,
31, 43, 105, 109, 127, 138,
138, 140, 143, 144 &
nnd. 5 145 nld, 146,
147-48 n20, 149, 130,

343

152, 153, 154 & n53, 155,
156, 157, 158, 159 & n62,
1C0, 161, 162, 163, 164, 165,
166, 167, 168, 169, 170, 171,
172, 173, 174, 175, 171,
178, 179, 180D, 181, 182,
183, 184, 185, 186, 187,
188, 189, 190, 191, 192,
193, 194, 195, 196, & n9,
200, 201, 202, 203, 204,
205 & n3e6, 206, 207, 208,
209, 210, 212 & ng4, 213,
215, 216, 217 & mnllo,
219, 220, 221, 222, 223,
224, 225, 229, 230, 231,
232 & nle3, 233, 234,
235, 236, 239, 242, 245,
247, 248, 249, 250, 251,
254, 255, 256, 257, 258,
260, 261, 263, 264, 267,
269, 270, 274 n204, 278,
279, 280, 281, 282 &
n252, 283, 284, 285, 284,
287, 288, 289, 290 &
nls, 291 & nil8, 292 &
nn20, 22; 294 & n26,
205 & nl6, 296, 297, 298,
209 na2, 300 & n6d, 301
n66, 303 & nso, 304 &
n82, 305, 306, 307, 308 &
97, 309, 310, 311, 312, 313.

Marang, G. C., 144.
Masiruddin, Shaikh, 25 n85,

74, B2.

ndrthas, 114, 115, 202, 205

nig, 216, 308,

Miamatullah Sayyid, 73.

Nizammuddin, Shaikh, 75, 81,
89, 90, 92, 93,97, 98, 101,
102, 103 & n207.

Mur Abmad Chishti, 83,
198 n8.



344

Nurul Hasan, 34 nd, 198 n8.

Paighambars, 228, 229.

Pakpatan (Ajodhan), 33, 43,
45, 46. 73.

panchiyat, 16 & n34,

pandit, "128, 202, 210, 211,
212 nB85, 215, 219, 226,
228, 309, _

Panipat, 1,5, 6 &, 24 n80,
33, 42 n33, 45 177 &
n52, 88,

Panth, 233, 259, 299,
302, 312, 313.

pargana, 15, 35
Paryag, 60, 209,
Pincott, Frederie, 143.

pir 39 72, 93, 94, 95, 137,
162, 202, 216, 228, 229,
231, 296.

Popular Religion, 136.

Prithi Chand, 305 n84.

Punjab, 4, 5, 6, 8 9, 10,
1, 14, 16 ns54, 27
092, 28 & n93, 29, 30,
31, 32, 33, 34 pd, 35, 38,
37, 38, 40 & n27, 41,
42, 44, 47, 50 neés,
51, 53, 54, 56, 60, 68,
71, 76, 77, 78, 83, 104
& n2, 105, 106, 108,
111 & n26, 112, 113, 116,
117, 118, 119, 127, 128,

131, 132, 136, 137, 159, .

167, 171, 304,

Puranas, 201, 203, 204,
209, 210, 211, 213, 214,
215, 226.

Qadiris, 75.

Qalandar, Bu Ali,
82, B8, 90, 100,

galandars, 202, 208.

gdndngo, 24, 26 ng7, 29
n%8.

gdzt, 15 & =51, 183 060,
28 n94, 38 nl8, 39, 147,
160, 226, 229, 230, 232,

Qudrar, 229, 247, 252.

Q"f‘.h, 394 '5-5, ﬁTI 631
70, 80, 83, 84, 199, 202,
203, 204, 226, 227, 230,
231, 234,

Qutbuddin
Shaikh, 75, 99.

Rabia (of Basra), 8l.
Radha, 122, 123,
RAGS :

Asd, 149 nn25, 26, 28; 151
n34, 152 ndl, 153 nnd4,
46, 48; 155 & n54, 156 n57,
159 n63, 160, 161, 162,
174 n33, 178 n51, 18] nnsE,
71; 183 n80, 158 nl09, 189
nll3, 190 nnl22, 123; 193
nl39, 203 n28, 204 n35,
206 n43, 209 n66, 210
n74, 211 om76, 80, B1;
212 n38, 213 n92,
214 n98, 215 nl05, 216
nl07, 217 nll3, 218 nll7,
219 nll8, 220 nnl22,
123, 126, 128; 221 nnol30,
131, 132; 223 nl3s,
224 nl39, 225 nidd, 227,
238 o4, 238 nlo,

77 n52,

Bakhtyar,



264 nl50, 265 nl56, 266
nl65, 267 nl66, 268 nl70,
269 - nl176, 270 nl81, 271
nl92, 273 n 200, 274

275 nll4, 279 n240,
280 n246;

Basant, 148 020, 153 n49, 194
& nnldf, 150; 158 & né6l,
203 027, 204 n29, 209 n62,
211 n78, 214 n99, 215
nl02, 216 nl09, 238 nnlQ,
13; 265 nl60, 220 nl28;

Bhairo, 206 pn45, . 46; 207
n53, 210 n6R, 214 nlol,
275 n212;

Bilaval, 148 n20, 183 n79,
203 n30, 204 o030, 208 n59,
235 & n2, 270 nl86, 276
n220;

Dhanasary, 20T n55, 208,
209 n64, 216 nl06, 238
nl0, 274 n204, 277 n230;

Gauri, 150 n3l, 151 nn32,
33; 15 nn50, 52; 193 n137,
205 mn37, 206 nd2, 208
n58, 212 n85, 214 nn.94
95, 96, 217 HIIZ 218 &
nl17, 220 nnl24, 125,

127, 231, 236 nnﬁ.-

10; 238 nl.’r, 26 mnl54, 265
nl39, 266 nl6l, 267 nl6s,
269, 270 nl79, 273 n201,
275 o211, 277 om226, 229,
232; 278 n236, 282 n248;

213 092, 214 n%4, 217
nui 238 nl0, 273 0200,
274 nZﬂi

345

Maldr, 152 n39, 194 & nn143,
149; 210 IHSQ 211 n77, 266
nl65, 273 n201, 275 nZIﬁ.
278 nz.'lﬁ;

Mdra, 226;

Parbhan, 148 n20, 205 n3s,
207 n56, 220 nl23, 237

238 nmnl0, 13; 267 nlé6s,
270 nl88, 271 nl%0, 278
n236;

Ramkalt, 214 n100, 215 nl04,
217 nlll, 218 =117, 219
nl20, 232 nl63, 266 nl6s,
269 nl72, 293;

Sdrang, 194 & nild45, 206
ndd, 221 ni29, 269 nl74;

Sorath, 207 n54, 208, 212
n87, 217 nll0, 220 ni26,
221 nl3l, 265 nl60, 266
nl63, 270 nl82, 276 IIZH;.
277 n228, 288 n7,

Sr‘! le,, 148 n23, 149 nn27,
150 n29, 15[ nn3d3, 35;

152 n37, I'?Iinni’fﬁ 40; 177

nnd7, 43, 50; 179 n57, 180

nn62, 63, 64; 184 n86, 185

n%0, 188 nl06, 189 nll5,

190 onl19, 120; 191 nnl2s,

126; 192 nl34, 193

nldd,- 194 nnld?, 1458;

205 nnls6, 39, 40;

206 ndl, Iﬂ‘f nnd9, 50;

209 n65, 210 u'ﬂ] 211 n79,

213 no%1, 92; 2[6 nlﬂ?

'2131::1114 115; 222 nl.l.!
229 nl55, 23-“ & nliﬂ

232 nl635, 236 n3, 238 onl0,

12; 264 nl.ﬂ, 265 nlS‘I

266 nl62, 269 nl71, 276



346

nl78, 271 & ml9;5,
272 al97, 273 nZ00, 274
2207, 275 nn2ld, 217; 278
n235, 279 nn238, 241;

Sah1, 148 n20; 150 029, 194 &
nnl4d, 148; 207 n52, 210
n72, 218 nlls, 219 nill9,
223 nl37, 238 nl0, 264
nls50, 266 nl62, 267 nlé6,

268 nl70, 271 . nl91,
272 nl198, 276 . n2l5,
277 0234, 280 n246,

288 mn6, §;
Tilang, 238 nl0;

Tukhart, 194 & nnl42, .148;
210 n71, 274 n208;

VFadhans, 238 n10, 266 nlé4,
269 nl72. .
ra‘ipar, 147, 150, 157, 158,
rajd (rdo), °149, 152, 153,
© 155, 156, 157, 158, 311

rdjpars, 50, 51, 54, 55.

Rame, 124, 125, 128, 130
206, 224, 311,
Ramananda, 124, 127.
Ramanuja, - 121.
Ramayana, 107, 201
Ramdas, Guru, 291 nl%, 294,
195, 300, 301,. 305 ni4d.
Ranjit Dev (of Jammu), 118.
Raza, 231, 243, 246, 247.
Rig-Veda, 135, 227.
Rizquilah Mushtagi, 43.
Rukn, Mahdi, 70.

Sabad (The Word), 130, 148,
180, 207, 208, 213, 218,
219, 230, 221, 235,
238, 239, 240, 241, 242,
243, 244, 246, 259, 1261,
292, 303, 312,

Sadhs, 136, 139.

Sahaj, sahaj-smadh, 116, 130.

Sakh. Sarwar, 46, 138.

salik, 202, 228, 229,
Samauddin, Shaikh, 73, 75.
Sanai, Hakim, 31.
sannydsis, 139, 202, 228, 309.

- sants, 128, 130, 233, 240,

203 n22, 309.

sai, 136, 137, 195.

Satta and Balwand, 293
n24, 294 & n26.

sayyids, 36, 39, 40.

Sewaram Singh, 200 n2],

shaikhs, 39, 12, 13, 15, 81,
82, 94, 95, 97, 101, 158,

196, 228, 231, 212 &
nl63, 309.

shaikhzadas, 36.

Shaiva, Shaivism, Shiva, 107,
108, 110, 111, 112; 116, 131,
132, 134, 136, 137, 202,
232,

Shakras, Shakti, - Shaktism,
107, 116, 131, 132, 134,
202, 227.

Shamji, 118.

shari *at, 38,202, 230.

Shargis 2, 3, 70.

Shastras, 201, 204, 211, 212,
213, 214.



Sher Singh, 145 nld, 199
nl2, 200 nl5.
SMT;]aa, 35, 44 nd5, 68, 69,

shigdars, 15,24, 25, 147, 150,
153, 155. s

shiddras, 47, 48, 121, 134,

siddhis, 113, 114, 137, 202,
ﬁ n38, 216, 217, 218,

Sikhism, Sikhs, 143, 144, 145,
199 n9, 200, 287, 289, 292
n22, 293 & n22, 294 nl6,
302, 303, 305, 313.

Sita, 124, 224,

smrins, 201, 204,

Sr1 yanrra, 133,

Safis, Safism, 36, 39, 43
nd2, 70, 71, 73, 74 & n35,
75, .76, 77, T8, 19, 8O, 81,
82, 83, 84, 85, R7, 89, 91,
92,96, 97, 98, 99, 100, 102,
103, 104, 111, 128, 130,
139, 199, 230, 231.

Suhrawardi, Shaikh Shiha-
buddin, 75, 81, 100,

Sujam Rai, 104, 105, 107
nll, 109, 111, 114 n43,
118, 131, 151 n32.

sultan, 147, 149, 150, 151,
152, 157 n60, 237.

Sultanpur, 7 & n22, 41,
42 n33, 09.

Sunni, 35, 38, 39, 44, nd5,
68 nl7, 69, 70,

sunya, 135, 226.

Suri, Sher Shah, 9, 12, 46
n53, 73,

347

tafsir, 39,
Tilla Gorakhnith, 111.
Tulamba, 33, 41.
Thanesar, 33, 41, 42 033, 77.
tantrism, 132, 133, 134, 226
Tara Chand, 199
Trilochan Singh,
rirath, 207, 241.
Toynbee, Arnold, 143.
Truth, The, (Sachck), 88,
90, 113, 116, 129, 130, 23]
nl53, 236, 237, 239, 240,

242, 243, 244, 255, 287,
294, 308.

Udséits, 297, 309,

‘wlamd, 16 & n>5, 17 & nS6,
36,38 & nl8g, -39, 41, 46,
70, 202. '

wmard, 147,
Upanishads, 135,

199 nll.

Vaishnava, Vaishnavism, 107,
é&;, 118, 119, 131, 197,

vaishya, 47, 48
Vullabhacharya, 122,
vimachdris, 132, 134, 2264.

Var Mdajh, 148 n20, 152 n3R
153 n43, 156 & ns5, 157
059, 176 n34, 178 n54, 179
nn55, 56; 185 nE9, 187,
208 57, 209 né7, 213 n93,
217 nll3, 222 nl34, 223
nnli34, 135, 136; 226 nl47,
220 n156, 230 nls57, 231



348

nl6l, 238 nl0, 265 ni&0,
270 nl8&0, 274 o204, 278
p237, 279 n239, 282 &
nn251, 253; 287.

var Malar, 157 n60, 178 n53,
180 né5, 181 n69, 186 n97,
194 149, 210 n73, 211 n75,
212 086, 232 n164, 238 nl0.

varna, 48, 49, 196
Vedanta, 113, 201, 213, 267.

Vedas, 128, 132, 158, 197,
198, 201, 203, 204, 205
n36, 209, 211, 212, 213,
214, 215, 227.

Vishnu, 117, 119, 121, 122,
124, 125, 128, 136, 21,

202, 205, 206, 209, 227,
232,

walls, 72, 202.
wazdif, 17,
wazir, 15, 24, 42, B0, 147, 148,

‘t'ag)'l Maneri, Sheikh, 81,

yantras, 132, 133,
Yoga, 111, 112, 114, 130,
Yusuf, Shaikh, 39 n22, 76.

2ahir pir, 307,

zakdr, 19 & n63.
zimmi, 19 & n63,



