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dialogue when we find him collecting the voices of truth from all
the nooks and corners of India which ultimately reverberated is the

shape of Guru Granth Sahib.

Conclusion :

"The Upanishad, were produced by rishis who lived in seducing from
the world. 7 Guru Granth Sahib was produced by the Guru and
Bbhaktas who were house holders. That is why, while the Upanishad
mainly concern themselves with spiritual matters, Guru Granth Sahib
devotes itself as much to reforming the mundane life of people.
Upanishad say will to decry the varanashrane while Guru Grarth
Sahib does so with great face. In fact, Guru Granth Sahib decries a'l
kinds of inequalities and strongly pleads for promulgation of social
justice. While the Upanishad revolve around intellectual
understanding of Brahman and Ishwar, Gura Granth Sahib establishes
an emotional affective (bbakti) relationship with the Nirgun-Sargun
Brabma-Ishwar but also identifies in nature and finds it immanent in
His creation. Hence He can be served by serving mankind. This
concept of service rep'aces the tapes of the Upanishad. The Upanishads
are self-contained closed systems while S77 Guru Granth Sahib open
system that employs inter-faith dialogue in order to understand other
points of view and give them respect. Upanishads, in spite of their
departure from the intense ritualism of Vedas have not been able to
rid themselves fully from ritualism. Guru Granth Sahib, however,
removed all ritualism from its discourse. In firm, most Upanishads
are in philosophic prose learning a few like kasha that are in verse.
Guru Granth Sahib is entirely in exquisitely inspiring verse and further,
has been set to a musical system in which the spirit of the raga is in
concordance with the spirit of the shabd.
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Some Linguistic Aspects
of Guru Granth Sahib

Prem Singh

Sri Guru Granth Sahib is not in one language, as we understand
language today, but in many languages and styles. On the whole, we
can say that the language of S7i Guru Granth Sahib is Braj based/
Sadhu language. I am saying it is ‘Braj based’” but grammatically quite
different from Braj. The Braj Bhasha does not attest gender as a
grammatical categery and also it does not attest ergative construc-
tion. Thus, Braj based should be understood as Braj, other things
being equal. As it is well known Braj was a lingua franca of the time
and hence Sankara in Jorhat (Assam) and Nama Deva in Pune wrote
in a kind of Braj with local features such as preterite in -b-, and future
marker in -L- among others. Braj does not have -L- preterite and -b-
future.

Another feature fundamental to the language of S7i Guru Granth
Sahib is that it shows many residues of the Apbhramsha and Prakrirs.
For instance the use of -u- as a marker of, mostly, masculine Nomina-
tive form or -i- as in Japu (fY) or -i as a marker of instrumental

plural as in Sikhi (FfRdt A @@ F&n). Similarly, variety of form

in absolutive/adverbal construction- the so-called (Ugg-UYde THeE3)
of Punjabi grammarians. It has many forms and I shall deal with the
development of this. I shall look at the formation of future forms in
-s which go back to Vedic Sansktrit and Indo-European.

Finaly, I shall deal with the grammatical problems of Sahaskriti
Shalokas. This has not been adequately understood. We may see Sahab
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Singh and Kahan Singh Nabha. Recentley Prof. Shackle has dealt
with problem in more scientific manner (BSOAS 1978). We take his
analysis further. T must add that Principal Teja Singh understood this
problem, while Prof. Sahab Singh and Bhai Kahan Singh treat the
language of Shalokas as Sanskrit (which it is not). Principal Teja Singh’s
remarks are more pertinent and historically correct. He says
2 yard s o yiye @ Waed 3 ARfgz 3t | 3¢ 3ig
wiog 2 w3 yfyg g8t © yaed feg fow gogd wd
Tt yoss W fimd amer o FoRfgE «fde Is1 feg Wt At
T 3fgnt €2 P fie feo st widt Hh feu =9 <ud gt
dnit Gt ® Rovigded <afenft 3 wmerd It AN WSS,
FIZ T, Fae g& wife yfaz gut < & Fdfz o S ¢ A
w7 (Gom1353, waewd H g dF wigy #f, Ud 9H)
Principal Teja Singh is right as far as it goes, but I do not think
that he understood the problem in its totallity. Take the following
line :
f57 €8 37 HeHH weY god & RT3 AW HU9R 99 YA

EGIRE]

Nihphalam Tasya Janamasya Javad Braham Naa Bindte

Sagram Samsarasya Gura Prasadi Tarahike.

Notice in first line, Tasya is masculine form indicating with Janma
but here, Janmasya is grammatically not correct, it should have been
janma. Similarly, look at Pujasi. Here the form is second person
singular but the subject, not expressed at the surface structure, is third
person singular. Further more, in line 5 we read Jaanasi and the sub-
ject is Je Koi. The form Jaanasi is second person singular. Moreover,
in hovanti Agya, Bhagwan Purakh the subject is third singular but
the verb form is third plural. The entire corpus of Sanskrit Shlokas
attest this kind of syntactic irregularities. If Principal Teja Singh is
right, then the syntactic irregularity should have beer confined to the
finite verbs. But irregularities are attested in all inflectional catego-
ries. The question is how to explain historically, such a phenom-
enon? The one explanation is that the writers of such poetry did rot
care for the grammatical rules, if it is true then there should have
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been other irregularities like a post position being placed at the
beginning or the end of clause or a sentence or a post position
being placed after a verb but nothing like that happens. Secondly,
we may assume that the Gurus were not well versed in Sanskrit, if
so then what was the motivation to write in Sabskriti. We know
that Guru Arjan Dev was a master editor and was very meticulous
about the grammartical rules as it is evident from the use of u or i
and grammatical rules. Compare, (§& UJdH) Dholu Dharmu Daya
Ka Putu. Notice Dholu Dharmu Putu all show U in the final
position. All these forms agree as they are nominative singular
masculine forms. The form Dholu is an adjective and Putu is
predicative position and syntacticaly with Dharmu as well as Putu.
(fea ot =iz 33t ©39) Notice ehi Bbi Dati Teri Daatar. ehi is a
pronominal adjective modifying Dati. Dati being feminine form,
hence ¢hi form of pronominal adjective. Thus, to say that Guru
Arjan Dev did not know grammar, would be wrong.

Let us go to history, such syntactic irregulaties are fairly common
in the Buddhist Hybrid Sanskrit. We may mention in passing that
almost all Mahayana Buddhist text were written in this language.
Compare some form from these texts. Aham Avocat (Lalit Vistara,
Page 296). 1, the Buddha said. Notice the subject is first person while
the verb is third person singular as Edgerton rightly remarks “ there is
a wide spread confusion of person and number, usually in that third
singular forms are used for any person and either number.”

It is equally possible that the break down of the old inflectional
system due to phonolocal changes, there was confusion in the inflec-
tional system of the Buddhist Hybrid Sanskriti and its use by the
wandering Monks brought into existance the kind of structurure at-
tested in the Sahaskriti Shlokas. Whatever may be the reason, the
Sahaskriti Shiokas are linguistically very interesing.

Now, we come to another construction in the language of S7 Guru
Granth Sahib and that is gerundive/ adverbial/ absolutive construc-
tion. All these terms are used in literature. Pay attention to the foi-
lowing forms of gerundives in Gurbani. @< & Wi ¥J 35 ¥I)
Gaveh Ko Saaji Kare Tanu Kheh. Some sing/praise having decorated,
they deform the body.
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&Y ferfy @9 vy R . 4. A der ao2c

Namu Visari Dokh Dukh Sahiai. Having forgotten the Nama
people undergo almost a pain. Sometimes, the gerundive form is re-
peated.

Bﬁf’?, ufg ufs uefo e o dades

Sunyai Pari Pari Pavehi Manu. One hears and having read again
and again receives honour. In the above lines, the gerundive form
Suffix is i . This ( f) is realised as and when the root ends in a vowel:
compare the foilowing examples :

Root Dhiyafqhﬂftr e 98T WY UTesT - g, 4. B o 2we
having thought and thought the Bhagat attain bliss. yfe yfe 99
HYSH -t 7. 4. n. 5 2ou Having eaten and eaten one induldges in
misdeeds. Sometimes, (i) becomes/ is realised as e. nes Afog 3
T3 wdfl, € ¥ g9 el 3. 4. A der g0 As great the Lord so great
is his gifts, having given and given he satiates.

Sometimes, this element i is attested as i and ii.

f?)’@ Hiefg Aa3 oo famarft ~Ht 3. df. 7. o7 23¢

38 ofs v e o fusdt e ¢ A do ke

Tio hari janu jiwai.

Thus live the word of God by having concentration on Nama.

This element

anaa (1 f) isrcalised as-iasin (Bf)

-le, BfF 9) etc.

We also find auxiliary verb kari kare and kai @fs, o3, M3 )

with the main verb and reflects the use of (&) in modern Punjabi or
Kar in modern Hindi. Notice the following examples:

1. uyE IMfE & Hafz 8t Pakhan gadhi kai murati kini.
Having chiseled the rock, he made a stature.

2. s afg 996 34T AEIE, WS 38 HIT 319 HIg

g d R de 3w

Sunikari bachan tumhare satiguru, manu tanu mera thar thio.

Having heard you discourse, my mind and body became cool

(sariated)
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The above data can be classified into two categories, synthetic
and analytic. Thus the forms in I - IV are synthetic and the forms in
V may be called analytic. This historical aspect in I - IV (i.e. synthetic
forms is very interesting; all these forms are derived from the proto-
indic Suffix-ya. Thus Suffix-ya in the gerundive is found in the Vedic
text in complex and not in simplex. Now this -ya becomes -e in Pali
i, or i in various prakriti and Apabhramsha Thus the history of the
gerundive forming Suffix -ya goes back to the Rigveda and even Indo-
Eurpean. The analytic suffix ke, kai kari is recent addition to old
Punjabi. What is the purpose of the above discussion ? We could say
that it is not the purpose. Our aim is not only to situate the language
of S Guru Granth Sahib, a great religious text but even far more
significant is the use of language/languages in this great book. It is a
store house or a veritable museum of linguistic forms. Notice also
that the forms in -i, i, etc. represent many residues of the late Indo-
Aryan stage (the Apabhramsha) Moreover, the forms in -u, -i etc. are
also from the late stages of Indo-Aryan. The forms in -u as 1n Japu,
Namu represent nominative sg. forms of Vedic ar...-as which is realised
as o in early middle Indo-Aryan. The attachment of -u in Namu is
understandable. The multiplicity of devas type where -0 an -u are in
Situ. Notice that a form in (fie) Sikhi as in

Fefirdt 7 &g e

Gursikhi so than bhalia -5.G.G.S,, p. 450

‘the Gursikhs located that place’ gursikhi is form from framo
gursikh is the instrumental plural form - gursikh / gursikhi. In the
same line we read (ardfiyt ot W g% Ul Gursikhan ki ghal thae
paiyi. (The efforts of the gursikhs came to a frutition Here -sikha
represent old genetive plural form (-nam).)

Similarly, (fast s fimrfenm) - jan(a) is namu dhi (y) a could
represent ji(n) bhis nama (a) dhyapata, by whom the Nama was con-
templated upon’. Hence again jini represents of old and instrumental
plural and this construction is the ergative construction or the (3)
construction in medern Punjabi.

Now, I turn to the formation of future tense in the langauge of Sr/
Guru Granth Sahib, it is varried and far more complex. At the sur-
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face leve! the following elements are added to the root to form the
future text. These are :
1. uu,o

2. a

3. ait

4,  sa,st, si

5. he, hai

6. hihu + -ga, -gi, giya.

Now this kind of situation is really disturbing. Now the eiements
in 1, 2, 3 are attached to the roots and these elements are vowels.
Compare the following examples :

adt 838 T g IH SH ftw. & A e s

Nahi chhodau re baba ram nam

I will not give up reciting ram nam.

A8 3 Il B q9 aHeT

Jo tu karhi su kar kamawa.

What ever you do, I will perform the same deed’

36 o Ifg FT3 I

i s 78 Gudt 1

Even when Ganges and Jamuna flow backward

to nama hari karta rahae

Even if the Ganga and Jamunra will flow reversly

Even then Nama will continue worshipping Hari’.

ggH gfe w9 Bur WY dharam rai jab lekha mangae

When Dharam Rai will ask for accounts (of your deeds).

(€ ©) etc are in reality due to the phonetic changes from old
personal ending as

ami - aum - a

asi - ahi -ai - e -i

ati - ai -e

Thus we can explain the historical aspect. In reality, these repre-
sent old sulyuntive and optative forms and these forms are syntheti-
cally indicative of future.

Now, we give two forms in -s -h- etc. -s- as forms :

fog vg B & 3Rt N w9t ¥ w3 A€ a4 m G oda
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ehu manu tai ku devesa, mai marag dehu batae jio.

I shall gift this mind to you, but show me the path.

ARl HeH Trfa

Jasahi janamu hari.

You will depart wasting this life’.

The form ‘jasahi’ represents -asi, 2nd person say whose vsv -vhr.

In the above lines, I have given a brief historical account of the
future tense and its use in Sr7 Guru Granth Sahib. I also want to
emphasize that this great anthology reflects various aspects of the de-
velopment of Indo-Aryan languages. It is important not only from
linguistic point of view, but stylistically, it represents the best of clas-
sical and folk tradition. The folk genres that are used in this anthol-
ogy are amazing,: (tko) Var, alahniyan, ghoriyan, sawaiye, sabda among
others. This kind of genres and linguistic variations are not found in
any other Indic language and the great Greek Anthology pales into
insignificance before this anthology. However, it needs to be men-
tioned that the entire text is in Ragas, there are exceptions like Japu,
Slokes of Farid, Kabir and Guru Tegh Bahadur, of the Adi Granth
influenced by the tradition of the Sramana (Jains, Buddhist, the
Carvakas), there is no piling of simile upon simile, metaphor on
metaphor as in the classical Sanskrit literature. We may iust mention
Kalidasa, Kumara Sambhawa. (Vth Kanda). In short, it is primarily
literature of the people, but also further intellectually advanced. We
may 100k at (nkosh) (Arti), it transforms the traditional Arati into an
aesthetic experience. In this context, I want to mention the very first
lines of Sri Raga.

"3t 3 vieg Gnrdfo 933t 3 dft W@

aAgfs d@ »erfe defs, B »e T8 -da 4 ndo s

In these two lines, Guru Nanak sums up the various materials
used in traditional workshop.

I could go into some details of aesthetics and sylistics of the lan-
guage of S Guru Granth Sahib, but there is limitation of time and
space.




Poetics of

Guru Granth Sahib
Gurbhagat Singh

Poetics today refers to the general laws of literary production. These
laws include hermeneutics of life that vary from culture to culture
according to its history; and the conventional as well as contrived
devices used for articulation and communication. The devices carry
the burden of interpretation. Since all the poets of Sr7 Guru Granth
Sahib share the hermeneuric of life and devices, it is possible to talk
about the poetics of this Granzh. The variations of the poets are only
details of their shared repertoire. 1

In the West, the debate about Poetics was systematized by Aristotle
in his work entitled Oz the Arr of Poetry in which he distinguished
poetry for its plot or mythos and defamiliarized metaphoric diction.
When Aristotle was establishing the specific devices of poetry, he was
answering Plato who had understood the cosmos as a large ensemble
of eidos that can be intuited rationally. The poetry that did not help
in this rational intuition was castigated by Plato in his Republic. To
further differentiate poetry Aristotle in his work On Interpretation
distinguished between propositional or apophantic and non-
propositional or non-apophantic speeches (Eskin, 2004: 577-78).
The clash between the two kinds of knowledge has continued in the
West even in the writings of W/ittgenstein3 (1889-1951). His Tractatus
accepts “propositions” containing basic simples as ultimate to kn40w
the world, even to know what is “unsayable.” Roman Jakobson , a
prominent 20 century theorist of poetics, in his essay “Linguistics
and Poetics” theorizes the structure of poetry as focussed on the
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message for its own sake (Jakobson, 1975: 167). In other words, a
poem does not push any propositional truth, it is ‘hesitant” about it
in its poetic specificity. Todorov  in his Introduction to Poetics extends
poetics to linguistics and semiotics to assert the difference of poetical
laws. .
The poetical laws that organize the sacred poetry of Guru Granth
Sahib are free from the Western kind of philosephical and
schizophrenic problemetics. Its central experience and interpretation
of cosmic life is in Sahaja that can be translated into English as cosmic
palance or cosmic spontaneity. The ultimate purpose of human life
in the Guru Granth Sahib is to realize and practice Vismad or cosmic
wonder originated and epitomized by Wahiguru, literally meaning
the Guru of Wonder. One has to be in a Sahaja relationship with
Him and then reorganize interpersonal relationships, politics, society,
and economics in that cosmic wonder. But what is significant about
this message is that the Vismad or Sahaja state is not bifurcated into
knowledge and non-knowledge, propositional and non-propositional.
In Rag Dev Gandhari Guru Nanak Dev says:
Only she pleases the Radiant who is enlightened. ]
The one absorbed in Love dwells in Szhaja. -S.G.G.S. p. 459
Love and enlightenment are simultancous in Sahaja, without any
conflict. In Rag Bhairo Kabir says: “My being is Ecstatic, the mind
has gradually begun to absorb in Sa/)aja”7 -S.G.G.S. p.1158.
The form that the poets of Guru Granth Sahib have invented for
revealing the Guru of Wonder and His illumined but problematic
creation has been named as Sazhaja Katha. It can be translated into
English as narration (Katha) in cosmic spontaneity. Katha is also
exegesis. The words story/plot/mythos are quite inadequate because
those are shaped by the imaginary and are structured in the cause-
effect relationship. At least that is the Aristotelian sense. But Sahaja
Katha is not a tightly structured logical discourse. It cannot be so
because of its overarching theme and presence of Nadar/Karm or
Divine Grace and Kindness.
Kindness is a gift, it can come without any chain of cause and
effect. It gives the Sakja Kast/m a quantum characteristic. Physicists
Max Planck and Niels Bohr had established in 1901 and 1913 that
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the universe is constituted by moving material radiant objects that do
not follow any cause and effect linearity, they move in “leaps,” The
leap theory is not very far from Nadar that defies any calculation.
Some of the lexical and syntachiu aspects of the Katha time to explode
into Anhad Nad (Unstruck Symphony) disturbing the movement of
the poetic line to create a higher harmony.

In Rag Suhi Guru Arjan Dev says:

Sabaja Katha of the radiant is very sweet.

Only rare ones visualize it.

It exceeds with song, sound, play and meetings.

It is beyond life ‘s sounds and pleasures.

It is a rain of the True Quintessence’s Nectar.

This Katha is learnt from the Guru. -S.G.G.S. p.7399

It is obvious that Subaja Katha is quintessential, in elaborating
the higher abstraction of life. It could be like a mathematical construct
at one level and at another abandon of “song, sound, play and
meeting.”. Some postmodern theorists of poetical laws like Derrida,
Lyotard influenced by Wittgenstein’s “game” theory of language, have
given significant importance to the role of play. Through the play of
opposed signifieds or conceptual images of signs, one dimensionality
of a sign is annulled, the sign becomes multidirectional or
multisignifying. The poets of the Granth have used this tensorial play,
especially to redefine or re-articulate their major sign: Akal Purakh or
Wahiguru. For instance Wahiguru commands or places everything in
Hukam. In Japuji Guru Nanak Dev says:

It is due to Hukam that beings take forms.

All function wjghin the Commandment, none is outside.

S.G.GS. p. U

But at the same time the same commanding Guru of Wonder also
has countless musicians arounlq who play musical instruments and
sing the Lord’s praise (Ibid., 6) The commanding character appears
to be at variance with the fluidly musical character. The play makes
the sign more complex and paradoxical.

The Katha of Guru Granth Sahib has been distinguished from
the Katha of the Vedas. In Rag Sarang Guru Angad Dev says in a
powerful tone that the Vedic Katha is shaped by the thoughts of charity
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(punn): and sin (pap), consideration of heaven and hell, the deceptive
caste-hierarchy (Ibid., 1243) *. Sabaja Katha's ground and shaping
thought are different. This Kaha is “ambroisal, quintessential,
enlightening and contemplative” according to the Guru. In Rag Maru
Guru Arjan Dev says that the narration is about the non‘»-snarratable
or Akath, and it is narrated by He Himself, (Ibid., 1056) . In other
words the identity of the poet disappears. It becomes one with the
Guru of Wonder, the Timeless Person. Rather than annihilation of
identity as is in Buddhism, it is enlarged and integrated with the
Light and becomes joz mah jor. We can also say that Sabaja Katha is
the narration of Wahiguru by Wahiguru Himself. It is also Gobaj
Katha (Ibid., 739) which means about the mystery of what is.

In Rag Gauri Guru Arjan Dev has said; “Sahaja Katha is a nool of
Nectar, the one who gets it is relishfully filled” (bid., 186) . Whereas
the Aristotelian mythos balances and therapeutically treats a lack, the
Sabaja Katha positively fills, it gives even liceral joy and peace or
“sukh”. The one who constructs Sahaja Katha ot is the narrator attracts
“vairagis” day and night Vairagi in the conventional sense is one who
is detached but in the Guru Granth Sahib it means a discipiined
person who is also yearningfully in love with Akal Purakh who Himself
is “Rasik Bairagi.” In Rag Gauri, Guru Arjan Dev says that meeting
with the “Rasik Bairagi”~ -the relishfully detached,” is pre-inscribed.
The narrator of Sehaj Katha articulates his/her meeting with the Rasik
Bairagi. In other words, Sahaja Katha is the narration of “Rasik
Bairag.” It is a different kind of emotive experience that cannot be
described with the dictionary language of English or in the known
Indian idiom. “Rasik Bairag” is the emotive experience that is so very
unique about the poetry of the Guru Granth Sahib. g

How to express the unique emotive experience of “Rasik Bairag ~
in the Szhaja Katha? The accomplished articulation of the Guru
Granth Sahib is the answer. Obviously to theorize the meeting of the
seemingly opposed emotions of Rasa or relish and Bairag or
detachment, the Indian Rasa poetics was not adequate. If we combine
the Rasa theory of Bharat, the Dhvani theories of Anandvardhana
and Abhinavgupta, they come to an integral rotion of Rasa Dhnvani,
the suggested Camatkar meaning crossing the boundaries of denotative
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(abhida), contextual (tataparya) and implied (lakshana) meanings.
The relish or Rasa that arouses from the Dhvani or suggested meaning
will be alaukit or supernatural but will not preserve the co-presence
of Rasa and Bairag. The signs appear to be contradictory bur in the
emotive experience of Guru Granth Sahib they are dialogical. In simple
words, the “Rasik Bairag” that constitutes the Szhajz Katha has both
the components in it: Relish (Rasa) and Enlightenment (Gyan). Kabir
says in Rag Gauri “The one who is Ecstatic of Sa%aja drinks the divine
rasa along with knowledge and contemplation”” (Ibid., 326).

Another feature of the Subaja Katha is that it makes happen the
luminous opening of lotus in the interior of the listerer/devotee. The
blossoming lotus is a symbol of ancient Buddhism, enthusiastically
used by the Sahajyani Buddhist yogis contemporary to the Bhaki
movement With the arrival of the nirvanic moment the lotus opens
luminously. The Sahaja Katha, through its several devices, makes this
opening happen in the reader’s/seeker’s mind. A contemporary theorist
Derek Attridge calls this kind of happening an “event.”” ( Attridge,
2004: 654)

In Sri Rag Guru Nanak Dev says: “ The lotus has luminously
opened inside, ﬁllinglgo the brim with Nectar” (antar kamal pargasya
amrit bharya aghai) ~(Shabdarth, 26) The Guru further says: the
gootus has luminously opened, Sahaja contemplation has begun.”

(Ibid., 26) In Rag Sorath, Guru Amar Das has said” “When the
lotus luminously opens, it absorbs in the Beloved’s Love, the Unstruck
Sabda is played” " (Ibid., 602). In fact the verb used is in the past
tense: vajaya, indicating that the Unstruck Sabda has been experienced.
Further, “The body and mind have become pure and absorbed in the
Truth of the True.” The Sahaja Katha is not only a witness but also
transformational. If transformation has not occurred, the lotus has
not opened in the hearrt, according to Bhagat Trilochan in Ra& Gujri,
“there is no justification for becoming a monk” (Ibid., 525)".

For articulating and combining witness with the transformational
effect, the Katha has used several devices. The most vital one is the
poetic line of excess. The poetic line of excess here means sound-
combinations that cross all semantic and paradigmaric boundaries.
The words are border-crossers or border shatterers. For instance in
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Japuji when Guru Nanak Dev says in Paurt 10: “Hearing Him equals
the bathing of sixty eizght holy places/Hearing Him gives the
concentration of Szhaja” the Guru’s Hearing exceeds its meaning; it
also clashes with several paradigms related to Brahmanical and yogic
beliefs. The excess is further extended by repetition. Repetition
substantiaily adds to excess when in Pauri 10, infinity is invoked
through the word “Countless:”

Countless (Your) Names, countless dweilings

Inaccessible, inaccessible are Your countless spheres

(5.G.GS., p. 4)

In Punjabi, the words used are asankh and agamm.

Repetition is a very powerful device of the Sahaja Katha. Now we
know from Nietzsche’s philosophy of “eternal recurrence” that it is
“continually creative”2 (Nietzsche, 1968, 545-46). In every moment
repetition reveals an undisclosed aspect of the Other. A Jewish French
philosopher Levinas cails the undisclosed aspect of being as ipseizy, it
is love vibrating over and over. Gilles Deleuze, another French
philosopher, considers rg{)petition as “singular.” it is private,
meditational and universal ~ (Deleuze, 1994: 27).

Another distinctive feature of the expression-system of this Sahaja
Katha is that it is set to several kinds of music. For instance Guru
Ram Das’s Karhale are a representative example of this kind of
experimental hybridity to reveal excess. Karhalas were the songs of
haunting tunes sung by some alien traders usually riding camels. The
hymns composed by the Guru are also assigned to Rag Gauri Purabi
of contemplative consciousness and awe. The music of Punjabi
language, the tune of Karhale and Rag Gauri Purabi’s notes have been
combined in a symphoenic structure. When the Guru addresses the
mind as Karhala with the restlessness of a camel and asks it to disipline
itself for meeting the Beloved, this asking in three kinds of music

24

produces a complex semiotic, integrating emotion discipline and
immediacy. The sign Karbale is transformed into a sign expressing
cosmic restlessness in a haunting phonology.

The various signs used by the poets of the Guru Granth Sahib are
also historically mediated. When meeting with the Divine Beloved
occurs, energy begins to flow unchecked, but it is expressed through
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signs that are based in historical consciousness, sensitive to what was
going on. When Guru Nanak Dev says in Rag) Majh: “You alone are
the Banker, the rest of the world is a trader” ~Ibid., 140) and Guru
Arjan Dev urtters in Rag Asa: “The True Guru is the Banker and
disciples are traderg, Capital of the Quintessence and account the
cumulated Truth” = (Ibid., 430), the signs are conscious of exchange
and capital transactions not only in India but also in the other
continents. The distinction of this sign usage is that its signifieds are
being transferred . The trade that was profit oriented and became the
base of modern capitalism, has been given the Guru’s ideal or “ought”
related meanings extending to the Divine Beloved and a higher ethics.
Guru Arjan Dev in Rag Majh (Ibid., 134) and Guru Nanak Dev in
the same Rag (Ibid., 140) usc the sign “bohitha” or ship.. “The sea,
waves, anxiety of the world are crossed in the ship of the Guru.”
Travels through the oceans, boarding ships had become quite intense
in the times of the Gurus. Explorations of Asia and Africa were already
shaping European Imperialism and Empire. An Arab traveller Ibn
Batura visited Indla in the 14 century. A Portguese Vasco Da Gama
came in the 15" century. The historical sensitivity of the signs of the
Granth makes its narrative mediated although when meeting with
the Guru of Wonder occurs it is direct leaving behind all mediations.
The constant burden of mediation and directness gives these signs a
specificity that can be interpreted by combining historical and
phenomenological disciplines

Another marked feature of the Sahaja Katha of the Granth Sahib
is that 1t never forgets its concern for reconstructing the present and
the future. For that reason it is deadly about its criticism of those who
are “suckers” and blocking the flow of the Divine Beloved into social
networks. Guru Nanak Dev’s severe criticism of the “blood sucikers
of humans” is in Ragh Majh 31(Ibid 140). Bhagat Parmanand’ s
disapproval of the “ v1oxent " who have not purified themselves by the
mediation of saints (Ibld 1253} are very representative example of
the socially conscious signifiers that function with the utopia of
constructing the “pure” or nirmal mind to be fully human and to be
with the Divine Beloved.
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Certain signs that had become symbols of false and decadent
beliefs degrading women were given alternate concepts .In Asa di
Var Guru Nanak Dev explodes the myth of Suzak, birth time
impurity. The Guru calis mental greed and false speech as Sutak.
Birth and death are understood as happening within the Divine
Beloved’s commandment’ \Ibld 472). Guru Amar Das in Rag
Suhi redefines Sazis as those women who do not bum themselves
on the pyres of their husbands. He says that Satis are tse vvho are
hit by the separation of the Beloved " (Ibid., 787).

This paper suggests that to construct the poetics of Sri Guru Granth
Sahib interdisciplinary efforts are to be made. The poetical laws that
emanate from the Granth, especially from its origonal form Sahaja
Katha, need insights from quantum physics, literature, music,
philosophy anthropology, psychology and semiotics. The poetics of
the Granth may have to be named as Transpoetics
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Guru Granth Sahib
and Bhagat Namdev

Indra Nath Choudhuri

Guru Granth Sanib is a multilingual text containing 5894 hymns of
Guru Nanak and some other Sikh Gurus and compositions of fifteen
Bhagats which either mean devotees or worshipers, who practice bhakti
or it specifically refers to historical figures such as Kabir Namdev,
Ravidas, Jaidev and others. In the Japji, Guru Nanak employs the
term Bhagat as follows:

“O Nanak! The devotees (bbagat) flower and flourish forever.

On listening to the music of the divire word sin and sorrow
disappear” g

There are many terms such as bhagat, sant, gurumukh or gurusikh
which appear synonymously in the Adi Granth. Bhagar or sant is a
seeker of truth and liberation, pursuer of one’s objective by means of
such activities as “association with other devotees, regular participation
in singing of kirtan, the individual practice of nam-simiran and pure
living .

Hymns of these poet saints are included in Guru Granth Sahib
particularly consonant with the doctrine of the universal bazmz' that
appears perpetually in all ages in the works of the bhagass ~. After
Kabir, Namdev has the second largest number of banis, totaling sixty-
one verses, in Guru Granth Sahib. Namdev belongs to Nath Panih.
The word Nath is analysed as one who realises (- 7ha) Brabman through
Nada (7). They all believe in reaching the highest stage where some
kind of music or divine melodist is heard. The most revealing thing
of the text of Guru Granth Sahib is that it is not arranged subject-
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wise but according to the musical measure in which a hymn is meant
to be sung. There are thirty-one such ragas, which bring harmony to
the whole text.

The rhythm of the music supplements the ideas of unity and
proportion in the writings of so many poets in so many languages
and dialects.

Music gives a dynamic harmonious character to the text and builds
a world of spirituality and establishes ever-new rhythmic relationships
of notes, which reveal to us the universal mystery of the Divine, Ek
oankar. The divinity of the word (shabad) is brought out by song and
music. Music creates the power of concentration so that unstruck
melody (anahat nada) that lies hidden in the external sound
(abdnaday) is heard internally.

When we hear the shabd then like a flash the meaning of the divine
poem dawns on us and we realise that there is an empire within us, a
vastness, a sky and in that vastness the truth of one reality becomes
apparent to us. So explains Guru Nanak : The ultimate one who is

Truth

One reality, Truth is only one
The waves are many,

the ocean only one.

but we see the unity, the oneness
of the ocean,

we shall continue, wandering.

One can hear its echo in the hymn written by Namdev :

Th PF [ [ S| WS 99 98
¥y Tifsg € |y Tifsg €, Mg fag ad wiE)
gq T 90 GH-Tew S sifadfa gy w@él

There is one God of various manifestations
Contained in and filling everything;
Whither so ever I look there He is.
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Everything is God, everything is God,
There is nothing but God.

One string holdeth hundreds and
Thousands of beads;4God is

The warp and woof.

Sant Namdev was born in 1270 A.D. at Pandharpur, the famous
holy place of pilgrimage in Maharashtra and lived dill 1350 A.D.
The period of Namdeyv is very significant. During that time throughout
India Sant poets were laying the foundation of the path of devotion
both iconic (saguna) and non-iconic (nirguna) and giving the people
a proper direction as how to live a life of devotion, peace and supreme
bliss. This poetry of devotion is like a stream of flowing oil, tziladhara,
from vessel to vessel, from verse to verse, from mind to mind, from
Ged to devotee. It was a revolution that took the imagination of the
people by storm.

Indian ethos always believes in double experience. It does not
accept a monolithic structure of one theory, one idea, one vision, and
one existence. Adi Shankaracharya, who followed the path of vedanta
accepted the existence of just one, who pervades the whole world but
in the last days of his life he too composed poetry as a devotee to
express his belief in the existence of both God and devotee or in other
words in duality. Similarly sant poets like Namdev who believed in
Alakh (invisible) Niranjan (absolute) were also bhagats and wrote
poetry in the name of their god, Lord Krishna and established the
existence of two. Namdev says:

fer-aft iR W o S
HER-TYL Y SFEd TN
gf--af Ten qeEet
gf-uft 99 @e fa=E
wE @ o ARG

Happy, happy that flute which Krishan played!
A very sweet unbeaten sound issueth from it.
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Happy, happy that blanket which Krishan wore.
Blest, blest the forest glades of Bmdraban,
Where Nama’s God Narayan sportcd

Giving credence to plurality means you love everybody, you do
not hate any one, you find the supreme residing in everybody and
that supreme and the self live in unity.

Adi Granth does not speak of monism, but monotheism not one
of advaita but of unity with God. God as conceived by Guru Nanak
is the Formless Absolute (fujdkaj czge) but also with noble attributes,
(ljxqu) and therefore Guru Nanak’s bhakti (devotion) is directed to
the personified Absolute with attributes. Ek Oankar, He is one, has
at the same time the attribute of saz, i.e. ever existent. This is the
philosophy of the content structure of Adi Granth. Namdev follows
the same philosophy when he says:

[ H fag Sfteag w98
TR g s
S st T8 S s\

O my soul, without God’s name man’s life is vair.
Namdev knoweth God by keeping Him in mind.
My soul is absorbed in Him

Who giveth life to the world

Cne must consider that God is

Present in every bemg

This is the distinctiveness of the philosophy of India. The Bhagat
Bani in the Adi Granth is historically linked with 2 genuine
experiment of7 religious pluralism in India in the late 16" and early
17" centuries. Harold Coward perceptively remarks that the creative
tension that the pluralism generates has often been the catalyst for

. T 8
new insight and religious development. e further argues that
religious pluralism prov1dcs the opportunity for spiritual self-

judgement and growth
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The distinction arises from the fact that from the earliest times
the subcontinent has been aware that its eminence lies in its diversity,
in its plurality, in man’s or devotee’s union with God. Whether we
view the Infinite as zirgun, non-iconic or quality less “that” or as
personal God or iconic sagun with qualities, we get a transcendental
sense of unity. The Sikh Gurus call it brahmagyan which is realisation
of the transcendental sense of unity and so says Guru Nanak:

Everyone says God is one,

Through intellectual reflection and pride;
He alone understands the Oneness

of his presence

Who realizes the One God,

‘Within and without.

For Namdey the invisible God is visible in the form of the whole
world. He is visible in the form of nature whose lamps are the sun
and the moon.

The idea of the complementariness of the opposites is very crucial
for Guru Nanak, Namdev, Kabir and other saints. The one supreme,
God is absolute yet personal. He is both immanent in His creation
and beyond it. He is both saguna (personal and merciful) and nirguna
(eternal one). He is the principle of continuity between opposites
and differences. Ged out there in the universe also resides in the
shabad of Guru Granth Sahib, as well as in the devotee’s heart. For
Guru Nanak spirituality is complementary to earthliness and gribastha
(family life) to sannyas (renunciated life) and therefore he picks up
small things of earthly life like seed, irrigation, peasant and tree from
agriculture and uses them as metaphor to explain the intricacies of
nirvana and create a spiritual revolution. Kabir picks up chunar:
(scarf) and chadar (bedsheet) and Namdev refers to milk, molasses
and clarified butter or ghee, pulse-sweepings, shoes and other
household things to create a paradigm of devotion.

Sri Guru Granth Sahib is a divine text. It upholds the creed of
synthesis as against exclusiveness of form, symbols and ideas. It does
not accept all these as alien and therefore cannot be a part of a particular
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religious movement. This is the revolutionary uniqueness of Guru
Granth Sahib. Because of the all-embracing philosophy of the Gurus
it unhesitatingly incorporates the scriptural writings of other religious
movements into its own body. Gurus intended to commend and
develop the Sikh Panth (community) as widely as possible by including
the Bhagats in the Adi Granth and historically contextualize it so that
a prehistory to Sikh Panth is created implying a sense of continuity.
Nirmal Dass is of the cpinion that the fifteen saints are not merely
adjunct to the Adi Granth, nor are they marginal to the teachings of
the Gurus; rather they are the inter-textual ground from which Sikh
piety itself springs. In brief, Nirmal Dass beautifully puts it that the
words of the gurus complete the utterances of the various saints; the
old flows into the new, and the new encompasses the old both receive
and perfect each other. As said, it is a new Veda for the Sikh
community because with the inclusion of Bhagat Bani it has become
a part of the larger Indian spiritual tradition. This openness, this ail-
inclusive and all-embracing universal characteristic of spiritual
devotion of Guru Granth Sahib has given a very laudable and
independent identity to Sikhism.

There is no doubt that the Bhagar Bani and the mystical experiences
of the Sikh Gurus have an essential likeness despite their cultural and
linguistic diversities and the selection of the Bbagat Bani is made on
the principle of conformity with the Sikh teachings and hence it is
rightly conjectured that Guru Amar Das and Guru Arjan Dev must
have edited the Bhagar Bani wherever it was needed to bring it in line
with the universal vision, humility and deep humanitarianism that is
characteristic of the Guru’s teachings. But at the same time Guru
commented on the verses of the Bhagars to register clear disagreement
with the view of the Bhagats on certain important issues and hence it
is not aiways the ‘likeness’, ‘similarity’ criterion used for including
the writings of the Bbagats. For instance, the Gurus differ from both
Kabir and Shaikh Farid on the issue of the primacy of divine grace
over personal effort in spiritual progress. The Sikh view of divine
grace requires one to believe that the whole of one’s ng‘iritual progress
is a matter of divine grace, not of one’s efforts alone.

Namdev is distinguished from other Bhagats because of his visits
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to Punjab. He made two visits to Punjab. The first was with Dnyanadev
and second time he came alone and worked in Punjab for about 10
years. The Hindi verses of Namdev, as says MLA. Kar: mdlkzu'2 were
written probably when he went to Punjab for the second time. It is
a tribute to Namdev’s works, a measure of his popular preaching that
these verses became a part of Guru Granth Sahib.

There is a great emphasis in Adi Granth on the 6hati of the Lord.
This is the devotion through love, therefore, it is known as bhae bhakti
or prema bhaksi. Sikhism is rightly called the religion of love and
service. Guru Nanak says that

He who has not known love,

Nor the beatitude of the Beloved,

Is like a quest visiting an empty house,
He departs disappointed as he comes.

Without love man is an empty shell, whlch will crumble into dust
(andar khali prem bin dheb dberi tan c})zzr) > This devotion of Prema
bhaksi is given preference over other types of devotion by the saint-
poets or bhagats. The saint-poets whose verses are included in Adi

Granth, practiced this type of devotion:

The mind of Namdeo was absorbed in Govind,
The Valueless calico-printer became a gem worth lakhs,
Kabir left his occupation of weaving

And was imbued with love of His feet,

The low-caste Weaver became

Lustrous with virtues.

Ravidas, the carrier of dead animals,
Renounced maya,

In the company of the saints he realised

God and became famous

Saina, the barber and common servant,

Was known in every house,

The supreme Brahma reside in his heart

And he was counted as a Bhakra.
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Listening to these stories, I, a farmer
began to practise Bhakti

And I (Dhanna) was fortunate,
Because the master of the

World was realised {Asa Dhanna) "

Without devotion one is like an animal. He is like a stone in the
water. Bhakti is not a show. Dancing in the shrine is not the real
bbakti. Real bhakti lies in dying in the Name of the Lord. Incorporating
it in Adi Granth did not make cannonization of a selectior: of the
Bhagat Bani on the basis of any caste consideration. One should not
forge that there are also four Brahmin saints ~ Jaidev, Ramanand,
Parmanand and Surdas whose verses are incorporated in the Adi
Granth. As said by Gurus the caste system 1s to be condemned and
should not be used as an institutionalized discriminatory agent. Guru
Nanak, for instance, proclaims: ‘Recognize the divine light within all
and do not inquire into one’s caste as there is no caste in the next
world” Tt is the spiritual enlightment (Joz) and not the caste (Jati),
which gives distinction to a man.

Bhakti or devotion is the poetry of connection, which connects
the devotee with God. Love is the connecting factor, and hence,
bhakti is love. It is a joyful openness to an unparaphrasable realicy. It
is said in Adi Granth that the state of bliss and joy at the feet of the
Lord is inexpressible. The saint meditates on the feet of the Lord. He
meditates on Him because of the exuberance of Love in his bosom
for the Lord whom he considers as his beloved. He feels no comfort
without Him'* and hence Kabir says, “mai Ram ki baburia, 1 am wife
of Ram” and Namdev says, “ma‘ bauri mera Ram bbhataru, 1 am a
mad woman and God is my spouse”. It is for him I decorate myself
elaborately. Meera imagines herself as the wife of Krishna, the Lord.
Bhakti, n fact, is a divine play {/ila) bur it is worldly /ilz and hence
the symbolism of marriage is a strong poetic device ir this poetry. It
seems to follow that, when a human falls in love with the Divine, the
language of love cannot be any different from that which is applicable
to mortals. A.K. Ramanujan explains this in his book, ‘Hymns for
the Drcwning’w. He says that in Tamil love poetry, the flowering
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tree, the rain, the anxious beloved and so forth were all signifiers for
the erotic mood, which becomes the signified. Now, any sign is a
union of signifier and signified. In bhaksi poetry the entire erotic
tradition becomes a new signifier with bhakti as the signified.
Ramanujan, using Roland Barthes’, ‘elements of Semiology: Staggered
Systems’ presents this as a diagram:

Signifier 1 Signified 1

(rain, flowering tree etc.) (the erotic mood)
Signifier 2 Signified 2

(the entire tradition) erotic (bhakti)

The signifiers of love poetry are enlisted for a new signification
ie. bhakti. The changes are subtle only a name or a context can
change a profane poem into a sacred one. The bhagar is a sign, which
is a union of the signifier, the entire erotic tradition, and signified 1.e.
bhakti. The signature line (the name of the poet in the poem) is used
to differentiate between worldly love and divine love. To give an
example from Namdev.

My body and soul are for my beloved God.
I hold ne idle discussion with any one;
I'sip with my tongue the elixir of Rama.
Now I know in my heart that such

an arrangement hath been made.

By which I shail meet my Gopal

With banners and music

Up to this, the poem iooks like a worldly love poem and then
comes the signature line; “says Nama, I have met my Laxmi-pati”.
The signature line turns the whole love poem into a poem of divine
love.

Bhakti is love, faith and humility, as opposed to discourse.
Discourse is the practice of power that keeps society stable by
delimiting a field, marking off its boundaries, legitimizing norms and
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perspectives. But there comes a point when such a world is felt to be
radically insufficient. The heart, disturbed by love, moves towards a
point outside the given boundaries and challenges discourses and then
devotional poet like Kabir, Nanak, Meera and Namdev cross the
boundaries of rules and authority and wander from place to place as
they sing the love of God. Namdev, being a follower of Nath panth
and also of Varkari sect of Maharashtra acted as a great wanderer and
went on pilgrimage or did a vari and brought about a synthesis in the
way of knowledge and the way of devotion and democratized the
devotional approach which was previously considered limited to upper
caste and therefore exclusive. Guru Nanak made four great journeys
in India and ourside India to emphasize the value of fove, truth and
truchful living. This is the unparallel unmatchable philosophy of
Guru Nanak described in Adi Granth:

“Truth is above everything, N
but higher still is true living”

It brings the idea of Truth and Truthful living to the forefront of
modern consciousness, which has been an important idea for
miilennia, undergirding Indian morality. The basis of spiritual life is
ethical conduct. The pure in heart will find God. Through the Guru
ever repeat the Pure Name, and then alone will your inside become
pure. Shun greed; give up calumny and falsehood, then you will be
rewarded through the Guru’s teachings. Guru Nanak says:

Keep me in the way that please Thee,
O God! Thy servant Nanak will glorify Thee through the word”
(Sorath)

Truthful living means to go for mam marg, to go on taking the
name of Ek Oankar Saz, the one ever-existent unchanging Reality,
the ontological Reality. When this mantra Ek Oankar Satnam
penetrates your being, where is fear or pain? there is none. Taking the
name of Ek Oankar Satnam or repeating it, in fact, is called meditation
or remembrance of the Cne Supreme. The word nam (divine Name)}
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along with its cognates occurs 5999 times in the Adi Granth that
evidently refers to its centrality in the teachings of the Gurus . P Ivis
quite well known that the Formless Absolute cannot be assigned any
name but in order to express their spiritual experience Gurus and
Bhagats call it with some name and both Hindu and Muslim names
are employed like Ram, Govind, Allah, Khuda etc. which are symbols
of total reality. Among all the saints of Maharashtra, we find a
perpetual insistence on the significance and efficacy of the Name of
god; and of all these saints, we may say, Namdev’s insistence upon the
Name is the strongest. Namdev says:

“If T were to leave meditation.

On Thy feet even for a while

My life breath will vanish mstantly
He further says:

“The divine Name is the support of life i in much the same way as
a ‘guide-stick’ (Khund Kara) is to the blind”"",

Infact, as says Pashaura Singh, one of the most significant criteria
for the inclusion of the Bhagats in the Adi Granth was that they
experienced a vision of Akal Purakh. (‘The Timeless One’, God) by
following the i 1nter10r dxscxphne of nam-simran (the remembrance of
the Divine \Iame)

Nanak while giving us a practical framework of the poetics of
devotion, says that God is one, £k Oankar. Oankar is not a word but
a resonance, the resonance of the melody of the Being of Existence.
He is one and is saz, ever existent. One should go on remembering
the name sat i.e. Satmam. The remembrance of the divine Name or
nam-simaran is designed to bring oneself into harmony with the divine
order (Hukum). In fact, the whole universe moves at his hzkam and
the cosmic law rita operates. Guru Nanak further says that to
understand that order one has to say, good-bye to “I” and only then
desirelessness is achieved and you realise the existence of God. When
one empties oneself of ego and desire, only then the pahun (guest or
lord) comes to fill you up (sune ghar ka pabuna). One’s love for pahun
or the Lord is not the same as worldly love, which binds one into
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temporality. The love of bhakti unbinds one from the worldly state
and leads to eternity. Guru Nanak then says to meditate on this Saz.
This is dharam or duty of one who is seeking nirvana. Performing
the ‘dbaram’ gives one compassion or daya and also satisfaction or
santosh. Daya and santosh bring balance into life. Ultimately one has
to dedicate oneself to the mercy of Lord, which leads to nirvana.
Now one can draw a graph of this practical framework, which
gives the true meaning of dharam, or what one can say ‘truthful living:

Sat Hukum Satnam
Mannai (Manan) _ Daya & Santosh
Harmony in iife.

Namdev also gives us a framework of the poetics of devortion.

First, he says God is immanent. “Understand this thing perfectly
that God is present in all.” ® Then he equates nama with God:

“The nama of God is the form of God and form of God is the
nama of God. There is none other except the nama of the Lord and
anybody who says there is arother, is a fool””". Namdev further says:

g Bt g e wfq wwm)
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By repeating the name of God all doubts are dlspelled -Repeating
the name of God is the highest religious exercise .

It is said in Adi Granth that through a harmony of ragz and nada,
songs and instrument transcendental realisation is arrained as if by
itself — naturally in the sahaj way. After enlightment in the West, the
Divine was relegated to the background and man occupied the central
stage and tried to force its own wiil on existence and as a result he was
filled with anxiety and tension. Guru Nanak says, live the way He
wants you to. If He has brought you sorrow there must be a reason
behind it, some mystery. But in sorrow let one tune play incessantly
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within you: I am happy the way you keep me. Your command is
my life. Just let things happen by themselves. Do not swim, float.
This is the philosophy of sahaj. The result is that eternal joy
begins to manifest itself slowly and steadily by itself (sahaje). The
Sikh Gurus emphatically declare, “He alone meets the Lord, who
meets Him in a sahaja way”.

Just by thinking of Divine, a song will arise in you. Just singing

-that you will be united with the Divine. Thus Shabd is the creative
power of God, the logos, the Divine wisdom realised through rhythm
of music.

Now both these terms Sahaj and Shabd are very close to the
philosophy of Nath panth and Namdev belongs to that Panth.

Like so many terms and concepts, which were popularised by the
siddhas and the Nathas and incorporated by the sants in their doctring.g,
shabd and Anhad Shabd perhaps occupy the foremost position .
Namdev also used this terms. Saz, the supreme reality is the material
cause of the world and has identity with the divine sound (shabd)
from which all things spring. Says Namdev, the word is one but the
voices are many: )

27
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Similarly Namdev says that I am wrapped in the state of sahajzs.
The ultimate goal is the creation of the state of s#haj, which is onc of
great blissfulness.

In this framework the place of Guru is highly important. Through
his Guru INamdev has obtained discernment and rendered his life
profitable:

HHA Y HHS T[E B
g@ fami ga sfav &

“The Guru hath made myzglife profitable. I have forgotten pain
and obtained joy within me” . Bhakti includes devotion to one’s
Guru (teacher). A.K. Ramanujan says that there are three types of
explanation of the Guru to be found in Indian religious thought:
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In Gita the Lord is awesome and omniscient Guru and the
relation between God and man is a one-to-one relation, which has
hierarchical structure. Salvation is individual, a fight of the alone
to the Alone :

individual

In contrast in Buddhism the initiates are bound to each other in
sangha, a community, all related to compassionate Buddha, more Guru

than God:

with each other Individuals bound

In Adi Granth the bagats are envisioned as a part - whole relation
with reference to God. Devotees become members of a congregation
(sangar), which in turn related to a Guru. Directly or indirectly
through a Guru, one worships and seeks for the Lord and the Guru’s
word (shabd), then, leads him to Lord:
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Guru Nanak regarded the Guru as essential for the realisation
of God. In fact, the Sikh Gurus have repeatedly mentioned that
the Guru and God are one and inseparable. “The true Guru is the
field of sahaj, whosoever loves it, sows in it Nama, there is an
abundant crop of Nama and one merges in Nama”

It is now possible to draw a graph of Namdev’s framework of
the poetics of the Divine:

T ]

Ram : The Supreme Reality !

|

, Guru = Shabd l
Sahaj Shabd Nama Spiritual ‘
Humanism I

Namdev performed a double function in the filed of popularizing
philosophy through poetry. He built a bridge between the path of
knowledge and path of devotion, between the language of the mystic
yogis and the rustic masses, between Maharashtra and Punjab .
By including his Bani in Adi Granth, the Sikh religion provides an
excellent example of catholicity, mutual respect for each other’s
religion, tolerance for diversity of belief and practice and also a poetics
of love and unity with God.
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Guru Granth Sahib
and Bhagat Ravi Das

Dharam Pal Singhal

Guru Granth Sahib is a precious reservoir of spiritual knowledge
to illumine mankind. It is a panacea for the ailing humanity. The
word ‘Sahib’ is a term of special significance in the titie itself.
Sahib means the Lord, the teacher, the guide, the beckoning light.
‘Sahib’ is the Guru. Hence, the Guru Granth Sahib is the teacher,
the Guru and the Lord Himself. Coronated as the Sacred Guru of
the Sikhs by the Tenth Nanak Himself, Guru Granth Sahib is the
principal scripture and religious teacher as believed by the Sikhs.

Guru Granth Sahib contains revelations from God given through
a number of religious teachers. Although this holy book contains
teachings of Sikh Gurus as well as Muslim and Hindu mystics, the
sacred writings are not a pastiche of teaching from different sources
reflecting the context in which Sikhism developed. Rather, it embodies
inspired teachings from God Himself who is beyond religious
denominations or sects. Guru Granth Sahib breaks the barriers of
narrow religion. It rather gives a universal eternal appeal. Its relevance
is felt even in the current world scenario. This is the essential
character of Guru Granth Sahib. It is quite distinct from any other
scripture of the world.

The living Guru of the Sikhs, the personified Book, is held in
great reverence by the Sikhs and treated with utmost veneration.
Sikhism casts off ido! worship, so Guru Granth Sahib is not
worshipped as an idol. Emphasis is rather laid or the absorption and
propagation of its teachings through the spread of shabad. The Granth
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is revered for the message that it contains and which being the
Guru’s word is considered revealed word from the Lord Himself.

Guru Granth Sahib is not merely a collection of devotional hymns
which, of course, proclaims God, lays stress on meditation on
‘Satguru’, the True Guru (God), and lays down moral and ethical
rules for development of the soul, spiritual salvation and unity with
God. However it is considered be a living Guru who propagates the
karni’ of the thought and wants his disciple to hush that thought
into practice. It provides the tools for meditation leading to reunion
with the Lord from whom our souls have separated since long. The
super most form of meditation is %aam simran’i.e. the meditation on
the Lord’s Name.

Guru Granth Sahib was compiled by Guru Arjan Dev and installed
in the Golden Temple in 1604. At the time of its first compilation, it
contained the hymns of only the first five Gurus and those of the
Bhagatas (mystics) of medieval India. When the original copy of this
holy book fell into the hands of Dhir Mal, the grandson of the sixth
Guru, Har Gobind, and when Dhir Mal refused to pass it on to the
ninth Guru Tegh Bahadur, the tenth Guru had to recompile it. Guru
Gobind Singh, therefore, dictated the whole book once again to his
devoted follower Bhai Mani Singh at Damdama Sahib in 1706. He
also included in it the hymns written by the Ninth Guru. Befere his
demise Guru Gobind Singh ordered his Sikhs to regard Guru Granth
Sahib as their eternal Guru and enlightener after him. The entire text
is in Gurmukhi script. The languages used are Panjabi, Braj, Prakrit,
Hindi, Persian, Gujrati, Marathi, Sindhi and some other dialects of
North India. Wherever we find the reference to Islam, some Arabic
words have naturally crept in. The writers come from different corners
of India and belong to different castes and creeds signifying the multi-
lingual, multi-cultural, multi-religious and egalitarian character of
Sti Guru Granth Sahib. The whole Granth is 1n sublime poetry and
the hymns have been arranged according to 31 immersia! modes
(Ragas). It is an excellent record of social, political and religious thought
in India from the 12th to the 16th centuries. It also provides some
historical references to the contemporary period. This scripture is
unique in that it is the authentic record of the Guru’s words free from
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any unauthentic interpolations. The best comment about the nature
and contents of Guru Granth Sahib comes from the Fifth Nanak
himself when he writes:

“In this platter are placed three things, Truth, Contentment and
meditation. These are seasoned with the Nectar-Name of the Lord,
Who is the Support of all. Those VYhO partake of this dish and relish
it will be saved and emancipated.”

We note from the literature of the Gurus’ times that the people
had fallen a prey to mental energies and an environ of sin, corruption
and injustice. “So much sin was let loose on the world that the :Enythic
bull which lifts the earth on its horns wailed day and night.” It was
period of utter darkness and the need of the hour was arrival of some
great light to remove that darkness that surrounded the world. Some
torch-bearer was required to morally uplift the downtrodden. People
needed the miraculous touch of some ‘Messiah’ to revitalize them
with energy through ‘nam-simran’. “God, the Gi‘vear listened to the
call and sent Guru Nanak in 1469 AD to the world™ as a great sun to
lluminate the earth.

Then the world was illumined as if a sun had risen, the stars gone
into hiding and darkness disappeared.”

The arrival of Guru Nanak is the arrival of a great soul which first
journeyed from place to place in India to collect contemporary spiritual
thought. With Guru Nanak came not merely the propagation of God’s
Name, which people had forgotten, but its propagation in every nook
and corner of India. Negativities started declining. “The lamp has
been lit in the darkness and the whole earth is saved by the one creed
of God’s Name. The man of God, Nanak, has arrived in the world as
a Spiritual Master.”

Among Guru Nanak’s contemporaries, we find many spiricual
stars as in the galaxy of that time. The arrival of the Guru is symbolic
of the arrival of an ascending force of truth. The darkness is symbolic
of the prevalence of the forces of lust, greed, pride, anger and
attachment. Successive invaders had caused much carnage and
destruction. Picturising the state of affairs at the time of Babur’s
invasion, Guru Nanak says:
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“Both wealth and youth which once added colour to their
lives have become their enemies. The soldiers dishonored them
and took them along as per the orders given to them. If it pleases
the God, He %wes the henour; if it wills Him otherwise, He gives
punishment.

The Guru records that the contemporary rulers were drenched in
sensuality when he says, “Losing their conscience, the rulers revelled
in sensual spectacles and merry-making. Babur’s order was proclaimed
and no prince could eat his food.”’

Calling Babur’s bloody invasion as a “marriage-party of sin”, the
Guru says, “He {(Babur) has rushed from Kabul taking a marriage-
party of sin and asks for bride as gift. O, Lalo! Both religion and
modesty have hidden themselves and have stopped functioning and
falsehood has become the chief that moves freely O, Lalo! The ‘Qazis’
and Brahmins have lost their say and the devil recites the marriage
rites, O, Lalo!””

The Guru is moved to see the inhuman cruelties and makes a call
to Ged for compassion. “After owning Khurasan, Babur has terrified
Hindustan. God does not take the blame on Himself and has sent the
angel of death in the form of the Mughal invader. So much of cruelty
was mfhcted that the peopie cried in pain. Did Thou feel no pity, O,
God?”’

The Indian spiritual galaxy is studded with many stars who brought
with them the great force of God’s Name which when injected in the
minds of the people worked wonders. That great force started giving
moral, mental and social courage to peop‘c even in the midst of
political, social, cultural and moral upheavals. It was the wonder of
‘Nam'’ that pierced into the hearts of people and provided essential
spiritua! energy required to confront contemporary forces of evil.
They practically injected truth in the minds of people. It was the
force of truth, which fought and won because only the force of
tzuth is permanent. Falsehood exhausts 1tsclf aurematicaily. Only
truth prevails ultimately, remains for ever.

Guru Granth Sahib contains a very deep understanding of the
cultural diversity. Guru Nanak undertook four odysseys (udasis) and

he met with varied forms of life during his travels culmirating into
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synthesis of the spiritual and temporal. Pluralism was grafted on
Bhakti thought by Guru Granth Sahib.

Guru Nanak in his visit to the Holy places had encounters with
Siddhas, Sufis, Sants, Qazis, Bhakras, Brahmans whose references we
find in Guru Granth Sahib. Bhagat Ravi Das was one of them.

Bhagat Ravi Das is one of those great spiritual masters of India
whose Bani sparkles like the pole star in the great galaxy of the
contributors to Guru Granth Sahib. It verily adds to the spiritual
beauty of Guru Granth Sahib and is completely in consonance with
the teachings of the Sikh Gurus. Guru Granth Sahib and Bhagat Ravi
Das are so much in each other that the two appear inseparable. The
Guru is within the Bhagat and the Bhagat is with the Guru.

The incorporation of the Bani of Bhagat Ravi Das gives practical
shape to the teachings ofthe great Sikh Gurus. It cororates Bhagat
Ravi Das and makes people bow at the feet of a great s2int whose
caste was characterized as untouchable by Manu Smriti and the so-
called ‘pundits’ of the times.

Guru Nanak during his ‘udasis’ met Bhagat Ravi Das in Banaras
in 1498 A.D. Manohar Das Meharban Sodhi in Puratan Janamsakhi
makes a2 mention of the Guru singing the verses of Bhagat Ravi Das.
Bhagat Ravi Das was born in 1433 Vikrami Samvat and died in 1584
V.S. at the age of 151. We find a mention of Bhagat Ravi Das first by
the Fourth Guru in Sri Guru Granth Sahib: “Ravi Das who was a
shoemaker by caste sang in praise of the Lord for a moment because
of which his lowly caste became supreme and all the four castes came
to prostrate at his feet.” ~ Bhagat Ravi Das himself makes a mention
about his caste and birthplace in Guru Granth Sahib: “My caste with
which I am distinguished is that of a shoe-maker, O fellow citizens! I
meditate on God and remember His attributes. ... I am of Kutbandla
caste who always carry carcasses around Banaras. Now when Ravi
Das has become Thy slave and has surrendered to Thy Nam, even
high caste Brahamins bow and come to pay him their obeisance.”

We find that the various themes tackled by Bhagat Ravi Das in his
bani are in marked consonance with themes of others in Guru Granth
Sahib. Bhagat Ravi Das like the Sikh Gurus starts with the importance
of human birth which is precious and which is obtained after
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meritorious deeds in the previous life. To quote Bhagat Ravi Das:
“Human birth which is rarest of the rare and is obrained because of
virtuous deeds (in previous births), goes waste due to lack of
contemplation. Say in which record will come a palatial home and a
throneMlike that King Indra without worship and meditation to
God?”

The themes of God, Sargur’, search for God withir, ‘Naw, love,
sadh sangat), agony of separation, longing for the Lord, truth, %arma,
mind, condemnation of the rituals, futility of outer display, caste,
cycle of birth and death etc have been tackled superbly by Ravi Das
in accordance with the teachings of other contributors to Guru Granth
Sahib. Actions are supreme in life. “Wherever the living creatures are
born, they are drawn by their deeds (‘karmas’of previous births). They
are subject to unbreakable shackles of death and there is no remedy
for them. Eschew (such) doubts O other worldly slave Ravi Das and
heat (purify) thyself in the austerities of knowledge bestowed by the
Guru, the spiritual master. Help us O Supfseme Comfort Giver and
remove the fears of Thy beloved devotees,”

We find a great emphasis laid on the meditation of the Lord’s
Nam in the bani of Bhagat Ravi Das.

“Thy Nam is my ‘arati’ and ablution O Lord. Without God’s Nam
all religious paraphernalia is false. Thy Nam is my prayer-mat, Thy
Nam my saffron-grater. And Thy Nam is the saffron which I sprinkle
on Thee. Thy Nam is the water, Thy Nam the sandal-wood, and the
repetition of the Nam is the rubbing thereof, This is the sandal paste
which I take to anoint Thee. Thy Nam is the lamp, Thy Nam the
wick, Thy Nam is the oil which I pour therein. With Thy Nam I have
kindled the Light, Witk its illumination my entire home is bright.
Thy Nam is the string, Thy Nam the garland of flowers, defiled are
the eighteen loads of leaves. How may they be offered. How may I
offer Thee what Thou Thyself hast created? Thy Nam is the whisk
{chawar) which I wave over Thee. The whole world is involved in the
eighteen Puranas, and the sixty-eight places of pilgrimage, It rotates
within the four forms of living beings. Thy Nam is the ‘arat?, sayeth
Ravi Das, And Thy true Nam irself is offered, O Lord, as the

»

ceremonial food to Thee.
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With the stairs of ‘Nam’, we get chance to ascend to what Bhagat
Ravidas describes as Begampura. Herein we as much ascend to the
‘Sachkhand’ of Guru Nanak and ‘Agampura’ of Bhagat Kabir. When
we dive deep into Begampura we find that Begampura is not just an
ordinary poetic expression. It is not a utopia of the saint as some
people have tried to put it. It is not even the idea of a city-state or a
political ideology, which some others have endeavored to prove. It
contains the hidden mystic meaning of Bhagat Ravi Das’ philosophy
of life. One will have to open the inner eyes to know the great mystic
concept of Begampura. Bhagat Ravi Das has given us clear hints of
the limitations of the intellect to understand and experience the
spiritual realms. The concept of Begampura has a deep inner meaning
that goes beyond the layers of intellect and forms the inner kernel of
the mystic philosophy of Bhagat Ravi Das.

It is exactly what the First Master Guru Nanak Dev says in Japuji,
“That much hijgher if someone ascends, one comes to know the
Highest One.”

A City Without Sorrow :

Begampura‘8 is a city without sorrow. There is no agony, anguish
or anxiety there. It is city of bliss and joy. It is marked by characteristic
happiness.

It is a city without any fear or tension. There is no worry of giving
any tax. There is no fear, sin, pity or dearth in Begampura.

The ever-stable sovereignty and ascendency of the Lord is
permanently established there. It is a wonderful place where nobody
is high or low. All are equal. It is an ever-popular dwelling place.
Completely satisfied, spititually satiated and large-hearted mystics
are already living there. It is a place where there is no restriction of
any kind. All are free to move the way it pleases them. The Lord of
the house does not detain anybody in the palace. Ravi Das says that
he has got freedom from the bondage of life and death. Every citizen
of my city is my friend.

Ravi Das is very happy at the discovery of Begampura. He says
that he has discovered his own original city within his home only and
adds that “My mind always likes to know that place”.

Discovery of Begampura:
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The word “payia” reveals that it has been discovered by Bhagat
Ravi Das. The word “khub” means well. The word “ghar”, though
literally means home, here it clearly hints towards human body.
“Watan” is his original home, the city from where the soul has actually
come i.e. the original home of the soul. Ravi Das says that he has
discovered his original home, the city from where his soul has actually
come occupy his body. This he has witnessed by opening the tenth
door of his being.

Opening of the Tenth Door:

“Ab humm” means ‘now I’. Bhagat Ravi Das says that now I have
opened the Tenth Gate within my being. Bhagat Ravi Das appears as
the torch-bearer of the Divine Light. He tells his disciples the way to
Begampura.

The Beauty of Begampura:

The great saints always open their experiences to their disciples. It
is the duty of the disciples to dive deeper and deeper into what the
saints unfold ro them. Ravi Das’ is highly enchanted by the beauty of
Begampura. The name itself contains the hidden beauty of Bhagat
Ravi Das’ discovery. It is a city without gam’. Anguish, sorrow, agony,
are not found there.

Highest Spiritual Stage:

Begampura is the highest spiritual stage that a secker attains
through continual practice of meditation. Its meaning in Sant Ravi
Das’s bani is the same as the meaning of ‘sachkhand’ in Japuji. Let
there be no confusion about it. Let us meditate, open the tenth gate,
as Bhagat Ravi Das wants us to do and witness the birth of Begampura
within our own selves.

The Bani of Bhagat Ravi Das in Guru Granth Sahib covers most
of the major themes that appear in Guru Granth Sahib. Remarkable
is Bhagat Ravi Das” description of the role the minds play in our
spiritual journey and how love for the Lord and the Sazgurs’ come to
one’s rescue and save one from the vagaries of the mind.

“What can I really know, O Lord? I am sold out at the hands of
the mind and ‘maya’. The fugitive mind runs in the four directions,
And the five senses remain not steady. These senses together have
spoilt my mind, And day after day they have erected barriers berween
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me and you the Lord Divine. Thou art the Lord, the Master of the
universe, While I am a lustful person of the ‘Kaliyuga’. What good
conduct and virtue of mine should I speak of? It is hard for me to
deviate from the rest of the world. The great sages and wise men, such
as Sanak and Vyasa, Sanandan, Shuk and Narad, reiterate the same
truth about Thee; The Vedas, Lord Shiva and Shesh with his thousand
mouths, all sing Thy praise. (But I run to the world.) Wherever I go,
there is a mass of suffering; we trust it not but, the Saints bear testimony
to it. The angels of death have beaten me in various ways, But the
shameless mind is still not tired. It remains averse to the Holy Feet of
the Lord, and its hopes are never shaken off day by day, therefore, it is
robbed by craving. Carrying the load of various kinds of karmas, it
hauls me around; How can anyone accuse Thee, O Lord? Only God’s
Name one has never cared for, one has ever been absorbed in the
pleasures of the world. How much can I describe you? S‘)lyeth Ravi
Das, Enormous suffering have I borne without the Lord.

Bhagat Ravi Das is one of those great spiritual masters of the world
whose bani sprouts immense love for the Lord in the heart of the
devotee. When we read it, we get the feeling as if great love oozes out
drop-by-drop and falls on the heart of the reader and paves the way
for greater devotion for the Lord.

“If Thou didst bind me in the snare of delusion, I have bound
Thee in the bond of love. Try Thou to free Thyself, I have freed myself
by contemplating on Thee. Thou knowest, O Lord, how intensely I
am in fove with Thee, Why shouldst then Thou make such an effort
(to free Thyself)? Man, after catching a fish, sliceth it and cutteth it
in to bits, And cooketh it in various ways. Then he eateth it by
teasing it to shreds, Yet it forgetteth not the water, (so will I never
forget Thee). The Lord is no one’s parental property, He belongeth
to one who is devoted to Him. The veil of attachment must enwrap
the whole world, one who is the real devotee alone is tormented
not. Only devotion for Thee wells up in me, sayeth Ravi Das. To
whom should I tell this now? (Who in this world will understand
it?)} Shall I still have to bear that agony, for the removal of which I
contemplated on Thee?”
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Guru Granth Sahib is an ocean of spiritual nectar and Bani of
Bhagat Ravi Das gives us its inexplicable sample taste. The drop
falls into the ocean and becomes one with the ocean. When we
dive into the Bani of Bhagat Ravi Das, we come to understand the
vastness of the ocean itself. Bhagat Ravi Das is the beloved scintilla
that sparkles with Lord’s Grace in the great galaxy in Guru Granth
Sahib which will illumine the world for ever and for ever.
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Guru Granth Sahib
and Baba Farid

Ahmad Salim

Baba Farid (1173-1265 AD) was a theologian who strengthened
the humanitarian thought and traditions of Sufism in India. He
was a religious leader as well as a Messiah of the masses. He is the
first authentic poet in a long and continuous chain of Punjabi
literati, also has the distinction of being one of the earliest men of
letters in the whole gamut of modern Indian languages. He is
believed to have composed poetry not only in Punjabi but several
other languages including Persian, the literary language of the
Muslim elite of the day. His Persian writings seem to have been
lost in the sands of time. No specimen of or reference to his Persian
poetry is available. His poetry represents the fusion of the ancient
Indian and Islamic cultures.” Guru Arjan Dey, the fifth Guru of
the Sikhs, incorporated his Punjabi poetic compositions in the
Guru Granth Sahib, compiled in 1604AD.

Except few couplets, only those works of Baba Farid are alive
today which were preserved in Guru Granth Sahib. Yet there are
sufficient reasons to believe that Farid must have written much
more than that. These verses, because of their thematic grandeur
and stylistic excellence rank among the best of classical masterpieces
and indicate his rank as a supreme poet. It is wonderful poetry
written in a most beautiful style and expresses a profound mystical
experience.
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1. Common Sikh-Muslim Heritage
Before talking about Guru Granth Sahib and Baba Farid, common
Sikh-Muslim heritage with reference to Baba Nanak, the first Guru
of the Sikhs, needs to be illuminated here.

Guru Nanak (1469-1539 AD) was in contact with various Muslim
divines. In these encounters he is believed to have discourse on the
real objectives of human life, the impediments in the way of the
achievement of such objectives, and the right and only path to achieve
the Supreme End. In all his discourses with the highly esteemed
Muslim divines the Guru never gave offence, but won them over
with true love and affectlon expressed in plain terms easily
understandable by them.”

Islam had an impact on Baba Guru Nanak. He was profoundly
msplrcltid by various Muslim Sufis, espeaally Baba Farid and Bhagat
Kabir . According to Sikhism, Sant-Mat , the pristine path of
Spirituality, can be traced back to Kabir. He appears to work closely
with Nanak to fulfill his mission to liberate beings from the clutches
of the Negative Power - Mind and Matter and take them back to the
region of the pure Spirit, Sach Khand or Mugam-e-Haqq.

Mangr expressions, sometime whole lines, are the same in Guru
Nanak’s  as in Kabir. Both assert that conquering the mind is like
conquering the world. The idea finds expression in Kabir’s Maru and
Nanak’s Japji. Kabir, in Gauri, and Guru Nanak in Suhi, insist on
living pure in the midst of the impurities of the world. The idea that
mind is born out of five senses occurs in the works of both the poets.
Both of them also insist that a person cannot find the way without
the help of true Guru. Some couplets of Farid are also embodied in
the writings of Guru Nanak (e.g. 113 and 114)

Guru Nanak believed in the unity of God as it is laid down in
the tenets of Prophet Muhammad (PBUH). He also believed in the
doctrine of transmigration. Holding wine and meatunlawful, he
abstained from animal food and enjoined against cruelty to animals.
Farid denied the doctrines of Halool (direct descent from or
incarnation of God) and /#ihad (direct union of the All-pervading
God with any particuiar body). He symbolized the socio-religious
tusion of Islam and Hinduism or communal harmony. It is said
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that Baba Nanak had the rosary of the Muslims in his hand.’
However Nanak criticized the hypocritical religious practice or
formalism.

Muslims and Hindus loved Guru Nanak alike. The legend that
after the demise of Nanak a contention arose between the Hindus
and the Muslims regarding his cremation or burial, embraces a rich
context and concept of the resolutlon of conflict involved in the
kaleidoscopic persona of Guru Nanak.” In this context it may be argued
that Guru Nanak, the Guru Granth Sahib, the institution of the lngar,
the concept of sangat, pangat and the architectural design of the
Harminder Sahib with its four doors and descending footsteps
collectively deconstructed the single-community oriented centrality
of a guru, a holy book and a particular religious space. Such a holistic
discourse widened the space of Guruship in the context of the
resolution of religious conflicts tending to create communal spaces.
It underlires the spirit of resolution of conflicts.

1.1. Nanak’s Visits to Sacred Places

Guru Nanak travelled far and wide. He travelled four times to East -
up to Assam and Burma; South - up to Sri Lanka where ‘Pran Sangli’
was written; North — up to Tibet and Mt. Sumeru in the Astral Plane
where he met Siddhas and Naths; and West — Mecca ,Baghdad, Iran,
and Kabul.

During his odysseys (#dasis) Baba Nanak dialogued with divergent
religious scho’ars and saints and in the process constructed his own
discourse on religious thought and practice. Here I would only talk
of Nanak’s stay at Mecca where he met many Muslim divines of renown
including Pir Makhdum Rukan Din of Uch (Bahawalpor State); Abul
Fateh Jalali, second of the line of Hazrat Ali Naqi Syed (Pakistan); Pir
Sahib Patalia (Patania) of Pattan; Pir Bahawal Din and Pir Laal Jati of
Blultan." The discourse which took place between the Guru and the
divines is worth presenting in order to appreciate his philosophy of
religious practice.

Pir Rukan Din: In your sacred Book who is recorded as superior,
the Hindu or the Muslim?

Guru Nanak: The superiority lies only in actions, and not in the
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divisions of religions. Either of them or both of them can be superior
through good actions only. Neither of them shall be allowed God’s
grace and blessings without noble deeds. Ram and Rahim are just
two different names for God. Indulging in useless discourses and
causing ill-will in God’s creation by stressing unnatura!l divisions are
the ways of Satan. Without pure and good actions both shali weep.

Pir Rukan Din: Are fasting, reciting namaz, meditation, ard charity
virtuous deeds?

Guru Nanak: All the above named actions are acceptable if one
has control over one’s self. One must be free from the pollution of
egoism, conceit, fanaticism and ill-will, to achieve some measure of
success in such actions. One must rise above the sins of lust and cruelty,
and must have complete faith in Divine grace.

Sheikh Ibrahim of Pak Patan: Is it any good reading the Vedas of
the Hindus and the Quran of the Muslims?

Guru Nanak: If by recitation of the Vedas and study of the Qurar.
the mind is not tamed, what is the use of such readings? Hear what
the Muslim faqir, Kabir, has said in this context:

Recitations of Vedas or Quran are useless if the mind is wayward.

Concentrate your mird on Him to gain His presence.

Guru Nanak explained to them that the world is, no doubt, unreal
and temporary, but true prayers with humility purify the self and
bring about an everlasting bliss.

1.2. Bhai Bala and Bhai Mardana and Babur

With regard to Nanak’s odysseys, two points need to be emphasized.
First during his missionary tour, he selected one Muslim bard, named
Mardana to play on rebeck with him and a jat (a land cultivator) to
testify his firm belief in the unity and universality of man. Second,
during his odyssey, Guru Nanak’s encounter with Babur in 1520 at
Sayyidpur, 56 kilometers north-west of Lahore, needs to be further
explored and explained in the context of Babur as a conqueror and
founder of the Mughal rule in Hindustan and Nanak as a critic of (i)
the socio-political scenario of Hindustan under Lodis and of (if) Babur
as an invader.
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2. Composition of Guru Granth Sahib

For the Sikhs, Holy Granth is the perennial authority, spiritual as
well as historical. The followers have and will continue to observe
their faith more fully, more vividly, through this scripture. It remained
central to all that subsequently happened in the Sikh life. It was and
shall remain source of their verbal tradition and shape their intellectual
and cultural environment. It would continue to mould the Sikh
concept of life. It is from Guru Granth Sahib that the community’s
ideals, institutions and rituals derive their meaning.

Sikhism, as founded by Guru Nanak, was essentially a religion of
the Name. In it the most obvious religious exercise was the recitation
or the singing of the Guru’s word. Seeing the importance of the
practice, many clever persons, like Prithi Chand, the elder brother of
Guru Arjan, had begun to mix up their spurious writings with the
true compeositions of the Gurus and to make them current among the
Sikhs.”” There was a danger of confusion in the creed and the
observance; and Guru Arjun, as the leader and organizer of the Sikhs,
felt bound to ensure uniformity of belief and practice among them.
He undertook therefore to collect and collate the genuine writings of
his predecessors and, adding to them his own, to prepare an authentic
volume out of them, known as Guru Granth Sahib.

It was arranged in three parts. The first part consists of morning
and evening prayers. They comprise Guru Nanak’s Japji and other
devotional hymns. The second part is the main body containing thirty
Ragas. The third part is called Bhog di Bani. It inciudes panegyrics of
the first five Gurus, some additional hymns of Guru Nanak, Amar
Das, Ram Das, Arjun and Teg Bhadur, Funhe and Swayyas of Guru
Arjan and sayings of Farid and Kabir, and of eleven bards. It concludes
with Mundavani, in which Guru Arjun explains the purpose of the
Holy Book. The Granth was written in verse in Gurmukhi script.
The versus of 15 saints are included in Guru Granth Sahib. These
include Baini, Bhikhan, Dhanna, Baba Farid, Jai Dev, Kabir, Nam
Dev, Parmanand, Pipa and Sadhna. There are 116 versus of Baba
Farid in the Granth.

The 17 bards included in the Granth are: Bal, Bhal, Bhikha, Das,
Gayand, Harbans, Jal, Jalap, Jalya, Kal, Kirar, Mathra, Nal, Sadrang,
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Sakar, Salya and Talya.

Besides it includes one hymn of Sundar, great grandson of Guru
Amar Das and 3 hymns of Mardana, and 3 of Satta and Balwand
who sang jointly. The last three were Muslims. The prmted Adi Granth
consists of 143C pages, 5894 hymns and 15575 stanzas.

3. Baba Farid: Life and Times

In the times of Baba Farid, the Indian Subcontinent was on the
crossroads. Qutub-ud-din Aibak tried to subdue people through force,
but could only create a rift between different communities. However,
the Sufi saints from Arabia and other places settled in India to spread
their message of love for Allah and promoted an atmosphere of
tolerance and greater communal harmony.

Baba Farid Shakarganj (1173 A.D. - 1266 A.D.) was a descendant
of Farrukh Shah, who was king of Kabul and kings of Ghazni and
other states were subject to him. When Baba Farid was 16 years old
he went to Hajj and stayed in the house of Abdul Rahim Ansari.
After Farid came back to Punjab, he was sent to Khwaja Qutub-ul-
Din Bakhtiar Kaki at Delhi to learn theology. Qutub-ul-din sent him
to the shrine of Abdul Shakur of Sarsa, near Delhi to finish his
education. The high reputation Farid obtained in Delhi soon became
irksome to him. He therefore made his way to Hansi, where he
remained for some time. From there he proceeded to Ajodhan, the
present Pak Pattan. The manner in which the name of Ajodhan
changed to Pak Pattan was that a canal which derived its water from
the Sutlej passed near the town. It was usual for all who visited Baba
Farid to wash their hands and feet there. The place then became known
as Baba Sahib ji da Pak Pattan, or Farid’s cleansing ferry.

Baba Farid made Pak Pattan a great center of Sufi toughts. People
from all over India and Middle East would come to see him. He
always spoke in Punjabi, the language of common people, even though
he was highly learned and educated in Arabic, Persian, etc. All his
couplets are written in Punjabi, in Persian script. He could be truly
calied the founder of Punjabi literature, making Punjabi culture older
than Hindi, Urdu and other languages of current times. It was much
after him that Kabir, Tulsidas, Mira Bai, etc started using common
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language of people of India. Baba Farid’s torch of Sufi thoughts was
carried by his successor and subsequently several others. For example,
Bhagat Kabir and Baba Guru Nanak Dev were affected by the teachings
of the great Saint. Baba Guru Nanak Dev’s contemporary was Baba
Sheikh Farid ji Sani, or the second Sheikh Farid ji, 6 in succession of
Baba Farid Shaikh Shakargan;j.

Guru Nanak incorporated his poetry in Guru Granth Sahib. In
addition to Baba Farid, the book contains the writings of saints drawn
from all the corners of India — Jaidev, a Brahmin from the east; Kabir,
a Muslim born weaver from the north; Namdey, a calico-printer from
Maharashtra; Ravidas, a shoemaker from the banks of the Ganges;
and Ramanand, a disciple of Ramanuj from the south14

3.1. Farid’s poetry in Granth Sahib

An authentic anthology of Farid’s Punjabi poetry is available in the
Adi Granth. This sacred Book of the Sikhs contains his 112 shlokas
(couplets) and four shabads i.e., hymns. Interspersed between these
shlokas are 18 verses of the Sikh gurus composed in the same form
and structural pattern, registering their response to Farid’s views
expressed in the preceding shloka (incigentally, this marks the
beginning of literary criticism in Punjabi).

Farid’s poetry, while retaining its peculiar individuality,
appropriately occupies the initial place in the tradition of Punjabi
poetry. Farid’s originality rests in his temperament and outlook; his
verse can never be mistaken for that of any of the later poets, not on
account of a difference in quality but because of a difference of
character. And still the later poets will have ample justification in
claiming him as their ancestor. The first appearance of those recurring
patterns could be seen in his poetry which form the work of other
major poets as the manifestations of the working of a tradition. These
patterns can be identified in Farid’s complete avoidance of the
ornamental, in his use of various aspects of technique as parts of the
larger whole of meaning, in his confidence in an obviously simple
structure to express whatever levels of meanings he has to convey, in
his use of the imagery of ordinary experience, in his dramatic economy
in spite of a dominantly reflective bent, finally in his unswerving
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. . . 16
adoption of the central, the essential as his themes.

According to a legend, Guru Nanak went to see Shah Braham
(better known as Farid Sani) and while still on his way met one of his
‘dervishes’ in the jungle. At their meeting, Baba Nanak and Shah
Braham had a poetical dialogue on the life of the soul. Later, Guru
Nanak requested him to obtain permission from Baba Farid (of course,
through spiritual contact) to include his shloks in the great book he
had almost prepared by then. Baba Farid’s shloks were later collected
by the third Guru and much later published by Allah Wale ki Qaumi
Dukan, Lahore

3.2. Similar themes of Baba Farid and Guru Nanak
A new era of classical Punjabi poetry was ushered in starting with
Baba Farid and ending with Waris Shah and Bulleh Shah. These poets
and thinkers rose in unison against the oppression by the ruling classes.
Saints, Sadhus and Sufis came forward and preached a greater law of
humanity than the narrow law of the kings, the powerful and oc the
ruling bureaucrats, preached by the mullah and the pzzndzt *Asa
result, the emergence of Punjabi language occurred, co-joined with a
popular mass movement of the people of Punjab. These new thinkers
found Punjabi an excellent vehicle to propagate their new ideas of
equality and justice for all the people, irrespective of their caste or
creed. This language spoke directly to people as against the language
of the Middle Classes, who always conversed in Arabic Persian dialect.
Baba Farid belonged to the Sufi Chishti school. He participated
in the people’s struggle for salvation against the ideologies of supremacy
of the ruling classes. He built his poetry on simple expressions based
on folk traditions, typically being the Dohra or a couplet. Though,
simple in form, his poetry disclosed a deep truth about human life.

Farida Kale maiadey kapre, kala mainda weis,
Gunheen bharia main phiran, lok kahin darvesh

Says Farid: Black are my clothes and black my garb
Full of sins is my life, but foik call me a darvesh.
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O Farida! I have taken to
Wearing black clothes and my
Whole garb is of black phase
Full of sins a dress I wear

But people call me a dervish.

The fact is that Baba Farid’s influence transcends the narrow
considerations of caste, creed and faith - even the national boundaries.
For, Farid is really a common link between India and some of its
neighbouring countries. He belongs to the whole world, to the whole
humanity. He is a hope for friendship and amity. The way of life
advocated by him is an ideal worth striving for. “Gift me not scissors,”
he once told a visitor who presented him with a pair, “give me a
needle. I mend, I do not rend.”

Baba Farid practised ascetic Sufism, believing in a stern law
enforced by God, mortifying his body in order to rise to the highest
spiritual elevation. His is a terrifying vision of spiritual glory, with his
emphasis on penance and mortification. His “dohras” are not only
remarkable but also popular. They are characterized by homely imagery
and an epical flavour epitomized in two lines of a couplet, which
lends discipline not only to the poem but also to the experience. His
stern and grim experience found a fit medium in “dohras”. The
vocabulary is common but rich. Penanceful pictism is the hallmark
of his poetry. It reflects his abstinence (zuhd’).

Regarding life, Baba Farid exhorts us to remain humble and
concerned with our own salvation. He would like us to be indifferent
to the wealth and pleasures of the world. He said:”

Farida! Roti meri kath ki lavan meri bhukh

Jinnhan khahdi choprri ghanen schan ge dukh

Rukhi suki khae ke thanda pani pee

Farida! Dekh prai chopri, na tarsain jee!

O! Farid, my bread is one of wood, it assuages my hunger

Those who have buttered their bread, they,

will undergo great trouble.

O! Farid don’t torture yourself at the sight of the other’s buttered

bread




224 Guru Granth Sahib & Its Context

Eat your dry bread and with it drirx cold Water.

He advises us to lead an abstemious life just o keep the body and
soul together. For him, the greatest joy consists in contemplation.

Baba Farid hits at the source of evil and the struggie between Good
and Evil at the same time. It is the world of hypocrisy, of lies and thus
is a travesty of truth.

Farida kannh mussalla, suf gal, dil kati, gur var

Baber disse channa dil andbyari rat

(O Farid! Praying, mat on my shoulders, and rough cloth hanging

from the neck, My heart is dark, though my tongue is sweet.

While there is light outside all around. Inside the heart it is an

altogether dark night.)

He stressed that fraud and machinations come to nothing,

Kallar keri chhapri, ae ulathe hanjh

Chunjo boren na pan, uddan sandi danjh

From the inter-soiled brackish water of the pond, the birds at

once fly away, though they come to drink.

The real path to success lies in obliterating the self, and death is
the actual goal of life of which we should ever remain aware, without
losing a moment.

Farida! bhanni ghari suvanavi tutti, nagar laj

Jo sajjan bhoe in bhar thiye, se kiyo avaen aj -S.G.G.S., p. 214

O’ Farid! You, have wasted golden time (youth) without doing

any good deed. The friends who become a burden on the earth

can return no more.

Here ‘ghari’ is symbol for this life. In another verse, he advises
himself to keep alert, as does the caretaker of a garden. Till the crop is
cut, keep up vigilance and do your duty as a caretaker.

Farid also tackles other themes, for example, he exhorts us to say
our prayers; otherwise, the head that does not bow to God be better
burnt. Simiiarly, when he thinks of the social milieu ard of the people
at the collegztive level, he says that everybody is suffering in one way
or another.

Guru Nanak (1469-1539 A.D.) the founder of Sikhism, who lived
some three centuries later, found in Farid a kindred soul. He is
understood to have travelled to Pak Pattan and met one of the latter’s
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descendants. Not only did Guru Nanak himself study thoroughly,
and comment poetically upon, whatever of Farid’s compositions he
found, but also handed them over to his successors for careful
preservation. The fifth in his line, Guru Arjan Dev (1563-1606 A.
D.), gave to it a place of honour in the Scripture which he compiled.
The Sikhs to this day respect the word of Baba Farid as they do the
teachings of their own gurus.

Guru Nanak saw the invasion of Punjab by Babar, the first Mughal
king, and misery of his people as a result. He took up poetry to give
a voice of protest against this cruel fate of Punjab. He championed
the cause of the weak, the poor and women, and incorporated into
his verses a new inrovation of poetical form and expression. He
composed verses of great beauty about divinity; the human relationship
with God and the salvation of individuals through philosophical
teaching, which, though simple in appearance, spoke of great
profundity. His composition Japji Sahib gives the essence of his
teachings and is set in vigorous verses. It is used by the faithfu! as
their daily meditation.

The following extracts are taken from Prof. Puran Singh’s
translation:

He is One. He is first. He is all that is.

His name is Truth.

He is the Creator of all.

Fearing naught, striking fear in naught

His Form , on lands and waters

Is Eternity; the One Self-existent.

Through the Grace of His servant

Continually repeat His name

He was in the beginning

He is through all ages

He shall be the One

Who lives forever.

Abundant is His mercy, as great as Himself

He giveth and giveth, taketh not even

A mustard seed from aught else.

The great warriors beg their might from Him
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and numberless wrecks of sin wait at his Door.

There are others who receive His plenty .

and eating His Bread deny Him

fools think not on His mysteries.

In Thy courtyard die thousands of hunger

and of the iils of flesh.

O Almighty Giver! this too is Thy mercy

this too is Thy love.

By Thy will the chains of the prisoners drop

the bound are freed and the free are bound

who else could divine Thy purpose?

If any dare go against Thy Will

he wili know for himself how painful

to him is his pride.

He knows us better than we know ourselves.

Certain similarities manifest themselves between Farid’s creed and
Gurmat. The two schools are indubitably closer mutually than to any
other. Like the Sikh Gurus, Farid also believes in the oneness of God
enshrined in the heart of man. To realise the Lord Gurmat enjoins its
followers to cherish Prema bhakti, or a loving devotion to God.
Occasionally, Farid also follows the path of love. But whereas in Farid
this sentiment of love is subdued with the fear of rejection, in Sikh
ethos it is marked by an enthusiastic fervour and faith in His Grace.

Their greatest affinity, however, lies in their moral codes. The
humanitarian ideals of upright conduct and contentment, forgiveness
and forbearance, honesty and humility, service and self-abnegation,
as also the higher morality of compassion and fellow feelings have
been stressed upon with equal force both by Farid and Guru Nanak
and other Sikh Gurus.

Efforts have aiso been made, mostly futile, to interpret Farid’s
empbhasis on performing ablutions and offering namaz prayers etcetera
as only symbolical and standing for the observance of the religious
codes, Muslim or non-Muslim, even Sikh. That, however, is a crude
attempt at putting in Farid’s mouth what he never meant to say.

Again, in the eighteen shlokas written by the Sikh masters - Guru
Nanak, Guru Amardas, Guru Ramdas and Guru Arjan - and
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interspersed between those of Farid’s, various beliefs of the latter have
been modified, revised or even contradicted. The Gurus who otherwise
showed a remarkable tolerance towards other faiths took particular
pains to voice the difference of opinion at pl:aices where Farid’s views,
they felt, were in direct conflict with theirs.

3.3. Beginning of Literary Criticism in Punjabi

As mentioned ecarlier, the Sikh Gurus have given their own
interpretation wherever they differ with the Slokas of Baba Farid,
marking the beginning of literary criticism in Punjabi literature.

Farid says: “Body burns like an oven, bones flame like firewood,

when feet are tlred I would still walk on my head with head if I

can find God.”

But Sri Guru Nanak says:

“He who tortures his body to wither away is not approved

Sri Guru Arjun Dev says:

“Heat not thy body like an oven, burn not thy bones like firewood.
What harm have c your feet and head done you; behold the beloved in
your own heart.

According to the Sikh Gurus, the ideal is to be attained in a natural
way i.e. “Sebaj Subbai.” Sehaj means balance, it is emancipation in a
natural way.

The main theme of Farid’s hymns is vairagya (renunciation). In
Sufi terminology it is repentance (70ba), patience (Sabar), and allied
qualities. The poetry of Baba Farid as preserved in Sri Guru Granth
Sahib is deeply sensitive to the feeling of pity and compassion the
subtle proneness to sin, the inevitable death and the waste of human
life owing to man’s indifference to goodness. His janguage is of an
extraordinary power and sensitivity, but has subtle appeal. For example,
the following hymn of his in Rag Suhi:

“Berha bandh na sakiyon banden ki vela” depicts the tragic waste of
man’s brief span of life in frivolous pursuits, moves him to tender
expression of pity and reproach. The followmg text is recorded in
:{ag Suhi at 794 in Sri Guru Granth Sahib:

“Listen, you did not make spiritual practices when it was time,
How shall the boat of your life float in the other realm (after death).
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Please do not touch the word’s pleasures which are like Kusumbha
(elusive), and at a mere touch wither away, - Farid says: listen sisters
of the soul when the Lord makes the call, Life’s Swan (Soui) shall take
flight and this body will become a heap of dust.”

In response to Farid’s Hymn of pessimistic note, Guru Nanak has
written 2 Hymn in the same Rag Suhi and has used the same words,
vocabulary and imagery as used by Farid:

Jap tap ka bandbu berula jiru langeh vahela.

With Meditation and austerity, equip your boat to find smooth
passage: and then for such a boat, the sea will be as though it is nog;
the tempest will not rise then, and the crossing will be without
perii:

Advaita, Bhakti and Sufism have got close resemblance with each
other. There is a fusion of the two in Sikhism. Just as there are stages
in the upliftment of a Sufi, simitarly Guru Nanak aiso speaks in his
‘Japu Ji of five steps in the spiritual progress of man. Singing of the
praises of God, music and free kitchen are some of the common
practices among the sufis and the Sikhs.

4. Conclusion

The poetry of Baba Farid is an inseparable part of Guru Granth Saheb
and Sikh Traditions. Not only did Guru Nanak himself study
thoroughly, and comment poetically upon, whatever of Farid’s
compositions he found, but also handed them over te his successors
for careful preservation. The fifth in his line, Guru Arjan Dev (1563-
1606 A. D.), gave to it a place of honour in the Scripture which he
compiled. The Sikhs to this day respect the word of Baba Farid as
they do the teachings of their own gurus.

Sheikh Farid’s message was nct narrow or sectarian, but had a
wide humanitarian base so that, in an age marked by great brutaiity
in its social and political organization, he brought the touch of
humanity and fellow feeling to all who came to seek his blessing, or
to lay before him the agony of their suffering hearts. It was because of
these great qualities that Guru Nanak and his successor Gurus,
themselves initiating a great movement of humanity, moral
regeneratior: and peace among warring sects, incorporated the poetic
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message of Sheikh Farid in their holy scripture, which they
commended for contemplation to their followers. The inclusion of
these compositions has been great blessing, since this has not only
preserved them from oblivion but has provided - to succeeding
centuries - great moral and spiritual inspiration. Besides the
preservation of these compensations has also pushed the history of
Punjabi Language and its literature several centuries back through
Sheikh Farid.

Baba Guru Nanak and the Muslim Sufi poets in Sindhi and Punjabi
played a pivotal role in transferring the message of love all over the
world especially in the subcontinent. Their philosophy as well as
private life illuminated the torch of peace, fraternity, equality and
fove to all walks of life without discrimination of religion, race, caste,
colour or birth. Each may embrace and drink from this divine cup of
devotion and dedication to mankind in general. This dispelled the
fears of duality, hatred, class distinctions and all discrimination and
paved way for sharing affections in all merry & miserable moments,
gay and grief common in lot-put together.

Hindus, Sikhs and Muslims of Punjab share a common cultural
heritage. Baba Farid Shakarganj, the first Punjabi Sufi saint, paved
the way for the Punjabi nationalism, as well as brought peace among
Hindus and Muslims.

Although, India and Pakistan are two separate countries now but
cherish one unified spirit. The divines and saints hailed from all over
India and their teachings spread love and harmony among various
communities. Baba Farid’s poetry goes deep into the soul, and induces
in man the vision of the ideal life and that mood in which a surging
emotion leaves the heart purified and converted. His message was
not narrow or sectarian, but had a wide humanitarian base so that, in
an age marked by great brutality in its social and political organization,
he brought the touch of humanism and fellow feeling to all who
came to seek his blessing, or to lay before him the agony of their
suffering hearts. The inclusion of the compositions of Baba Farid in
Guru Granth Sahib, has been a great blessing, since this has not only
preserved them from oblivion but provide great moral and spiritual
inspiration.




230 Guru Granth Sahib & lts Context

The two thousand years old teachings of History of the

traditions and Culture of Indian Subcontinent signifies the
evolution of brotherhood and unity among all races, religions and
peoples.
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Guru Granth Sahib

in Comparative Perspective

M. Darrol Bryant

In my office at Renison College in the University of Waterloo,
where I have taught for more than thirty years, one finds the
following words of a Cree elder:

The wind has many voices.

It speaks in many languages

And one can only ponder on what it says in one’s own language.
What it says in other languages one cannot know

But one need respect those who hear

And believe.

I have long pondered the wisdom of these words for the study of
the world’s religious traditions and they seem a fitting way to frame
the deliberations that follow.

I had initially prepared this study for an earlier conference in India,
but it has since been thoroughly revised. I had recently heard the
Guru Granth Sahib being recited at Amritsar (March 2004) and been
reading some relevant literature had led me to undertake this study.
Moreover, 1 had recently read Harold Coward’s Sacred Word and Sacred
Texr (1988), Wilfred Cantwell Smith’s What is Scriprure? A
Comparative Approach (1993) and more recently Pashaura Singh’s The
Guru Granth Sahib, Canon, Meaning and Authority (2000) and these
things conspired to lead me to offer the following reflections on the
Sikh scripture.” I do so without being an expert in either Sikhism or
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the Guru Granth Sahib, nor do I know its languages. Thus I must
ask to be corrected when 1 fail to speak correctly of the Guru Granth
Sahib. However, I have long been interested in the dialogue of peoples
of faith, and this seemed an important opportunity for me to further
my dialogue with people of the Sikh Way. Earlier in my book Woven
on the Loom of Time (New Delhi, 1999) I had written of the Sikh Way
as one of “ecstasy and seva,” and had not%d the centrality of the Guru
Granth Sahib to Sikh devotion and life.” And over the past twenty
years I have spent considerable time ir: the Sikh world, visiting the
Golden Temple several times as weli as Sikh gurdwaras in India,
Canada, and England, and studying the writings of Sikhs and of other
scholars about the Sikh rraditions. Thus this invitation gives me the
opportunity to deepen my understanding of the Sikh traditions and
the Guru Granth Sahib by looking at this “sacred word/texz” in an
interfaith context, at least that is my intention. But it is an intention
fraught with difficulties since those who regard a particular scripture
as their scripture, as their sacred word, often regard the hearing/reading
of someone outside their faith community with considerable suspicion
and even outright hostility. Whether or not you will find the
considerations offered here sufficiently full of the “respect” mentioned
above remains to be seen. The other difficulty comes from the fact
that I have been shaped by a lifetime of engagement in the study of
religion. Hence, I wear the scholar’s hat as well as that of my own
Christian Way and many in all traditions find the scholarly study of
the world’s scriptures to be deeply threatening. The controversy —
often with an appalling lack of civility and thus generating more smoke
than light — that has surrounded the scholarly study of the Sikh
traditions and especially its scripture in recent years reveals a dangerous
minefield that wiser scholars might avoid. But the importance of our
topic - - and of building bridges of understanding across traditions —
leads me to proceed despite the dangers.
I

Harold Coward’s study, Sacred Word And Sacred Text, Scripture in World
Religions seeks to recover the oral/aural dimensions of scriptures in
relation to “our modern Western way of thinking” of “scripture’ as a
written book.” In recent times, Coward observes, little attention
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has been given “to its function as spoken and heard sacred word.”
“This valuation,” Coward continues, “of the written over the oral-
aural experience of language is, however, characteristic of only the
most recent period of Western cultural history. Even today it is not
typical of the way the experierslce of the sacred word functions in
most of the world religions...”” Coward’s study is directed towards
“a recovery of the oral experience of scripture” since, he continues,
«...the scholarly study of scriptures of the various religions will remain
seriously limited and one-sided if it does not become more sensitive
to the fundamental oral character of scriptures such as the Veda, the
Qur’an, and even the Gospels.”6 And, we might add, to the sung
character of the Guru Granth Sahib.

Coward’s study served to remind me that my first experiences of
the Christian scriptures was oral/aural — read in church and retold at
home by parents and grandparents. It was these stories, told and
retold, that shaped my heart and mind. Years later I was to hear the
Qu'ran recited in a mosque in New Delhi - - and I was deeply moved
by it, as I was when I first heard the Guru Granth Sahib when I went
with Dr. Mohinder Singh to a Sikh gurdwara for the first time in
1986 also in New Deihi. It was being sung and though I could not
understand a word I simply sat and listened and listened. And Coward
is right, I think, in claiming that “a recovery of the oral experience of
scripture would seem to b7e crucial if it is ro function as a transforming
power in people’s lives.” Thart transformative power of oral/aural
Scriptures is what Coward seeks to uncover as he looks at Scripture in
the Jewish, Christian, Muslim, Hindu, Sikh and Buddhist worlds.
Each of these worlds has of course its own distinctive scriptures, its
own ways of formulating the relationship between the scripture and
its community, its particular ways of describirg the transformative
power of God’s word. Thus he concludes that in the religions he has
studied,

...the scriptural word is seen as a means of reaching or realizing
the transcendent. However this spiritual power is most often primarily
located in the oral scripture relationship rather than the written form
of the text. Itis the spcken sound in a relational context that effectively
evokes the Divine. The written word, when read silently, may share
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in some of this power if the silent reading results in a relational mental
hearing of the words being spoken. A reading of the words for
intellectual anaiytical purposes, with little or no sense of oral
reverberation in the mind, seems not to take one to the transcendent.
Yet it is through union or communion with the transcendent that
one’s consciousness is transformed and the deepest religious experience
realized.”

It is this interior transformation that is central to one’s experience
of Scripture. Wilfred Cantwell Smith’s remark that “the meaning of
the Quran as scripture lies not in the text, but i in the minds and
hearts of Muslims” might well speak more gcnerally While Muslims
speak of the transformative power of the Qu’ran as “guidance,”
Christians speak of the “good news of the Gospel,” and Hindus of
“dharma and mantras.” Each tradition has its own way of speaking
of the transformative power of their Word of God or Wisdom of the
sage. But the question here is whether or not that transformative
word can be heard across tradition? Or, even, if we should seex to
hear that word across tradition? Or if we do hear it across tradition
does that lead to a confusion of voices or a syncretism of religious
ways? Coward suggests that “hearing God’s word in other scriptures
stimulates one to creative development within one’s own religion.”
But his meaning here needs further development for it to become
obvious or clear. We are here getting into issues and unknown territory
that have been little explored and certainly is not yet mapped. But
now, with Cowards insights on the oral/aural dimensions of Scripture,
we turn to a second set of considerations.

I
W. C. Smith’s sscudy What is Scriprure? is not always easy goirg, but it
is exceedingly important. It moves in an historical, cross-cultural,
and comparative way secking to understand what it means to speak
of certain texts as “scripture.” The term “scripture” or “what is written
down” was originally used in relation to the Bible. The term “Bible”
originally mear:t “books” in Greek and came to mean “book” in Latin.
It only gradually came to have other associations — like holy, sacred,
etc. . It was, Smith points out, in the nineteenth century that Western
scholars began to use the term Scriptures — in the plural, to speak of
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a host of different sacred texts in different traditions. Itwas then that
Max Mueller published the fifty volumes of world scriptures entitled
“Sacred Books of the East.” Thus today we speak casually — though
not always accurately — of the Tao Te Ching as the “scripture of the
Taoists,” or the Vedas as “the scriptures of the Hindus.” Such ways of
speaking reveal the transformation of the specific, the Bible as “what
is written down,” to the generic “what is written down” that is
important to diverse communities across the world. As Smith observes,

...one fact is clear, and is made vivid from a comparative
perspective: that the role of scripture in human life has been prodigious
— in social organization and in individual piety, in the preservation of
community patterns and in revolutionary change, and of course in
art and literature and intellecrual outlook. Given the variety, it is not
casy to develop a conception of scripture that will ot over-simplify.
Given the power and the persistence, it is not easy to develop a
conception of scripture that will not under-estimate its wide-ranging
importance in world history, to the present day. . . part of the thesis
advanced...(here) is that to move towards a modern understanding
of scripture is to enhance our understanding of what it means
ultimately to be human...”

Smith’s project - - 2 modern understanding of scripture — exceeds
our purposes here, but it is prudent to bring into our discussion some
of his manifold insights.

At the same time, it is important to recognize that any general
concept places an umbrella over sacred texts of great diversity and
difference in terms of their inteation and purpose, something that
Smith does acknowledge. It hides, or could hide, for example, the
fact that India’s Vedas were shruti and oral/aural and that the Qu'ran
signifies something to be recited. Smith notes that there was fierce
opposition” to the Vedas being written down and Muslims continue
to recite their Quran, even though it is widely regarded as the Holy
Bod?k. Christians lived with their “Scriptures” for centuries before
18" century Protestant thinkers began to develop theories of “verbal
inerrancy” for their printed Bibles ala Gutenburg and before
Fundamentalist Christians of the early 20 century insisted that this
was a fundamental of the faith. Theirs is still 2 minority view within
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the family of Christian traditions.

Buddhist susras also came to be regarded as “scriptures” even though
the range and diversity of texts found here far exceed those of the
Bible and the Quran. Buddhist sutras are not one nor even a dozen
texts, they rather run into the hundreds. Moreover they run in a
different direction than the more familiar Scriptures of the so-called
Western traditions: more towards wisdom than reve!ation.
Traditionally, Jews, Christians and Muslims had regarded their holy
books as revelation, the disclosure of God to humanity. Buddhist
sutras were written long after the death of Siddhartha Gautama, wko
died 500 B.C.E. and were considered as the wisdom of the Buddha.
Sirzilarly, Far Eastern traditions in China, regarded their sacred texts
as the wisdom of Confucius and of Lao Tzu. The Tao Te Ching
(Daodejing), for example, was written at the behest of a border guard
as Lao Tzu, seated on a water buffalo, was leaving China. And a
closer look at the Indian traditions led to our becoming aware that
while the Vedas were sacred for many Hindus, Gandhi found his
guidance in the Bhagavad Gita and others in that diverse Hindu world
and smaller communities clung more devetedly to their own Puranas:
the Vaishnavites to their Bhagavad Purana, the Lingayats to their
Vacanas. It was consideration of such material that ied Professor
Smith to the underlying thesis of his study: “...no text is a scripture
in itself and as such. People — a given commumty make a teXt, into
scripture, or keep it scripture: by treating it in a certain way.” "~ In
this sense, scripture is a relational term: it points to a relationship
between a “text” (book, sutra, sruti, writing, recitation) and a
“community” (koinonia, ummah, panth, etc.) Smith insists that we
not reify scripture, seeing it as a thing in itself, but we should see that
scripture is always scripture for someone, for some particuiar
community.

LI
Against the background of Coward’s emphasis on the oral/aural
character of scripture and Smith's recognition of the relationai character
of scripture — that a scripture is always a relationship between a
community of faith and a text — we can turn more directly to the pre-
eminent scripture of the Sikh tradition, the Adi Granth or the Guru
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Granth Sahib. We begin with Prof. Coward’s observation that “while
most religions hl%ve scriptures, the place and function of Sikh scripture
seems unique.”  Parenthetically, we should acknowledge that those
traditions where we don’t have “scriptures” as written texts, usually
have a sacred oral tradition as, for ex&mple, the “song lines” among
the Aboriginal peoples of Australia.  But what is the uniqueness
that Coward sees? He writes that “in no other religion can one find a
human Guru founder, followed by a series of human Gurus living
parallel with a collection of scripture, ending in a breaking of t}IIC
human succession and the scripture attaining full authority as Guru.”
In this long sentence is compacted the whole — complicated, sometimes
ambiguous and even contradictory - story of the emergence of the
Sikh Scripture into the pre-eminent scripture of most Sikhs. I say
‘most Sikhs’ since not all Sikhs accept the Guru Granth Sahib as their
“Living Guru.” Even those Sikhs who believe in presently "Living
Guru’ de consider Guru Granth Sahib as their scripture. — Ed.
Similarly, there are differences within the Christian world concerning
the Christian scripture — Protestant, Catholic/Othodox versions of
the Bible, for example, differ. Moreover, we find that there are different
views and interpretations — sometimes radically divergent — of the
Bible among Protestants and among Catholics and among Orthodox.
Likewise, though all Sikhs acknowledge the same Scripture, do they
not all hold the same understanding of it. In much of Sikh writing
about the Adi Granth these differences and divergences are not
acknowledged.

When Dr. Pashaura Singh turns to “the place of Scripture in the
Sikh tradition” in his study of 7he Guru Granth Sahib he quotes
Harbans Singh — “The Word enshrined in the Holy Book was always
revered by the Gurus as well as their disciples as of Divine origin.
The Guru was the revealer of the Word...” — and the quote from
Harold Coward mentioned above.”® Dr. Pashaura Singh’s volume on
the Guru Granth Sahib is perhaps the best scholarly study of the
“canon, meaning and authority” of the Guru Granth Sahib. It not
only draws upon the best scholarship on Scriptures, it recognizes and
unpacks the role of the Adi Granth as Guru for the Sikh believer and
community. Although I do not have the competence to critically
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assess his work on the “canon” in the Sikh tradition, I have learned
much from him, especially in relationship to how the Scripture
functions as Guru within the Sikh tradition. Yet some of Pashaura
Singh’s earlier work on Sikh scriptures was the object of harsh, often
unfair, attacks by some within the Sikh community. As he here
observes, “the Sikh scripture is believed to be the actual embodiment
of the eternal Guru...” and “ the Guru Granth Sahib has functioned
asa suprataggual source of authority within the Sikh Panth throughout
its history.””

But what is this “supratextual source of authority?” Itisa collection
of hymns/sorgs/gurbani. 1Nikky Singh observes that the Adi Granth,
contains no historical narratives, nc biographical details and no
obligatory rituals. Itisa collection of spinzually exalted poetry carrying
only intimations. The theme running throughout is that %f the
individual’s longing to experience the Transcendent Reality...

G. S. Talib sees the Guru Granth Sahib as “the pivot” of Sikh life
and teachings.19 These hymns/kirtan of the Gurus (and cthers) run
to 1430 pages in the printed text, now found in gurdwaras across the
Sikh world.” They come from most of the Guru’s in the tradition of
the “ten living Gurus,” beginning with Guru Nanak (1469-1539).
The opening of the Guru Granth Sahib is Guru Nanak’s * apji” which
is recited by most Sikhs every morning. It is translated by Nikiy-
Guninder Singh as “ There is One Being/ Truth by Name/Primal Creator/
Without fear/Withgut enmity/ Timeless in form/Unborn/Self-existent/ The
Grace of the Gurn.”” One of Guru Nanak's hymns include these words:
Countless are Thy Names,/countless Thine abodes; /Completely beyond
the grasp of imagination/ are thy myriad realms; leven ro call them myriad
is foolish. /Yet through words and through letters/ is Thy Name uttered
and Thy praise, expressed; in words we praise Thee, in words we sing of
Thy virtues...” Here Guru Nanak expresses that fundamental Sikh
desire to move ecstatically and directly to that divine reality that exceeds
all names. And yet, paradoxically, it is through these “names” that we
praise the One Beyond.

Guru Arjan (1563-1606), the fifth Guru, composed 2218 hymns,
the largest number of any of the Gurus. Ore of his hymns says, “Who
knoweth God dwelleth undisturbed in the love of God, God abideth
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eternally with the one who knoweth God, the Name of God is the stay of
the man who knoweth God, the Name of God is his household and
retinue...”” Here as elsewhere, one sees the nam simran (meditatior:

on the divine name) that is so central to Sikh teaching. It wasarguably
under Guru Arjan that the first canonical text was produced in 1604.

But in addition to the contributions of the Sikh gurus, there were

hymns from non-Sikhs included in the Guru Granth. In addition to

Kabir, there are hymns from Muslim and Hindu poets including

Shaikh Farid and Mardana, both Muslims (tne latter the musician/

companion of Guru Nanak) and Hindus like Namdev, Ramanand,

and Ravidas. This is quite remarkable.

As hymns, the Sikh scripture is to be sung. Here the scripture
becomes kirtan. Whiie the Quran is to be recited and the Vedas to be
chanted, the Guru Granth is the only scripture I know that is to be
sung. Pashaura Singh notes that “in the Adi Granth itself the names
of the raga and rhythm to be usec} in singing are stated at the beginning
of each section of hymns.”” This “singing of Scripture” is a
distinguishing feature of the Sikh scripture, yet it has not, it seems to
me, received the degree of attention it deserves. Of course it is
discussed by Harold Coward and by Pashaura Singh but it needs
more attention in terms of its implications for the nature of the
Scripture itself and for how it is heard, used, and interpreted by the
Sikh traditions themselves. Can, for example, one simply read Sikh
doctrine directly from the £irtan? Doesn't the sung nature of kirtan
entail a variety of response and range of meaning? Thesez:;lre questions
that are simply raised here and deserve more attention.

Moreover, one needs to ask if the singing of the hymns found in
the Guru Granth is an essential or accidental aspect of the Sikh
scripture. It would appear to be essential, that is, it seems integral to
the gurbani, to the revelatory character of the Sikh scripture. If it
were accidental than it may or may not be sung, But if it is right to
see the “singing” of the Scripture as essential, then does that also extend
to the form of raga that we find in the Guru Granth — and to the
instruments that are employed in the singing of the hymns? Can the
hymns be sung without instruments? Or, without the harmonium
and the tabla, now the most widely used musical instruments, but
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were they the earliest ones? Am I right in understanding that the
rebab was traditionally used to sing the Guru Granth?

A recent local performance by the DaCapo singers included a
musica! setting for the “Beatitudes” — the sayings of Jesus that include
“Blessed are the poor in spirit, for theirs is the kingdom of heaven” and
“Blessed are the peacemakers, for they shall be called sons of God” - from
the Christian Bible.” I found myself moved by that musical
presentation in ways that were quite different from reading these words
silently to myself or hearing them read in the context of the liturgy.
In musical/sung form they had the ability to move me in ways different
from silent reading or as part of a lirurgy. Marshal McLuhan, Canada’s
leading media scholar, remarked that reading leads to reflection,
singing moves and involves the heart and the hearer. And I found
myself wondering if this is part of why the singing of Scripture is so
central to Sikh practice, and why I found myself initially drawn to
know and understand more of the Guru Granth. It seems to me that
this is another averue that deserves more study within the Sikh
tradition.

It was following Guru Gobind Singh (1675-1708) that the Adi
Granth was enshrined as the Living Guru for the Sikh community. It
thus signalled the end of the tradition of human Gurus and transferred
that status to the Guru Granth Sahib. Thus it is not simply a book,
nor a collection of hygms but for Khalsa Sikhs it became the “visible
body of the Gurus.”" The result is the vital and central role that
scripture plays in the life and devotion of the Sikhs. Deeply reverenced
by the community, it is daily enthroned in the Golden Temple and is
sung each and every day of the year. I have witnessed this reverence at
the Golden Temple as the Guru Granth is daily taken into the Golden
Temple and retired each night. It is around the Guru Granth that
marriages are performed and where Sikhs turn for guidance in their
lives. Pashaura Singh summarizes its place and function among the
Khalsa Sikhs when he writes:

..the Adi Granth as Guru has inspired Sikhs throughout their
history in personal piety, liturgy, ceremonies and communal solidarity.
It has given them a sacred focus upon which to reflect and in the
process discover the meaning of life as Sikhs.
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v

In these considerations, we have artempted to move closer to an
understanding of the Guru Granth Sahib and its place among those
Sikhs that have followed the Khalsa way. We have seen that it became
central to the devotion and life of most Sikhs, that it is a scripture
which sings the praise of “Ek Oankar/One Being/Truth by Name....”
Professor Coward’s emphasis on the oral/aural dimensions of Scripture
and Professor Smrith insights on the relational character of Scripture
have helped me to see things about the Guru Granth that I might
otherwiszg have missed. And Sikh Professors like Pashaura Singh, G.
S. Talib™ and Nikky-Guninder Kaur Singh have helped me to see
the way the Guru Granth lives within Sikh traditions and life. Asa
Christian I also found that this exploration of the Sikh scripture had
two simultaneous consequences: a deepened understanding for me of
the Guru Granth and an interior dialogue concerning my own
Scripture. Do we Christians hold our scriptures with the kind of
reverence we see among Sikhs? How does Scripture function in the
Christian traditions? While some Christians regard the Bible as the
“Living Word of God,” is that like Sikhs who regard the Guru Granth
as the “Living Guru?” I do not have answers yet for these questions,
but they are indicative of that internal dialogue that has been prompted
in me. Not surprisingly, there are some parallels with how some
Christians relate to their Scripture, while there are also deep and
abiding differences. Moreover, if one looks across the world’s religious
traditions one sees that many are struggling with issues concerning
their Scriptures that are similar to those alive in Sikh contexts. Thus
it is in dialogue among Sikhs and with people of other faiths that we
can build bridges of understanding that will benefit all. Then perhaps
we can move towards the wisdom expressed by the Cree elder at the
beginning of this paper, for the Spirit, like the wind, speaks in many
languages.
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Guru Granth Sahib

Major Social Concerns

Imtiaz Ahmad

The basic question is not about scripture, but about us (Smith,
1993: 242).

It is certain that the Sikhs look upon the Guru Granth as a guide
for appropriate behaviour both in relation to God and to fellow beings.
This is how scriptures have served the believers. However, this does
not mean that scriptures always contain specific guidelines. All
scriptures consist mainly of broad, general propositions, chiefly of an
ethical nature. Their application to everyday life is an act of
interpretation. This task is performed by a category of specialists who
claim exclusive privilege to act as interpreters by two processes. First,
they claim that the scripture, even if it is accessible to every believer,
requires special knowledge which the common believer lacks. Second,
they assert, such assertion being based on long-standing tradition about
the authenticity of the scriptural text itseif, that the interpretation
they are offering is the only genuine interpretation that can be
legitimately constructed out of the text. Any alternative interpretation
is by simple deduction declared to be heretical.

Sikhism is among the newest religions. The history of the
inscription of the Guru Granth is not more than a few hundred years
old, even if some of the text that came to be integrated into it can be
said to go back to earlier times. Unlike as in the case of the Quran, a
considerable body of this text was preserved in writing, but a good
part was orally transmitted from person to person and from one
generation to another. It was Guru Arjun Dev, the fifth Sikh Guru,
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who initiated the process of inscribing the text of the Guru Granth.
The impetus for this was that the Guru’s elder brother and others had
started passing off some of their compositions as the hymns of the
Gurus.

Guru Arjun Dev’s compilation, known as Pothi Sahib or Kartarpur
Bir, went through a number of vicissitudes during which further
additions were made. It is known that in the version known as Banno
Bir some of the verses of Surdas and Mirabai, which Guru Arjun Dev
had rejected, and a few apocryphal hymns alleged to be by Guru
Nanak came to be inscribed. It was against this backdrop that Guru
Gobind Singh, the tenth and the last Guru, during whose Guru-ship
Sikhism underwent substantial transformation, took the decision to
inscribe the Guru Granth as we know it today. Other versions of the
Guru Granth were at this time available. One of the principal tasks in
the face of the simultaneous existence of varied versions was to establish
the version inscribed during his time as the authoritative version.
Guru Gobind Singh resolved this difficulty of declaring his owr
version as the canonical version of the Guru Granth.

One can be reasonably sure that the process of inscribing the
canonical version of the Guru Granth was not entirely seamless. For
one thing, as already indicated, a number of different versions were
evidently in circulation at the time of the compiling of the canonical
version. Second, the decision as to which verses to include and which
to ieave out was itself an act of interpretation. With respect to the
central text at the core of the entire edifice of Sikhism, as indeed of
most other reiigions, interpretation played a vital but hidden role.
However, the roie of interpretation in the preservation and inscription
of the Guru Granth has not been adequately studied in orthodox
Sikh doctrine, and the belief that the text is as it came down in history
is itself a tenet of orthodox faith. This is understandable, because the
authority and power of orthodox religion depends on its claiming a
monopoly of truth and on declaring its version to be absolute.

Guru Gobind Singh brought about two significart transformations
in Sikhism. One, he established a single text which was thenceforth
to be the Sikh scripture, signifying that whatever was of value had
been inscribed in the Guru Granth and this was the sacred voice of
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the Gurus. It was to be the spiritual guide for the Sikhs in the future.
Second, and this transformation was particularly significant in
clevating the standing of the Guru Granth as a scripture, Guru Gobind
Singh shifted the locus of spiritual authority from the Guru to the
Guru Granth. It is thus that the Guru Granth came to be seen as the
principal source of religious and social wisdom ard became a point
of reference for the Sikhs in marters concerning both this world and
the other world. Smith draws pointed attention to this development.
He writes:

The Sikh community . . . at a certain point in its relatively short
history thus far decided to move on from its tradition of living leaders
(Gurus) for the community and to adopt in its stead a new pattern of
authority. Retaining those great men’s revered memory and indeed
perpetuating it, the group chose explicitly to organise their life
henceforth, after the death of the tenth Guru, in terms, rather, of an
authoritative collection of recognised writings—the cherished
teachings chiefly of those leaders, along with pieces from a few other
‘saints’. This collection they have called in personalising fashion the
Guru Granth Sahib (the ‘Honourable Book’ Guru).

One may deem it delinquent for us not to plumb the role of this
sacred collection in the corporate life and personal piety of this
remarkable community. Among overt and observable aspects of the
special treatment accorded it or the little shrines or separate rooms
that in recent times many Sikhs have come to maintain in their homes,
wherein the scripture is decoratively and reverently housed. An outsider
can hardly but be struck by the devotion and engagement evinced in
Sikh’s turning to these, regularly opening them each day and
worshipping God before them (1993: 196).

II
I have surveyed this historical process briefly to make two significant
points. One is that the scriptural text that we know today as the Guru
Granth has to be understood in the context of the historical process
of its emergence as well as the meaning that believers have attached to
it in different times and places. As Smith has noted, believers may
hold that whatever their scripture has meant or means to them is
what is meant by it, but there cannot be any meaning to any text,
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religious or otherwise, without a human response to it. In other words,
what meaning a people attach to their scripture or to any passage of it
is the outcome of their peculiar circumstances in time and place. It is
in this sense that scripture is both a human and an historical reality.
Of course, to say this is not to deny the possibility of it being divine
and absolute.

The other point is that the very act of seiection, consolidation,
inscription and reading of a scriptural text is an interpretative act and
has to be seen as such for analytical purposes even if for the believers
it is the word of the Divine or words that those having access to the
Divine communicated. This point is central to our concern in this
paper. From a historical point of view one can document that the
scripture has in reality meant to some degree similar and to some
degree different things to different peoplie at different times and places.
Ore can also document what those similar and different things have
been and are. Even the links between those meanings and the
cortemporary influences, the processes of change, the community
life, the community pressures and the force of tradition can be traced.
The real meaning of the scripture or any part of it is not any one
meaning. Itis the historical reality of actual meanings over the centuries
to actual people, and it is as mundane, or as transcending, or both, as
have been the actual meanings in the lives and hearts of person.

This leaves us with two options in discussing the major social
concerns of the Guru Granth. One can look at what the Sikhs see to
be the social message of the Guru Granth and explore the extent to
which their perception of that social message shapes their actions and
behaviour. This can be a remarkably fascinating exercise, but it suffers
from the limitation that what is actually studied is not what the
scripture contains, but what the believers perceive to be the social
message and whether or how they transiate it in their daily processes
of life. Alternatively, one can limit oneself to the text, without going
into a consideration of what interpretation of that message has been
sanctified and how that interpretation has been perceived and
translated into their lives by the believers. Let me clarify before
proceeding further that I have followed the second approach. I have
gone by the reading of the scripture rather than the imprint it may
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have on the Sikhs in social matters or how it may have shaped the
social life of each succeeding generation of the Sikhs. This is mainly
on account of my lack of knowledge both about Sikhism and the
Sikhs. I thought I could elucidate the social concerns of the Guru
Granth without bargaining for the embarrassment of saying something
about the Sikhs about whom I could hardly claim to be knowledgeable.
III

A preliminary reading of the Guru Granth does not leave one with
the impression that social concerns lie at its core. Unlike many other
scriptures that we are familiar with, the Guru Granth does not contain
any passages laying down specific prescriptions or prohibitions about
any aspects of social life. Its principal concern is with ensuring human
happiness through prodding the believers toward a spiritual quest for
the Divine. Again and again, the Guru Granth dwells upon the virtues
of devotion to God conceived as the creator and as the source of
human bliss. It tells the believers ‘He cannot be established, He cannot
be created. He Himself is Immaculate and Pure.” It is beyond human
comprehension to describe him, let alone to fathom his creative
powers. ‘He Himself knows Himself. The praisers praise the Lord,
but they do not obtain intuitive understanding—the steams and rivers
flowing into the ocean do not know its vastness.” ‘His limits cannot
be perceived. What is the Mystery of His Mind? The limits of the
created universe cannot be perceived. Many struggle to know His
limits, but His limits cannot be perceived. No one knows these limits.
The more you say about them, the more there still remains to be said.
Grear is the Master, High is His Heavenly Home. Highest of the
High, above all is His Name.” ‘Only One as Great and as High as
God can know His Lofty and Exalted State. Only He Himself is that
Great. He Himself knows Himself.’

Since God is ‘all in All', the believer is exhorted to recognize the
power of His Command. ‘It is written that you shall obey the Hukum
of His Command, and walk in the Way of His Will. By His Command,
bodies are created; His Command cannot be described. By His
Command souls come into being; by His Command glory and
greatness are obtained. By His Command, some are high and some
are low, by His Written Command pain and pleasure are obtained.
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Some by His Command are blessed and forgiven; others, by His
Command, wander aimlessly for ever. Everyone is subject to His
Command; no one is beyond His Command.” According to the Lord’s
Command, people perform their actions.” ‘Before and after, His
Command is pervading.’ ‘One who does not know the Hukum of the
Lord’s Command cries out in terrible pain.” “There is no power in the
hands of mortal beings; the Doer, the Cause of causes is the Lord of
all. The helpless beings are subject to His Command. That which
pleases Him ultimately comes to pass.” One might say in passing that
the entire text of the Guru Granth is replete with allusions to the
pervading power of the Divine so much so that the believer is almost
reduced to being a powerless agency.

Human happiness in the face of this high degree of powerlessness
of the believer lies in spiritual unity with the Divine. Again and again,
the Guru Granth reiterates, almost in the manner reminiscent of other
major world scriptures, that unflinching adherence to personal piety
offers the way out of human powerlessness before God. This piety
does not consist in observance of empty rituals. There are any number
of passages in the Guru Granth that caricature the Mullah and the
Pandit who engage in empty rituals and go round and round in the
circle of reincarnation. ‘One may have the eighteen Puranaas written
in his hand; he may recite the four Vedas by heart and take ritual bath
at holy festivals and give charitable donations, he may observe the
ritual fasts and perform religious ceremonies day and night. He may
be a Qazi, a Mullah ora Shaykh, a Yogiora wandering hermit wearing
saffron-coloured robes; he may be a householder working at his job;
but without understanding the essence of devotional worship, all
people are bound and gagged, and driven along by the Messenger of
Death.” “You are a2 Mullah, and you are a Qazi, only when you know
the Naam, the Name of God.” ‘He alone is a Qazi who rerounces
selfishness and conceit, and makes the One Name his Support.” ‘He
alone is a Mullah, who banishes evil; he alone is a saintly dervish,
who takes the Support of the Lord’s Praise. Always, at any moment,
remember God, the Creator within your heart. Let mediration beads
be the subjugation of the ten senses. Let good conduct and self-restrair:t
be your circumcision.’
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Salvation, understood most broadly as liberation from negative
attitudes of the mind, such as egoism, conceit and greed for wealth
and material comfort, is achieved according to the Guru Granth
through spiritual worship and meditation, and right conduct required
to overcome human propensities for wrong-doing. Meditation and
Spiritual worship come through devotion to the Guru ard recitation
of the sacred compositions of the Guru, signifying the accumulated
wisdom of those who succeeded in overcoming their seif and merged
with the Divine. ‘He dwells in each and every heart, by the Hukum of
His Command, by His Hukum, we contemplate Him. That soul-
bride who lacks the Lord’s name acts without virtue, and so she grieves.’
‘God is not pleased with clever tricks and commands. You may practice
a thousand forms of cleverness, but not one will go along with you in
the end. Meditate on that Lord, that Lord, day and night.” ‘God
Himself is everything; those who are in their ego cannot speak of
this. Through the Word of the Guru’s Shabad, He is realized, and the
pain of egoism is eradicated from within.” ‘If one goes through the
Shabad, then salvation is obtained, and one finds the Door of
Liberation.” “The Word of the Guru’s Shabad is Ambrosial Nectar,
drinking it in, thirst is quenched. This true mind is attuned to Truth,
and it remains permeated with the True One. In speaking, in saying
and in words, remain immersed in the Shabad.’

It is through the Shabad, the repeated recitation of the sacred words
of the Gurus, that the right attitude is cultivated. “You must know in
your heart that every thing is temporary. Family, household and
siblings are all entanglements. Kings, rulers and nobles are mortal
and transitory; only God’s Gate is the permanent place. First, is the
Lord’s Praise; second, contentment; third, humility, and fourth, giving
to charities. Fifth is to hold one’s desires in restraint. These are the
five most sublime daily prayers. Let your daily worship be the
knowledge that God is everywhere. Let renunciation of evil actions
be the water-jug you carry. Let realization of the One Lord God be
your call to prayer; be a good child of God - et this be your trumpet.’
‘Let what is earned righteously be your blessed food. Wash away
pollution with the river of your heart.” ‘Let good deeds be your body,
and faith your bride. Play and enjoy the Lord’s love and delight. Purify
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what is impure, and let the Lord’s Presence be your religious tradition.
Let your total awareness be the turban on your head.” ‘After all their
reading, the Pandits, the religious scholars, and the astrologers argue
and debate. Their intellect and understanding are perverted; they just
don’t understand. They are filled with greed and corruption. Through
8.4 million incarnations they wander lost and confused; through all
their wandering and roaming, they are ruined. They act according to
their pre-ordained destiny, which no one can erase. It is very difficult
t0 serve the True Guru. Surrender your head; give up your selfishness.
Realising the Shabad, one meets with the Lord, and all one€’s service is
accepted. By personally experiencing the Personality of the Guru,
one’s own personality is lifted, and one’s light merges into the Light.’
‘Reflect on your own self, and so practice good conduct; chant the
Name of the Lord as your self-discipline and meditation. The Name
of the Lord is your Companion, Friend and Dear Beloved; chant i,
and meditate on it. . . . Singing the Glorious Praises of the Lord, be
happy. Apply the ointment of spiritual wisdom to your eyes. The
Word of the Shabad is the lamp which illuminates the three worlds; it
slaughters the five demons. Quieting your fears, become fearless, and
you shall cross over the impassable world ocean. Meeting the Guru,
your affairs shall be resolved. You shall find the joy and the beauty of
the Lord’s Love and Affection; the Lord Himself shall shower you
with His Grace.” This is the promise of the Guru Granth’s invitation
to spirituality.
v

If the principal thrust of the Guru Granth is spiritual, this does not
mean that it is entirely indifferent to social matters. No religious
scripture can afford to do this because the very purpose of a scripture
is to address the human condition. Most scriptures and the reiigions
of which they are the authoritative guides are founded upon the
premise that human nature combines potential for botn evil and good.
If the potential for evil is allowed free play or becomes ascendant, the
human condition has a natural propensity to deteriorate. When this
happens, and the presumption always is that this is almost natural to
happen unless constraints are placed, all those socio-psychological
attributes that incline human beings towards hedonism of one kind
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or another take hold of the individual and the society. Both become
mired into worldly pleasures and the potential for all kinds of social
evils is created which ultimately becomes a serious obstruction in the
pursuit of a harmonious and peaceful existence. Life becomes conflict
ridden, leading individuals to compete for worldly possessions,
ostentatious display of wealth, and social class differences giving rise
to social and economic inequalities.

Most religious scriptures as well as the religious traditions that
they came in the course of time to represent attempt to restrain this
potential and strike a reasonable balance between this and the other
worldly concerns. Even the most casual perusal of the Guru Granth
leads one to easily conclude that its principal occupation is to introduce
a system of checks and balances by seeking to wean away human
beings from too strong an orientation toward hedonist living to one
oriented toward spiritual pursuit. This is eloquently brought out by
two conceptual categories that are repeatedly and frequently used in
the Guru Granth. One is the concept of duality. If one reads through
the text, one comes across this word quite often. The word has at no
point been defined. Nor is it anywhere indicated what meaning should
be ascribed to it. However, from the context in which the word is
used, it is clear that duality fundamentally refers to the human potential
for being simultaneously drawn towards this worldly pleasures and
the desire to attain spiritual peace and harmony. This quality which
most people would under normal circumstances possess in society is
a serious impediment to their self-realisation and attainment of
tranquility and peace, not to speak of spiritually elevating themselves.

Many verses in the Guru Granth speak of the effects of duality on
the human condition and the virtue of overcoming it through seeking
to tread the spiritual path. “Those who do not understand the nature
of sin and virtue are attached to duality; they wander around deluded.
Attached to duality, the world is distracted and distressed to death.
The mind is polluted by the love of duality. Filthy is that kitchen, and
filthy is that dwelling. . . " “The world is polluted with the filth of
egotism, suffering in pain. This filth sticks to them because of their
love of duality.” ‘Hypocrisy is not devotion speaking words of duality
leads only to misery.” ‘In their dreams at night, people wander around
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as long as they sleep; just so, they are under the power of the snake
Maya, as long as their hearts are filled with ego and duality.” ‘Reading
and studying, the Pandits and the stient sages have grown weary, but
attached to the love of duality, they have lost their honour.” “There
are painted mansions to behold, white-washed, with beautiful doors;
they were constructed to give pleasure to the mind, but this is only
for the sake of the love of duality.” ‘Attached to duality, the foolish,
blind and stupid people waste away life and die.” ‘Like worms, they
live in manure, and in it, they die over and over again.” “Through the
love with: duality, no one has found peace. They write falsehood, and
they practice falsehood; they are burnt to ashes by focusing their
consciousness on falschood.” ‘Some are stuck in falsechood, and fa'se
are the rewards they receive. In love with duality, they waste away
their lives in vain. They drown themselves, and drown their entire
family; speaking lies, they eat poison.” ‘One who reads, whiie attached
to duality, does not understand. He yearns for the three-phased Maya.
This unstable mind cannot be held steady. Attached to duality, it
wanders in the ten directions. . . . Itisa poisonous worm, drenched
with poison, and in poison it rots away.” ‘O Siblings of Destiny, the
world is in misery, engrossed in the love of duality.”’

“The other concept frequently used in the Guru Granth is that of
the dichotomy between the gurmukh and the manmukh. The
foundationai principle underlying this dichotomy is that there are in
the world two kinds of people: those who are given to worldly pleasures
and those who have overcome their worldly attractions and taken to
the path of devotion. “The Gurmukh knows the Divine Light, while
the foolish self-willed manmukh gropes around in the darkness. One
who sees that Light within each and every heart understands the
Essence of the Guru’s Teachings. Those who understand are Gurmukh;
recognize and applaud them.” ‘One who attains perfection as
Gurmukh, obtains the Immeasurable True Lord.” “The Gurmukh
praises the Naam, and the fire of egotism is extinguished.” “The raging
fire within is extinguished; the Gurmukh obtairs spiritual wisdom.’
“The Lord abides within the mind of the Gurmukh, who merges in
the Lord’s Union, through the Guru.’” “The Gurmukbs do not like
falsehood. They are imbued with Truth; they love only Truth.’
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‘Practicing truth, self-discipline and good deeds, the Gurmukh is
enlightened.” “The Gurmukhs meditate on the Naam; they eradicate
selfishness and conceit from within. They are pure, inwardly and
outwardly; they merge into the Truest of the True.” ‘For the Gurmukh,
the love of the Name of the Lord is chanting, deep meditation and
self-discipline.” “The Gurmukbs shed their ego; attuned to the Naam,
they find peace.” “Through stubborn-mindedness, the intellect is
drowned; one who becom:s Gurmukh and truthful is saved.” “The
Gurmukhbs dwell for ever in balanced restraint.” So, the Guru Granth
advises, ‘Become Gurmukh, and immerse yourself in the Shabad.
The manmukbs are eatirely the opposite. ‘Anger and egoism are
within him night and day; he burns, and suffers constant pain. They
babble and tell lies, and keep on barking, eating the poison of love of
duality. For the sake of the poison of Maya, they wander from house
to house, and lose their honour. They are like the son of a prostitute,
who does not know the name of his father.” “The self-willed manmukhs
are polluted. They are filled with the pollution of egoism, wickedness
and desire.” ‘Some are lovers of beautiful young women; emotional
attachment to Maya is very dear to them. The unfortunate self-willed
manmukbs remain asleep.” “They are inwardly attached to egoism.
The minds and bodies of the self-willed manmukbs are filled with
darkness; they find no shelter, no place to rest” “The self-willed
manmukbs perform religious rituals, but they are burnt down by their
selfishness and conceit. Their births and deaths do not cease; over
and over again, they come and go in reincarnation.” ‘By ritualistic
fasts, vows, purities and self-discipline and worship ceremonies, they
still cannot ger rid of their hypocrisy and doubt. Inwardly, they are
impure, pierced through attachment to Maya; they are like elephants,
who throw dirt all over themselves right after the bath.” “The lives of
the self-willed manmukbs are useless; in the end, they die, regretting
and repenting. The husband is away, and the wife is getting dressed
up. This is what the blind, self-willed manmukhs are doing. They are
not honoured in this world, and they shall find no place in the world
hereafter. They are wasting their lives in vain.” “Whosoever associates
with the self-willed manmukbs, will have his face blackened and

dirtied.’
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The central sccial message of the Guru Granth is thus clear and
straightforward. “The pleasures of gold and silver, the pleasures of
women, the pleasures of the fragrance of sandalwood, the pleasure of
horses, the pleasure of a soft bed in a palace, the pleasure of sweet
treats and the pleasure of hearty meals—these pleasures of the human
body are so numerous. . . .” ‘Humanity is in spiritual darkness, people
see things that do not exist.” ‘So win the game of life; let your mind
surrender and accept death. When the self dies, the individual mind
comes to know the Supreme Mind. As the inner vision is awakened,
one comes to know one’s own home, deep within the self.” This is
broadly the social theme the Guru Granth reiterates time and again
to exhort believers to give up egoism, self-indulgence and selfishness
and launch upon the quest for the Divine. The underlying assumption
that forms the basis of this exhortation is that control the common
human prociivities for evil—egoism, selfisnness, greed, lust, and
worldly attachments—brings in social balance as well as personal and
social harmony.

One significant question that arises in this context is whether the
Guru Granth sees the journey from being a manmukb o being a
gurmukh in terms of a clear-cut dichotomy or as a continuum. At any
point of time, believers would be at various stages of this journey.
Some would have imbibed all the virtues of being a Gurmukh. Others
may be seeking to do so with varying degrees of success. Should the
characterization as Gurmukh be restricted to one who has arrived at
the destination? Or, should it also apply to those who have started on
that journey without necessarily having arrived at the final destination.
If we take the first view, it would seem that there are no intermediate
stages of being a Gurmukh. Unless one has reached the final stage of
the journey, one would continue to be counted among the manmukh.
An alternate view can be that the important in this context is not
where and how far one has proceeded on this journey. What is
important is the intention of the believer. If one is fired with the
desire to overcome ego, lead a life of purity, and attain unity with the
Divine, one is already on the way to becoming a Gurmukh unless one
meanwhile relapses completely and settles back to a life of attraction
for this worldly pleasures. It is by remaining steadfast in one’s journey
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toward overcoming common human failings that a believer becomes
a Gurmukh. Thus, the dichotomy between the Gurmukh and the
manmukh should be seen in terms of intentionality rather than the
final effect of achieving the status of a Gurmukh. Someone who is
completely immersed in the pleasures of this world, who is habitually
egoistic, who appropriates other peoples’ wealth and whose conscience
is not troubled by egoism, selfishness and indifference to the Divine
is truly a manmukh. If one has become aware of the Divine,
understands that egoism, selfishness and self-indulgence are
undesirable traits, one has already become transformed and has already
become a Gurmukh.
Vv

All religions rest on the premise that human beings are inherently
imperfect but can work towards perfection. They are capable of
engaging in acts and behaviour that has the potential to destroy peace
and tranquility of individual life as well as create conditions of conflict
with fellow human beings. Most religions are , therefore, attempts at
social engineering, secking to shape human conduct in a way that
man can be at peace with himself as well as fellow human beings.
Looked at from this general perspective, religion is individual or
personal as well as social. At the individual level, religion seeks to
order man’s relationship with the Divine and provides a framework
for regulation of individual conduct. Notions of good and evil as well
as sins and rewards for the pursuit of, and adherence to, the right
path are central to most religions. These conceptions are meant to
create moral imperatives for the individual to adhere to the right path,
the path considered desirable for ensuring personal and social
harmony.

The relationship with the divine is conceived in most religions in
hierarchical terms. The Divine, conceived and characterized differently
in differert religions, is placed on a pedestal. On the other hand, man
is placed in a subordinate, one can even say subservient, position and
is to that extent supposed to be beholden to the Divine. It is thus that
man is supposed to seek Divine blessings to ensure peace, narmony
and balance in this life and in the life hereafter. Conceptions of heaven
and hell are common to most religions and are intended to strike a
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fear of the Divine in man to keep to the right path. At the social level,
religions seek to create a framework for the individual to live in peace
and harmony with fellow human beings. The relationship between
fellow human beings is by and large conceived in egalitarian terms.
All human beings are projected as equal unto one another. This is not
to say that religions do not anticipate individual and social differences.
All religions anticipate individual and social differences arising out of
differential endowments. However, these differences de not render
individuals unequal in the eyes of the Divine. In other words, the
equality that religions affirm is the equality of belief rather than that
of endowments, whether personal or sccial.

This is where religions run into serious difficulties. One difficulty
is that all religions outline a vision of a future society, but their
scriptures also have to account for the ground realities of the societies
of their origin. Since the societies in which most religions evolved
and took shape were unequal, they could not have taken an entirely
unequivocal position on social inequality. On the one hand, they
had to deal with and account for social inequalities that existed in
society. On the other hand, they had to outline a vision of a socia!
order wherein social equality would prevail. At least this is the case
with most world religions with the possible exception of Hindu
scriptures whose conception of society is explicitly constructed as a
many layered entity. This lends a remarkable contradictoriness to
most world religions when it comes to the question of reading social
equality into them. There is often a tendency on the part of those
who make it their business to interpret these scriptures either to
underplay the passages that seem to endorse existing social
inequalities or to transpose the passages that propagate the vision of
a future egalitarian order and to argue that equality constitures the
real essence of the religion. This tendency is most eloquently
illustrated by the interpretations of the Quran. There are many
passages in the Quran that would seem to clearly erdorse social
inequality, but the interpretation that enjoys wide currency, so much
so that any attempt to suggest otherwise is seen as sacrilegious, is
that Islam stands for social equality (masawat). This holds equally
for other religious traditions as well.




Guru Granth Sahib Major Social Concerns 261

The Guru Granthys attitude on the issue of social equality is marked
by contradictoriness. Passages such as ‘By His Command, some are
high and some are low’ and “You have so many forms and colours, so
many classes, high and low’ would seem to endorse social inequality.
On the other hand, there are other passages where the inherent equality
of human beings is strongly endorsed. ‘Everyone says that there are
four castes, four social classes. They all emanate from the drop of
God’s seed. The entire universe is made of the same clay. The Potrer
has shaped it into all sorts of vessels. The five elements join together,
to make the form of the human body. Who can say which is less, and
which is more?” ‘Do not be fooled by appearances of high and low.
‘Those who believe in high and low social classes, only sing songs and
chants of egoism.” One way out of this contradictoriness is to transpose
the futuristic vision of the Guru Granth over the other passages and
to argue that the Guru Granth’s social orientation is remarkably
egalitarian. This approach cannot be sustained in the face of the other
passages that endorse social inequality or offer a rationale for it. The
other option is to recognise that contradiction arises out of the scripture
having to deal with existing social inequality and outlining a vision
of an egalitarian social order in the future. This perspective has the
merit of accounting for the Guru Granth’s strong emphasis upon
charity and service as religious duties as interim measures designed to
ease existing inequalities until the future social order has taken shape
and is established.

Vi
The second difficulty relates to the distinction between believers and
non-believers. Whereas all religions lay emphasis upon the essential
equality of the believers, their attitude toward non-believers differs
markedly. The non-believer easily becomes the recognizable ‘other’
and hence liable to differential treatment vis-a-vis the believer. Some
religions allow for incorporation of the non-believer, i. e. the
recognizable ‘other’, through assimilation or conversion. Cthers deny
the possibility of incorporation altogether by creating a clear and
unbridgeable dichotomy between believers and non-believers. This
dichotomy becomes particularly strong where the non-believer refuses
to be incorporated and wishes to adhere to the integrity and solace of
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his own faith. Where this dichotomy is salient, and I would argue it is
central to most universal religions, the relationship between believers
and non-believers has a built-in potential for conflict and breakdown
of social harmony.

Considerable evidence by now exists that this conflict and
disharmony has been endemic throughout history. On the one hand,
it has involved efforts by one set of believers to either kill non-believers
or to coerce them to change their faith and become one with the
faithful. On the other hand, there are instances where the prospect of
conversion was also not afforded. Elimination was the oniy choice
offered to the non-believer. The history of the Crusades illustrates
this clearly. The Spanish Christian armies were willing to allow the
choice to Jews to embrace Christianity in order to escape death. This
possibility was denied to Muslims whose only fate was eventuai exodus
or elimination. Smith draws pointed attention to this basic reality
when he writes:

The devil can cite scripture for his purpose, we were remirded
long age. Gullible devout folk follow. The pious, certainiy, can at
times cite it with equal damage while fooling themselves, and  alas
some others, that it is fer God’s purpose. Historical instances abound.
Scripture served as the chief moral justificaticn for slavery ameng
those who resisted proposals to abolish that institution; and indeed
as sanctifying many an oppressive status quo against movements for
justice. There is the fearsome extent to which scripture has served in
outrageous wars to make both sides self-righteous, and all the more
fierce. Again, it has served the degradation of women. Many further
instances could be cited, from the past and from the present day.
Another: the mighty force of a scripture’s binding a community
together has worked to make sharp, and often relentless, divergence
betweer communities. Especially in the case of the Western triad—
Jewish, Christian, Istamic - the scripture-based disparagement of those
deemed outsiders has been, and continues to be, disastrous (1993:
213-214).

Ciritical to a consideration of the distinction between the believers
and non-believers in religions is to recognise the close inter-linkage
between community and power. So long as considerations of
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community and power do not enter into their mutual relations, the
believer and the non-believer can co-exist in the same time and place
through acceptance and toleration of religious differences and skillfully
crafted truce. Medina, symbolizing the possibility of co-existence of
different faiths and their adherents within the same territory is often
cited, and not without good reason, as an example of this kind of
truce. What is often overlooked is that even this kind of a truce broke
down once the transformation of the religious communities into
political communities began to take place. Once that began to happen,
the distinction berween the believer and the non-believer, between
‘we’ and ‘they’, was an inevitable corollary.

Secularism aimed at transcending the divide between believers and
non-believers (of believers following different lines of persuasion
within the same religion) by seeking to define the political community
in strictly non-religious terms. It proclaimed that religion was not,
and could not be, the basis of defining a political community so that
even followers of different religions, or even the followers of different
lines of persuasion within the same religion, could become equal
citizens of a nation-state. The Guru Granth comes very close to this
secular dictum, but not because it overrides the dichotomy of the
believer and the nen-believer. It does so by a degree of eclecticism in
the matter of belief:

I do not know what pleases my Lord.

O mind, seek out the way.

The meditatives practice meditation,

and the wise practice spiritual wisdom,

but how rare are those who know God!

The worshippers of Bhagaauti practice self-discipline,

The Yogi speaks of liberatior,

and the ascetic is absorbed in ascetism.

The men of silence observe silence,

the Sanyaasees observe celibacy,

and the Udaasees abide in detachment.

There are nine forms of devotional worship.

The Pandits recite the Vedas.

The householders assert their faith in family life.
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Those who utter One Word, those who take many forms, the
naked renunciates,

the wearers of patched coats, the magicians, those who always
remain awake,

and those who bathe at holy places of pilgrimage.

Those who go without food, those who never touch others,

the hermits who never show themselves,

and those who are wise in their own minds.

Of these, no one admits to any deficiency;

all say that they have found the Lord.

But he alone is a devotee, whom the Lord has united with Himself.

Avoiding all devices and contrivances, I have sought his sancruary.

Nanak has fallen at the Feet of the Guru.”

The practice of this eclectic ethic is, and remains, a more open
question.
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Political Concerns in

Guru Granth Sahib
Prithipal Singh Kapur

Punjab, the land of five rivers, otherwise a tract of Indus basin,
provided passage to the hordes of foreign marauders to the Gangetic
Doab. This land gained immense reputation only after it gave unto
the world a dynamic divine, Guru Nanak, since then it has come to
be known as the cradle of Sikhism. The message of Guru Nanak and
his successors, enshrined in Guru Granth Sahib, is of universal import
and embraces humanity in it’s entirety. Arnold Toynbee has noted:
‘this is the most highly reverted scripture of all the religions and that
it is the Sikhs’ perpetual Guru (spiritual guide)’. He calls ‘Adi Granth
a Catholic anthology’ because it includes hymns of Hindu and
Muslims seers also and therefore facilitates inter-religious dialogue at
a higher plane. This special feature of the Slkh scripture makes it ‘a
part of mankind’s common spiritual treasure. " The contents of the
Guru Granth are not addressed to followers of the Sikh faith only but
secks to lay down specifics for an ideal way of living that transcends
the spiritual and temporal boundaries. The essentials as explained by
the Sikh Gurus and other contributors of the Granth are spiritual but
not entirely other worldly. As such, they abound in the concerns of
human life. The message carried through the volume of the Granth
makes no attempt to persuade the reader to accept Sikhism. On the
other hand emphasis is laid on the fact that the Creator or Kartar (in
the Sikh terminology) is beyond the manifestations of all religious
denominations and each individual could approach Him for
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upliftment through any one of them. Guru Amar Das; the third
Guru, emphasizes this very position when he says:

“Save by Thy grace, the world in ﬂames,

Save it at whatever portal it may be saved”’

Guru Amar Das calls various religions as portals for entry into the
Divine realm and the grant of Divine grace. Until then entry into the
divine realm had been looked upon in India as the preserve of those
who renounced the world or whose primary concern was spiritual
pursuits. In other places proximity of a particular prophet to God
was looked upon as gateway to salvation by the followers of the faith.
Most of such people looked upon this material world as illusion. But,
we learn from Guru Granth Sahib that Guru Nanak called the Lord’s
Creation, holy and true:

“True and holy are Thy continents and universe;

True and holy are Thy worlds and the forms created Dy thee

And Guru Angad, the second Guru says:

“This world is the holy Lord’s chamber

In it is His abode.””

The assertion clearly indicates that the Sikh system as explained
in Sri Guru Graath Sahib by Guru Nanak, his successcrs, the other
Bhaktas and the Sufis like Farid envelops the study of the universe in
its totality. Therefore the Sikh Gurus, at no time kept themselves
oblivious of the politica! happenings and societal concerns. A peep
through the compositions contained in the Guru Granth shall reveal
that the Gurus and the Bhaktas did not limit their concerns to spiritual
aspects of religion only. While deciphering any particular concern
out of the corpus of Gurbani, the basic fact to be kept in mind is that
the central point of the message in the Granth remains religious.
Despite this it cannot be denied that the contributors to the Adi Granth
were social and political thinkers as well who did express isdeas about
the ruler and the ruled. There are about ten references ~ which are
often quoted to illustrate Guru Nanak’s politica! concerns but there
are numerous other verses which have a bearing on the subject. Before
attempting a proper appraisal of the verses contained in the Guru
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Granth, it has to be noted that political phraseology in these verses
has been used in a metaphorical sense. As such, a clear distinction
berween literal and metaphorical use can provide an understanding
of the political concerns mentioned therein That is why an
accomplished historian like Cunningham misunderstood the position
of Guru Nanak regarding political and societal concerns and he
concluded that Guru Nanak did not possess “any clear or sagacious
views of social amelioration or of political advancement. But if we
closely follow the Bani of Guru Nanak, we find him deeply concerned
about social and political disabilities of the people. He even refers to
oppression by the rulers and as a consequence the hapless people aping
the foreign rulers in manners, dress and language. Guru Nanak was
an eye witness to the sack of Saidpur (modern Eminabad, district
Gujaranwala, Pakistan) in 1521 during the third invasion of Babar.
He even condemned the Lodhi Pathans who could not give protection
to the people and defend the country. It is said that he even predicted
the rise of a ‘brave man’ (Sher Shah Suri) who would throw out the
Mughals.7 Many a historian have been so much overtaken by the
abundance of these historical references that they treat the Guru
Granth as repository of contemporary historical information and look
at it as a source of political and social history of the perlod

The above brief discussion on the contents of Sri Guru Granth
Sahib vis-3-vis, an attempt to decipher the contemporary political
concerns narrows down to the point that the central concern or theme
of the Bani available in the Guru Granth remains religion wherein
absolute unity of God, His supremacy and equality of mankind has
been kept into focus. The socio-political concerns find mention in
metaphorical phraseology but all these references reflect on the
contemporary situation which is important for understanding of the
Sikh Gurus’ and the Bhaktas  approach to politics. Apart from these
metaphorical references, we come across direct references on political
events as well but in general terms.

In numerous hymns of Guru Nanak, we find description of
political degeneration, chaos, oppression, corruption and moral
degradation among the people” Here it must be pointed out that if
we try to find out political concerns in the Adi Granth as defined and
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understood in our age, i.e., the twenty first century, then we might
meet with limited success. In the sixteenth and seventeenth; the
political, social or even economic concerns were yet to be distinctly
understood or defined. Moreover, Guru Nanak’s concept of God
makes total human activity subservient to God’s Will. With this
premise before us we can proceed to highlight the poiitical concerns
as outlined in Sri Guru Granth Sahib.

Those who point towards the importance of Guru Granth Sahib
as a source of contemporary history, especially lay emphasis on the
fact that Guru Nanak was an eyewitness to the third invasion of Babar
and the atrocities committed in the wake of the sack of Saidpur. Giving
the details of devastation Guru Nanax says:

“Where are gone those gambols, stables and studs?

Where the drums and the flutes?

Where are those swordsmen on chariots?

Where those warriors in red gowns

Where are those beauties beholding in hand mirrors?

nowhere visible”

Such was the meticulous understanding of the turn of political
events of Guru Nanak that he makes a pointed mention of the superior
weaponry used by the Mughal invader that made his victory possible:

“As the battle between the Pathans and the Mughals was joined,

On the battlefield were wielded swords, 5

One side fired guns, the other made elephant charges.”

The above quotations from the hymns of the Adi Granth are often
adduced as an empirical evidence. Here, we need to take note of the
fact, as pointed out earlier also; that in the age of Nanak all the activities
of life taken as a whole, overlapped. The centra! point that Guru
Nanak emphasized was “Realization of Truth is higher than all else,
Higher still is cruthful living.” Guru Nanak sought to bring into focus;
a principle of universal applicability, one that could guid‘g: human
relationship in all spheres — social, economic and political.~ Viewed
from this stand-point, Guru Nanak’s political concerns have to be
seen in proximity with this idea of a society organized on the basts of
justice, equality, liberty and freedom from oppression of all kinds.
From the study of Gurbani enshrined in Guru Granth Sahib, it will




Political Concerns in Guru Granth Sahib 269

become abundantly clear that the contemporary political and social
developments hardly remained out of focus. We can take note of a
reference by Guru Arjan to a petty Mughal official Sulhi Khan
marching against him bur fell i info a brick kiln and died. The hymn
expressed thanksgiving to God."”

The Sikh system gives little importance to the practice of penances,
celibacy or renunciation. The Sikh Gurus believe in making this worid
liveable and this ideal is close to the concept of a welfare state wherein
we see the good of the human being as the first duty of a constituted
authority. In Maru raga, Guru Nanak says:

“Such occupy the throne as for it are fit:

These are such as by the Master’s guidance (or grace)

The five evils annul (Kam, ]eradh Lobh, Mobh, Abankar)

And turn God’s humble servants”

This statement, in no way can be said to conform to the Divine
Right theory as interpretted in Europe. A worthy (/zik) ruler as
conceived by Gurmat (or the Sikh system) must be an embodiment
of divine wisdom as should always look after the well-being of the
people, in other words, God’s Creation. In these terms a ruler is not a
master but a servant of the people — a concept closer to the present-
day democratic ideal. A wayward ruler loses the mandate of God and
his removal may be considered a religious and moral duty. Kabir and
Namdev also expect a ruler to tread the path of truth, justice and
compassion. Kabir also defines Sultan as ‘the king to aim with two
arrows of wisdom and detachment’ There are two types of hymns in

the Adi Granth that give us sufficient indication as to the duties of
the ruler. Firstly; mention has been made in the hymns about
licentious behaviour of the kings, their avarice, cowardice, corruption,
oppression and neglect of the protection of the subjects. Secondly, it
is stated that God entrusts onerous duties to a king who has to be as
just as God, must protect his subjects and refrain from exploitation
of subjects through arbitrary taxation. Kabir condemns a ruler who
cannot guarantee protection and welfare of his subjects in no uncertain
terms. According to Sikh tradition, Guru Arjan refused to pay an
arbitrary tax, levied by Bir Bal {the then Subadar of Lahore) on the

residents of Amritsar even in the face of the threat of complete
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destruction of the new township.WGuru Tegh Bahadur gave the slogan
‘Fear not, frighten not” and stressed the guarantee of subjects’ liberty
by the ruler. In this regard, freedom to profess a faith of choice finds
special menticn.

We come across many hymns highlighting the false profession of
orthodoxy by Pandit, Mulla, Kazi, Panda. Their forceful
condemnation in Gurbani may be referred to here. In fact, the idea of
subject’s protection by the ruler carries within itself the protection of
religion as well. It is obvious that Guru Nanak has no sympathy for
discrimination on religious grounds * The words ruler and the ruled
have been used in Gurbani in an abstract form and wherever the ruler,
political rule or kingship has been denounced, it is only in general
terms. The point to be noted here is that the Gurus or the Bhakzas as
such did not show any special regard or respect for the political
authority but they had definitely an expectation for certain norms of
behaviour both from the ruler and the ruled, legally as well as morally.
The sympathies of contributors to the Guru Granth decidedly lay
with the ruled cutting across the communal barriers.

Itis not indicated in the entire corpus of contents of the Adi Granth
as to which form of government the Gurus or the Bbakzas preferred.
Since they considered the world order divinely ordained they only
talked about the ideal for those placed at the helm whatever be the
form of government. Guru Arjan however defines the ideal thus:

“Now is the gracious Lord’s ordinance promulgated:

None to another shall cause hurt.

All mankind now in peace shall abide —

Gentle shall the governance be"

Surely this ideal carries within itself an injunction against arbitrary
rule and an ideal that conforms to the present day concept of a welfare
state with secular credentials of co-existence and guarantee of basic
human rights.

The third Guru elaborates the above position in one of his hymns;

‘Let such alone be seated on the throne as are fit therefor

Such alone are true kings as realize righteousness.

Call not these lords of acres kmgs,

Caught in duality they suffer’ »
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It will be in the fitness of things to state at this stage that the Sikh
Gurus and other contributors to the Guru Granth preferred to concern
themselves more with the matters divine. They were concerned abous
the secular life and they carried a definite view that everything even in
secular life was subject to the Will of God. Therefore we find only
cryptic references in the Adi Granth, on some of the major concerns
of secular life. Even the earliest of the scholars, Bhai Gurdas whose
competence as exponent of Gurbani remains unsurpassed, strictly
followed the Gurus in this regard in his Vars, a composition that so far
remains the most well accepted commentary on the Adi Granth.”
Under these circumstances, we are constrained to depend more on
deductions from the available cryptic references and such other
indicators as are found in the Guru Granth. However these references
enable us to prepare a reliable account of the political concerns with
semblance of the modern political thought and to say with some
authority that the Gurus and the Bhaktas of Granth were concerned
about the basic rights of the people which they thought had been
bestowed upon them by God himself. Absolute equality of mankind
and freedom of religion are mentioned as sacrosanct rights which is
clear from vehement denunciation of caste system as weil as religious
persecution of people. Forcible conversion and destruction of places
of worship is condemned. Interestingly Bhai Gudas’s remark is
significant in this regard that Hindus and Muslims quarrel in the
name of One God who is indivisible.” Kabir and Dhanna also refer to
right to life with basic necessities. They address the Almighty to say:

Kabir:

‘No devotion with starvation is possible,
Here take back your rosary.
I seek only dust of the feet of the holy.

Two seers of flour I ask;

A quarter seer of ghee with salt

Half a seer of dal1 seck

On this provision feed me thrice daily
A cot seek I, with four legs in place
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Nothing have I sought out of greed.

Dhanna:

I beg for lentils, flour and some Ghee
Whereby may my heart be delighted.

Seek I also shoes and good clothing,

And grains grown over well ploughed land

A cow and buffalo in milk I seek,

As also a good Arab mare

Thy servant Dbanna then begs also for a wife,
A good houskccper

It will be pertinent here to refer to the fact that worldly kings who
wielded power have been projected in the Guru Granth, only as
transitory authorities whereas God is addressed Sacha Pzztsbab Later
the Sikhs began to address the Gurus as Sacha Patshah” meaning
thereby that secular forms of Government were of little significarce.
What was more important was justice, social stability and welfare of
the people.

In Guru Granth, we come across repeated references to social
justice, sovereignty of the God Almighty and the entire life being
spiritual or divine. Professor Puran Singh rightly says that Guru
Granth presents most authentic account of social reconstruction of
human society. At another place he says that Guru Granth presents a
glimpse of divine humanity whose fundamental principle is Unity
that can be realized in feeling and action. The divine plurality of
form is more of that Unity than the mere dead concept of Uniry.
Therefore the idea of “spirituality and earthly aspect of it is more akin
to dynamic aspect of life”” In such a world, economic inequality is
irrelevant. It is God who makes the kings and the subjects and ‘Rulers,
subjects or nobles shall not last.””

The Word enshrined in the Guru Granth has the expanse and
mystery of all space. While, bringing to a close this difficult exercise
of delineating political concerns in Sti Guru Granth Sahib, I will like
to quote Professor Puran Singh ° Intcllectu& analysm is never right
and perception by the soul is never wrong.” = That is why he calls
Guru Granth as most authentic account of Guru’s soul.
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Guru Granth Sahib
and Religious Pluralism

Dharam Singh

introductory

For the Sikhs, Guru Granth Sahib is not just the holy scripture, a
compilation of the holy hymns of the Sikhs, but the Guru-Eternal:
they revere it as their living spiritual mentor but do not worship it as
an idol on altar. First compiled in 1604 and given the status of the
Guru in 1708, chronologically it belongs to medievai times but an
in-depth study of it reveals its critical attitude towards the medieval
spirit and its relevance to several of the issues facing mankind today.
One such issue is that of religious plurality. During the past hundred
years or so the infotech revolution and development of fast means of
transportation have transformed this wide world into a small global
village. As a result, people with different cultural, religious and racial
backgrounds are now our next-door neighbours. Different faith-
communities mter—penetrate and inter-act with one another on daily
basis. Religious pluralism’ is an attitude which accepts and tolerates
the plurality of religions, and also accepts and appreciates the otherness

of the other.

Attitude towards other Faiths

Religious plurality is the stark social reality today. Gone are the days
when man lived in his own tiny, isolated religious camp blissfully
ignorant of who existed or whatever happened outside. Today people
of different religious denominations have to live together and interact
with one another. One cannot run away from or wish away this
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reality of religious plurality and the social and theological issues
arising from it. However, in the religiously plural society, each faith-
community is, unfortunately, not in the desirable harmonious
relationship with the other. This has been due mainly to the fact of
our failure to accept that we sometimes fall short of the ideals of
our own tradition and we also often compare our own ideals with
practices of others so as to underrate the tradition and ideology of
the other. Some of us tend to claim monopoly of truth for their
faith. To them, only their religion, or only their prophet can lead
people on the path to God-realization and self-realization. Other
religions are raken as fake or inauthentic, and other faith-
communities as pagans. This exclusivist attitude has often been
harmful to our social fabric; we must realize that “the religious life
of mankind from now on, if it is to be lived at all, will be lived in a
context of religious pluralism.... This is true for aii of us.”

It appears more and more difficult today to hold on to an exclusivist
or inclusivist model for leading a peaceful and harmonious social
existence. It has to be understood that there can be no one way to the
realization of God and that there are many paths and many Saviors to
help people in their efforts to pursue truth and meaning, Further,
these many ways cannot exist in isoiation from one another, nor can
they possibly remain intolerant of or indifferent toward one another.
The neighbour can no longer remain a stranger. It is necessary for
different religions and faith-communities to meet each other and relate
to each other, the objective being not to absorb or obliterate the other
but to help and learn from each other. This has become obligatory
for humanity today because pluralism is no more justa textbook issue
but has become a human existential problem.

To enable different faith-communities to live harmoniously and
peacefully we need something like the pluralist attitude as also the
pluralist model as formulated in the Guru Granth Sahib. In this
attitude/model, the value and validity of other religions are duly
recognized and not only tolerated but, also appreciated. Such a pluralist
perspective of religion holds that all religions of the world affirm
ultimate reality/truth which is conceptualised in different ways. With
their diverse teachings and practices these diverse religions constitute
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authentic paths to the supreme good. All persons have the freedom of
conscience and right to choose their own faith. It is for mutual
witnessing which promotes mutual respect, and opposes proselytising
which devalues the faith of the other. Absolute truth claims can easily
be exploited to incite religious hatred and violence.”

Each religion is a different historical manifestation of the absolute
reality, and it presents visions of God, world, and humanity from a
localized, historically particular perspective. In other words, it can be
said that the essence of divine revelation is universal but when shared
by the receiver-prophet with humankind in a mundane language in a
specific historico-religio-cultural context, it acquires limitations as
well as differentiation. To affirm the fact of diverse religions as finite
manifestations of the one Infinite is in no way to diminish the
significance of any particular religion; rather, such diversity reveals
the richness of eternal and infinite truth. One must try to understand
and appreciate the religious beliefs and doctrines of one’s neighbour.
No doubt, one cannot put one’s faith in parenthesis while trying to
understand and examine the faith of the other; and yet, one must
listen attentively to the faith of the other as this is witnessed to by the
believer, without pre-judging that faith and without abandoning one€’s
own commitment. ~his is a very delicate undertaking because while
doing so “our first task in approaching another people, another
culture, another religion is to take off our shoes, for the place we are

approaching is holy. Else we may find ourselves treading on men’s
dreams. More serious still, we may forget that God was here before
our arrival.”

A pluralist attitude toward other religions cannot be confined to
the knowledge of other religious systems and their doctrines and
reachings only. This would mean trying to confront a religious truth
in the abstract. It also presumes the effort to know and appreciate the
historical-cultural context and the people themselves who make up
other faith communities. This would involve our discarding the
prevalent attitude of considering our neighbours, who are people of
different races and religions, as aliens. Discarding this kind of
exclusivist attitude and instead adopting a pluralist attitude is essential
if we want to lead a meaningful, satisfying and safe life. We must not
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only live with our religiously diverse neighbours; we must also talk
with, work with, and learn from them.

Sikhism: A World-affirming Faith
The Sikh faith integrates the world and worldly life with the idea of
dwinity. On the one hand, it rejects asceticism and on the other
provides reality, relative reality though, to the mundane world. This
world cannot be considered simply to be sinfui or mere maya
(delusion) or primarily a place of suffering; it is, rather, the dwelling-
place of the Divine. As the residence of the Lord, the world need not
be renounced; on the contrary, humans must strive to fashion the
world into Sach Kband. In this process, for Sikhs, the spiritual is
socialized, and the secular and social are spiritualized. Ethics, therefore,
become central to Sikh belief and practice; the scriptural teachings
call upon man for an active and righteous participation in family and
social life. The ideal religion, as says the scripture, is one which places
emphasises upon man to perform concrete good deeds in this world
and at the same time to constantly remember the Divine Name.
Since Sikhism is embedded in society, it needs to play its part for
the betterment of society. In the modern-day pluralistic world, the
teachings of the Guru Granth Sahib can play a vital and constructive
role, mainly because they tend to accept plurality. However, this
acceptance is not passive; it is, rather, critical. This critical spirit is
quite explicit on at least two vital points such as the sanctions and
safeguards favouring hierarchica! social structures. In Sikh thoughs,
all humans are equal, no matter how different they may appear
externally. They are spiritually one with God and ethnically equal
among themselves. Sikhism is aiso equally critical of certain prevalent
religious practices which are contrary to the scriptural spirit of the
given faith. The role of clergy, in both Hinduism and Islamic traditions,
in misusing religion for the purpose of oppressing certain classes of
society receives a severe condemnation in some of the hymns.

Sikh Attitude Toward Other Faiins
The lives of the Sikh spiritual teachers, the message of the Sikh
scripture, and Sikh tradition and history all stand witness to the
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constructive and positive Sikh response to interfaith relations. For
example, if we look at the life of the founder of the falth Guru Nanak,
we learn that after he received the revelatlon, he took on four
preaching odysseys in four different directions to share this divine
message with the people at large. During these odysseys, he seems to
have made it a point to visit any place of pilgrimage or importance to
both Hindus and Muslims which fell on his way and hold discourses
with the holy men there. The idea was to listen to them and then
convey them his own viewpoint. Instead of thrusting his view of truth
on anyone, he would listen to them and alsc share with them the
revelation he had had.

Guru Nanak negated another exclusivist point by providing validity
and authenticity to other traditions, their prophets and revelations.
Unlike the exclusivists who generally compare the ideal of their own
faith with the practices of others, Sikhism not only acknowledges
and appreciates other faiths but accepts their validity as well. There
is an episode reiating to Guru NanaK’s visit to Multan where he is
received by the holy men residing in the town. They met the Guru
with a bowl filled to the brim with milk, implying that the piace was
already full with holy men of different religious traditions. Guru
Nanak is said to have placed a flower petal on the milk, indicating
that his faith though distinct was not an artempt to displace any; it
was to co-exist with others.”  This attitude helps us understand and
appreciate other religions and live in harmony with other faith-
communities.

The Sikh scripture calls for respect for all religions, tolerance for
religious pluralism, and understanding and co-operation among
different faith-communities. It is quite explicit in its statement that
revelation cannot be religion-specific, region-specific or caste-specific.
Tn other words, the claim to truth cannot be the monopoly of any
one particular reiigion, caste, class, or region. The Sikh scripture
contains apart from works of six of the Sikh Gurus hymns of certain
other holy men also coming from Hindu as well as Muslim traditions.
They belong to different caste-groups and severai of them belonged
to the so-called lower strata of society. These holy men come from
different far-off regions of India and they belong to a period of about
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five centuries beginning with the twelfth century [chronologically,
Shaikh Farid (1173-1266) is the first and Guru Tegh Bahadur (1621-
1675) is tae last] and ending with the seventeenth.

Since each expression of revelation is considered an attempt to
encounter and understand the Real One in a particular localized
context, the Sikh Gurus advised everybody to be true to his or her
faith: a Muslim should be a true Muslim and a Hindu should become
a true Hindu. There is no instance in Sikh history or tradition of
exhorting anybody to convert to Sikhism because it was, so to say, a
better faith than any other. On the other hand, it holds that while
mutual witnessing promotes mutual respect, proselytising devalues
the faith of the other. Sikhism seeks to unite people belonging to
different religious traditions into a broader unity: Sikh theology holds
that the object of religion is not to divide mankind, but to unite it;
“not to act like thescissors and tear asunder the social fabric, but to
act like a needle and sew it together.”8

Similarly, Sikhism also rejects the idea of only one Saviour. The
idea that my prophet or my spiritual teacher is the only Saviour to
lead humanity on the road to salvation is alien to Sikhism which
takes different religions as divine revelations made known by the
prophets or spiritual preceptors at different times in different spatio-
cultural contexts. It accepts each one of the prophets and the traditions
founded by them as equally valid paths toward God-realization. In
one of his hymns as included in the Guru Granth Sahib, Guru Amar
Das, the third spiritual preceptor of the Sikhs, declares all religious
traditions equally valid as }ée prays to Lord to save mankind through
the way He considers best.

There are several instances in the Sikh tradition where we find the
Sikh Gurus advising their followers to give equal regard to the prophets
and seers from all traditions. Sikhs must also not look down upon
those who have a different form of worship. Such an attitude in the
late medieval times was much ahead of the times and can very easily
be taken as a precursor to the modern-day pluralistic model. The
oft-quoted example in this viewpoint is that of Guru Arjan who was
once visited by a group of followers. They were confused by the
diverse incarnations in which God was worshipped and they sought
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the Guru’s advice. The Guru advised them: “All forms and attributes
are God’s, yet He transcends them. You should, therefore, worship
only the Absolute One. At the same time, you must ‘%bjure rancour
towards those who have a different way of worship.”  Earlier Guru
Arjan had himself set an example by getting the foundation of the
Harimandar, the sanctum sanctorum of the Sikhs, laid by Shaikh Mir
Muhammad (popularly called Hazrat Mian Mir), a saint of the
Qadiriyah order of the Sufis.

Lest this understanding and appreciation of other religions should
remain an abstract idea, Sikhism seeks to promote a dialogical
relationship between different faith-communities. The Sikh scripture
is quite emphatic in stating that “man throughout his worldly existence
must seek to converse with others by first listening to others’ viewpoint
and then putting forward his own, for this is the only way to attain
truth” The notions of listening to the others’ viewpoint (kichhu
suniai) and putting forward your own viewpoint (kichhu kahiai)
clearly urge fruitful dialogue aimed at searching for the truth. Such a
dialogical relationship with other faiths leads to a much-needed deeper
understanding and appreciation of other religions. The Sikh scripture
categorically rejects polemics, insisting rather that only after polemics
has been set aside can the real search for truth begin and bear fruit.
Polemics and argumentation cause — and are also caused by — “t;lc
ego which in the Sikh scripture is referred to as a ‘serious malady” ;”
but humility, a pre—rechisite for genuine listening to another, is the
essence of all virtues.” There are innumerable references in Sikh
scripture that stress the value of humilicy.

The best example of interfaith dialogue in the Sikh scripture is
Guru Nanak’s Sidh Gosti which is a sort of spiritual dialogue on the
Sikh philosophy of life vis-2-vis the philosophy of Nath Yogis. in this
composition, the yogis put searching questions to Guru Nanak who
answers them with courtesy and confidence. The dialogue is held
without hurting the feelings of any of the participants, ever retaining
serenity and sobriety and aiming at realizing the truth. This is the
basis as well as the ideal of interfaith dialogue in Sikhism. Other
examples of dialogue can be found within the hymns of the saints.
Certain slokas, especially of Kabir and Farid have been frequently held
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up and commented upoen by the Gurus for clarifying or expanding
God’s message to humanity - a kind of dialogue rather than polemic.

The vision of religious tolerance and the affirmation of religious
pluralism that are found in the message of the Gurus as contained in
scripture are also embodied in the lives of the Gurus themselves and
in Sikh traditior in general. This is evident in the way Guru Nanak
was revered not just by Sikhs but also by Hindus and Muslims. And
Guru Arjan was recognized by the Emperor Akbar for the way his
message and conduct brought Hindus and Muslims together to
converse with him. Guru Tegh Bahadur went even further and laid
down his life to protect man’s religious freedom, offering himself for
sacrifice in order to stop the Muslim ruler of his time from fercing
the conversion of Hindus to Islam. It was clear that he would have
done the same for Muslims had the situation been the other way
round. The Guru’s sacrifice was clearly to uphold what we today say
is the fundamenta: principle of religious pluralism - freedom of
conscience and the right to choose one’s own faith.

When Guru Gobind Singh took up the struggle against the deceit
and decadence of Hindu Rajput chiefs and the oppression and
suppression by the Mughal government of the day, he could count
many Hindus and Muslims standing or his side. One of the mest
moving Sikh affirmations of the value and validity of other religions
can be found in Bhai Kanahaiya as he lcoked out over the stain and
wounded soldiers on the battlefield of Anandpur and honoured thl%
same divine essence in all of them, no matter what their religion.
Treating all human beings as spiritually one and ethnically equal no
matter what their religious beliefs is the pre-requisite for maintaining
harmonious relationship in the modern-day pluralistic society, and
the Sikh atritude towards other religions and religious communities
can be taken as a model.

Looking Ahead

If we want a world free from the prevalent distrust and disharmony,
hatred and violence, we must be able to see others as our brothers and
sisters. This means that we have to discover how to affirm our own
identity without threatening the identity of others.” And we have to
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recognize and feel in our religious awareness that when we revile
another’s religion or desecrate another community’s place of worship,
we revile or desecrate the Divine Presence itself. This happens to be
the central message of the Sikh faith in its teaching that if we truly
believe in God’s love for all beings, we must affirm and value the
others in their otherness. The Sikh acceptance of the cultural and
religious plurality in human social existence is found expressed in
several of its institutions and the Sikh way of life. The Sikhs conclude
their daily prayer to God secking welfare of all - sarbat da bhala.
They see the love for God as the vis-a-tergo for love of mankind;
and they express this love through seva or voluntary service rendered
unto others and such other philanthropic activities. Siichism is in
full agreement with St. James’s assertion that “faith without works is
dead.” (James 2:20); with their ethics of creative activism, they seek
to realize the Gurus’ vision of a society based on faith and love,
tolerance and justice. This is the need of our contemporary, threatened
world - — that we do not limit ourselves to words alone but try to
actively turn reiigious words into actions reality in our social lives.
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Woman, the Soul

and the Transcendent
Sudip Minhas

Religious texts function within the domain of the sacred space a space
rendered so sacrosanct that the academic approach to it is fraught
with the dangers of illegitimating the practices of its cuitural inception
and interpretation. Do we treat religious texts as ordinary texts when
it comes to interpretation? Is there a possibility of transcending
historical interpretation? How do these texts retain their validity as
spiritual guides through the ages?

My paper is an attempt to unravel the various levels at which the
sign “woman” is used in the Guru Granth Sahib. To limit the scope of
this paper I have restricted myself to Rag Asa, Ashtpadis and some
parts of Asa di Var of the first Guru. It is more a matter of personal
convenience and limitation though I am also aware that such an
approach might lead one into the trap of defining the whole by
examining a part.

The question of the representation of woman in the Guru Granth
Sahib traverses a minefield of interpretations resting on the simplistic
concept of a woman. For many an interpreter the very fact that the
Guru Granth Sahib incorporates the woman as an ideal wife, mother
and sister is enough to say that women are respected by the Sikhs.
The contemporary issues then are deciphered within the paradigm of
the roles assigned to an ideal woman in the Granth Sahib. On the
other hand are other scholars who do not see the Granth Sahib as
apart and distinct from the general tenor the Bhakti period. They
realize the limitations imposed by the metaphorical representations
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of women in the literature of the Bhaktas. The woman is seen as a
beloved of the transcendental, the cultural paradigm of the
subservient wife transposed to the transcendental relationship
between the soul and God. If the tradition of the Bhakras had
already imposed this limitation on the Guru Granth Sahib then
where was the possibility of re-interpretation of this text? Yet, one
can attempt simple structural analysis to find out how the Guru
Granth Sahib represents the woman in her numerous metaphorical
perspectives and see whether these structures would allow a modern
woman to relate to its text as an emancipatory too.?

Is woman merely a wife or a mother or is she sc described
figuratively to describe another relationship: that of the soul with the
transcendental? Treating these metaphors as literal is bound to produce
a mere reductive analysis of the text. This, in turn, becomes a trap for
both conservative patriarchal fathers and liberal feminist sisters. This
is the inherent flaw of considering the text as literally true in a
metaphorical space. Guru Granth Sahib, however, makes transcendent
encoding and decoding through metaphoric representations. Therein
lies the answer to the question of how it has retained its validizy as a
spiritual Guru over the centuries.

The text of the Guru Granth Sahib reveals certain structures which
are the semantic basis of this text. The predominant relationship within
Rag Asa and Ashtpadis is that of the woman in wait for her
transcendental Lord. This in turn is seen as the paradigmatic
representation of the man-woman relationship in the social systems,
where the Man/Husband was considered the God/Lord and the
woman as her inferior. When we closely analyse the relationship that
is taken up in the Guru Granth Sahib we realize that not only are the
cultural constructions not taken in their entirety and essence but they
also serve as a critical comment on the existing structures. It is in its
destination that the sign of the woman brings ir the idea of the
egalitarian world that this text so passionately espouses.

The trajectory of a woman’s refationship that one encounters in
the Guru Granth Sahib ranges from her parental family to her
husband’s family. She has her friends, her female companions and her
own family before she gets into her husband’s family. All these
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relationships are set against her one true relationship with her
transcendental husband, the others are merely worldly attachments.
The relationship between her and her transcendental husband is
symbolized on the conjugal bliss of a perfect worldly marriage. On
page 377 of the Guru Granth Sahib, the bride is seen as discarding
her worldly attachments as wel! as other evils such as lust, wrath,

avarice etc. and humbly invoking her Lord to accept her.' A symbol/
metaphor of the real life bride leaving her life of single-hood, of her
carefree days to take on the responsibility of her husband’s family.
The image of a bride is then metonymically transposed to that of the
soul. Yet, ore is still interested in the manner in which the Guru
Granth Sahib employs metaphorical representations to serve as a
commentary as well as an ideal. This metaphor functions at these two
levels at the same time. It is a soul’s journey towards the Ultimate and
also a woman’s self realization. On the surface this ideal bride is seen
as someone eagerly keen to please her husband, forsake all the other
relationships that she has known so far and remain in perpetual
subjugation. Dasan ki hoi dasri’ (377). Not a very inspiring view for
the modern woman as far as looking for a relevant role model in the
Guru Granth Sahib. The answer lies in looking at the progression of
this woman towards attaining her ideal relationship wita the husband.

She has two kinds or relationships other than with her beloved. One
that she has developed with her own free will, her friends and
companions and later her beloved (not the same as her husband who
becomes her beloved only after she has discovered herself, nor even
by betrothing him). Then there are those reiationships which are a
part of her kinship structure, her parental home and her in-laws’ home.
Things become clear the moment we see these two sets of relationships
as separate and set apart from each other and the way the bride relates
to them.

The former relationships remain intact even when she has achieved
the ideal and the latter are forsaken or overcome for the freedem of
her soul. The relationships within her home and her in-laws’ home
are the ones where she is hierarchically placed vis-a-vis others in a
position of subjugation. These relationships once forsaken allow her
to flourish and on the other hand her friends and companions are the
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ones who share the secret of her union with her beloved “Listen thou,
O my mate, this is the toil of mine” (p. 384). This union which is
passionate and replete with sexual imagcry is conventionally shared
with women friends in the culture. “My mind is reconcﬂed to the
beloved and my fever has poisoned itself to death” (p- 378). The
companions then serve as the bride’s allies in her joyous moment of
celebrating her union. Her friends have now stopped complaining as
they have also come to know of her union. “Gone are the upbraiding
of my friends and mates”’ (p. 384).

This state of her blissful union is also important in determining
the concept of a perfect bride. She has through this union, raised her
caste. “A low pariah woman becomes a high caste lady... (p 381).
Once her doubts have been dispelled she also rises above subservience.
“My doubt is dispelled and the Guru has united me with my beloved

.. My Beloved drawing me near has seated me on the couch, and I
have escaped other people’s subservience” (p. 384). She has also given
up dualities. “The fearful load of the sins of many births has vanished
and the doubt of duality is also gone” (p 382). There’s the life of a
house-holder which is wrought with anxiety and there is the life of a
hermit who suffers from pride. It is the ideal womans house where
there is peace, “Within my home there is peace.. (p 385). The
worldly house-hold is representative of the oppressivc system of inship
relations which become a major cause of anxiety and if she were to
forsake this for the hermic’s life she would be conceited to think of
her sacrifice as a path to salvation. What comes across is the important
feature of this woman’s identity. She remains in this world and
performs her worldly functions but in a state of detached aloneness.
She is then self sufficient and not dependant for her identity as any
other person “With people I have but artificial dealings. My ties are
but external and I am happy with all like the lotus in water, I live
separate from them’ " ( {p. 384). Though this is achieved only after her
union with the transcendent one, but his True Name is within her
and not without. That is the reason the Perfect Guru has shown the
One Lord within and without. ~ (p. 384)

This Bride maintains and aspires for a relationship with her cosmic
Guru in personal and very intimate terms. This intimacy reveals a
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relationship in which she becomes an active agent rather than a passive
recipient of her husband’s love. Her longings and her desires are her
own and though there are references to her efforts to please her husband
ultimately it is also an effort to fulfill her own desires. This view of a
demanding, desiring soul-bride borrows a potent symbol of a woman’s
sexuality which hitherto remained suppressed and without expression.
There are also references to her menstrual cycles though it conforms
to connote these as unholy polutants but again. A closer look reveals
that it is not entirely so. “As a woman has her recurring monthly
menses, so does falsehood dwell in the mouth of the false one and he
is ever, ever distressed”’” (p. 472). Falsehood is shown as constant like
the menstrual cycle of a woman but the very next verse makes it clear
that though one can be seen as a bodily impurity which can be cleansed
by bathing the other is the impurity of the mind which is beyond
cleansing. So what one should endeavour for is to clear the mind of
its impurities and not create rituals of exclusion, like the one relating
a woman who is having her monthly cycle and is therefore banished
from the public realm.

A woman’s body and her ornaments are described in great detail
in the Guru Granth Sahib. It is almost a celebration of her body and
the way in which she beautlﬁes her body. “I will adorn my neck with
garland of flowers.. (p 359) “If she kindles the lamp of Divine
Knowledge in her mmd s mansion and makes her body the couch, he
(her spouse) enjoys her”’ (p 359). The material body is used as a
metaphor for the beautiful soul. Every material aspect of her culture,
her clothes and her body become a symbol of her inner beauty. As
Nikki Guninder says “the bride’s ritual embellishments embody the
sanctification of the human personality. Her bodily adornment is
representative of her mental purification...” ( Nikki, 94). My
argument is that the woman in the Guru Granth Sahib becomes such
a potent symbol in all her aspects that the very act of giving her a
voice, a space and a humanness that is otherwise missing in the cultural
space, is an act of empowerment.

This humanness can be assessed from the fact that this symbol is
used in many ways other than that of a pure soul. She is not the pure
and unembellished figure of a goddess, but instead is also associated
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with the human failings though most of the times these only confirm
the stereotypical attributes such as Pride, Lust, Conceit and Avarice
often associated with the feminine. Allowing women to be equal
participants even of the negative values, in a way, evens out the
perspective that the Guru Granth Sahib projects.

Another factor that makes the position of a woman of equal
importance in the social structure is the aspect of Divine Knowledge.
The bride traverses the path towards this divine knowledge through
the various stages of separation. She has to rise above the bondages of
the material world. Having stilled her ego :ﬁld avarice, “the bride
enjoys her groom on the comfortable couch” " (p. 426). She has to
forsake the bondages of worldly relationships and this takes place
after she has experienced death in living. It is in this state of non-
existent—existence, what I have termed as separateness and alone-
ness earlier, that the Divine knowledge is manifested. This Divine
knowledge then reveals the transcendental Guru as being within and
not without. “The pious persons understand their own self, and the
contemplate over the Lord, and through the true Name meet Him”
(p. 429). So this Divine knowledge is manifested in self knowledge.
It allows women then to become participants of an activity which no
longer is limited by the function of her body and her social roles. She
has as much a right to the divine, if not more, as any other. In a very
complex manner this path to the Divine is not through simple
renunciation because then the hermit would not be accused of false
pride. She has to understand the body as it is, the body which has a
primal relationship with the soul “O body, with the soul, thou art
engagbed in frolics. In her company thou comest in contact with every
one” (p. 390); even though the body functions only because of the
soul. Again the relationship of the soul with the eternal is portrayed
in sexual terms there is ample mention of the couch of love-making,
the union is blissful and conjugal and there is the intense longing of
the bride. Therefore the body and its desires become a metaphor for
depicting this union. The semantics of the soul function at the level
of the body. The body thus cannot be denied its validity.

My argument so far rests on showing that the woman as depicted

in the Guru Granth Sahib is blessed with all the faculties that makes
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her a perfect human creation of God. She is neither exaited like the
Devi and thus loses her humanity nor is she debased. She is as much
a creation of the Divine and Nature as are the other creatures of the
world. Her function as a mother is not of primal importance, it is a
function which is performed equally by all the female of the known
species. “The sources of creation, egg-born, womb-born, earth-born
and sweat-born, and oceans, mountams and sentient beings; He the
Lord knows their condition, O Nanak”’ (p 467). Thus, in a way, the
role of the mother is mystified. If a woman then cannot be understood
through the role that she performs, she is freed from the limitation
imposed upon her. She at once has endless possibilities available to
her.

Finally the famous hymn in the Aasa Di Var puts everything in
perspective. The woman is called the Bband, a vessel that is creativity
in all its aspects. Structurally this hymn juxtaposes her social position
with that of her importance. It says that the woman is sought after at
every stage by man and yet he refuses to acknowledge her value. She
is considered defiled (manda), when she gives meaning to every thing
that man secks. She is the friend he seeks, the procreator he needs to
further his kind, the one who controls as well as satisfies his passions.
She is the one he is constantly in search of. She it is who should be
praised for giving birth even to kings. She also need be praised for
giving birth to women. She becomes the central creative metaphor.
Only the formless can be without the woman as no form exists without
her. It might appear as a contradiction because all along we have seen
how the relationship of the formless is manifest in the material relations
of the form. Bur if that is so then how can the formless be
comprehended without the form. In fact the Lord enjoys the bride
(metaphorical) “If she kindles the lamp of Divine knowledge in her
mind’s mansion and makes her body the couch then, when the King
of Divinity comes to her couch, He enjoys her”  (p. 359). The
contradictions dissolve the moment we understand that the Guru
Granth Sahib maintains an underlying structural unity in the way
pairs are created and positioned. The soul and the transcendental are
modeled on the bride husband relationship. One cannot exist without
the other. The transcendental is within the soul and not without.
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This is the final culmination of the duality. Likewise man does not
exist without the woman. As long as she is understood as the Other,
the defiled, the debased even man would have no meaning. There has
to be a union of the equals in order to overcome duality. As long as
the woman remains subjugated humanity can never aspire for the
transcendental experience.
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Report on Regional and
International Seminars

With a view to celebrating the quadricentenary of installation of
the Adi Granth in the Golden Temple the Government of India
constituted a National Level Committee with Dr.Manmohan Singh,
the Prime Minister of India, as its Chairman. The Committee included
prominent scholars and statesmen and made valuable suggestions for
propagating the message of Guru Granth Sahib in different parts of
India and abroad. One of the suggestions was to arrange five national
level seminars in different parts of India and one international seminar
in Delhi. To implement this decision the Department of Culture,
Government of India, requested Bhai Vir Singh Sahitya Sadan to act
as a nodal agency for arranging regional seminars in different parts of
India culminating in an International Seminar on *Guru Granth Sahib
and its Context’ arranged in New Delhi in October 2005.

The Programme Committee constituted with Shri Jaipal Reddy,
then Minister for Culture, Information and Broadcasting, as its
Chairman, included prominent scholars like Dr.Kapila Vatsyayan Prof.
Namwar Singh, Prof. Amrik Singh, Dr. J.S. Neki and Dr. Mohinder
Singh. Lt. Governor of Delhi Shri B.L. Joshi and the Chief Minister
of Delhi Smt. Sheila Dikshit represented the Delhi Government in
this Committee while the Panjab Chief Minister was represented by
the Principal Secretary and Secretary, Dept. of Culture, Punjab.

Following regional seminars were organised:

1. West Zone : Seminar on Teachings of Guru Granth
Sahib and Bhagat Namdev (July 8-9, 2005) in Pune:

The first regional seminar in the series was organized by the
Department of Philosophy, University of Pune, wherein prominent
scholars from different parts of India and S.Jasdev Singh Rai from
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U.K. attended the seminar. The Seminar was inaugurated by Bibi
Jagir Kaur, President, Shiromani Gurdwara Parbandak Committee,
Amritsar,and presided over by the Vice-Chancelior of the Pune
University. Dr. Amrik Singh, Officiating Presidert and Dr. J.S. Neki,
Hony. General Secretary of the Sadan represented the Sadan and
presented papers at the seminar. Prof. S.S. More and Dr. S.K. Chahal
acted as Coordinators of the Seminar. Prominent among others who
made their presentations were Prof. Jedh Singh, Dr.Dharam Singh,
Mrs. Renuka Sarabjit Singh, Dr. Harpal Singh Pannu, Prof. D.A.
Gangadhar, Dr.Hardev Singh Virk, Dr. Parduman Singh, Prof.
Sadananda More, Dr. S.E. Bhelki, Dr.Surjit Kaur Chahal, Dr. Rajinder
Kaur Rohi, Dr. Parambir Singh, Dr. Shashi Bala, Dr.Navrattan Kapur,
Dr. Harminder Kaur, Dr. Balwant Singh Dhillon and Dr. Birindra
Kaur. An interesting feature of the function in Pune was involvement
of large number of local Sikhs in the event. The organizers also arranged
a Kirtan Darbar in Gurdwara Guru Nanak Darbar, where numerous
devorees joined the celebrations. S. Harminder Singh Ghai, President
of the Gurdwara, Bhai Narinder Singh Banarsi, and Dr. Jasdev Singh
Rai (U.K.) also participated in the seminar.

2. South Zone: Seminar on Guru Granth Sahib and The
Sikh Hermeneutic Tradition (September 20-22, 2005) in
Madurai:

Second Seminar in the series was organized by Guru Nanak Devji
Chair of Madurai Kamraj University, Madurai. The Seminar was
inaugurated by S. Surjit Singh Barnala, Governor of Tamil Nadu while
Dr. P. Maruthamuthy, Vice-Chancellor of the University, presided
over the function. Dr. Sirpi Balasubramanian, an eminers Tamil Poet,
delivered the Key-note Address. 19 scholarly papers were presented
by scholars from different parts of India, prominent among them
being Prof. B.S. Dhiilor, Dr. Gurnam Kaur, Dr. Jaswinder Kaur
Dhillor, Dr. Shashi Bala, Dr. Dharam Singh, S. Narak Singh Nishter,
Dr. Paramvir Singh, Dr. Saroj Chaman and Dr. Harbhajar Singh.
The Valedictory Address was delivered by Dr. Ranjit Singh

Rangeela from Cene! Institute of Indian Languages, Mysore.
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3. East Zone: Seminar on Teachings of Guru Granth
Sahib with focus on Bhagat Jaidev (September 21, 2005):

Third Seminar in the series was organized by Guru Nanak Chair
of Jadavpur University, Kolkata. The Seminar was inaugurated by
Shri Gepal Kirshna Gandhi, the Governor of West Benga!, while
S.Saran Singh, L.A.S. (Retd.) delivered the Key-note Address.
S.Tarlochan Singh, Chairman, National Commission for Minorities,
was the Chief Guest. Prof. Ashok Nath Basu, Vice-Chancellor of the
University, presided over the function. Prof. Ramakanta Chakraborty,
S. Jagmohan Singh, Dr. Provajit Kaur, S. Bhupinder Singh Sarna and
other prominent scholars and citizens participated in this first major
event of this type in eastern India. Prof. Himadri Banerjee, Head of
Guru Nanak Chair, Jadavpur University, acted as Coordinator of the
Seminar.

4. Central Zone: Seminar on Teachings of Guru Granth
Sahib With Special Reference to Kabir (September 26-
27, 2005), Varanasi:

Fourth Seminar in the series was organized by the Department of
Hindi, Banaras Hindu University, Varanasi, in the campus of the
University. The Seminar was inaugurated by Prof. Namwar Singh,
eminent FHindi litterateur, while Prof. Punjab Singh, Vice-Chancelior
of the University presided over the inaugural function. Prof. Mahendra
Nath Rai, Head, Hindi Dept., acted as Coordinator of the Seminar.
Dr. Mohinder Singh, Director of the Sadan also attended this seminar
and made a power point presentation on Conservauon of Rare Guru
Granth Sahib Birs’. On the evening of 26" September a Kirtan Darbar
was also arranged in the Auditorium of the Arts Faculty which was
attended by local Sikh sangat apart from faculty and students of the
University. Prof. Jodh Singh, Dr. Sukhwinder Kaur, Dr. Uday Pratap
Singh and Dr. Suman Jain made their presentations on the first day.
On the second day Prof. Shiv Kumar Mishra chaired the session while
Prof. Puranmasi Rai Prof. Ramanarayana Shukla, Dr. Manoj Kumar
Singh, Dr. Sanjay Rai, Dr. Brijbala Singh, Prof. Pramod Kumar Singh,
Dr. Sadanand Sahi, Dr. Nilima Saha, Dr. Radheshyam Singh, Dr.
Pankaj Parasar, Dr. Madhup Kumar, Dr. Anand Pande and Dr. Shashi
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Kala Tripathi made their presentations. The Valedictory function
was chaired by Prof. Srikant Lele, the Rector of the University,
while Prof. Sukdev Singh presented the Valedictory Address. An
interesting feature of this seminar was involvement of the local
sangat with the seminar and the devotional evening organized in
the Untiversity.

North Zone : Seminar on Guru Granth Sahib: Different
Perspectives (Oct.26-28, 2005), Amritsar :
The last and fifth Regional Seminar was organized in the campus of
Guru Nanak Dev University, Amritsar. The seminar was attended by
nearly 500 scholars and inaugurated by Dr. S.P. Singh, Vice-Chancellor
of the University. His Exceliency Shri A.R. Kidwai, the Governor of
Haryana, presided over the function. Dr. Darshan Singh, Professor
Emeritus, Panjab University, Chandigarh, delivered the Key-note
Address. Dr. Jaswinder Kaur Dhillon, Dean, Faculty of Humanities
and Religious Studies, and Dr. Amarjit Singh Dua, Dean College
Development Council acted as Director and Co-Director of the
Seminar. The seminar was divided into seven academic sessions which
were presided by Dr. ].S. Puar, the former Vice-Chancellor of Punjabi
University, Patiala, Dr. Kirpal Singh, well known historian, S.
Chiranjiv Singh, I.A.S. (Retd.), Bhai Ashok Singh Bagrian, Giani
Gurdir Singh, Bhai Surinder Singh (Singh Bandhu) and Dr.Gurnam
Kaur. Prominent among those who made their presentations were
Dr.N.Muthumohan, Dr. Surjit Kaur Chahal, Dr. S.K. Jolly, Dr. K.L.
Sharma, Dr. Harnam Singh Shan, Dr.Balkar Singh, Dr. Kuldip Singh
Dhir, Dr. Sukhdial Singh, Dr. Nazar Singh and Dr.Sukhmani Riar.
On the eve of the first day the University also organized a Kirtan
Darbar wherein prominent Ragi Jathas — Bhai Amrik Singh Zakhmi,
Bhai Nirmal Singh Khalsa and Bhai Sarabjit Singh sang devotional
hymns. On the evening of the second day a Panel Discussion on
“Exegesis and Translation of Gurbani: Problems and Prospects” was
organized in which Singh Sahib Giani Joginder Singh Vedanti, Jathedar
of Sri Akal Takhat Sahib and Dr. Harjit Singh Gill were presented.
Dr. Noel Q. King chaired the Panel while Dr. Balwant Singh thl’on
performed the job of an anchor. The Valedictory Session on 28"




Report on Regional and International Serinars 297

Cctober was chaired by S. Chiranjiv Singh, I.A.S. (Retd.), while
Prof. N. Muthumohan and Dr.Jatinder Pall Singh Jolly presented
their observations and Prof.Jaswinder Kaur Dhillon offered vote of
thanks.

International Seminar on Guru Granth Sahib and its
Context (October 30-31, 2005), New Delhi:

Five Regional Seminars culminated into an International Seminar
held in Vigyar Bhawan on October 30-31, 2005. Dr. A.PJ. Abdul
Kalam, the President of India, in his message on the occasion said,
“The cherished and noble values of the Guru Granth Sahib should
inspire all of us to follow the message of love, compassion, unity,
brotherhood of man and supremacy of God the Almighty.” The
Seminar was inaugurated by Dr. Manmohan Singh, the Prime Minister
of India, on the evening of October 30, 2005. While inaugurating
the Seminar the Prime Minister said, “The Adi Granth is a unique
scripture in the world history as an example of inter-faith collaboration
and cooperation”. On this occasion the Prime Minister also released
translation of Guru Granth Sahib into German done by Dr. Jarnail
Singh of Canada and published in four volumes by M/s.Singh Brothers
of Amritsar. The Prime Minister also released Selections from the
Guru Granth Sahib translated into English and Spanish through
the munificence of Dr. Swami Veda Bharati.

While Dr. Amrik Singh, Officiating President of the Sadan,
welcomed the guests Dr.J.S.Neki, Hony. General Secretary of the
Sadan presented the Key-note Address. Shri Jaipal Reddy, Union
Minister for Information and Broadcasting and Culture, referred to
the essentially unifying message of Guru Granth Sahib and emphasized
that India needs to popularize the transcendental vision of the Sikh
Gurus, Sufi saints and the Hindu Bhaktas at this crucial juncture in
its history.

Spread over two days the Seminar attracted nearly 50 scholars
from different parts of India, U.K., Canada, Hungary, Afghanistan,
Tehran, Pakistan and Bangladesh. The seminar was divided into five
sessions. The first session - From Adi Granth to Guru Eternal - was
chaired by Dr. Swami Veda Bharati with Mrs. Anita Singh as Co-
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chair. Following papers were presented by scholars:

Guru Granth Sahib Among World Scriptures by Dr. W. Owen
Cole, Unity of Minds as envisioned by the Sikh Gurus by Dr. J. S.
Neki, Guru Granth Sahib s Guru Eternal by Dr. Balwant Singh
Dhillon, Egalitarian Order in Guru Granth Sahib, Dr. Rajesh Gil:
and World View of Guru Granth Sahib by, Swami Swaroopananda
with Dr. Abraham Karickam, Dr. B. S. Rattan, Dr. Darshan Singh,
Dr. Azizun Nahar Islam and_Prof. Kazi Nurul Islam acting as
Respondents.

The second session - Philosophical and Theological Concepts in
Guru Granth Sahib - was chaired by_Giari Gurdit Singh with Prof.
Verne A. Dusenbery as Co-Chair. Following papers were presented
by scholars:

Sri Guru Granth Sahib and Bhagavata Purana by Dr. Shrivatsa
Goswami, Sikh Monotheism by _Prof. LH. Azad Faruqi, Guru Nanak
and Upanishidik Thought by Dr. Jodh Singh. Linguistics & Stylistics of
Guru Granth Sahib by_Prof. Prem Singh and Poezics of Guru Granth
Sahib by Prof. Gurbhagat Singh with, Dr.M.K. Gill, Dr. Shashi Bala,
Prof. Mahender Nath Rai, Prof. Ravinder Gregesh and Dr. Chandra
Mohan acting as Respondents.

The third session - Interfaith Dialogue and Contribution of
the Bhagats and Sufis - was chaired by Dr.Shaista Nuzhat with
Prof. H.S. Shan as Co-chair. Following papers were presented by
scholars:

Guru Granth Sahib and Bhagat Kabir by Prof. Namwar Singh,
Guru Granth Sahib and Bhagat Namdev by Dr. LN. Choudhuri, Guru
Granth Sahib #nd Bhagat Ravidas by Dr.Kulwant Kaur and Guru
Granth Sahib and Baba Farid by Dr. Ahmad Salim (Pakistan) with
Shri Baldev Vanshi, Dr.Surjit Chahal, Dr.C.D. Sidhu and D= 1. D.
Gaur acting as Respondents.

The forth session - Some Major Concerns in Gura Granth Sahib -
was chaired by Dr. Mushir-ul-Hassan with Dr. B.S. Hansra as Ce-
Chair. Following papers were presented by scholars:

Major Social Concerns in Guru Granth Sahib by Prof. Imriaz
Ahmad, Political Concerns in Guru Granth Sahib by Prof. P.S. Kapur,
Guru Granth Sahib and Religious Pluralism by Ds. Dharam Singh,
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and Gender Equity in Guru Granth Sahib by Dr. Sudeep Minhas
with Dr. Himadri Banerji, Dr. Jaspal Singh, Bhai Sikandar Singh
Bagrian, Dr. M. Darrol Bryant and Mr. Amandeep Singh Gill
acting as Respondents.

The Valedictory Address was given by Prof. D.P. Chatto-
padhayay, former Union Minister and presently Chairman, Centre
for Studies in Civilization, and presided over by Justice A.M.
Abmadi, former Chief Justice of India.

The seminar was attended by many prominent scholars and other
dignitaries from India and abroad such as Shri T.N. Chaturvedi,
Governor of Karnatka, Dr. Nirmala Deshpande, M.P., Dr.Kapila
Vatsyayan, Chairperson, Indira Gandhi Centre for the Arts, Rev.
Karam Masih, Bishop of North India, Mr. Paramjit Singh Sarna,
President, D.S.G.M.C, Mr.Tarlochan Singh Chairman, Minorities
Commission, Prof. Tahir Mahmood, Member, Commission for
Religious and Linguistic Minorities, Justice Rajinder Sachar,
Chairman, Prime Minister’s High Power Committee for the Welfare
of the Muslims. Dr. Don Benson and Mrs. Avtar Hansra from
Parliament of World’s Religions, Chicago. Academic sessions on both
the days were very well attended with participation from the teaching
faculty and general public.

- Dr. Mohinder Singh




Brief Bios of the Presenters, Chairs,
Co-Chairs and Respondents of the
International Semirar

Presenters :

1.

1C.

Prof. W. Owen Cole, eminent scholar, teacher and author.
Presently based in Chichester, U.K.

Dr. ].S. Neki, well-known Sikh scholar, psychiatrist, former
Director of P.G.L., Chandigarh and presently Hony. General
Secretary, Bhai Vir Singh Sahitya Sadan.

Dr. B.S. Dhillon, Professor & tHead, Dept. of Guru Granth Sahib
Studies, Guru Nanak Dev University, Amritsar.

Dr. Rajesh Gill, Dept. of Sociology, Panjab University,
Chandigarh.

Swami Swaroopananda, Chinmaya International Residential
School, Nallur, Vaval, Post Siruvani Road, Coimbatore

Dr. Shrivatsa Goswami, eminent scholar and Head, Sri Caitanaya
Prema Samsthana, , Varindavan.

Prof. .H. Azad Faruqi, Head, Dept. of Islamic Studies, Jamia
Milia Islamia, Jamia Nagar, New Delhi-110025.

Dr. Jodh Singh, Editor-in-Chief, Encyciopaedia of Sikhism,
Punjabi University, Patiala

Prof. Prem Singh, former Professor and Head, Dept. of
Linguistics, University of Delhi

Prof. Gurbhagat Singh, former Professor and Head, Dept. of
English, Punjabi University, Patiala
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17.
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Dr. LN. Choudhuri former Secretary, Sahitya Akademy, New
Delhi

Or. Dharampal Singhal, former Head of Ravidas Chair, Panjab
University, Chandigarh.

Dr. Ahmad Salim, well-known scholar and author, 30 UN,
Boulevard, Diplomatic Enclave, G-5, Islamabad, Pakistan.
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