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PREFACE

The present volume of the Transactions of the Indian Institute
of Advanced Study contains the papers presented at and the
proceedings of the Seminar on Guru Gobind Singh, Sikhism and Indian
Society held at the Institute, 18-24 September 1966, to commemorate
the third centenary of the birth of Guru Gobind Singh, the tenth
Guru of the Sikhs. The Seminar, which was inaugurated by Sardar
Ujjal Singh, Governor of Madras, was supported by a generous
grant from the Guru Gobind Singh Foundation, for which the Institute
feels extremely grateful to the authorities of the Foundation.

An unfortunate number of minor printing errors have crept
into the volume, for which we offer our sincere apologies. A list of
these is appended. The volume was going through the press in
Calcutta at a time when the city was in the grip of widespread
industrial unrest, and this partly explains the lack of careful supervision
that the printing of an academic publication demanded. Nevertheless
we feel very sorry for our default.

I hope the volume will provide some food for thought among
those who are interested in the study of Sikhism and Sikh society in
the context of Indian history and culture.

NigARRANJAN Ray
DIRECTOR



PART ONE

INAUGURATION OF SEMINAR

18 September, 1966



INTRODUCTORY ADDRESS

Niharranjan Ray

Sardar Ujjal Singhji, Friends, Ladies and Gentlemen :

Turee hundred years ago from now was born to the ninth
Sikh Guru Tegh Bahadur and his wife Gujjri, a son, who in due
course, was christened Govind Rai. Guru Tegh Bahadur died a
martyr to his cause—f{reedom of belief and one’s way of life—in the
hands of the Mughal authorities, when Govind Rai was only nine.
At that early age he found himself recognised and installed as the
Guru of the Sikhs, a community of disciples following a common
ideal and a common way of life; he was thus the tenth in the line
of spiritual and temporal succession from Guru Nanaka Deva and
came to be known as Guru Govind Singh.

The Sikhs were a community of diverse ethnic and social groups,
belonging to diverse simple callings of which a rural agricultural
economy was the base, and affiliated to diverse religious cults and
social institutions within the broad frame work of what is commonly
known as Hinduism and Hindu way of life. But with the acceptance
of the ideas, ideals and teachings of Guru Nanaka Deva and his
spiritual successors, they came to discard caste and image worship and
many of the associated rituals as practiced in Brahmanical Hinduism,
also its anti-temporal self-mortification and asceticism, but did not
choose to give up the basic metaphysical and ethical postulates of
that religion and society. In tune with the spirit and dominant
splrxtua] urge of the age—the age of Hindu and Sufi mysticism of
the fifteenth, sixteenth and seventeenth centuries of Indian history
and culture—they also came to commit themselves to what is commonly
known as the Bhakti marga, that is, to mystic devotional surrender
.to God as the royal road of spiritual life leading to spiritual freedom,
but-not to the asceticism that is often associated with certain aspects

‘of devotional mysticism.
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Almost from the very beginning, therefore, the Sikhs marked
themselves out as a distinct socio-religious group, a distinctiveness
featured sharper by their acceptance of proselytisation and conversion—
both against the very spirit of traditional Hinduism—as legitimate
ways and means of quantitative expansion of the community which
was facilitated by as much their non-recognition of caste, class and
meaningless 1ituals as by their definite recognition of the temporal,
the secular way of life with as much significance as the spiritual.
The temporal and the spiritual leadership offered by the Guru, the
supreme head of the community, one of the basic traits of any mystic
devotional faith, also helped the process to a very great extent.

It was as the Guiu of this increasingly larger community, a
community which was at this time rent by intrigues, plagued by strifes
for power and prestige, and challenged by haughty and intolerant
imperial authority and its feudal assodiates, that Guru Govind Singh
found himself in the late seventics of the seventeenth century when he
was just in his early teens.  Tor well nigh thirty years he worked in and
for this community, and when he died on 7 October, 1708, he left
behind him a very large segment of the Indian population all along
the western frontiers and districts of India, organised and disciplined
into a strong, united, dectermined, self-sacrificing and God-loving,
God-fearing band of men and women dedicated to the service of God
and humanity, a great social and 1eligious force to reckon with in any
context, in this great sub-continent of India. Historically conditioned
events and circumstances forced him to organise the community
of which he was the Guru, on a footing of war and wage a life and
death struggle against a powerful imperial authority that happened to
be afliliated with Islam. But we must not forget that at the same
time he had also to fight against Hindu feudal interests. What is
important to remember is that a God-loving, God-fearing community
of men and women, devotionally inspired, but by reason of their able
management of temporal affairs, had come to acquire sort of a
temporal and spiritual authority that invited the wrath and persecution
of the then imperial and feudal authorities. That was a direct
challenge to the freedom of their faith and their way of life. Guru
Arjun and Guru Tegh Bahadur, the fifth and the ninth Gurus,
sought to meet the challenge and died as martyrs to the cause, but
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that was individual martyrdom which do not seem to have brought
about any significant transformation of the community as such.
Guru Govind Singh therefore came to understand and interpret the
challenge in a different manner, and for about three decades of
active life that was given to him, he proved to be an answer personi-
fied to that challenge to the most fundamental of human {reedoms,
freedom of one’s faith and of one’s way of life and living. In the
process the Sikh community emerged as a definite religious and socio-
political entity, somewhat democratised in its organisational structure,
a well-organised force ready to fight, if necessary, against tyranny and
injustice, against any challenge to one’s faith, yet basically sticking
steadfastly to its devotional and dedicated way of life.

Seen in the social context of the seventcenth century this was
nothing short of a iiracle, this transformation of a society brought
about by one single individual. This individual was Guru Govind
Singh. Times have changed, and so have the values of medieval
Indian society of the sixteenth and seventcenth centuries. We no
longer think and act in terms of a God-centred, Guru-centred socio-
religious community or in those of a state within a state. Yet our basic
value still remains the same, the human valuc of the right to hold
one’s [aith and to regulate his total life in accordance with that
faith.

The holding of this Seminar as a part of commemoration celebra-
tions of the tercentenary of the birth of Guru Govind Singh is designed
not only as a tribute to that great historical personality, but also as a
testimony of our faith in this basic human value. Let us approach this
Seminar in this spirit, with this mental attitude.

11

Sikhism and Sikh society as they emerged from the transforma-
tion effected by Guru Govind Singh, may be interpreted as the most
significant, direct and creative response to the challenge that medieval
Islamic socio-religious creed and political authority offered to contem-
porary Indian society. I may please be allowed to explain briefly what
I mean.
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India’s confrontation with the socio-religious creed of Islam began
within about two hundred years of Muhammad’s death, and Islam in
its Sufistic manifestation of perhaps both Arabic and Persian origin,
started making a dent into Indian mystical thought from atleast about
the tenth and cleventh century, it scems.  But not until towards the end
of the twelfth and beginning of the thirteenth century did Islam start
asserting itself as an active socio-religious creed and political authority,
hoth backed by powerful military might.

India’s socio-political response, to begin with, was one of what
may possibly De described as passivity. Not that the contemporary
ruling authorities did not oftfer any positive resistance. To be sure, they
did.  But the society as such, by and large, did not seem to have taken
any great notice ol'it, and life went on as usual in a feudally organised,
tural agricultural sodiety.  India had seen many foreign invaders
comuue in, in wave after wave, and sometimes in considerable numbers,
establishing political authorities in due course, in certain areas of the
land, and then as time went on, slowly but surely, getting merged into
the vast ocean of India’s humanity and its way of life. This had
happened to the Greeks, the Sakas and Kushanas, the Hunas and a host

of others.

The then Indian communities did not realise that herc was a socio-
caitural and political phenomenon which was very much different from
what they had witnessed and experienced before in their history; far
less did they realise that Turko-Afghan Islam and later Mongol-Islam
was different from Arabic or even Persian Islam.

But with the passage of time when the inevitable realisation
dawned on the Indian socicty and socio-political authoritics, when they
saw and understood the nature of Islamic politico-military authority
and the pattern of the working of the Islamic socio-religious creed
making slow and steadyinroads into the caste-ridden and class-struc-
tured Hindu society, the upper castes and classes, finding themselves
powerless, started retiring into their own shells, and by about the
fourteen and fifteenth centuries, became more or less a closed commu-
nity except for those individuals and small segments that had come to
be nourished by the political patronage of the alien ruling authorities.
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Confined within their self-raised boundaries, this community, mainly
led by the brakmanas began to build up their resistance by tightening
their social and religious codes and behaviour patterns. This was one
kind of response, certainly a very negative one.

But on the periphery and outside of this closed society of upper
caste and class Hindus, a process of social change was slowly taking
place on more than one plane of Indian society. Mystic cults based on
simple love and faith in God springing f{rom the manner of living very
close to the soil, were not altogether unknown in India.  Votaries of
this cult who often came from the very lower arades of society where
the hold of Brahmanical Hindu codes ol social discipline and religious
rituals was rather very thin and loose, discovered a close kinship of
spirit and behaviour pattern among the Muslim Sufi mystics whose
number and influence among the common masses in the villages were
considerable, despite the disapproval of official and orthodox Islam.
Complete non-recognition of any kind of distinction hetween man and
man based on caste and class diflerences, of rigorous asceticism ol any
kind, of ritualistic worship of divinity in the form of images and
symbols, of differences of creeds and persuations based on scriptural
authorities, and positively, absolute surrender in love, faith, and
devotion to one God-head conceived and interpreted in sort of a deep
personal relationship and love for man and devotion to one’s day-to-day
duties and oblizations ot life in a simple and un&stentations manner,
were some of the important tenets and principles that provided the
ideological ground on which the common Hindu and the common
Muslim, both bound together Dby an identity of interest, found a
common platform. This was however of no concern to the upper
strata of either the Muslims or the Brahmanical Hindus that continued
to remain mutually separate, exclusive and somcwhat antagonistic in

spirit and attitude of mind.

But Dby about the end of the fifteenth and beginning of the six-
teenth century, out of this simple ‘faith and devotion of simple
folks arose a great movement that spread from Sindh, Gujrat and
Maharashtra to Bengal, Assam and Orissa. By about the end of the
sixteenth century; this movement had come to be known as the Bhakti
movement, the history of which is more or less well-known.
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Guru Nanaka Deva in common with Chaitanyadeva and
Chandidasa of Bengal; Sankaradeva of Assam; Namadeva, Tulsidasa,
Ravidasa, Kabir, Dadu, Rajjab, all of the Indo-Gangetic Valley;
Ekanath of Maharashtra; and a host of others, was a product of this
general movement. But it must be remembered that each one of them
came to function in a given social situation in a given region and in
the context of a given tradition; in each case, therefore, the movement
took different shape, form and style, though there was in ecach case a
lowest common denominator that characterised them and at the same
time distinguished them from orthodox, ofticial and scholastic Hinduism

and Islam.

A movement of this nature and of this kind of historical condi-
tioning, may be negative in character as well as positive. Bhakti, as
understood and interpreted in medieval India was not the bhakfz of the
classical é&{zdz{)'a siitra or of the Bhakt: yoga of the (iita, which was under-
stood in the context of an intellectual, power-based and activistic
philosophy, but it was an attitude based on a powerful sentiment o1
emotion characterised by an intense faith in and devotion to one uni-
fying principle, call it God, or by any other name, abject and uncondi-
tional surrender of onc’s self to an intensely held idea in total disregard
of the human situation in which one found himself. Tn temporal terns,
it may encourage passivity and even willing acceptance of, or surrender
to established authority, social, religious or political. That it was so
may be very clearly felt and understood, in the social context of the
time, from what the great Tulsidas who was as much a product of
this movement as anyone else, sought to hold up in his great
Ramcharitmanas.

But Nanaka Deva found himself in a different social context. The
main locale of his activities and those of his immediate spiritual success-
ors right upto Guru Arjuna Deva, was the Punjab, where the ethnic
and social composition and the traditions of the people seem to have
been very much different from those of the eastern Uttar Pradesh, for
instance, where Tulsidas flourished. Punjab had been witnessing and
experiencing waves after waves of military and political adventures,
and socio-political and cultural upheavals one after another, beginning
from pre-Christian centuries. History therefore taught Punjab and her
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people one very important lesson; that lesson was not to forget or be
oblivious of temporal or secular situations of any given time or space,
howsoever one may find oneself engrossed in matters of the mind and

the spirit.

The Adi Granth of the Sikhs compiled by Guru Arjuna Deva, is
regarded by them as sacred as the Aoran of the Muslims or the
Bhagavad Gita of the Brahmanical Hindus, or the Old or New Testament
of the Christians. It is admittedly a sacredotal text, a scripture so far as
the Sikhs are concerncd. Yet where else would you find such a socio-
temporal consciousness as you do in this text 7 Consider this quotation
from one of the passages: “Greed is the king and sin his minister,” this
in the context of the socio-political situation of sixteenth-seventeenth
century India, or Guru Nanaka Deva’s utterance, “He who trieth to rule
over another is a fool, an indiscriminate wietch,” this in the context of
the hymns he wrote against the tyrannies of Babur, the first Grand
Mughal. This socio-temporal consciousness is transparent not only in
the writings and utterances of Guru Nanaka Deva and his successors
but also in those of Guru Govind Singh, and they are very significant
in the context of the times in which they lived, worked and died.

111

But between Guru Nanaka Deva, the originhtor of what we call
Sikhism, and Guru Govind Singh, the tenth and last of the Gurus who
abolished the institution of Guru and replaced it hy that of the Khalsa,
stretches an eventful period of about two hundred years of the sixteenth
and seventeenth centuries of Indian history as staged on the plains of
both sides of the five rivers and of the Ganga-Yamuna valley. To begin
with, it was just a way of life, simple, pure, tran<parent, divested of all
dross rituals, totems and taboos, fetishes and sham distinctions of caste,
etc. of popular Hinduism and committed to absolute devotion to one and
only one reality—the absolute God-head without shape and form
without origin and decay, without change. This wascertainly a negation
of Hinduism at the popular level, but it was also an acceptance of the
metaphysical interpretation of the Brahman at a higher level, that is, at
the level of pure and transparent monotheism where it could meet the
challenge of the growing Islamic ideology in India. Devotional mysti
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cism of the Bhakti movement and of the Sufl saints was slowly but surely
bringing about a transformation of the traditional Hindu mind, at any
rate, among large segments of the people of northern India. So when
the Islamic challenge made itself manifest more and more, a deeper dive
into the essentials of the indigenous traditional faith was but inevi-
table. Many sects emerged out of this dive: The Nanakapanthis,
the Kabirpanthis, Dadupanthis, Nathapanthis, Chaitanyapanthis, and
so on, ways of life, that is, panthas or margas initiated and laid down by
the respective leaders. But many of these sects, gradually but
inevitably, through the centuries, all but lost their identity through a
process of slow dilution, into the vast ocean of popular Hinduism,
even not excluding the Chaitanyapanthis or the Gaudiya Vaishnavas
of Bengal and elsewhere, despite their acceptance of community worship
and prayer as principles of social integration in respon:e to the Islamic
challenge. But the Nanakapanthis who later on came to be known as
Sikhs, did not; rather as time went on they became more and more a
solidified, unified, well-knit and well-demarcated integrated community

with an identity of their own.

This did not certainly happen in a day, nor without historical
and sociological reasons. First, unlike the other leaders and founders
of similar sects Nanaka Deva was very particular on one aspect of the
way of life he had initiated, namely, to take into consideration the
socio-temporal, that Is, the secular aspect of life with as much seriousness
as the ethical and spiritual. This provided a solid material base for
the community of disciples he sought to bring to being. It is signi-
ficant that every Guru, from Nanaka Deva onwards, was called Sacha
Padshah, the true king, spiritual and temporal, provided with all the
symbols of royalty, who used to maintain a community kitchen which
served alike the king and the cobbler. It was not without reason that
small peasants, artisans and traders flocked into his fold and found
there a haven of hope and security. The foundation of the city of
Amritsar at a later date that was to serve not only as the holy city of
the growing community but also as a great trading and commercial
centre, was very significant indeed. This emphasis on the material
base of life generated in the community an activistic attitude towards
life from the very beginning, unlike any other sect that emerged out of
the Bhakti movement.
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Secondly, the historical situation of the late sixteenth and seven-
teenth century helped the process of growth and the build up of the nature
and character of Sikhism and Sikh society. Because of their secular and
‘socio-temporal, activist attitude, the community of Nanakapanthis grew
up to he more and more socially and politically conscious, than the
other protestant communities. Indeed, the protestantism of the Sikhs
was more total and all-pervasive. The Adi Granth which was compiled
by the fifth Guru Arjuna Deva sometime towards 1604, is a testament of
Sikhism, a religio-spiritual document, yet here is a document that reveals
in a telling manner the contemporary social situation in India where the
temporal rulers were “butchers,” when ‘‘greed was the king and sin
his minister,” when the Muslim imperial state policy was directed
against the ruled majority that happened to be Hindus and when Hindu
feudal rulers lived and thrived on the blood of their subjects. The Sikh
community consisting mainly of men and women coming from lower
stations of life had to suffer these humiliations, and this suffering slowly
but surely went to build up into them a spirit of resistance. But not
until the time of the sixth Guru Hargovind, after the martyrdom of Guru
Arjuna Deva, this spirit ot resistance started taking the form of an orga-
nised force committed to the creed of fighting oppression and tyranny,
fighting affront to freedom of one’s faith and way of life wherever
and whenever they tried to assert themselves, whether from the Islamic
imperial state or from the Hindu feudal authorities. The martyrdom of
Guru Arjuna Deva and Guru Tegh Bahadur only served to help the
process which was finally given a shining steel-like frame by
the tenth and last Guru Govind Singh. He all but shook the
edifice of the community of the Sikhs, and transformed them
from a purely God-dedicated, peaceful and pietistic community
to a socio-political body, spiritually awakened, ethically pure, but
at the same time earthbound, dynamic, conscious, ready to fight
evil even unto death, if necessary. For the first time, fear of death,
the darkest and greatest of all fears, were taken out of man, death
not merely in the heat and tumult of war, but death in silent defiance
of the most painful and torturous tyranny, the kind of death that
Banda kissed and embraced in serene faith and supreme composure
only a few years after the death of Guru Govind Singh. Yet the
universal God was ever their sole inspiration and ideal of social and
individual activity.



10 SIKHISM AND INDIAN SOCIETY

In the midst of all these that seem to have been directed mainly
against imperial authority that happened to be Islamic by affiliation
and pattern of political behaviour and action, the Adi Granth of his
predecessors was installed by Guru Govind Singh as the visible image of
the Gurus before him, for worship and offering, much as the Koran was
with the Muslims, again more or less in response to the challenge pf
Islam. Even to this day the air and atmosphere generated by the
images and symbols, the community congregations, the readings of
the sacred texts, etc. within a Gurdwara, are not very much different
from what one finds in a Muslim mosque. It all sounds like a paradox,
yet this was what seems to have been brought about by Hinduism and
Islam confronting each other in a given historical situation, and out of
this confrontation was shaped and formed the body and spirit of
Sikhism and Sikh society as they emerged from the baptism of fire and
steel through which Guru Govind Singh took them. By the abolition of
the institution of Guru and replacement of it by the Ahalsa, that was
supposed to represent the collective wisdom of the community and by
transferring power and sovereignty to the poor of the land he gave the
movement a new direction which has not lost its force and significance
even today.

IV

This is all but past history. Later Sikh history is also well-known,
and need not be recounted.

This Seminar has been planned and organised with a view to an
analysis, critical and objective, and to an intelligent understanding of
the historical and sociological forces that formed the nature and
character of Sikhism and Sikh Society. Such analysis and understand-
ing will, I am sure, help us formulate the basic reasons and principles
that lic at the bottom of the origin and growth of such a vital social
and national religious community as that of the Sikhs.

But this Seminar aims at something more as well. We want to
analyse and understand the social, economic and political forces that are
at work amongst them today and are shaping and forming them in the
context of contemporary India and the world. It is not enough to know
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that they are today the best producers of food in India, that they are
guarding our frontiers and freedom, that they are a virile, active and
resourceful people with a love and zest for life as significant as their
love for and devotion to a life of the spirit. We need to know, again
critically and objectively, wherein lie the sources of all these, and for
this purpose we need to survey and analyse the Sikh society of today,
its lineaments of faith and behaviour, its hopes and aspirations, its
failures and despairs. We should be able to find out what is happening
to the various sub-sects old and new within the Sikh community, to
the Muchis and Chamars who sometime describe themselves, as I found
out in Patiala, as Hindu Sikhs, to the growing industrial communities,
to the Sanatant Sikhs and Sikhs who describe themselves as non-Hindus,
to the west-oriented Sikh who finds his Aes, Aanga and Rirpan as brakes
to the demands of modern life, for instance and how all other small or
big segments are reacting to the socio-political demands and changes
that are increasingly being made manifest in total Indian society,
all from a purely objective and sociological point of view.

This is the least that this Seminar is expected to do to pay our
humble tribute to the memory of the Sikh Gurus, to the memory of that
great son of India, Guru Govind Singh.

v

We had sent out invitations to come, contribute working papers,
participate in the discussion and stay with us for the duration of the
Seminar, to about fifty leading scholars and writers more than half of
whom accepted our invitation and the rest regretted their inability or did
not respond at all. Unfortunately there have been a few last minute
absences because of illness or other more pressing work. For this we
feel very sorry indeed, but, I believe, it does happen in such cases, and
we have to be not only content but thankful for what we have been
able to bring together for our purpose. To all those who have so
graciously responded to our earnest invitation and have been able to
come despite their more important pre-occupations, we feel very
thankful indeed.

To you, Sir ( Sardar Ujjal Singh ), we feel grateful beyond words.
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Your patronage and support have made the organisation of this Seminar
possible, and you have taken the trouble of coming all the way from
Madras to Simla despite your heavy duties and responsibilities. We
sincerely feel beholden to you, Sir.

And to all of you, ladies and gentlemen, our sincerest thanks. Yqu
are all very welcome indeed.



INAUGURAL ADDRESS

Sardar Ujjal Singh

Friends,

I deem it a great honcur to be invited by the Indian Institute of
Advanced Study to inaugurate the Seminar on Guru Govind Singh :
Sikhism and Indian Society. 1 am grateful for the same though I cannot
conceal my trepidation to appear before eminent scholars.

We are assembled here to discuss how far the life and teachings of
Guru Govind Singh, in particular, and the tenets of Sikhism, in general,
have made an impact on the Indian society. This is indeed a very
important subject and a discussion of this particular topic will cover the
entire range of Sikhism, the principles upheld by the Sikh Gurus, their
teachings and their own reaction to the various problems which
confronted the society during the formative period and the evolution of
Sikhism. This Seminar will give an opportunity to everyone—thinker,
writer, devotee and intellectual—to discuss at length the main concepts
of Sikhism and their impact on our society. As one who has been
closely associated with the Guru Govind Singh F8undation which has
taken upon itself the task of celebrating the tricentenary birthday of
the Great Guru, I am happy that I have been given an opportunity to
say a few words on this occasion and pay my homage to the revered

Guru.

It is needless for me just now to recapitulate the life of Guru
Govind Singh, for all those who are assembled here, will be familiar with
his life and work, but a brief introduction will not be out of place.
Guru Govind Singh, the Tenth Guru of the Sikhs, was born in Patna in
1666 and was installed as Guru at the age of 9 years when his father,
the ninth Guru, was beheaded by the orders of the Moghal Emperor
Aurangzeb. That the ninth Guru fell a martyr to the cause of Dharma
and Freedom of worship has been narrated by the Tenth Guru in these
words :
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Dharma het saka jinkia

sis diya per sarar na diya

(The Ninth Guru laid down his life in the cause of Dharma
but did not give up the honour).

Further,

Tilak janju rakha frabh tanka
Keeno bado kaloo mem saka

(The Guru made supreme sacrifice in this age for the
protection of tilak and the sacred thread of the
Hindus ).

Guru Govind Singh himself lived only for a short span of 42
years but this period was fully crowded with remarkable events which
influenced greatly the Indian society. The tricentenary birthday of
the great Guru falls on 18th January, 1967 and it is fitting that this
Seminar should be the forerunner of the coming celebrations. His
gospel of brotherhood and love for humanity, and his ideal of service
and sacrifice will ever be remembered and respected.

It is a historical fact that great leaders of thought and action,
heroes and intellectuals appear from time to time in response, as it were,
to the demands of the times. To attempt to give a general background,
the state of society before the first Guru came on the scenc, was in
ferment; new ideas were troubling men’s minds; and elements which
were foreign to the indigenous faith had come to hold sway. The
society was completely caste ridden, pinning its faith to out-moded
ritualistic and superstitious practices, hide-bound by innumerable caste
regulations and conventions, dividing people into endless compartments,
Politically, foreign invaders assumed responsibility for the governance of
large tracts of the country and for the utilisation of all resources
to secure their own ends. Alongwith the invaders came the foreign
culture which had no inherent qualities to attract the indigenous
population in the normal way, but the ruthless policies of the
conquerors often times resulted in conversions to their own faith.

In the field of religion, the caste-ridden society showed fissiparous
tendencies, leading to gradual disintegration because of the inherent
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weakness of the caste system and the consequent rivalries among the
different castes and sub-castes for recognition and domination.
Dharma was slowly dying down and the people were suffering from
grave disparities and exploitation. Subjugation to foreign rule,
indoctrination of alien culture, demoralisation owing to cast domination
and the absence of social justice with the wide practice of social
discrimination and lack of reverence to human personality all these
were some of the signs of the then deteriorating society. There
was nothing to infuse a sense of unity and a sense of self-respect among
the different sections of the population which were already groaning
with frustration.

A succession of reformers appeared all through the country about
that time for forging unity and strengthening the solidarity of the
people. The situation called for energetic and imperative action. It
was in these circumstances that Sikhism was founded. Inspired by
the work of his predecessors in the line, Guru Govind Singh created
a band of saint soldiers willing to lay down their lives for the protection
of Dharma and for the freedom of the individual. Great were the
qualities of Guru Govind Singh who had to fight the political tyranny
and religious intolerance of those times. He was a great organiser,
warrior, scholar, poct, mystic, benefactor of mankind and an emanci-
pator. Though essentially a spiritual person, he clearly perceived and
was fully convinced that the use of force as a lasfresort was no longer
immoral.  He felt that the people had to be redeemed from slavery.
New courage, new vision, new forces of unity and new constructive
ideas had to be preached and practised. A new revolution had to be
engineered in order to set right society and restore its balance so that it
could move on an even keel.

Living reality had to be coalesced with the philosophy of life
which tended to be purely metaphysical. The principle of non-violence
had to be properly understood, for it should not mean surrender
to social injustice or helpless passivity before danger. The Guru
realised that under the garb of non-violence, the populace tended
to become too weak to resist evil and to arrest aggressive forces which
tended to envelop the people of this country. He had to restore the
sense of self-confidence in men’s minds, make their hearts stout and
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instil in them the necessary will power to vindicate righteousness in the
face of tyranny and violence of all kinds. A new philosophy had
to be taught to the people with a sense of realism and practicability.
The people had to be rescued from the evils of caste system at every
stage. The practice of untouchability had to be eradicated and a
new process of humane and honourable treatment of man by man had
to be discovered.

A reformist revolution was set in motion and the successive Sikh
Gurus upheld the right of men to equality. They stood up against the
principle of untouchability and pleaded for the abolition of caste system
altogether. Guru Nanak preferred a low caste carpenter’s house to a
noble man’s mansion for taking his meal. People belonging to all
castes were called to assemble and partake food in @ common kitchen.
The chosen five who came forward to lay down their lives at the
clarion call of the Tenth Guru belonged to different castes and came
from difterent regions. Amrit was served to everyone irrespective of his
caste label. This equal treatment was indecd a new force which spread
to the society of those times. Under the direction and control of
Sikh Gurus, cveryone was taught to lead a life of virtue and truth,
regardless of the circumstances of his birth or pedigree.

I hold that the greatest impact that Sikhism has made on society
by the propagation of the ideals set by the successive Gurus was
particularly in the field of equality and brotherhood which cut at the
root of caste and compartmentalised living. The community as a whole
acquired strength and energy. This, in its turn, developed a sense of
solidarity and oneness among the people. The society which would
otherwise have disintegrated totally under the weight of communal
bickerings, caste quarrels, and exploitation of one caste by another,
emerged as a monolithical unit, bound firmly by the fibre of equality
and brotherhood. This was indeed a remarkable achievement of our
Gurus.

As 1 have said earlier, religious concepts and practices which
obtained in those days comprised mostly rites and rituals. In the
confusion of the times, the division of the people was encouraged by
loyalty to and worship of different gods and goddesses, ignoring
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completely the spiritual side of religion. Differences in conventions and
customs and modes of worship made religion as such to lose its vital
character. A new strength and vigour had to be imported into
the field of religion and religious practices. It had to be brought home
to the minds of the people that there really existed no differences
in places of worship resorted to by men of different faiths. The Tenth
Guru wrote thus—

“I'he temple and the mosque are the same; the Hindu
worship and the Muslim prayer are the same; all men
are the same; it is through erroneous judgment they
appear dillerent.  Deities, demons, rakshas, heavenly
singers, Musalinans and Hindus adopt the customary dress
of their diflerent countries. All men have the same eyes,
the same ears, the same body, the same build, a compound of
earth, air, fire and water. Allah and Abhekh are the same,
the Puranas and the Quran are the same; they are all alike;
it is the One God who created aill. The Hindu God and the
Muhanmmadan God ( kairta, karim, razaq, rahim) are the
same, let no man, even by mistake, suppose there is a
ditlerence.”

The Sikb Gurus perceived that there was 1eal lack of love among
the people and, theiefore, they laid great stress up®n spiritual practices
and preached the philosophy of one God, the Supreme Reality. They
thought that there was no need for images or 1dols. To them, God,
as the inherent source of all power and energy—omnipresent and
omnipotent--is only One.

Guru Govind Singh was convinced of the morality of the use
of force as a last resort and enjoined upon us to work for peace but
be prepared to use force if other means failed. This needs to Dbe
carefully realised and properly appreciated. The Sikh Gurus found
that the people, because of their horn apathy, were being subjected to
ruthless tyranny and destruction. Evil had to be resisted by force when
other means failed. But there was no element of fanaticism or hatred in
these teachings. The sword was taken as an emblem of power and
self-respect and meant to be used as a surgeon’s knife.
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The Great Guru advocated the worship of the sword as the
incarnation of all-pervading power which smites the tyrants and
aggressors and protects the weak. This meant that people should not
lack courage and manliness when their existence and natural rights are
threatened and are at peril. Virtue should he organised to fight
organised evil.  The Guru had no enmity with Muslims as such. «He
only fought against the tyranny of the foreign rulers who happened to he
Muslims. Tt may be 1emembered that a pious Muslim, Pir Buddhu
Shah ot Sadhora sent his own sons with a large number of his followers
to fight for the Guru. The Mohamedan or Hindu victims ol the hattle
were buried or cremated according to their rites.  His volunteers used
to supply water and First Aid to the wounded without any distinction
of friends or foes.  In this connection the name of Bhai Kanahya is well-
known to students of Sikh history.

Guru Govind Singh was, of course, not a war-monger, but was
essentially a peace-loving revolutionary.  He 1ealiced that all mankind
is one, and the same God pervades in all human beings.  The infusion
of moral spirit made the community feel itsell as a compact and
homogeneous unit ready to resist aggression and vielence of the times.
The spirit of sacrifice alwavs went with seivice and went with the
propagation of the moral spirit.  As Guru Govind Singh advocated the
worship ol the sword, it helped to nid the people from a sense of
frustration and staveey and made them think for themselves and resist
wh=n occasions demwnded. Tn addition to bemyg a great soldier, Guru
Govind  Singh  was a versatile scholar, possessing an  cloquent
and forcelul style of writing. It is said that he could write verses in the

hattle field.

Thus we see that Gumu Govind Singh’s contribution towards
national reconstiuction is unique. He founded the Ahalsa to make the
people strong and militant to take up the <sword when there was need
and when there was no other alternative. Sikhism does not make any
distinction hetween temples and other places of worship. Thus, it can
e seen that Sikh principles sowed the seed for national integration and
unity of all sections of the population, infused a sense of manliness and
a spirit of sacrifice to resist aggression and to defend ourselves against
the forces of evil, instilled a sense of ecquality and brotherhood by
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condemning untouchability and caste system and provided a common
ground for all communities and faiths to seck solace on the realization
of the true nature of the Supreme Reality. Toleration and respect for
all religions was the key-note of the Guru’s teachings, which kindled in
the hearts of men the fire of faith and conviction.

The crying need of the hour is national unity and the evolution of
a strong, self-respecting and well-knit society, which alone can exalt us
as a really free nation.  If we wish to guard our Swaraj against dangers,
both from within and without, I [eel that the prophets of Sikhisin—and
Guru Govind Singh in particular—have shown us a path which is sure
to lead to peace and happiness of mankind. 1f the deliberations of the
Seminar here guide ws in this behalf; it shall have served a grand
purpose.  With these few words, I have great pleasure in inaugurating

this Seminar.

I wish vou all success.
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STRUCTURE AND CHARACTER OF
SIKH SOCIETY

Bhai Jodh Singh

Berore discussing the structure and character of Sikh society, it is
but proper to give an account of the Indian society in the Punjab
at the time of the advent of Guru Nanak, who was born on the
3rd of first month ( bright half) of Baisakh (April-May), Samvat
1526 corresponding to 1469 A.D., in a small village named Talwandi
Rai Bhoe (now called Nankana Sahib), Distt. Sheikhupura, Pakistan
West. Followers of two religions, Hindu and Mohamadan, consti-
tuted the bulk of population of the province. Buddhism which had
held its sway for several centuries in this part of the country was
almost extinct. There was a sprinkling of Jains here and there but
they invariably formed a part of the Hindu society. Bhai Gurdas
who was a relative of the third Guru has given an account of the
religious, social and political conditions obtaining at the time of
Guru’s birth in his first var. “Making due allowance for Gurdas’s
protracted employment in copying and collating the sacred volume
for Guru Arjan, a task which was completed in"A. D. 1604, it may
fairly be assumed that Gurdas wrote his own work not much more
than sixty years after the demise of Guru Nanak.”* His account,
moreover, is based on the observations made by Guru Nanak him-
self in his Bani (word) preserved in the Guru Granth.

The religious condition of the society is described in these
words.

“Though Buddha, an incarnation of knowledge, was born in
the Iron Age (Kaliyuga) people cannot discriminate between know-
ledge and ignorance. They follow their own whims and none can
prevent them from doing so.” Some are led to worship lifeless stones,

1. Macauliffe, The Sikh Religion, Vol, I, page XXIII (Ist edition).
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others to worship tombs and mausoleums. Engaged in the trickery of
Tantaras® and Mantaras, some try toprove their efficacy, others dispute
it, engendering anger and strife. In the midst of utter confusion,?
new Dharmas are being preached. Some worship the moon and the
sun, others pay homage to the earth and the sky. Some propitiate the
god of wind, some of water, some of fire and others try to propitiate
Dharam Raj*. These false religions thicken their veil of illusion,

About the social conditions he says :—

“The Hindus believe in four varnas and the Muslims in revela-
tions of four books, i.e., the Old Testament, the Psalms, the New
Testament, and the Quran. Egoism, jealousy, pride and excesses have
strained their mutual relations.

The Hindus have Ganga and Banaras as their places of pilgrimage;
the Muslims, Mecca and the Ka’ba. The muslims practice circumcision,
the Hindus are enamoured of tilk and the sacred thread. They address
God as Ram and Rahim, the Reality is one and the same. Both have
forgotten the real path.

Forgetting the teachings of the Vedas and the four books, they
have been decoyed by Satan into the greed of worldly goods. Not
caring for truth, thc Brahmans and Mullahs die engaged in disputa-
tions. In this way their transmigration will not end.

As for the political conditions prevailing at the time he writes :—

The dog-faced Kali age has arrived. The kings eat carrion.®
They indulge in sinful acts. The fence put up to protect the crop
is itself eating it.® The subjects, too, without the knowledge of their
rights, flatter them with false words. The Kazis take bribes and

Reference is to Nathpanthis

Everybody his own guide.

God of Death.

Meaning taking wealth of their subjects unlawfully.

The rulers were to protect their subjects from unsocial elements, but they
themselves are depriving them of their wealtb.

S w RN
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deprive the rightful owners of their dues. The love between husband
and wife depends upon money, it may be ill-gotten or otherwise. Sin
.pervades the whole world.

These religious, social and political conditions were to be set
right by Guru Nanak and his successors and the conflicting claims of
the two main groups adjusted to evolve an integrated nation. They
set out earnestly to work for two hundred and fifty years to achieve

this end.

The Muslims believed in one God, who was one without a second.
The sacred books of Hindus too, had ultimately come to the same

conclusion.

“Before there was anything, before there was either death or
immortality, before there was any distinction between day and night,
there was that One,”7 and that one willed to be many and the whole
creation came into existence.

Guru Nanak, as we shall sece, gave expansion to this concep-
tion of one God :—

In the beginning there was indescribable darkness,
Then was not day or night or moon or sun
God was meditating on the void.
Then were not continents, or hells, or
seven seas, or rivers or flowing streams.
Nor was then a paradise or a tortoise® or
nether regions.
Or the Hell and Heaven of the
Mohammadans, or the destroyer death,
Or the Hell or Heaven of the Hindus, or
birth or death ; nor did anyone come and go.
There was not Brahma, Vishnu or Shiva ;
None existed but the one God.
There was not female or male or caste
Or birth ; nor did anyone feel pain or pleasure.
There was no caste or religious garb, no Brahman or Khatri.
No favans, no sacred feasts, no places of pilgrimage to bath in,

7. Rigveda X 129, quoted by Macauliffe, Sikh Religion P, LX Vol. I, Ist edition.
8. An incarnation of Vishnu that supports the nether region.
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nor did anyone perform worship. There was no love, no service,
no Shiv or Energy of his ;
Then were not vedas or Mohammadan books, no smritis, no
shastras ;
The Imperceptible God was himself the speaker and the
preacher ;
Himself unseen, He was every thing. °
When He pleased He created the world ;
Without supports He sustained the sky.
He created Brahma, Vishnu and Shiv and extended the love of
Mammon.
He issued his order and watched over all.”

For many centuries thinking men in India have rejected gods
and goddesses, and made no secret of their faith in the sole primal
creator, by whatsoever name called.® 1In this respect, at least, the
Hindus and Mohammadans could unite. Guru Nanak, therefore,
proclaimed :

“There is but one God ; Everlasting and all-pervading ;

The Creator, immanent in His creation ;

Without fear and without enmity; His being unaffected by time ;
unborn and self-existent ; To be known by the Grace of the Guru.
Meditate on Him who was true in the beginning ;

Who was true before the eons began ;

Who is true now and will be true in future.”

In metaphysical conception there may be some difference in the
attributes predicated of God by Guru Nanak and the prophet but the
muslims’ generally acclaimed him as the preacher of the unity of
Godhead. The Hindus too, accepted him as the preacher of the highest
wisdom contained in their books and hoth communities got solace
from his words.

But the rub came in when he preached the brotherhood of
man. The Hindus were divided into four varnas. Their great law-
giver Manu ordained that: “He, the Resplendent for the sake of
protecting all the creatures, assigned separate duties to those born of
His mouth, arms, thighs and feet. Teaching and studying the vedas,
performing sacrifices and assisting others in doing so, making gifts and

9. Macauliffe, The Sikh Religion, p. LXI Vol. I.
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receiving gifts ; these He assigned to the Brahmans, The protection
of the people, gifts, performing of sacrifices and studying of vedas,
non-attachment to sensual pleasures; these he prescribed for the
Kshatriyas. The protection of cattle, gifts, sacrificing and study of
vedas, trade, banking and agriculture to the Vaisyas. God allotted
only one duty to the Sudras, to serve without demur, the members
of all the classes mentioned above.”°

This stratification of society has been defended and is being
defended even now by Hindu intellectuals. ‘““Man is not an abstract
individual.” Says Prof. Radhakrishnan. ‘“He belongs to a certain
social group by virtue of his character, hehaviour, and function
in the community. When the fourfold division of society is regarded
as the dispensation of the spirit, the suggestion is that spiritual
wisdom, executive power, skilled production and devoted service are
the indispensable elements of any social order. It is the function of
the wise to plan the social order, of the powerful to sanction it,
i. e., back it by authority which has force behind it, of the skilled
to execute it or carry it out by the help of the devoted workers.”**
The same reasoning is continued further on: “As the individual
is a social being, society is the necessary means by which he attains
the development of his personality. A secure place must be found for
him in the community so that he can derive the utmost help from
it. By his nature, man falls into four types, the enan of learning and
knowledge, the man of power and action, the skilled craftsman and
the labourer. The types are determined by the prominent elements

of man’s active nature,”*?

This scheme may have worked all right when the country was
under the sway of Hindu polity and a man could change his varna by
changing his mental attitude (swabkawa), character (guna) and function
(karma). But when population increased, it hecame difficult to judge
the psychological make-up of every individual. Birth in a varna was
considered sufficient to entitle an individual to the privileges and

10. Translation by S. Kapur Singh, p. 393 of Buaisakhi of Guru Govind
Singh,

11. Eastern Religions and Western Thought, p. 356. 2nd edition,

12. 1bid., p. 357.
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duties of that varna. In course of time the higher classes began to
attach more importance to their privileges than duties. The son of
a Brahmin was a Brahmin and was on the top of the hierarchy
though he had none of the qualifications to entitle him to that
position. To support this latter transformation the doctrine of trans-
migration was pressed into supplying an argument. An individual
is born in a warna for which he is fit according to the mental attitudes
acquired in his previous birth. And to rise higher up, he must cons-
cientiously follow the Dharma enjoined for that wvarna. “When birth
acquired greater importance, classes (varnas) degenerated into castes.
The chief features of caste are : (i) Heredity—One cannot change one’s
caste ; (ii) Endogamy—FEvery member of a caste must marry a member
of the same caste and may not marry outside it; (iii) Commensal
restrictions—Regulations are imposed regarding the acceptance of food
and drink from members of other castes.””*® To remain in the Hindu
pale, the observance of these restrictions was a must for all members
of the Hindu society.

But a severe challenge was thrown to this stratification when
Mohammadans appeared on the scene and invaded the country*
Though their religion acknowledged the brotherhood of man, in
practice that equality was given to those alone who became converts
to their faith. The Hindus in the lowest rung of the ladder, the
untouchables and the Sudras, welcomed this opportunity. They
embraced Islam to become a part of the ruling class and wreaked
vengeance on those who had tyranised over them in the caste
hierarchy.

This stratification had done another injury to the society. It
was the duty of the Kshatriyas to defend the country, so they alone
took to the practice of arms. The number of artisans, traders,
craftsmen, peasants and labourers in a society is always greater than
that of those who bear arms. The whole Indian Nation did not rise
as one man to defend the country. It was only the Kshatriya rulers
who fought and when they were defeated, the rest of the population
easily submitted to the foreign yoke. “The function of the State is

13. Ibid., p. 371,
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limited to the protection of the law and defence,” says Professor
Radhakrishnan. “People were allowed to manage their affairs in
-accordance with the traditional rules and customs. They did not care
who the rulers were so long as their lives were undisturbed. One
flag was as good as another, if social life was carried on in the
same way. This attitude has made the country a prey to the

invaders,”**

In plain words it means that because the people except the
Kshatriyas could carry on with their varna dharma, which they had
been taught was the sole means to their spiritual progress they
showed no resentment when the foreigners ruled over them. Any
student of Indian History of that period can see it as an evident

fact.

But the impact of Islam on the Indian society had the eflect of
awakening the Hindus to the causes of their weakness and help-
lessness. In his preface to the History of Sikhs, Cunningham says:
“Thus, in the beginning of the 16th century, the Hindoo mind was
no longer stagnant or retrogressive; it had been leavened with
Mahamedanism, and changed and quickened for a new development.
Ramanand and Gorakh had preached religious equality, and Chaitan
had repeated that faith levelled caste. Kubeer had denounced images,
and appealed to the people in their own tongue, and Vullabh had
taught that effectual devotion was compatible with the ordinary
duties of the world. But these good and able men appear to have
been so impressed with nothingness of this life, that they deemed the
amelioration of man’s social condition as unworthy of a thought.
They aimed chiefly at emancipation from priestcraft or from the
grossness of idolatry and polytheism. They formed pious associations
of the contented quietists, or they gave themselves up to the
contemplation of futurity in the hope of approaching bliss, rather
than call upon the fellow creatures to throw aside every social as
well as religious trammel, and to arise a new people freed from the
debasing corruption of ages. They perfected forms of dissent rather
than plant the germs of nations, and their sects remain to this day

14. Ibid., p 362.
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as they left them. It was reserved for Nanak to perceive the true
principles of reform and to lay those broad foundations which enabled
his successor Govind to fire the minds of his countrymen with a
new nationality and to give practical effect to the doctrine that the
lowest is equal with the highest, in race as in creed, in political
right as in religious hopes.”

After his beatific vision at Sultanpur which brought him face
to face with the Supreme Reality, Guru Nanak resolved to give up
his employment with Nawab Daulat Khan Lodhi and tour the
country to preach his ideas of regeneration. He kept silent for three
days and when he opened his mouth hc said, “There is no Hindu
and no musalman”. On being questioned to explain what he meant
he said that the difference in ways of worship, rites and ceremonies
should not divide men. The ultimate aim of religion is to attunc
the individual will to the will of Supreme Reality and until that
is achieved mechanical performance of worship, rites and ceremonies
is of no avail. The attuning of individual will should result in
righteous deeds. When a muslim divine asked him whether he (the
divine) was not a good muslim he replied :

“It is very difficult to be called a muslim, if one is let him
be known as such :

First of all he should love religion, clean his heart of pride and
desire for peif.

When he becomes a muslim and makes religion the boatman of
his life’s raft he should dismiss anxiety about life and death.

He should submit to the will of God. Put faith in Him and
efface his ego.

When he is kind to all living beings, O Nanak, then he may pro-
claim himself a musalman.”*8

In Gurubani the same thing is explained, as below :—

Some remember Him as Ram, others call Him Khuda. Some wor-
ship him as Gosain (Lord of the earth) other bow to him as Allah.
He is called AKaran Karan (cause of all causes) Kirpa Dhar
(merciful) and Rahim (compassionate). Some bathe at sacred
rivers, others perform Haj. Some engage in Puja, others bow

15. Var Majh
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to him in Namaz. Some study vedas, some the four books,
i. e., Old Testament, the Psalms, New Testament and the Quran.
Some wear blue clothes, other white

Some call themselves Turks, others Hindus,

Some desire Bahisht, other Swarga.

But He alone, O Nanak, who attunes himself to His will, knows
the secret of the lord.”*¢

The Guru proclaimed, “there was only one religion and that was
the practice of truth.”*7

“He who knows Him here, will know him hereafter also.
Without knowing Him, all boast of being a Hindu or Muslim is
in vain.

All will have to render account of their actions.  Without good
deeds none will be saved.”*?®

The tenth Guru repeated the same thing in his dkal Ustat :—

The temple and mosque are the same. The Hindu and Muslim
way of worship does not make any diffcrence.

Men are the same all over, though they look different.

Gods and demons, Yakshas and Gandharvas, Hindus and
Turks look different but the difference is only of dress, custom
and country.

The same eyes have they, the same ears, the same body, its
composition is the same, a get-together of earth, air, fire and
water. ¢

Allah is no different from Abhekh, the Puran is the same
as the Quran. All men have the same appearance and the
same build.”*?

The Gurus laid strees on right conduct. “No knowledge can
approach the knowledge of truth, but right conduct excel it.”?° All
religious strife would be over if men were judged by their deeds and

not by
assent.

16.
17.
18,
19.
20.

their metaphysical or intellectual doctrines to which they give

Ram Kali Guru, V 5.9

Basant Ashpadian Guru, 1,4, 3.

Var Ram Kali Guru, 3 Slok, Guru 2.1
Akal Ustat. 16. 86,

Siri Rag Guru.
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The Gurus preached against varna system, caste and untouchability

which had disintegrated the Indian society and left them a prey to fore-

ign invaders. Says he :

“My gosple is common for all the four varnas, Brahman, Kshatri,
Vaish and Sudar. In the kali age all who meditate on the
Name of God, who pervades all the vassals, will be
saved.”?*!

In fact the Gurus divided men into two categories only—Guru-

mukhs and Manmukhs—those whose face is turned towards God and

who practice truth, and those who follow their own whims and

practice deceit, tyranny and falsehood and are engrossed in sensual

pleasures.

“If clothes get polluted when soiled by blood

How can minds of those who suck human blood be pure

Utter the name of Khuda with a pure heart.

Otherwise it is a trickery to deceive the world, a vain effort.”??

In short it was proclaimed : “The best of all religions is to
meditate on God and engage in pure deeds.”*?

Bhai Gurdas describes the Sikh society of his time as under :

«“All the four varnas have become of one hue, just as constituents
of Pan, of four different colours, all turn red.

All the eight metals by the touch of Paras have become
gold. Faith in vedas or the four books does not divide
them.”%¢

Emphasis on practical life prevented the disciples, who professed
different creeds, from mutual recriminations.

22,
23.
24.
25.

“Righteous conduct leads to perfect wisdom
Without deeds wisdom is at its lowest.”’2®

Suhi Guru, 5 5. 3. 50.
Var Majh, Slok Guru 1.
Suklimani, Aspati 3.7,
Var 7. 11.

Siri Rag Guru, 1. 3. 30.
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Besides, the Guru stressed the loving service of mankind as the
prominent characteristic of men of God.

”26

“Those who love God love all

and

“Those who are united with Hari, are

the friends of all men.”’#?

“Those who know God exult in doing good
to others.”’2®

In this way toleration and loving service was woven into the struc-
ture of the Sikh society.

The institution of langar (community kitchen) by Guru Nanak
removed the commensal restrictions observed Dy caste Hindus. The
third Guru had enjoined that no one could see the Guru without
taking food from the langar. And when Guru Govind Singh at
the time of baptism instituted the Khalsa, all its members had to
drink amiit out of the same vessel and eat the sacred food out of
the same dish. Nay they were to put morsels in the mouth of others
before eating themselves. He declared that **Members of all the four
varnas had become real brothers. He was their father and Mata
Sahib Kaur was their mother. By being reborn #n the house of Guru
all their old associations were over.” In this way he laid the founda-
tion of a casteless society. All the Sikh temples are open to men
of all creeds, colours and countries. The Sikh worship cousists of
reading or reciting the Guru's word. Every line of Guru Granth
Sahib is set to music and kirtan of Gurbani forms a prominent part
of the daily service in every Gurudwara. Before the partition of the
Punjab, batches of Mohammadan minstrels, descendants of Bhai
Mardana, a life-long companion of Guru Nanak, took part in this
service every day chiefly in the Golden temple, Amritsar, which is the
holiest of holies for the Sikhs.

26. 1Wadhans Guru 1, 1, 1.
27. Gaur dshtpadian Guru 5; 1, 6.
28, Sukhmani Guru and dshat Padi, 8.
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Buddhism had started the order of Bhikshus. To begin with they
were good men devoted to the service of mankind, who demanded
bare sustenance from the community. Similar was the case of the
members of the order of Sanyasins. But later on deterioration set
in and these anchorets came to live on alms. Maths were established
in various parts of the country and the heads of these Maths H#ad
got very rich by the offerings made by the faithful and had ele-
phants and beautiful horses in their camp when moving about. In
the times of the Gurus armed bands of sadhus roamed about the
country compelling the people by force to feed them on rich viands.
In fact without rendering any service to the community they became
an economic burden on it. Guru Nanak laid down that his disciples
must carn their living by the sweat of their brow. He forbade beggary,
living on alms and offerings to gods in temples.

Without knowing Him one sings His praises.

A starving Mullah turns his home into a mosque
To earn a living, one has his ears split.

He becomes a medicant and loses his self-respect.
Do not fall at the feet of the man, who calls
himself a Guru or Pir but lives on begging.
Those alone know the right path

who earn their bread by the sweat of

their brow and share it with others.”’2?

At Achal, near Batala, district. Gurdaspur where some yogis had
gathered to celebrate the festival of Shivratri, Yog Bhangarnath twitt-
ed Guru Nanak on doffing the garb of an ascetic and becoming a
householder again. Guru Nanak replied, “You give up your homes and
hecome Sanyasins, but beg your food from householders. Are
not those who support you better than you who live on their charity.”
He said :

“By meditating on truth (God) the mind is illumined,
And living among temptations one remains detached.
The superiority of Guru’s path is that one gets

salvation whilst living with his wife and children.”’3°

29. Var Sarang Slok Gum 1. 1. 22.
30. Shanastri Guru, 1. 2.2, 4.
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Bhai Gurdas stresses this point by saying :—

“He who earns his living by the sweat of his brow and serves
others understands the special significance of Guru’s word.”**

He (Bhai Gurdas) condemns in very strong terms subsisting on

offerings in a temple.

“Just as Hindus by tradition shun beef.

The Muslims think it unlawful to take pork and interest on
loans.

A father-in-law regards a drink of water from his son-in-law’s
house as sinful as taking of wine. Lven in extreme adversity a
sweeper will not eat a hare.

Similarly unlawful is living on offerings in a temple.

They are sugar coated poison.”*?

Guru Govind Singh emphasized this point in his code of

discipline.

“A Singh who observes discipline should earn his living by
lawful means.

He should minister to the needs of his household from such
earning, and even by mistake should not accept offerings.
Do not look at offerings in a temple.

The Guru has described it as the worst sin.”3?

Again

31
32.
33.
34,
35.

“A sikh may live by agriculture, trade or craft

Or by any other service to the community which he likes
best.

He must persist in the business he chooses but never commit theft
or dacoity.”?*

He must spend one tenth of his income in the service of

community.
“Says Govind Sinzh, O Nand Lal do not trust him who does
not donate one tenth of his income and eats what he earns by

falsehood.”35

Var, 28. 6.

Var, 35. 12,

Rahat Nama, Desa Singh,

Ibid

Tankhahnama, Bhai Nand Lal.
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“Hear, O Nand Lal! says Govind Singh, that he who does
not put into the community box a portion of his earning
and engages in deceitful methods of husiness will have to
pass through a thousand hells.””®*®

He lays down that even if a Sikh

“has to act as a pujari in a temple, he should take from
the offerings that suffices for his bare sustenance. If he gets
more he should start a community kitchen or spend it on
the improvement of the Gurudwara.

If he uses the offerings solely for his family and does not
spend it on good works he will suffer much pain in the
end.”®?

The Sikh scriptures condemn the inordinate desire for posses-
sion (mamta). Bodily needs for its healthy up-keep can be met but
the possessive instinct in man cannot be satiated. Hence a houscholder
is asked to cultivate the virtue of contentment and live a simple
life.

“Those who have much wealth are always worn by care.
Those who have little wander in search of it.
Happy are those alone who have neither much nor little.” 38

The ideal individual has been portrayved by the Guru thus,

“Rare is the one
in this world whom
God treasureth, testing
him on his touchstone.
He gives up varna and caste,
= t G 3 3989
greed and sense of ‘mineness’,

THE PLACE OF WOMEN IN SIKH SOCIETY

Whatever may have been the position of women in Hindu
society centuries before, they were classed as Sudras at the time

36. Ibid.

37. Desa Singh,

38. Maru Anjlian Gurn, 5; 1. 1.

%9 Parbhati Ashtpadis Guru1,7.7,
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when Guru Nanak was born. “As a girl, she was under the tute-
lage of her parents; as an adult, of her husband ; and as a widow,
of her sons. Even under the liberal rules of Buddhism, a nun, how-
ever advanced in the faith, was always subordinate to the youngest
novice among the brethren. Early law-book assess a woman’s wergeld
as equivalent to that of a Sudra whatever her class.”*® The Nathpan-
this who controlled in those days the religious ideas of a big chunk
of Punjabis describhed woman as a snare. Guru Nanak protested
against it strongly. “Man is conceived in the womb of a woman,
born of her and is betrothed and married to her. Through a
woman several new relationships are contracted and the race is
continued through her. When one woman dies another is sought

for. She binds together a household.

Why to call her low, who gives birth
to great men.
A woman is born of a woman-no one

was born out but through her.
7’4 1

God alone is independent of a woman.
“The mouth (whether that of a man or woman) that ever praiseth

Him is fortunate and heautiful. That face shall shine in the ccurt of the
syg

True one.

Guru Nanak made the people’s language, Punjabi as the vehicle of
his teachings. Men and women were all instructed in the same way.
When the third Guru appointed missionaries to spread Guru Nanak’s
gospel he selected worthy women also to act as preachers.

Widow remarriage was not practised among the high caste
Hindus. Women were persuaded to burn alive with the corpses of
their husbands to earn merit after death. The third Guru preached
against this practice and permitted remairiage of widows.

The social custom of marriage has been made a religious ceremony

40. Basham A. L., India, London 1954 Page 177. Page 378,
41. Kapur Singh’s Baisakhi of Guru Govind Siagh.
42, Var Asa, slok, Guru 1, Pauri 19,
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in almost all the religions. The ideal placed Lefore the partners in Sikh
society has been defined by the Guru as under :

Bride and groom are not those who only live together.
Bride and groom are those who have two bodies but
one soul,

For the union of two souls loving regard for each other on
the part of both the partners is a must. But the society overlooked
laxity in the keeping of marriage vows in the case of men. The
Gurus admonished men in no uncertain terms to be fully faithful to their
spouses.

“Do not cast your eves on the
K SrL 1748
beauty of another’s wife.

Bhai Gurdas discoursing on the same subject writes :

“Consider beautiful women belonging to otlers as your mothers,
sisters and daughters.”#+

and

“I am a sacrific into him, who
does not go near another’s wife.”4#

A Sikh is not to think of another woman even in dream.

“FEver since T became conscious of myself
My Guru instructed me thus :(—

O son, till you have breath in you

Let this be thy resolve.

You would enrich your love with your
wedded spouse everyday,

But let not the thought of

another’s woman enter even thy dream.”**

In the code of discipline by the Tenth Guru he is very particular
about the fidelity of hushands to their spouses.

43 Sukhmani, Guru 5, 1. 9,
44, Var,26.11,

45, Vuar 12,4,

46. Dasam Granth,
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Regard another’s daughter as your daughter
Deem another’s wife as your mother.

He who loves his own spouse

Is the honoured disciple of the Guru.

He ordered his Sikhs not to marry their sisters or daughters to
unworthy husbands and not to accept money in return for the hand
of a girl. Infanticide was prevalent in those days in the Punjab.
Girls were killed at their birth. The Tenth Guru issued a strong
injunction against this evil practice and asked his Khalsa to shun
the company of those who indulged in it. The Third Guru had
issued instructions against the purdah system and a hymn of Kabir
against this evil custom found a place in Guru Granth Sahib. At the
time -of marriage the consent of both the partners is necessary be-
fore the ceremony is performed. Thus the Gurus tried to remove
as many disabilities as possible under which women suffered under

the old codes.

THE TRANSFORMATION

Guru Nanak had preached that to achieve salvation it was not
necessary for a man to give up his worldly occupation and resort
to a forest or a mountain cave for quiet contemplation. He must

perform the duties entrusted to him honestly.

“Of all renunciations the best is to
give up lust, anger, and greed.””*”

He resuscitated the ideal of a karm yogi, who would engage in

activity without desiring the fruit thereof.

“The Dharma of that vaishnav is immaculate
who whilst engaged in action remains detached.
He does not hanker after the fruit thereof,
Devotion to God and Singing His praises

is his only love,”4®

47. Maru Ashtpatian Guru 3.3, 1, 4.
48. Suklmani Guru 5. 2.9.
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When a man lives in society and engages in some occupation
to earn his daily Dbread, it is difficult for him to avoid contact
with the Government of the day. Guru Nanak carefully analysed
the conduct of the rulers and condmned it in strong terms.

“TIron age (Raliyuga) is the knife, the

Kings are butchers.  Dharma has taken

wings and flown away.

In the dark night of falsehood the moon

of truth has become invisible.

I am perplexed in this search

There is no way out of darkness.

I'ngaged in egoistic acts people are in pain and weep.
How will they obtain deliverance. O Nanak.”*"

and

“The Kings are tigers, the headmen are dogs
They go and awaken those sleeping in peace.
The servants tear them with their nails,

And the curs lick up the blood that they spil

1”50

About Qazis who administered justice in those days he remaiks :

A Qazi sits on the seat of justice,

He tells his rosary and mutters the name of Khula.
Taking bribes he deprives one of his rights.

On being questioned he quotes chapter

and verse (to justify what he does).??

The Hindus had to pay a tax to follow their religion. There was
no freedom of conscience. “Temples and gods are taxed, This practice
is in vogue.” He notes with sadness: ‘That the Kshatriyas have
forsaken their Dharma (of defending their country) and have taken to
the study of a foreign language (Persian).”’*®

The cause of this degradation of the subjects, he attributed to
their ignorance of their rights and meek submission to the tyranny of

49, Vur Muajh Pauri 16 Slok Guru 1.

50. Var Malar Guru, I. 2. 22. It means that the King’s servants loot the
peaceful subjects and what remains is taken away by the Headmen.

51. Var Ramkali, 1. 11 Guru 1.

52. Dhanasari Guru, 1. 4, 1.
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the rulers. In the Asa-di-war he says: “The blind subjects, devoid
of knowledge, satiate the greed of rulers with carrion.”*?

The Guru realised that ‘righteousness exalteth a nation.” He,
therefore, preached that no religious life can be built without ethical
foundations. Pursuit of truth began to open their eyes and people
began to recognize the supremacy of the moral law. Bhai Gurdas
declared that the Guru, the fountain-head of truth was the true king,
worldly kings were false as compared to him. After the martyrdom
of the 5th Guru when Guru Hargovind asked his Sikhs to take to
the practice of arms, thousands of courageous men who wanted to
sacrifice their lives for freedom of conscience gathered under his
standard and defeated in four battles the provincial troops of
Shahjahan. Peace rcigned till the martyrdom of the Ninth Guru, Guru
Teg Bahadur who was beheaded in Delhi by the order of Aurangzeb.
Guru Govind Singh was then only nine years old. After seriously
pondering over the whole situation he came to the conclusion that
there was no course left open to him except resort to arms.  To begin
with he engaged 52 poets to render into Braj, the hiterary language
of his time, old sanskrit works which may rouse his countrymen to
the real state of things, and prepare them for a long struggle to free
the country of the tyranny then prevailing. In samvat 1756 he invited
all his Sikhs to a big gatheiing at Anandpur on the occasion of
Baishakhi. From all paits of the countiy thee disciples responded
to his call enthusiastically.  When the meeting was at its full, he
appeared with a drawn sword from a neighbouring tent and shouted,
“Is there anyone who would lay down his life for protecting righteous-
ness (Dharma).”” After threc such calls one Daya Ram Khatri of
Lahore got up and oflered his head. The Guru dragged him to
the tent. There was a thud and the Guru came out with blood
dripping from his sword and made the same call again. Dharma, a
Jat from Hariana, oflered himself for the sacrifice. The call was
repeated three times more and Mohkam Chand, a Chhipa of Dwarka ;
Himmat, a Jjhiwar (water carrier) of Jagan Nath puri and Sahib
Chand a barber of Bedar offered themselves. The congregation was
astonished when they saw all the five Sikhs clad in new uniforms

53. Var 4sa 1. 11,, i.e., offer them bribes,
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entering the assembly. The Guru prepared .lmrit with his double-
cdged sword (Ahanda) and baptized them into the order of the Khalsa.
When he had done that he stood with folded hands before them and
implored them to baptize him also in the same way so that he may
also become a member of the same brotherhood. This action on 'his

part made Gurdas proclaim

“Hail, Hail to Guru Govind Singh
who himself is the Guru and himself the disciple.”

The tenth Guru, thus merged himself into the Khalsa.

After a few days he invited the Hindu Rajas of the neighbouring
22 hill principalities and asked them to join their forces with him
to destroy the tyrannical rule. Their spokesman expressed surprise
at this and as recounted by Bhai Santokh Simgh, said, “This is
impossible.  The Turks own a big cmpire. Their resources in men
and money are bevond description. Besides, their army consists of
soldiers who have been wielding the sword for generations. Their one
general will fall like a hawk on these sparrows of yours and finish
them immedately.” “You have forgotten your old history,” replied
the Guru. “Ramchandra defeated the mighty Ravana with an army
of moukeys. I shall make the sparrows kill the hawks. Those
renowned for their- bravery will roll in dust hefore the Khalsa, who
will challange the tyrants, cngage them in a fierce war, will lay down
their own lives and destroy the foes in a protracted struggle and
snatch power from their hands and rule over this land.” But the
Rajput Rajas could not give up their superior position in the caste
hierarchy and join the pennyless rabble, conceding equality to all
and sundry. But the spirit of resistance once roused could not be
put down so easily. ‘Those who had been trampled down for centuries
changed into mighty heroes and freed the country of foreign yoke.

I shall end this paper by giving an account of the character of
the Sikh society from the pen of Qazi Nur Mohammad, who accom-
panied Ahmad Shah Durrani during his seventh invasion of the Punjab.
The Qazi was so bigoted that he called them (sag) dogs instead of
Singhs (lions). But secing their bravery and character he wrote as
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follows in his jangnama, Chapter 41. “Do not call the dogs (The
Sikhs) ‘dogs’, because they are lions, and are courageous like lions
in the field of battle. How can a hero, who roars like a lion in the
field of battle, be called a dog. If you wish to learn the art of
war, come face to face with them in the field.” He goes on praising
their skill and in the end says: “Truly they are like lions in battle
and at the time of peace they surpass Hatim.” He goes on extolling
manipulation of swords and spears and adds : “The body of everyone
of them is like the piece of rock, and in physical grandeur, everyone
of them is more than fifty persons. It is said that Bahram-Gore
killed wild asses and set the lions shrieking. But if Bahram-Gore weie
to come face to face with them, cven he would bow before them.” He
then gives an account of how expeitly they use their guns and extol
their tactics in actual warfare. How a single battalion of theirs
entecred Multan, so strongly defended by the muslim armies and
devastated the aty. He continues: ‘“Leaving aside their mode of
fighting, hear you another point in which they excel all other fighting
people. In no case would they <lay a coward nor would put an
obstacle in the way of a fugitive. They do not plunder the wealth
and ornaments of a woman, be she a well-to-do lady or a maid-servant.
There is no adultery among these dogs, nor are these mischievous
people given to thieving. Whether a woman is young or old they call
lier a Buddhiya, and ask her to get out of the way. The word
Buddhiya in the Indian language means ‘an oldelady.” There is no
thief at all amongst these dogs, nor is there any house-breaker, though
their behaviour on the whole is not commendable.”**

These lincs were writen about 56 years after Guru Govind Singh’s
demise. 1 do not pretend to suggest that the lofty standard of
character delineated by an enemy is still maintained. But there ae
certain characteristics which the Sikhs still possess.  They have been
adjudged Dhest peasants, They are good mechanics and craftsmen.
They are among the bhest soldiers that India produces. The spirit of
resistance incuicated by the gurus is still there. There is no priestly
class amongst them and hence they are the least superstitious of all

the residents of this country. They will adopt any progressive plan

54, Translation by Dr, Gainda Singh,
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that will Dbenefit the community and the country. During the
Gurudwara movement they revived some of their old traits of
character and after four vears of peaceful agitation and immense
sacrifice they achieved what they wanted. They were in the vanguard
of the Gadar party in America, and 1 may safely assert, made
proportionately more sacrifices to achieve independence. Now they
are settled on the borders of India and the country may rest assured
that they will do their lest to guard its safety and integrity.



EVOLUTION OF THE HEROIC CHARACTER
Gurbachan Singh Talib

In the personality of Guru Govind Singh the aspect which has
received almost exclusive emphasis is that of the liberator, the cru-
sader against tyranny and oppiession. ‘This no doubt is the most
striking quality, and it has ever appealed to the millions who during
the two and a half centuries and over have sought the inspiration
for their lives from his personality. In contradistinction to the other
preceptors of the Sikh faith he is thought of as the warrior, the hero,
with a resplendent, knightiy figine tighting against tyrants and evil
doers, somewhat like Saint George of the Chrisuans. The descrip-
tive names by which he is known are indicative also of glory, might
and heroisin, such as the Lord of the Plume, The Lord of the Hawk,
the Protector of Faith-—all evocative of noble heroism and chivalry.
His figure is conceived of as the Rider on the Bay Charger, shooting
gold-tipped arrows and destroying m single combat tigers and other
wild Dbeasts. He is ever heroic in the thick of the battle, fighting
without hate or rancour, merciful even to the fog. In suffering he is
always unrufilled, bearing misfortune with cquanimity of spirit as des-
tined by the Timeless Creator, who sends to man life and death,
joy and sorrow, as it may suit His inscrutable purposes. This faith
buoys him up even in the midst of the greatest misfortunes which
mortals can be called upon to bear—the loss of all his dear and
near ones, including all his children, and the death in battle of his
bravest followers, dearer than the children of his flesh.  All this is
enshrined in the popular imagination, and is substantially the true
picture of his personality. This picture has been emphasized and
re-emphasized all through these two and a half centuries of the
history of the Sikhs—a page in history which is unexcelled in
the record of the struggle of man for the preservation of his
spirit unconquered against overwhelming forces of oppression and

tyranny.
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In this picture of hero, crusader, liberator, the element which
tends to get somewhat obscured is that of the saint; the man of
God, who lived every moment of his life in contemplation of the Eternal,
and sought to guide his steps by His will and behest. Concentrated
in the personality of the Guru was the faith and the spirjtual
vision evolved by his predecessors in the Sikh Church, from its founder
Guru Nanak onwards, who had reiterated among the people the
faith in the One Uncreated Being, {ormless, unbounded by attributes,
yet the source and concentrated sum of all attributes—the Creator,
Preserver and Destroyer—the Cherisher of righteousness and destroyer
of unrighteousness. It is by this faith and its ideals that the peculiar
quality of Guru Govind Singh’s heroism was fostered—this made him
the mighty liberator, the creator of the chivalrous order of the
"Khalsa, charged with the task of waging relentless war against tyrants
and oppressors. To trace the formation of the heroic character as
revealed in the personality of Guru Govind Singh and the heroes and
martyrs of Sikhism through faith and spiritual and moral discipline,
would indeed be highly rewarding study in the deeper aspects of
the religious personality. The strength of the hero is the strength
of his soul, in which purity of motive and purpose lends to man the
strength to face the demands of a life of relentless struggle against
pitiless forces and to overcome them both as martyr and as hero.
This is in consonance with the Indian philosophical tradition, which
has mythologized th2 might of Shiva or Rudra as attained after eons
of rigorous penance in the freezing snows of the Kailash, or of the
stony-hard limbs of the hero Hanuman, moulded after his long Bhakti
or devotion to Rama, the God-man. It is the ascetic (Yog:) Shiva
and his warrior-consort Durga who in her incarnation as Chanddi
fights the battles of the gods when they are oppressed by the evil force
of Asuras or Demons.

A NEW EMPHASIS

While the Indian tradition has not chosen to mythologize any
episode of martyrdom, as this idea is understood and absorbed by,
for example, the Semitic or the modern mind, and has always shown
the oppressor as destroyed by the intervention of divine vengeance .
when bent upon his career of inequity and evil, the Sikh religion has
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provided numerous examples of heroic martyrdom and has enunciated
a faith in which martyrdom is viewed as a necessary process in
‘making the purposes of God prevail. This heroism, born of such
spiritual idealism and asceticism is, of course, a kind of sword-arm of
the Divine Will, and it is through such heroism alone that the universe
is from time to time rescued from the grip of evil and is made to fulfil
God’s purposes.

It is with such idealism and faith in the ultimate victory of
righteousness after war with evil that Guru Govind Singh, in his
autobiographical narrative fragment, Vichitra Natak (the wonderful
drama) has revealed his mission. There is prominent emphasis on a
long life of austere spirituality as the source of his power to wage war
against evil. Thus the story runs :

‘Now shall T narrate my own story: and how I performed
austerities : At the spot where the mount of Hem Kunt is situated,
is the peak of Sapt Shringa. This is the spot where the Pandavas
practised yoga. Here it was that long I performed austerities, and
invoked the aid of the Timeless Might. Through the force of such
austerities, my self was merged into the Divine Being. So also did
my father and mother contemplate the Inaccessible, and perform the
practices of yoga ; then did the Divine Lord shower His pleasure on
them. When the Divine Will was revealed to me, I took birth in the
Kali Yuga.” After giving in brief the history of the abuse of the divine
mission to concert mankind to the ‘worship of the True Lord by the
generality of teachers and prophets, who instead set themselves up into
deities, the Guru thus defines the mission entrusted to him by the Lord :

‘T have exalted thee to be my own son,

To propagate the true faith.

Go there into the world,

And turn mankind away from senseless practices.”*

Further on the account proceeds in the Guru disclaiming divine
attributes to himself, which in the Indian tradition would only be too

possible :

1. Vichitra Natak,
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“Any who name me Supieme Being

Shall all fall into the pit of hell.

Know me to be His servant

Understand this to be without a doubt true.

I am servant to Supreme Being,

And have come into the world to witness its play.

I speak the word as I have heard it from the lord ;

And suppress not Divine Truth for fear of mortal man.”?

Then, after some more verses defining his faith, the Guru proceeds

‘For this Have I come into the world :

The Lord God sent me for the protection of the Truth (Dharma) ;
‘That I spread the truth everywhere,

And defeat and destroy the wicked and evil-doers,

For this mission have I taken birth,

Let all holy men know this in their inmost minds :

‘T'o spread the nuth, to uphold holy men,

And to extirpate the wicked root and branch.”?

This longish extract will help in forming a clear idea of the
crusading mission against the forces of tyranny and evil established
in the age in which the Guru lived. The history of India during the
later Mughal period, particularly the reign of Aurangzebh, is a
record of religious fanaticisin and oppression let loose by au oligarchy
which exercised its unbridled despotism over the masses of the Indian
people. The only sanction which might restrain such oppression was
armed revolt on the part of such sections of the people as could so
rise. All despotism and tyranny is of course humiliation to the
sufferers and by a malevolent law of human nature, there is a strong
element of sadism in all excrcise of arbitrary power. There was in
the process of this exercise of power little sparing the feelings of the
Hindus and as a matter of fact non-Sunni Muslims too. In the days
of the carlier Mughal emperors something like a countrywide peace
prevailed and although the Hindus suffered some of the disabilities
of aliens i a soil which was by right theirs, things did somehow
continue for centuries without flaring up into a religious war. The
humiliating enactments of Aurangzeb, such for example as the reimposi-
tion of the Jaziya, the demolition of Hindu places of worship, the

2. Ibid.
3 Ibid.
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imposition of restrictions on erecting new temples and on the teaching
of Hindu faith and such other acts roused the spirit of vengeance
among the victims, and a movement of resistance began which ulti-
mately destroyed the fabric of Mughal rule.

In this resistance the Sikh religious movement played a pivotal
part in the Punjab. As a matter of fact, while resistance was sporadic
in other parts of the land, or dynastic and feudal, as in the case
of few Rajput clans, the Sikh resistance was inspired with a high sense
of misssion which the Gurus and their followers felt called upon to
achieve and to fulfil. Hence it was that this movement acquired
certain unique features. In the first place, it had a continuity and
a stamina which enabled it to carry on one of the grimmest
struggles in the history of man against the most savage tyranny for
over three quarters of a century. Then, it was in the true sense a
peoples’ movement, in which the leaders were thiown up by the
masses of peasants, artisans and other classes ranking low in the
Hindu caste classification. All these leaders were not only men of
ability and character in the usual political and military sense, but
owed their leadership primarily to their heing men of religion and
piety, who held uncompromisingly even in the face of horrible torture
and death, to the mission which they felt they had been charged by the
Guru to fulfil. It was these features which turned the Sikhs not only
into steadfast, hardy warriors and martyrs, ang established among
them something akin to a democracy or federation of clans, but also
made the entire Sikh people into an approximation of the idea of
a nationhood, in which the bond of a common soil and commoniy
held ideals might be the cementing force. In those times people
thought at the most in terms of tribal or sect loyalties. This of course,
has not stood in the way of the Sikhs merging themselves into the
concerns of the larger Indian nation, as historical forces during the
nineteenth century and after having forced the idea of Indian nation-
hood. But that is another issue,

FORMATION OF THE HEROIC CHARACTER

There has been a distinct course of evolution within the Sikh
faith since the time when Guru Nanak preached the worship of the
Eternal Unborn, Formless God and the supremacy of a pure life over
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rituals and creeds. The evolution was towards what it would not be
inappropriate to call an expanding social and national consciousness.
As has been said on many occasions, the germs of the later manifesta-
tion of heroism and armed resistance were present in the original
ideals which Guru Nanak enunciated and preached. Only there was
a change —a vast and significant change indeed—in emphasis. Sikhism,
while it greatly stressed the purity and integrity of the individual
life, has at the same always set its face against the life of the recluse.
It would not take long to establish this manifest thesis. The Gurus
were themselves all householders, and encouraged their followers to
set up in various callings, trades and occupations. Religion was the
inspiring spirit in a man’s daily life, and not an over arching influence
which might wean him away from the world of corporate social life.
Guru Nanak, and all his followers to Guru Govind Singh have been
critical of the austerities and ritualistic practices which obscured from
man the need for a lite of purity and virtue, The man of God is to
live in this world, to practice righteousness and truth but not to be of
it. He must bear in his heart vairag or renunciation, but must on no
account retreat from the scene of action. His renunciation must consist
in his refusal to immerse himself in the pleasures of life, which are
the source of selfishness and sin. ‘This earth is the home of the
lord,” says the Holy Granth, ‘the Lord hath His abode in it.” Hence
the injunction against its renunciation. The consequence of such an
attitude was that the Sikh Church was always extremely sensitive to
the social and political millien, as it was shaping in contemporary
India under Mughal rule. While ascetics and recluses were not
immune from persecution and tyranny, as is clear from the stories of
the persecution of such men, both Hindu and Muslim, like Kabir,
Namdev, Sarmad the mystic and numerous others, the Sikh Church
with its potentiality for becoming a force which in time might become
dangerous, did not escape the watchful eye of the Mughal rulers.
Hence it was that Jahangir found pretext to send to death the holy
Guru Arjan, fifth in the line, the saintly and divine singer of hymns
of the glory of God and of overflowing love and tenderness for all
mankind. In Guru Arjan’s time the Sikh faith was acquiring an
organization and form which made the rulers look upon it as a potential
political force. Henceforth, as is well-known, the Sikhs thought
of the sword in addition to the rosary, each symbolic of a certain
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attitude towards life. The sword and the rosary, of course, as has
heen stated earlier, never got separated, and heroism continued and
continues still, among the Sikhs to be spiritually religiously inspired.
This fusion of two forces kept the Sikh spirit of heroism idealistic,
and despite many deviations at the hands of ambitious individuals;
has kept it close to its original fount of inspiration and has largely
insulated public life against the inroads of corruption.

THE ROSARY AND THE SWORD

In the religious writings of the founders of Sikhism, and in the
history of the Sikhs, at least while the religious inspiration was
powerful, and influences like empire with their tendencies to change
the descendants of heroes and martyrs into feudal chiefs had not
brought in a confusing note, two distinct strains are noticeable :
These are a spirit of idealism and humility and secondly, the convic-
tion of a mission with which the man of God felt charged in this
world to combat and destroy unrighteousness and tyranny. There
has been a change of emphasis from one to the other strain, parti-
cularly after witnessing the martyrdom at the hands of the tyrannical
power of the rulers of two of the holy Gurus—Guru Arjan and Guru
Tegh Bahadur. These outrages convinced this growing sect of
peaceful, religious minded people of the need to add the sword to
the rosary as the symbolic equipment of their®faith. Thus, Guru
Hargobind, son of the martyred Guru Arjan on occupying the seat of
guruship replaced the traditional rosary by two swords, symbolising
spiritual and temporal power. His seat, instead of being called the
‘cot’ as heretofore, was now called a ‘throne,” which spot has since
served as the central cathedral of Sikh spiritual authority. This is
the famous Eternal Throne (d4kal Takht), facing the Hari Mandir or
Golden Temple at Amritsar. Guru Hargobind was detained too for
a period by order of Jahangir, but was later on freed. He fought
several skirmishes with the royal troops, and ultimately retreated into
the hills beyond easy reach of authority. His son, Guru Tegh Bahadur,
the ninth in the line of guruship, was beheaded by order of
Aurangzeb in Delhi in 1675, leaving behind him his young son, nine
years old, who was later to create the heroic force of the Khalsa, and
to leave such impress on the history of India. Guru Tegh Bahadur
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set himself up to create resistance to Mughal persecution among the
people of Punjah, of what is now called Hariana and the areas
surrounding Delhi. This resistance was intended of course, to spread
and to bring to an end the helpless suffering of the people. This
was undoubtedly the first instance of such resistance to the policies
of a powerful empire in India, on such a vast scale. Its character
was also distinct, in as much as that it was aroused neither by
ruling chiefs as in the case of the few Rajput princes, who revolted,
nor by a feudal lord, such as Shivaji Bhonsle, but by a widely
respected saint, whose only hold over the people was his holy way
of life and his persuasive word. It was thus, in modern parlance
a true peoples’ movement. That obviously alarmed the Mughal
authorities, and by the usual process of obtaining a verdict against
the Guru from the wlema as spreading opposition to Islam, he was
beheaded after torture and disgrace in Chandni Chowk.

SIKHISM AND THE HEROIC PAST OF INDIA

To revert now to the two strains which are visible all through
the ideas which were moulding the Sikh character, it will as well
be useful to relate these to the traditions of religion as these have
grown in India for thousands of years. As has been implied earlier,
according to the Indian point of view, heroism ix the fruit of the
penance and pravef of the man of God, of which the archetype
and symbol is Shiva. The principle of incarnation or avalars, which
is the basis of traditional Hinduism, postulates the assumption of
human or other forms by Vishnu, the Preserver, to restore the halance
of Truth and Righteousness in the universe, when these are disturbed
and menaced by rampant evil. That is what comes out, among other
numerous texts, in the famous declaration of the Lord in the Gita,
that He takes birth whenever righteousness is seen to fall into
decline. Sikhism does not inculcate faith in the doctrine of incar-
nation of the Creator—as a matter of fact, all through in the Sikh
scriptures such an idea is emphatically repudiated. But while the
idea that the Divine ever assumes the human or other shape is
rejected, the holy men are asumed to he spiritual guides, percep-
tors and heroes rather than gods. The ethical idea underlying this
doctrine is reiterated in the teachings of the Gurus most forcefully.
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To a literal faith in the incarnation of the Divine, the ethical—
spiritual interpretation is given (and about the character and assump-
tions of such interpretation no ambiguity is allowed to remain) that
the sway of evil is eternally challenged by the spirit of idealism
in man, which despite suffering and sacrifice, must fulfil its function
so as to challenge evil. This faith and vision is integral to Sikhism,
and the Gurus, as has been said earlier, far trom preaching a ret-
reat from the affairs of the world in the way of the recluse, have
constantly acted and striven to bring into the world the reign of
truth. Guru Nanak has given expression in some of his hymns* to
the agony and suffering of his soul at the spectacle of the destruc-
tion and degradation caused in the Punjaly hy Babar, the founder
of Mughal rule. This is, however, not a mere static lament, but
is of the nature of a prefound mediation on the moral law which
operates in shaping the history of nations and peoples. Defeat and
degradation is the result of a life of scifish indulgence and goalless-
ness. Those who are indifferent to the demands of the moral life,
must suffer as did the Pathan rulers of India in their encounter with
Babar. Babar is the scourge. His invasion is the source of so much
suffering to the innocent and the guilty alike. Mpysterious are the
ways of the Lord, who shall argue with him? But, in words the
pathos of which still wrings the heart after these centuries, the Guru
addresses the question to the Creator: These (the Indian people)
have wailed and cried under the conqueror’s lash, didst thou not

feel pity for them -°

MARTYRS AND HEROES

Such was, as the Guru cxpressed it, the mysterious dynanic
of history. There is evil and there is suffering. Man has constantly
to struggle to defeat this evil. The man of God must not shrink
from taking on himself suffering if necessary. In this struggle God
will of coursc be on the side of the righteous and the holy. His
purposes must prevail, but whereas in the traditional Indian mytho-
logy the Rakshasas, symbolizing evil, are destroyed by the miraculous

4. Quoted below in excerpis.
5. Page 360.
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intervention of the deity or the avatara, whose bolt smites the head of
the demon just when he is about to perpetrate the most heinous out-
rage. In the Sikh religious thought only the ultimate triumph of
good is assured after long travail and suffering and self-sacrifice on
the part of the good and the holy. This is what introducgs into
Sikh thought the idea of martyrdom as the means towards reasser-
tion of good. The imagery of the compositions of the Gurus is so
powerfully evocative of the experience of suffering that it leaves no
room for the illusion that suffering is something distant or unreal
or that it can be annulled by a miracle. The faith expressed by
the Gurus is not in the annulment of suffering, but in the patient
bearing of suffering as the mysterious way in which righteousness
must triumph. To the man of God joy and sorrow are alike, and his
spirit is attuned to passing through the one as through the other
with the same equanimity. The experience of suffering is one of
the constantly recurring themes of the meditation of the Gurus. Says,

Guru Nanak.*®

“The soul hungers after the True Name :
By such hunger are all sorrows consumed.’
{dsa—page 9)

In another hymn again :?

‘Fear has gripped my heart ; to whom shall [
express my travail ?
My only recourse is to the Annuller of suffering.
the Ever-Bountiful Lord.’
(Dhanasari—Page 660)

The fourth Guru, in the course of a hymn says :

‘If thou sendest me hunger O Lord, T feel still filled, and in

suffering too find joy.’
(Page 757)

6. This is the point in emphasizing which Sikhism distinctly stands out from the
other medieval religious movements, labelled as Bhakti,
7. In the great epic Suraj Prakash, Guru Arjan is reported also to have
preached thus :
‘Fight with the tyrants who oppress the humble—
Therein lies true piety.’



The work of Guru Arjan, who was subjected to unbearable
tortures by the fiendish sadistic minions of Jahangir, is a constant
anticipation of suffering to be undergone in God’s cause.
word is also one constant paean of joy in God and in submission
What is at the basis of such expression of bliss is not the
hope of a miraculous annulment of suffering, but the transmutation
of inevitable suffering through resignation and submission into the
Below are a few excerpts from the word of Guru

to His will.

experience of bliss.
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Arjan, illustrative of this theme :

1.

One who is in the extreme of difficulties,
without succour and support from any one,
And is beset by implacable foes, and
deserted even by his kith and kin ;
Is bereft of all shelter and
hope of finding refuge
If such a one contemplate the Supreme,
Lord, not a breath of hot air shall touch him.
(p 70)

One in whom is the love of the Lord,
All suffering, pain and doubt shall flee from him,
(p 186)

Lord, those who have Thy succour
No suffering shall touch them.

(p 186)

Under the wing of the Lord not a hot
breath of wind will touch me ;

I am begirt with the miraculous
protective Arc of Rama—suffering fails
to penetrate to me.

(p 819)

Saith Nanak, my life has been one long-joy. This
life’s night has been a time of bliss.
(p 1209)

Whatever be thy will O Lord, it is sweet to me :
All I crave is the wealth of Thy Name.
(p 394)

He who leans on the strength of the Lord,
All his desires are fulfilled ; no suffering

touches him.
(p 1223)

Yet his
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Guru Arjan who could bear with inhuman torture at the
hands of his persecutors, lived such a life as is expressed in one of
the sublimest passages in all religious poetry by a devotee, Bhai Gurdas,
who was closely associated with him all through life. It is alone from
a life so lived that such martyrdom can come.

‘As the fish are one with the waves of the river, so was the
Guru immersed in the River that is the Lord. As the moth merges
itself at sight into the flame, so was the Guru’s light merged with
the Divine light. In the extremest hours of suffering he was cons-
cious of nothing except the Divine Lord, like the deer who hears
no sound but the beat of the hunter’s drum; Like the hee who is
wrapped inside the lotus he passed the night of this life as in a
casket of joy; Never did he forget to utter the Lord’s word, even
as the chatrik never fails to utter its cry; To the man of God joy is
the fruit of devotion and meditation with equanimity in holy company.
May I be a sacrifice unto this Guru Arjan.’

(Var 24)

The theme of resignation and self-surrender to the Lord is at
the core of the teachings of the Gurus. Open the Holy Granth at any
page, and in hymn after hymn is expressed the ideal of life as issuing
forth in a spirit of humility and submission. As against egoism, the
spirit of viewing adl life in terms of pampering the self, and the
consequent attitude of discontent and dissatisfaction, the Gurus
preached what is at the core of all Indian idealism—renunciation and
humility. Only in their system renunciation involved not a retreat from
the normal concerns of existence, but the sacrifice of inordinate desire
and freedom from the five forms of evil enumerated by the traditional
ethical philosophy of India. Through innumerable similes and images
this point is brought home to the devotee. The man of God is like
the [Hamsa, the Swan who has the power to seperate the milk of
spirituality from the water of worldliness. Thus does the man of God
reject the ephemeral pleasures of the world, and enrich his soul only
with the joy in the Eternal. By another simile, that of the Lotus,
the man of God is seen as resting on the water of the material
world without being touched by it. Says Guru Arjan in his famous
eomposition, The Sukhmani : '
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‘The saint is ever undefiled as the Lotus,
Untouched by the water on which it floats.

Spiritual bliss and joy imperishable, which overcomes all suffering,
as experienced and bodied forth in their word by the Gurus, is the
fruit of this spirit of renunciation of egoism. The recluse and the
ascetic are not the highest type of man. They are viewed as fugitives
from life, which demands of man a perpetual struggle with evil
within the self and in the outside world, so that righteousness can be
made to prevail. In his discussion on matters spiritual with the
Sidhas (saints) on the heights of the Himalayas, Guru Nanak is reported
in the words of Bhai Gurdas to have expostulated with them on their
retreat from the world : “The Saints have retreated to the mountain
heights, who may then bring salvation to mankind ?* (Var-1)

Not a retreat away from the theatre of the perpetual struggle
against evil in the world, but endeavour in the way of a pure life,
to seek salvation and to bring salvation to millions—such is the ideal
as envisaged by the Gurus. At the end of his philosophical-spiritualk
composition, the Fapi (Prayer Recitations), Guru Nanak sums up thus
the end of the spiritual life :

‘Those who have meditated on the Name, have
indeed made heroic endeavour,

Saith Nanak, their faces are illumined withe
the light divine, and through them

countless others have obtained salvation.’

The accent is on the man of God scattering the seed of his
spirituality all around, so that others may participate in his God-
consciousness and idealism.

Humility is stressed as the quaintessence of the noble and
righteous life. To forgive and to live at peace with all mankind is
the way of godliness. The Gurus have expressed themselves thus on
this theme :

1. Make forgiveness and patience thy milch-cow ;
Thus will the calf of thy soul be fed with the
milk of spirituzal bliss.
(Guru Nanak, p 1329)
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2. Humility is my mace ; self-effacement is the
spear I bear,
(Guru Arjan, p 628)

3. With forgiveness, self-discipline, noble conduct
and contentment as my support,

Neither sickness nor the torments of death afllict me.
(Guru Nanak, p 223)

4. The lowliest of the lowly—the most despised
among the castes—
Nanak stands by them—he emulates not the
great and the proud.
Lord, Thy favour and mercy fall
on the land where the lowly are cherished.
(Guru Nanak, p 15)

The attribute by which Guru Nanak is known most is Patit-
Pavan, the sanctifier of the fallen. This truly reflects his vision and
ideal. This theme, as said earlier, is pervasive in the compositions of
the Gurus and the Bhaktas like Kabir, Namdev, Ravidas, Farid
and others whose hymns were approved for inclusion in the body
of the holy Granth by the compiler, Guru Arjan.

Idealism in the form of non-attachment is also a constantly
recurring theme in the spiritual and ethical compositions of Guru
Gobind Singh, who combined with his character of hero the ideals
of the saintly life.” As a matter of fact, this fusion of the saintly
character with the heroic is the special feature of the evolution of
Sikhism, which it is the endeavour of the present paper to show in
its different facets.

Heroism is no less the pervasive theme of the Sikh scriptural
texts, but this is such heroism as is the final reward of a life of
truth and righteousness. The men of God are designated by Guru
Nanak in the wonderful concluding portions of the Fapji as ‘mighty
heroes, in whom is infused the spirit of the Lord.,” The bearers of
heroic virtue among the women are like Sita, whose noble beauty is
beyond description.

Again, the man of God, without fear of worldly power and
apprehension of what the evil of man can do, is the true hero. It°
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is out of men bearing such a character that martyrs and heroes
are made. The man of God continues fearless on the path of righte-
ousness, secure in the faith that God covers him over like a shield.
One of the favours which the man of God asks of the Lord is to be
rendered fearless. Man is in fear as long as he is attached : it is
his moral weakness which presents to him the spectre of fear. In the
Sukhmani, God is called ‘dispeller of fear, effacer of folly, and the pro-
tector of the unprotected.’

Guru Arjan reiterates it as the special favour of the Lord to His
servant to send him the gift of fearlessness.

Guru Nanak emphasizes truthfulness to be the especial attri-
bute of the pure in spirit. Only those who have attained to true
heroism dare utter the true word in the face of tyranny and persecu-
tion. This is the theme of the Guru’s hymn, addressed to his host,
the humble carpenter Lalo, in the midst of the carnage by Babar’s
victorious hoardes. Sparing neither Babar, the tyrant, nor the defeated
rulers and people of India, who had forgotten God and righte-
ousness, the Guru says, in words flaming with the spiritual

passion :

‘I utter what the Lord puts into my mouth’ : Babar has descended
upon India with his wedding party of lust, and ugirighteously demands
the surrender of the womanhood of India. Decency and religion
have hidden their faces from sheer terror ; unrighteousness struts about
in triumph. Mouslim and Hindu priests are all thrust aside ; The devil
is now making unholy marriages all around. Nanak, in this carnage
everywhere rise wails and laments. Blood flows all around to serve
for the ritual saffron ; Spare not to speak. Just, however, is the Lord
and Just is His doom ; He is just ever. (Those who live in sin) their
life’s garment shall be torn to tatters and shreds—let India remember

my warning : (p 722-23)

THE TRANSFORMATION UNDER GURU GOBIND SINGH

The transformation effected by Guru Gobind Singh in the Sikh
character, seen in the total background of Sikh thought and the
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prevailing ideals would appear to be in the nature of fulfilment of
an urge which had all along Dbeen the basis of the faith communi-
cated by the Gurus to their followers. Prominent in the Sikh mind
was the image of the Creator as the foe and avenger of tyranny
and evil.® This faith was, of course, handed down to the Gurus and
the Sikh from the ancient past of India. Scattered all through the
guru-pani or scripture is the faith in God as the rescuer and succ-
ourer of the pure and the innocent from tyrants and oppressors. In
the Indian past this idea had been transmuted into mythology, and
numerous legends of the destruction of demonaic powers at the hand-
of the various forms that divine vengeance took, were current among
the people. Belonging to the primeval past are the legends of the
destruction of Asuras like Sumbha and Nisumbha, Mahishasur and
such others at the hands of Durga o1 Devi (the goddess par excel-
lence) known by various names, such as Bhavani, Chandi, Bhagavati.
Chamunda, Mahakali and many more. This legend has been poetiz-
ed again and again, by Guru Gobind Singh himself and by the
poets residing at his court. This legend with its power to instil
heroism and breathing in fierce intensity the spirit of endeavour was
treated as the basic symbolic epic, to rouse the spirit of crusading
zeal and sacrifice among those whom the Guru wished to prepare to
take the swoid against the oppiessor of his own day.

There are then, the legends of the atatara Narasimha, destioyer
of the godless tyrant Hiranyakasipu or Harnakash ; of Rama who
humbled the pride of the arrogant Ravana; and of Kyishna, the
destroyer of the murderer Karisa and other tyrants. In the Sikh
tradition are embedded more 1ecent stories of the men of God succ-
oured by Him, such as the saint of Maharashtra, Namdev, who was
produced before the Sultan of his day ; and the great Kabir, arraigned
as a heretic. Guru Ramdas, the fourth apostle was slandered by a
Khatri of the Marwaha clan, but his slander only 1ecoiled on him.
The Guru has narrated the incident in a hymn of thanksgiving. His
son Guru Arjan was sought to be attacked by a petty commander,
Sulahi Khan, under the instigation of his own elder brother Prithia,
smarting with chagrin at being passed over in nomination to the

8. Gur-Sura, literally the Heroic Lord (p. 293).
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Guruship because of his crooked worldliness. It happened that
Sulahi, while he was proceeding to attack the Guru with a force,
fell into a burning brick kiln, and was charred to death. Guru
Arjan has sung a song of thanksgiving on this deliverance. Note
the imagery, expressive of the might of the Lord to destroy and
uproot tyrant. Such imagery is significant, as coming from Guru Arjan,
whose heart was overflowing with gentleness.

‘Sulahi is rendered powerless to harm ; he

has died wrapped in impurity.

The Lord, at one stroke of the axe smote his head ;
in a moment he was reduced to ashes.

He was destroyed, involved in his evil designs ;
God who created him pushed him on to his death.
The power of his arms and his supporters,

his wealth—all shall cease to be ;

he has heen wrested away from kith and kin.
Saith Nanak, I am a sacrifice to the Lord

who made good the word of His servant.’

The God worshipped by the Gurus has the attribute of might to
destroy evil; when it is rampant and becomes a menace to the existence
of righteousness. This character comes out in numerous hymns. Guru
Arjan, for example, refers to God as ‘mighty to succour.” Guru Nanak,
in an exalted vision, refers to the destruction of evil and tyranny in age
after age. Thus runs one such hymn.

a
The beloved Lord created Krishna in the form of the child-hero
and gave him the strength to drag by the hair the tyrants Karhsa
and Chandur ; He is the true Might, destroyer of the power of
intoxicated brutes.
The Lord who made the universe, has kept all
its affairs in His own power ;
The universe is on His leash ; He drags it
whithersoever He pleases ;
The proud tyrant shall inevitably be destroyed ;
while the saint meditating on him shall be merged
in Him,

(p. 606)

In another hymn on a similar theme, Guru Nanak enumerates
‘the tyrants of mythology and legend such as the arrogant Ravana
destroyed by Rama, Madhu-Kaitabha, Mahishdasura and Raktavija
destroyed by Durga, Harnakash torn to pieces with the claws by the
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Lord as the Lion Man; Jarasandha destroyed by Krishna and such
others.? In other words of Guru Arjan elsewhere, God ‘destroys and
uproots arrogant tyrants.’” ‘Any one contemplating aggression on the
meek and the poor, shall by the Lord be consumed in the fire of His
wrath.’*°

Such hymns, to reiterate a point made before, but which will
bear repetition, express faith in the ultimate triumph of righteousness,
as against the facile belief encouraged by the mythological tales
prevalent in India, inculcating the belief in the miraculous intervention
of the Lord whenever the innocent and the saintly are facing
oppression. The form that the faith in the ultimate triumph of
righteousness has taken in Sikhism is to view such triumph as the
consequence of the fearless and heroic struggle of the godly against
the tyranny of the ungodly. In the rendering of the mythological
tales of the epic fights between the forces of the gods and the demons
by Guru Gobind Singh and the poets at his court, the see-saw of
battle is described in detail and with great gusto—the demons all
but winning, but ultimately worsted against Durga or Rama or
Krishna, as the contending deity may be. There is nowhere a hint
of the easy, miraculous victory of the popular imagination. The
struggle is terrible, full of travail and is the fruit not only of purity
and righteousness but of supreme heroism. In this feature is implicit
the whole lesson which Sikhism was to inculcate, the true character
of heroism both as a dedication and a course of self-invited suffering
and travail in the pursuit of the ideal, which is to rid the world of
evil and tyranny.

There are anticipations of such heroism in the compositions of
the Gurus who preceded Guru Gobind Singh, and of some of the
saints whose hymns were approved by Guru Arjan for inclusion in
the Holy Granth. Says Guru Nanak while enunciating the hard path
which the man of God must tread, the path of self-dedication and
sacrifice, ‘shouldst thou cherish the desire to participate in the play
of true love, place thy head on the palm of thy hand: then alone

9. P.224.
10. P, 199,
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must thou enter this quarter; Shouldst thou put thy foot forward
on this path, hasitate not to give up thy head.” (Page 1412)

The man of God is defined as one who can ‘bear the unbear-
able.” His steadfastness in the face of the temptations of the
world and his endurance in suffering must almost be superhuman.
Bhai Gurdas, the earliest of the chroniclers of the Gurus, has charac-
terised the House of Guru Ramdas, from which were descended all
the subsequent Gurus, as marked for its capacity above all ‘to bear
the unbearable.” This was in part a prophecy of the martyrdom,
heroic suffering and righteous endeavour of the successive occupants
of the throne of Guruship.

Guru Nanak has reprimanded the Kshatriyas'* of his day, proud
of their martial descent and their role as heroes, of making abject
surrender to the ruling muslim clans, whose language, ways and
customs they adopted to curry favour with them. While Guru Nanak
did not lead an armed crusade himself, his word continued to he the
seed from which sprang the later heroic history of Sikh resistance to
the tyranny unleashed by Aurangzeb and his successors.

The saintly Kabir in words which continue to this day to inspire
the Sikhs with the zeal and fervour of holy and patriotic war, has
made what sounds like a clarion call to heroic endeavour. His call
also makes true heroism inherent in chivalry towards the poor and the

humble :

“Thy sky-resounding kettle-drum (of spiritual
inspiration) is struck and the heart is pierced
with the true passion (for righteousness) ;

The hero is engaged in battle ; now is the time
to fight unto the last ;

He alone is the hero who fights to defend the
humble and the helpless ;

Who even though hacked from limb to limb, will

not flee the field.””*?
(Page 1105)

11. P. 663.
12, Sikh history furnishes examples of thousands of martyrs, who in the spirit
of the teachings of thbeir religion underwent the most inhuman tortures
(contd.)
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This pervasive theme of heroic endeavour and travail and
sacrifice takes on the aspect of joy in heroic campaigning in the
compositions of Guru Gobind Singh, who grasped the sword to fight
oppression in the field. In words which ring with the sound of
fearless heroism and leave the heart deeply imbued with the spirit
of dedication and devotion to an idealism demanding the supreme
sacrifice, he has defined the role and character of the true hero. In
quartains, in the measure called swaiya, the attribute of God as the
cherisher of the righteous and the foe of tyrants is repeatedly expressed
with the emphasis and conviction born of undying faith. Below are
quoted single lines or groups of lines from these compositions :

‘He cherishes the humble, protects the righteous
and destroys evil-doers.” (dkal Ustat)

—
.

1o

‘He consumes into (lame suflering and evil,
and crushes the hordes of the wicked in an
mstant.”  (dkal Ustat)

3.  ‘Millions of demons such as Sumblla, Nisumbha,
has He destroyed in an instant ;’
‘Dhumra-Lochana, Chanda, Munda and
Mahishasura has He defeated in a moment 3’
‘Demons like Chamara, Rana-Chichhura, Raktachhanna
has He slaughtered at a stroke.
‘With such a Master to protect him, why need
this servant fear anything ©°  (Vichitra Natak)

without fhinching. There 1s then, the story of Baba Ajit Singh, Guru
Gobind Singh’s eldest son, who with a body of Sikhs rescued a Brahmin
woman from a petty Mushm dignitary and restored her to her family.
There 1s a similar incident in the life of the great warrior Jassa Singh
Ahluwalia, who rescued Hindu women from the aggressive Nawab of Kasur,
when a supplication was laid before the Khalsa (The Sikh people) at the
Akal Takit or Eternal Throne of the Guru for extricating them. Again,
Mehtab Singh, hiding in the sand dunes of far-off Bikaner, when he heard
of the desecration of the Hari Mandir (Golden Temple) by a Muslim
commander, called in a Sikh, Massa Ranghar, who vowed that he would
cut off the head of the defiler. He made the ardous journey to Amritsar,
and braving infinite dangers pounced upon the petty tyrant, cut off his
head while he was doing horrible sacrilege at the holy spot by drinking
and witnessing a performance by girls in company.
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In the spirit of deep humility, the hero-saint seeks the protection
and mercy of the Lord :

‘Exalt me into the Mountain Sumeru fiom a straw :
in cherishing the numble

Art Thou unparallelled ;’

‘Forgive my errors O Lord, I that am compact all
of errors ;’

‘Those who serve thee, their homes Thou fillest to
overflowing with wealth.’

‘In this Iron Age in the mighty arms of the

Wielder of the Sword of Eternity alone is my trust.’
(Vichitra Natak)

Guru Gobind Singh has in numerous places expressed the ideal
of the crusader in the path of God-yearning to attain the qualities
which go to perfect such a character.

At the end of the rendering of the epic of Krishna in which
contrary to the usual presentation of this God as immersed in dalliance
in the idyllic surroundings of Braj, his heroic aspect has been
emphasized, the ideal heroic character is thus enunciated in verse

which acquires sublimity in its flow :

‘Praised Dbe he whose tongue is over uttering

the name of the Lord, and who is constantly
contemplating holy war ;'

“This body shall one day turn to dust, but sailing

in the ship of noble endeavour, his fame shall carry
him across the ocean of this world 3’

‘Abiding in the house of spiritual poise, he shall
make his wisdom shine forth like a lamp,’

‘And grasping firmly the broom of divine wisdom he
shall sweep away the filth of cowardice.’

Towards the close of the stirring epic narrative of the war of
Durga, representing the avenging aspect of the Godhead against evil
and unrighteousness, the heroic character is defined in words which
thrill with their undying idealism :

‘Grant me this boon, O Lord : May I never turn
away from righteous action ;

May I never know fear as I engage in battle with
the foe, and resolve firmly to win ;
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May I ever instruct myself in the passion to

utter Thy praises ;

And at the last when the hour of destiny arrives,
may it be granted me to lay down my life fighting
on the field of battle.’

With such ideals before him, the man of God is exhorted to ﬁg'ht
on in the way of the Lord, in the faith that He will ultimately succour
those who tread His path :

‘Against sickness and sorrow, from the dangers

of land and water He gives protection in numerous
ways :

May the foes attacks be never so numerous, not one of
these shall even graze His Servant.” (4kal Ustat)

‘Whosoever is protected by the friend, what can the

foe accomplish against him ?

Not even his shadow will be touched ; all the

efforts of his brutish foes shall go in vain.” (Vichitra Natak)

Such has been the course of the eventful history of the Sikhs,
in which faith, humility, the heroic spirit and the ideal of service and
sacrifice ultimately turned a peace-loving sect into a dedicated army
of heroes, who fearlessly fought the mighty Mughal empire for near
about a century. In their subsequent history they have shown courage
and endurance in gituations of heavy crises, which has elicited high
praise even from their opponents. This continuing strength of
character is undoubtedly a result of the powerful impulse of idealism
and heroism which issuing from Guru Nanak, has ever kept their
vision fixed on the role which they feel history has thrown on them,
as liberators and heroes. This consciousness is embedded in the
humblest and the least educated among the Sikhs, who imbibe the
exhortation to what in popular parlance is known as dharmayudha or
‘righteous war’ along with their daily payer and their community life.



CASTE IN A SIKH VILLAGE

Indera Paul Singh

SiknisM does not recognize the superiority or inferiority of castes.
It was one of the many reform movements in the 15th century,
during the period of Muslim domination in India. These aimed at
preventing the masses from being converted to Islam which was
getting a large number of converts from the lower Hindu castes.
To achieve this, the leaders of these reformm movements attacked the
extreme rigidity of Brahminism and advocated abolition of caste
and removal of some of the restrictions. The radical element of this
movement broke away from the Hindu orthodoxy. The founder of
this wing of the movement was Basava, a Brahmin. He gave up
the caste-polity and permitted marriages even between the Brahmins
and Chandals.

Nanak (1469-1539 A. D.), the founder of Sikhism, and a Khatri
by caste, preached in North India the equality of all men irrespec-
tive of their caste. He declared that distinctions based on caste
and pedigree are vain and that no caste is dcknowledged in the
next world. “God will not ask man of his birth, He will ask him
what has he done,” says Nanak in Adi Granth, Prabhat Rag. He

further stated :

“Of the impure among the noblest
Heed not the injunction;

Of one pure among the most despised
Nanak will become the foot-stool.”

He also declared that by remembering Him, all, whether
Kshatriya, Brahmin, Sudra or Vaisya can attain salvation (4di
Granth, Malhar Rag). The Guru who succeeded him also preached
the equality of castes. The third Guru, Amar Das has said about
caste in the Adi Granth :
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“All say that there are four races,

But all are of the seed of Brahma

The world is but clay,

And of similar clay many pots are made,

Nanak says man will be judged by his actions,

And that without finding God there will be no salvation.

The body of man is composed of the five elements,

Who can say that one is high and another low 7
—Bhairav Rag.

The tenth Guiu, Gobind Singh also says in the conduct of
rules for the Khalsa that he will make all the four races of one
colour.

“T will make the four races of one colour,
I will cause them to remember the words, ‘Wah Guru’

And he took practical steps to make them look alike by ordain-
ing them to keep five symbols, uncut hair, comb, iron bangle, short
drawers, and a sword. The Five Beloved, whom he had chosen
from an assembly of thousands of Sikhs gathered at Anandpur te
celebrate the Vaisakhi festival, were drawn from different castes,
except one Khatri all the others belonged to jat and other Sudra

castes.

When these Fjve were initiated into the new fratcrnity of the
Khalsa (the pure), he made them drink amrif (nectar) from the same
bowl and eat prashad from the same plate. He was himself initiated
by these Five Beloved and, following him, many thousands of Sikhs
present, irrespective of their caste, were thus initiated by the Five
Beloved, drinking from the same bowl and eating from the same
plate. This practice of eating from the same plate and drinking from
the same bowl is followed even now at the time of initiation of a
Sikh, the ceremony being known as Amrit Chakhna, drinking the
nector. All those thus initiated take on the name ‘Singh’. They
are declared as sons of Guru Gobind Singh and his consort Mata
Sahib Kaur. Their birth-place becomes Anandpur (where Khalsa was
first initiated) and their caste becomes Sodhi Khatri, the same as that
of Guru Gobind Singh. He declared that caste was an after growth
in the Hindu Social System, and that nobody could call himself a
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true Sikh unless he gave up the prejudice of caste. He said that
the four castes were like pan (betal leaf), supari (betal nut), chuna
(lime), katha (catchen), none of which alone was able to give relish
to the tongue or strength to the teeth. He not only tried to make
one caste out of four but removed all unevenness of religious
privileges. In the Khalsa brotherhood the lowest was equal to the

highest.

Another practical step that the Gurus took to abolish caste
distinctions was the institution of langer (free kitchen). Each Sikh
temple has a langer attached to it, which was intitiated by the
third Guru, Amar Das (1469-1574). He refused to meet any person
who had not eaten in his kitchen, where people irrespective of their
caste, status or rank, ate together. Lven Emperor Akbar was not
given an audience by the Guru until he had eaten in the kitchen
attached to the Guru’s home. Other successive gurus promoted
this practice of inter-drinking and continued to emphasize the futi-
lity of being proud of one’s caste, declaring that only the actions
of the individual in this world would decide for or against his or

her salvation.

As we have noted Guru Gobind Singh made a strong onslaught
on caste distinctions and tried to create a classless, casteless Khalsa
brotherhood.  He embraced all those who «ame to join the
new brotherhood. Many orthodox high-caste followers of him
disapproved of his ideas and left him, but he continued to accept
men from low castes. He declared the low-caste converts as his
own sons, ‘Rangrete Guru ke bete. It may also be mentioned
that the bulk of soldiers in the Sikh'army were from the low

castes.

The holy book of the Sikhs, the .Idi Granth, which succeeded
the tenth guru as the guru of the Sikhs, contain writings not only
of the Sikh gurus, but also of the Hindu and Muslim bhagats (saints)
belonging to various castes : tailor—Namdev, butcher—Sadhan, vaisya
—Trilochan, barbar—Sain, jat-——Dhanna, brahmins—Gita Govind and
Surdas, weaver-—Kabir, cobbler—Ravidas, sufis—Sheikh Farid and

Bhikan.
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Sikh religion tried to establish a casteless society and took into
its fold persons belonging to various castes giving them equal status.
This certainly kept most of the high caste Brahmins and Khatris
away from the Sikh religion. It is historically true that the Sikh
gurus advocated the equality of castes, and even now the village‘rs of
Daleke! and Sikhs in general point to this as one of the superior
qualities of their faith. The social relations of various castes in
Daleke are, therefore, worth noting. It would be pertinent to note in
what manner caste in a Sikh village differs from that of a Hindu village.

IT
CASTE HIERARCHY

The people belonging to various castes professing Sikhism may
be divided broadly into two groups: the Sardar (the upper castes),
and the Mazhbis (the scavengers). The first group includes the agricul-
turists as well as the artisans, e.g., jats, kambohs, tarkhans, sunars.
cheemba and nais. These caste groups can be indentified in the same
manner as in a Hindu village and the membership of each caste is
confined only to members born into it. The Sardars can be sub-divided
into two groups—agriculturists and traders. Since the predominant
number of Sikhs are agriculturist Jats, they consider themselves to
be superior to traders and other castes. Most of the Sikh values
are Jat values and: the Jats assert that they occupy the highest
position among the Sikh castes. Their claim is strengthened by the
fact that they are the masters of the land, and some of them even
belong to the ex-ruling families of Punjab. Ownership of land is defi-
nitely a major criterion for determining the status of various people

Daleke is a small village situated at a distance of five miles from Taran
Taran in the Amritsar District of the Majha area of the Punjab. This area
is known as the cradle of Sikhism and most of the population profess
Sikh faith. Those living in Daleke belong to Brahmin, Jat, Kamboh,
Kumhar, Tarkhan, Cheemba, Nai, Mazhbi and Sansi castes. Jat are the
dominant caste—both numerically and economically. For full description
of the village, its caste component and its econormic structure, see Indera
P. Singh, A Sikh Village in Traditional India, Illinois, Philadelphia, 1959.
For religious structure, see Indera P. Singh, Religion in Daleke ‘A Siki
Village, Aspects of Religion in Indian Sociely.
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in Indian villages and it becomes more important in Sikh villages as
most of its adherents are agriculturists, who at one time were
warriors and conquered large tracts of land.

That those indulging in trade are considered lower than the
agriculturists is further evidenced by the status accorded to Brahmins,
Khatris and Kamhohs. There is no Khatri family in the village, but
a hypothetical question was put as to their position in the caste
hierarchy. It was stated that they will not rank higher because of
their birth, but since they earned their living by trade they will
be considered lower in status. But if a Khatri family possesses a large
tract of land, its members will be regarded of equal status. One
of the reasons cited for not giving a higher rank to the Brahmins
was that they now were no longer priests, but engaged themselves
in trade. The same reason was given for putting Kambohs who
are also agriculturists lower in rank to the Jats. Some Kambohs
have opened grocery shops, something which Jat will never do. The
Kambohs, however, asserted for themselves a higher rank than the
Jats on account of the prevalence of hypergamy among the Jats.
An incident of the promotion of a Kamboh army Havildar to a Lieu-
tenant was related by the Kamboh informants to support their claim.
The Jat officers resented this promotion and protested to the Command-
ing Officer that since Kambohs belonged to a lower caste group,
they should not be commissioned like the Jats. The,British Commanding
Officer called Mirasis of both the castes and asked them to tell
truthfully about their ancestors. The Mirasis of the Kambhohs
narrated the legend of the descent of Kamboh from Raja Kamboj
of Kambodia and asserted that there had heen no case of Kambohs
marrying anybody outside their caste. On the other hand the Mirasi
of the Jats told that the mother of the Jat ancestor was a Sansi
and that they had been accepting wives from lower castes. What-
ever the reason may be of the Kamboh claims of superiority or an
equal status with the Jats, they are assigned a lower status than
the Jats in the village. This may be due to their small number and
small land holdings as well as the absence of any Jagirdars amongst
them. Next to the agriculturist castes come the artisan castes; and
all of them are given an equal status. Among them, the Tarkhans
and Kumhars can be said to occupy a slightly higher status because
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of their better economic position. Nais, Sunar and Cheemba occupy
almost the same status in the village society; Sansi and Chamar
are considered lower in hierarchy than the Mazhbis but the other
villagers group them with the Mazhbis. Those Mazhbis who have
embraced Christianity occupy the same status as that of other Mazhbi.
Some of them have become barbers to make their living and raise

their social status.

Caste hierarchy in a Sikh village may be depicted as
following :

Jagirdars Brahmins
Jats : Zamindars Agriculturists (Shop-keepers)
Kamboh
Artisans

Kumhars (Traders) Tarkhans (Carpenters)
Mehre (Water-carrier) Nai (Barber) Sunar (Gold smith)
Cheemba (Washerman)

Mazhbi

Chamar—Ramdasia

Sansi

» INTERCASTE MARRIAGE

All the castes are strictly endogamous units and no marriages
are allowed outside the caste. The Jats marry among Jats, while
Kambohs, Tarkhans and others also seek spouses from their own
caste. Inter-caste marriage should be an important test of abolition
of caste system, but in Daleke no single case of inter-marriage has
occurred in its history. Only a few such marriages have been
reported during the times of the Sikh gurus and the Sikh rule,
Bhai Santok Singh and Giani Ditt Singh (of Singh Sabha Move-
ment), two great Sikh scholars married outside their caste. There
are instances related of a poor but devoted Sikh being accepted
as a son-in-law by a rich man but this always happened within
the caste. An important marriage of this kind was that of the
fourth guru, Ram Dass to the daughter of the third guru, Amar
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Dass. Ram Dass known as Jetha before ascending to guruship was
an orphan and used to make his living by selling boiled gram.
But he was a Khatri like his father-in-law. Some of the Sikh
scholars insist that the gurus never advocated inter-caste marriage,
although they stressed the equality of caste and took steps to remove
disabilities and inequalities among them. However, some of them
assert that the very fact that the tenth guru, Gobind Singh created
one caste of Khalsa implied that no restriction be laid on inter-
caste marriages. Once a preacher came to the village gurudwara
and profoundly advocated the abolition of caste distinctions favouring
inter-caste marriages. One of the Mazhbis listening to him got
up and requested the speaker to solve the problem of finding husbands
for his four daughters. The speaker asked those wishing to accept
the Mazhbi’s daughters in marriage to raise their hands. Practi-
cally everybody in the audience, consisting of all castes, raised his
hand. Apparently being satisfied with the result, the Mazhbi asked
for girls to marry his sons. This time no hand went up. People
were ready to accept wives from lower caste but were not willing to give
their daughters in marriage.

This may not be due to any belief in Sikh practices, but to the
custom of hypergamy prevalent among the Jats. There is a great
shortage of women in Daleke as well as in the whole of Punjab
in comparison to men. Many men remain ummarried throughout
their life. It is quite difficult for poor farmers to get married
while even a blind or a lame woman would have no difficulty of
finding a hushand. Many people bring wives from outside of any
caste when they cannot get any through regular means. There are
15 such women in the village whose caste is not known (they are
apparently from lower castes). These women are accepted as equals,
and their children have the same status as children of a woman
of known caste. However, such marriages are never allowed to be
performed as regular marriages with all the ceremonies symbolizing
the essentials of a marriage as conceived by the village community.

The custom of hypergamy is also reflected in the indulgence of
illicit relations between the higher-caste and the Mazhbi. While
such relations will not be tolerated within the caste and would
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provoke murders and fights, illicit relation hetween Jat male and a
Mazhbi female are tolerated. That their relations are quite common
is evident by a remark of an agriculture inspector in the village.
When asked by a group of young men, why Mazhbi women were
so beautiful, he remarked jocularly, “This is due to hybrid viggur.
The union of higher caste Jats with low-caste Mazhbis produce
beautiful women.” But illicit relations are not given the sanctity
of marriage and children if born are not recognised and are called
Mazhbi. They do not improve their caste or status in any manner,

On the other hand some cases of inter-marriages of the Jats
irrespective of their religion, Hindu or Sikh were reported from Ambala
district, where they live side by side. It can be said that in case
of marriage, caste is a more important factor than religion. A
number of cases of inter-religious but inter-caste marriages can be
cited. Inter-marriage among Christian, Hindu and Sikh Mazhbis is
commonly practised, the bride adopting the religion of her husband.
It must be mentioned that there is a tendency now-a-days to seek
spouses within their own religion; and there werc no cases of inter-
religious marriages in Daleke, possibly because the area is predomi-
nantly Sikh.

The solitary case of inter-religious marriage, in which the whole
village participated swas that of a Jat with a Muslim woman of another
village. (Village exogamy was adhered to even in this case.) But this
marriage was performed after the woman had Dbeen converted to
Sikhism. Her son married into a Jat family on attaining adulthood.

Summing up, we can say that the conversion of the villagers
to Sikhism has not resulted in any inter-caste marriage except
hypergamous marriages allowed by the customary law and practice,

INTER-DINING, SOCIAL INTERCOURSE AND POLLENTION

Huston suggests that taboo on marriage is the necessary and
inevitable outcome of the taboo in food and drink rather than the cause
of it. Inter-diningand social intercourse is controlled by certain regula-
tions in the Hindu caste. Some can eat with others while others cannot.
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In Daleke, the agriculturist Jats, Kambohs and Artisan castes like
Tarkhans, Kumhars, Sunars, and Nais are considered higher-caste Sikhs.
These castes visit each other’s houses, inter-dine and attend marriage
functions and other festive occasions. They go to the fairs together,
and celebrate most of the festivals together. They live also in adjoining
houses, although those belonging to one caste tend to live near each
other. There is also no feeling of pollution attached to their touch,
person or clothing. The agriculturists, traders and artisan castes
among the Sikhs have an equivalent social status; but this cannot
be said about the social relation between the Mazhbi and other
Sikhs. Their houses are on one end of the village, and a long wall
separates them from the others in the village. About twenty families
live in a hamlet a hundred yards away from the village. Land for
building houses was given to his farm workers by the father of the
Sarpanch on the birth of his first son (present Sarpanch).
The Mazhbis had requested him for a grant of land because
their area of habitation in the village had become overcrowded.

Mazhbis work as farm labour, while their women clean the court-
vards, collect cattle-dung and make dung-cakes. The work of both
Mazhbi men and women necessitate their entering into the houses
of the Sardars for whom they work. More than half of the farmers
who employ them allow them house entry and some even let them
milk their buffaloes. Such persons are not afsaid of pollution by
touch. But a few Sikhs still would clean their clothes with soap if
touched by the Mazhbi. One of them was known to even take a
bath to purify himself. Most of those not allowing Mazhbis to
enter their houses are Kambohs and Kumhars. They relate an
interesting legend to support their action. They say that when the
Five Beloved were entering the tent of Guru Gobind Singh on his
invitation, the Mazhbi among them asked Guru's permission to enter
his tent. The Guru told himm that he need not have asked and
since he had done so, Mazhbis would have to wait for three hundred
years until they had full access to all places. This legend is not
supported by any historical facts and seem to have been invented
by some clever and interested persons. It is very similar to the other
common legend of Balmiki, the Guru of Chuhras (sweepers). Con-
verts to Sikhism faith from this group are called Mazhbi, who
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happened to arrive late at a party given by Lord Krishna, and
had to eat only the left-overs. But the feeling of pollution has been
decreasing in intensity after partition and the declaration of untouch-
ability as a legal offence.

Separate wells for various castes have been characteristic of
Hindu villages, and even in Daleke we find a separate well for the
Mazhbis while all other castes draw water from another well. Two
vears ago, the Sarpanch pursuaded the villagers to allow Mazhbis to
draw water from the model well built in the centre of the village.
But the Mazhbis have made use of the common well only occa-
sionally, because many older men of the village do not like them
to draw water from the same well as themselves. Twice we heard
an old Jat shouting at a Mazhbi to go away, who was standing
near the well. However, the Mazhbi children studying in the school
make free use of the common well, which is located next to their
school. Recently one of the progressive Jats has employed a Mazhbi
boy to clean his utensils and serve food. Although no other family
has followed his example, nobody in the village has refused to eat
at the house of the Jat because he has a Mazhbi domestic servant.

Mazhbis accompany marriage parties only of persons for
whom they work. Mostly marriage parties are confined to
the relatives and friends who obviously belong to the same caste.

However, in the feasts given in the village all are invited, but
Mazhbis sit separately from other castes. The Sardars may come
to the house of a Mazhbi on festive occasions, but they do it as
a benevolent gesture to their farm labour, who feel greatly honoured
by such visits. Persons belonging to other castes who participate
in each other’s festive occasions are mostly personal friends of the
family. But no discrimination is practised against persons because
of their caste in a marriage party.

All persons irrespective of their castes go to attend fairs together
and in these fairs no special food shops are erected for the use of
Mazhbis. Until about fifteen years ago Mazhbis were not given
food in the same utensils as others. Separate glasses and plates
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were kept in a corner which the Mazhbi had to clean himself after
ysing them. Today the Mazhbi drink and ear from the same
utensils at the Sikh confectioner’s shops in the nearby town, Taran

Taran, as are used by others. That is why orthodox Hindus some-

times do not buy eatables from a Sikh Confectioner’s Shop.

The Mazhbis are traditional brewers of country liquor. When-
ever a villager needs liquor (which he does quite often) he gives
some ‘gur’ (brown-sugar) to his Mazhbi, who gives him the distilled
liquor and keeps a part of it for himself. Mazhbis and Sardars
often drink liquor together at the fairs and occasionally in the fields.
We saw them drinking from the same glass which was passed from
one to the other. However, in their homes they usually drink only
among their own caste members. On festivals like Lohri and Holi,
when villagers indulge in heavy drinking, no caste distinctions are
observed. In fact those preaching equality of caste today refer convin-
cingly to the fact that all the liquor drunk by the Sardars is brewed
by the hands of the Mazhbi, whom they would not like to touch
otherwise. They argue, ‘if you can remain clean after drinking gallons
of liquor prepared by a Mazhbi, how can you be polluted by his
touch ?’

THE VILLAGE TEMPLE AND THE PRIEST

.

The village temple ‘gurudwara’ is also used as a Janjghar, a
place where the bridegroom’s party stays for 3-4 days when they
come to the bride’s place for marriage. Since village exogamy is
the rule, the gurudwara is always in demand. All castes except the
Mazhbis are allowed to stay in the gurudwara. Until recently (5 years
ago) they had a small room of their own for this purpose in their
part of the village. No Granth (the Sikh holy book) had been
installed there, and when not in use for marriage parties, it was used
as a common room where Mazhbis used to gather, smoke and gossip.
This room was later washed away in the floods, and has not since
been rebuilt. However, they have recently collected logs of wood
for the roof of the room. Mazhbis have been allowed to put up
their marriage parties in the gurudwara only twice during the last
ten years. The reason given by others for not allowing the Mazhbi
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marriage parties to stay in gurudwara is that the Mazhbis smoke
tabacco (which is prohibited in Sikhism) and thus desecrate the sanctity
of the gurudwara. The Mazhbi parties which were allowed to
stay in the village gurudwara are reported to have been clean (people
who did not smoke). In fact, they were the guests of the well-fo-do
Mazhbi families who earn their livelihood by serving in the
Indian Army.

Sikhism declared caste differences against its precepts, and the
Sikh gurus took certain practical steps to bring social equality in
various castes, therefore, it would be partinent to note inter-caste
relations in the religious affairs of the Sikhs. There is a common
gurudwara (Sikh temple) in the village where persons belonging to
all' the castes worship. The offerings of trashad and grain are
accepted from persons irrespective of their caste and the same are
also distributed among all. The Jats, Kambohs, Tarkhan, Mazhbi
and others assemble and sit there inter-mixed. Those high caste
Sikhs, especially women, who do not allow Mazhbis to enter their
houses beyond their cattle-yard, usually sit away from the place
where Mazhbis are sitting. Food is distributed free on Masya of
every month, birth anniversaries of Guru Nanak and Gobind Singh
and other festive occasions in the gurudwara after the religious cere-
monies are over. No caste distinction is maintained while serving
food and all sit together on the floor. All villagers have access to
Granth—the Holy Book and the granthi, Sikh priest,

Another important factor reflecting on the social relations
within the caste structure is the role of the priest. In a Hindu village
a low caste man cannot become priest in a temple, which is the
privilege only of Brahmins. The Brahmin priests serve only the
higher castes, and do not perform any ceremonies of persons belonging
to other castes. But in Daleke the person who looks after the village
gurudwara is a Cheemba (washerman) by caste. He is usually
addressed as Sant (saint). He serves persons belonging to all castes
equally. He performs all Sikh marriages in Deleke irrespective of
any caste distinction. At births and deaths he prays for all. He
conducts marriages of all the castes. He collects bread and flour
every day from each house, some of which he eats himself, the rest
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being distributed among the travellers staying in the gurudwara.
The poor people of the village also gather near the gurudwara to
get some food from the Sant. The food is collected from the houses
of all castes and distributed among persons belonging to all castes.

Often the Sant is called upon to perform Akhand Path, the
continuous reading of the Granth in its entirety in 48 hours; or
Sadharan Path reading of entire Granth in a week or at leisure, in
the houses of different people. The Paths are conducted by people
on occasions of marriages, deaths and births in the family or on the
expiation of vow. The Sant naturally cannot read the whole
Granth (1430 pages) alone in case of Akhand and saptahik paths which
have to be completed in a specific period of time. He invites three
or four others who can also read the Granth to assist him. His
main assistant is a Mazhbi, whom he has trained himself. He taught
him Punjabi and reading the Granth as well as the performance of
other religious ceremonies. Another is a Tarkhan (carpenter), and
the third is a Jat. Some of the Jagirdars and women who can also
read the Granth take their turns in the conduct of completing these
paths. All the pathis take their meals at the house where an Akhand
Path is being conducted. All of them, irrespective of their caste,
are fed by the host families. Many such occasions were noted during
our stay. On the completion of the path usually all relatives and
friends get together and sing hymns. The rules of untouchability
are a little bit relaxed on these occasions. The Mazhbis may also
come and sit with others in the religious congregation, especially in
the houses of such Jats who allow their Mazhbis to enter their homes.

Kirtan (singing of hymns) usually follows the end of the reading
of the Granth or is organized on festivals celebrated in the gurudwara.
The traditional singers of Sikh hymns until the period of the 10th
Guru were masands. They became corrupt and started demanding
huge sums as their share of the offerings on various Sikh festivals.
The tenth guru dismissed them and enjoined upon his Sikhs to sing
hymns themselves. In Daleke, there are four persons who usually
sing hymns on these occasions, one of them is the Sant, who also
plays on the harmoniam. One of the Tarkhans is a famous Dhadhi,
Punjab’s traditional Sikh bards and plays on a ‘Sarangi’. Another
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is a Mehra. A Jat and a Mazhbi play on drums. 'These singers
are often joined by the whole congregation in singing hymns. In
fact, some hymns sung near the end of the meeting are to be sung
in unison only. Young boys and girls are also encouraged to sing
hymns, or recite poems on festive occasions, when they are given
some prizes for doing so.

Mostly prayers ate led by the Sant in the gurudwara or the
house, but usually an elderly person, who knows to read the Granth,
is asked to sit near it. He reads the order of the day from it at
the end of the mecting.

Although on Sikh festivals and in Sikh temples food is prepared
in one kitchen and served to everybody, on occasions of anniversaries
of some of the Muslim pirs like Sher Shah, separate kitchens are
maintained for the Mazhbi and other Sikhs. Before partition two
separate kitchens were run for Muslims and Sikhs respectively.

Independence has brought with it the laws banning untouch-
ability, and the modern preachers of equality of castes like the Sarpanch
and his young friends point it out that what the new law demands
is just what the gurus had prcached. It is in keeping with the
precepts of the Sikh religion. There lies the major differences of
caste structure between a Sikh and a Hindu village. While in a
Hindu village caste hierarchy and differences have religious sanctions
behind them, there are no such sanctions in the Sikh religion.
Thus it becomes easier to propagate and instil equality of caste-
relations in a Sikh village. Moreover, in Sikh temples caste distinctions
have not played any role. They may not eat or sit together in their
houses, but in the gurudwara all sit and dine together.

Another significant factor is the dichotomy of various castes ina
Sikh village in comparison to a number of hierarchical castes in a
Hindu village. The assimilation of Jat, Khatri, Kamboh and artisan
castes like Tarkhans and Kumhars into one group is almost complete
so far inter-dining and inter-social relations are concerned. Although
the agriculturist Jats claim themselves to be higher than shopkeeper
Kumhars and Khatri and artisan Tarkhans, no restrictions are
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put on their social relations. Nevertheless no inter-marriages among
these castes are allowed.

The Majha has produced a number of daring dacoits and they
belong to various castes. In the Mukerian dacoity the four dacoits
who belonged to this area came from Jat, Sunar and Mazhbi castes.
The dacoits do not retain any caste distinctions.

IMPROVING THE STATUS

Now there naturally comes the question whether the Mazhbi
can improve their status in the caste hierarchy. Besides becoming
a ganthi, priest (when he becomes a holy man), a Mazhbi can raise
his status if he is a good wrestler or a good singer. That makes
him hero of the village and persons belonging to higher castes
would not hesitate to inter-dine with him or invite him to their
homes. Service in the army or in the government also helps one
to raise his status. Accumulation of wealth and political power
adds great stimulus to one’s efforts of raising his status. Being a
staunch Sikh is also potent factor in improving one's status, i.e.,
one does not trim his beard, cut his hair, abstains from smoking
and says his prayers regularly.

All these factors mainly help a person in improving his status
in his caste alone. But if a rich Mazhbi leaves his village and
settles in a far away village or town, he is easily accepted as a
person of equal status. Usually he styles himself there as a Jat,
and since many gots of the Mazhbi and Jats are common, this kind
of confusion can easily be created. But if his neighbours in his
near village come to know of his real caste, he is bound to leave
the village. Even in the British army there were separate regiments
of the higher caste Sikhs (the Sikhs) and Mazhbi (Sikh Pioneers,
now known as Sikh Light Infantry) Mazhbis working in industrial
towns like Tatanagar and where dams are being built, Hirakund etc.
do not face any discrimination and are all addressed as Sardar.
If a Mazhbi and a Jat coming from the same village to work in a
far off place, they do not practice untouchability, but as soon as
they arrive in their native village they become conscious of it.
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The various caste units in the Armed Services have now been
mixed and no untouchability is allowed to be practised. But still
a certain preference for various services can be noticed—most of
the Jats and Mazhbis are in the army. Mazhbi being mainly in
Supply and Sappers and Miners. The Khatris and artisan castes
predominate in the Engineering, Signals and Air Force. Neverthe-
less, the equal status enjoyed by all soldiers in the Armed Forces
has a healthy effect on the villagers; and helps in removing un-

touchability.
DECLINE OF BRAHMINS

Let us describe the relationship of the Brahmins with other
castes in the village and the reason of decline in their influence.
Although they were not directly included in running of the village
economy, they fulfilled a vital social and spiritual role. Especially
births, marriages and deaths could not be performed without their help.
But the need of Brahmins in Sikh villages and their role was resulting
in making Sikhism a branch of Hindu protestants, owing allegiance
to Hindu gods and goddesses. Even in the precincts of the premier
Sikh temples, there were idols of Rama and other Hindu gods and
deities. Ramlila used to be performed in the Golden Temple at
Taran Taran. All this gave impetus to reform movements among
the Sikhs in 1922-26. the Singh Sabha and Akali movements. These
movements aimed at removing the Brahmanical influence from the
Sikh temples and masses. This influence had slowly crept in since
the attainment of Sikh kingdom by Maharaja Ranjit Singh and
its fall. Another impetus to this reform movement was a reaction
against the efforts of the Christian missionaries to bring Sikhs into their
fold. The decline of Brahmins in the villages can be said to have
started with the launching of these reform movements among the Sikhs.

An Anand Marriage Act was passed in the Central Assembly
to regulate marriages performed according to Sikh rites. This made
the services of Brahmins unnecessary. The Sikh marriage rites could
now be conducted by a granthi—Sikh priest. He could be of any
caste. The granthi of Daleke belongs to the Cheemba (washerman)
caste. He was trained at the Sikh Missionary College, Amritsar
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and now replaces the Brahmin in conducting the rites-de-passage. He
gave all Sikh children at birth the baptism of sword, performed
many ceremonies as well as fulfilled other spiritual needs of the
people. The functions of a grenthi can, moreover be performed by
any Sikh who is conversant with the know-how of each ceremony.
One of the Tarkhans and Jats often perform these ceremonies in
Daleke in the absence of the granthi.

Another asset of the Brahmin was the knowledge of astrology
and preparation of horoscopes. The Akali Movement discouraged
belief in horoscopes and astrology and pointed out that such beliefs
are against Sikh precepts and though there are still a few Sikhs
in Daleke who will not till their land without asking for an auspicious
day from the Brahmin, there are many who do so now without
asking him., Consulting the Brahmin is considered an unnecessary
expense which can be avoided without any danger of losing the
crop. Only when a farmer has been unsuccessful in cultivation for
two or three successive years does he take recourse to the Brahmin
in order to find an auspicious day and avoid misfortune next time.

Another important function of the Brahmins was to perform
rites in honour of ancestors of their jajmans, i.e., shradhs. The
Brahmins were invited to feast in the farmers houses besides being
given some gram for their services. The Sikl reform movements
discouraged this practice too ; for to-day, a family still may celebrate
shradh, but they do not feed the Brahmins or ask them to perform
any ceremony in honour of their ancestors. Instead they just invite
a few Sikhs, usually five, of any caste and feed them.

The Jats have been the least affected by Brahmins from times
immemorial and during the 1920’s the story of betrayal by a Brahmin
cook of the tenth guru was revived to justify a break with the
Brahmins. Gangu, the Brahmin cook, betrayed the two youngest
sons of Guru Gobind Singh and their grandmother and handed
them over to the Muslim ruler of Sirhind, who had them put to
death. Similarly another story attributing the defeat of the Sikhs at
the hands of the British to the treachery of Brahmin generals of the
Sikh army was circulated to strengthen the break with the Brahmins.
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The Brahmins in Daleke were fecling these pressures and losing
fast their custom as well as respect. The final break seems to have
come with the conversion of a Muslim woman of another village
to Sikhism and her marriage to a Jat of Daleke. The Brahmins
protested that this was against the tenets of Hinduism and threateped
that they would not have anything to do with the villagers if
they allowed the conversion of a Muslim. The Sikhs were in no
mood to pay heed to this threat and went ahead with the con-
version in the presence of the entire village population. Since then
the Brahmins of Daleke have ceased to play any vital role in the
spiritual and social life of the people. The Daleke villagers gave
another reason also for not showing any respect to the Brahmins.
One of the Brahmin brothers began to drink wine and eat meat,
like Jats and others in the village. They now run grocery shops,
and sell medicines. They have lost their superior status and are
now at the mercy of the villagers. \When one of the Brahmin
brothers who also practices medicine left the village for sometime,
the villagers brought a Kamboh refugee compounder to open a shop
in Daleke. When the Brahmin ‘doctor’ returned after a year to
revive his business he found that many of his customers were

already patronising the new doctor.

Predominance among the Sikhs of Jats whose hatred against
Brahmins seems to be' traditional, has been another cause of the brek-
away from Brahmins. The Jats of the Hindi-speaking part of the
Punjab, Delhi and U.P. also do not seem to have much respect for
Brahmins either.

This paper is based on fieldwork in Daleke from July, 1956 to March,
1957 and short wvisits during 1954, 1959 and 1960. Fieldwork was carried
on with assistance of Ram Narain, M. G. Oswal, Darshan Singh and Balbir K.
Singh, and was supported by a generous grant from Robert Redfield and Milton
Singer of the University of Chicago. I am indebted to prof. P. C. Biswas,
Head of the Department of Anthropology, University of Delhi, for his valuable
guidance and support. The assistance of G. S. Malhi, Block Development
Officer, Taran Taran, in the selection of the village and making contacts is
also gratefully acknowledged. I wish to express my grateful thanks to our
vartous informants for their hospitality and patience.



ON BEING UNSHORN

J P. Singh Uberoi

TrE custom of wearing unshorn hair (kes) is among the most
cherished and distinctive signs of an individual’s membership of the
Sikh Panth and it seems always to have been so. The explicit anti-
depilatory injunction was early established as one of the four major
taboos (kuraht) that are impressed upon the neophyte at the ceremony
of initiation into Sikhism. Yet there exists hardly any systematic
attempt in Sikh studies to explain and interpret the origin and
significance of this custom.' As a religious systemn Sikhism is anti-
ritualistic in doctrinal content and general tone, so that a study of
the few obligatory rites and ceremonies that are associated with it,
in its institutional or social aspect, should be of considerable interest
for their own sake. Moreover, if our investigation of tthe connexion
between the specific custom of being unshorn and Sikhism as a whole
were to be made in a comparative and empirical spirit and according
to rules of method capable of universal application, we may expect
that the solution of this particular problem would also illumine certain
general problems of the sociology of religion, for example, regarding
the nature of initiation ceremonies and the meaning of symbols.

I am not myself able to adequately investigate the problem since
I do not possess the necessary linguistic means of access to the original
Punjabi sources and without enquiring into them at first hand one
cannot proceed satisfactorily. The argument and interpretation
presented in this paper will be based solely on the infurmation avail-
able in English, and for my reliance on second hand sources that
are incomplete and liable to error I owe an apology in advance. I

1. A noteworthy exception is S. Kapur Singh, Purasharprasna. The Baisakhi of
Guru Gobind Singh (Jullundur : Hind Publishers, 1959), especially chs. 4, 5.
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shall hope, nevertheless, that the sociological method or scheme of
interpretation that I shall adopt might invoke your interest, For
the results achieved, or capable of being achieved, in a line of enquiry
depend not only on the evidence examined and its authenticity, but
also on the method of analysis and interpretation followed.

The particular method adopted here implies that, for a proper
theoretical understanding or explanation, the ceremonial custom or
rite in question must be viewed from two interrelated aspects. We
should attempt to determine (1) its ideological meaning within a
particular system of symbolic thought, and (2) its social function
within a particular social system of groups and categories. The first
aspect, which we may call explanation at the level of culturally
conditioned thought and belief, is a matter of examining the ceremony
or rite as a condensed statement, the symbolic expression of charac-
teristic cultural ideas and values. In the second aspect of our study
we move to the level of institutionalized behaviour or social action
and seek to relate the rite, and the social occasion of its performance,
to the total social system of the group or category of persons who
recognize the obligation to perform it. In neither case do we consider
the particular rite in isolation but in the context of the other rites
with which it is associated in reality and, at either level of analysis,
our understanding proceeds by seeking to relate the part to its larger
whole, the piece to the pattern. Only after these necessary steps
have been accomplished in the context of a specific culture and society
may we rightly proceed to compare the meanings and social functions
of similar rites observed in two or more different cultures, or even of
the same rite in a single culture at different historical periods.

Combining these two aspects or levels of thought and behaviour,
which it is convenient to distinguish for analysis, we may state the
central assumption of our procedure in the form that all ceremonies
and rites are expressive and affirmative in character, that is, they
embody abstract meanings and values in concrete shape. The
obligatory and oft-repeated social performance of a body of rites
serves to give definitive expression and form to a people’s collective
life and thought. It affirms the coherence of their particular
pattern of culture and social organization as an ordered whole, and
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contributes to maintain its continuity from generation to generation.
These effects together constitute, according to our main theoretical
assumption, the raison d’etre of ritual behaviour and symbolic thought.

It is obvious to anyone who has made the attempt that an
investigation of the exact meaning and social function of a rite is
a complex and difficult task ; it is a process like that of ascertaining
the grammar and syntax of a language, which cannot be done by
simple enquiry from a native speaker or informant. For ritual is
capable by its inner nature of encapsulating several abstract meanings
and social references and, moreover, these generally do not lie
readily accessible at the conscious surface of life but require to be
extracted, as it were, from the subconscious. This is why it is
especially necessary in this field of study to avoid all easy inferences
from intuition or deductive reasoning and to adhere to explicitly
formulated rules of method.

II

The cultural association of male hair, especially long hair, with
magical or sacred ideas is known from many parts of the world. Tt
is recognized in general terms to be a symbol of manliness, virility,
honour, power, aggression, and so on. For example, in early Europe
the Achaeans, who conquered Greece, customarily wore their hair
long and wild. The Semitic story of Samson and Delilah, as told
in the Old Testament, well illustrates the virtue of remaining unshorn.
We can also locate many similar examples in classical Hinduism.
The Institutes of Manu specify that: “Even should a man be in
wrath, let him never seize another by the hair. When a Brahman
commits an offence for which the members of other castes are liable
to death, let his hair be shaved off as sufficient punishment.”

We should, however, be careful to remember that, like all sacred
or tabooed objects, long hair can also equally carry the opposite
connotation. It can be regarded, especially when unkempt, as signi-
fying something unclean, dangerous, or abandoned. We must thus
refer, according to the ruies of our method, to the actual context and
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situation in order to determine which of these two elements is pre-

dominant in a particular case.

That the precise physical state of the hair is always relevant to
its symbolic meaning, but 1s never itself the deciding factor, can be
made clear from the example of the Chinese pigtail, which super-
ficially resembles the Hindu shikha (scalp-lock) in appearance. The
Manchus, a foreign dynasty, in fact first instituted the pigtail among
the Chinese in 1644 .\.D. as a sign of their subjection. It later became
accepted as a characteristic Mandarin custom, even as a sign of
honour. In the mid-nineteenth century the Taiping rebellion, and
in the early twentieth century Sun Yat-sen’s movement and others,
sought to dispose of it, remembering its original significance. The
Taipings did so hy wearing all their head hair long and hecame
known as the ‘“long-haired rebels”, whereas the twentieth century
revolutionaries proceeded to cut all their hair short, literally throwing
the pigtail away. The complete contrast between these two outcomes
of a single impulse is not without interest for our study.

In Sikhism the injunction to remain unshorn is expressly
associated with the ceiemony of initiation, and it is in that context
that we must primarily explain it. Now every initiation rite obviously
possesses the nature of an investiture since through it some new
status, with its consequent rights and obligations, is conferred
symbolically upon the neophyte and he or she enters on a new mode
of existence. But every initiation rite necessarily also contains a less
obvious element, that of renunciation or divestiture, whereby the
neophyte symbolically discards, or has taken away from him, attributes
of his old status and mode of existence. One must ritually first
abandon the previous course or phase of social existence in order to
properly enter the new. Admittedly, the positive element of investiture
or conferment generally predominates in initiation rites, but the
element of renunciation or divestiture is always present to some degree.
This negative element may even be uppermost in certain cases, for
example, in initiation to monkhood.

I want now to draw attention to a class of initiation rites of
this latter kind that were widely prevalent in the Punjab at the time
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that Sikhism took its origin. These were rites of renunciation (sannyas)
through which an individual obtained entrance to one or other of
the medieval mendicant orders (Sanyasis, etc.). It is my contention
that an examination of this class of rite with the details of the Sikh
initiation rite borne in mind, shows a remarkable relation of structural
inversion to exist between the two. I want to suggest that, in
terms of the symbolic language and ritual idiom of the times, at
least one cultural meaning of the Sikh initiation rite was that it
stood as the antonym of the rites of Hindu renunciation.?®

A Sanyasi is a person who, having passed through the first three
statuses (ashramas) of Brahmanical Hinduism, renounces the world
and is cared for by others. It may perhaps be that the Sanyasi
religious orders were older than the Brahmanical institution of
sannyas, the fourth and last stage of life. At any rate, the orders seem
to have been open to entry by the individual person of almost any
physical age. The Sanyasi orders had decayed significantly during
the Buddhist period and then split into sub-orders with heterodox
creeds. They were reformed by Shankar Acharya, whose four
disciples instituted four maths (orders) that later de\_/eloped into numerous
padas (sub-orders). Each sub-order was said to have two sections,
one celibate and mendicant, the other not. All Sanyasis were further
graded according to four degrees of increasing sanctity (Kavichar,
Bhodak, Hans, Param Hans). .

The Sanyasi initiation rite was (and continues to be) essentially
as follows. The candidate intending to attain renunciation having
first gone on a pilgrimage to find a guru, who should be a Brahman,
the latter satisfies himself as to his fitness and proceeds to initiate
him. The neophyte commences with the shradha (obsequies) to his
ancestors to fulfil his obligations to them. He next performs the
sacrificial baji hawan and gives away whatever he possesses, severing all

2. The material presented on the succeeding pages is derived from 4 Glossary
of the Tribes and Castes of the Punjab and North-West Frontier Province (based
on the Census Reports for the Punjab, 1883 and 1892}, compiled by H. A.
Rose, 3 vols. (Lahore: Samuel T. Weston at Civil and Military Gazette
Press, 1011-1919).
This work is referred to hereinafter as Punjab Tribes & Casles.
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connexion with the world. His beard, moustaches, and head are
entirely shaved (mundan), retaining only the scalp-lock (shikha), and
the sacred thread is put aside. He then performs the atma-shradha
or own death rites. (An initiated Sanyasi is thus counted as socially
deceased and, when he dies, is not cremated but buried in a sijting
posture without ceremony.) The scalp-lock is now cut off and the
neophyte enters the river or other water with it and the sacred thread
in hand and throws bhoth away, resolving, “I am no one’s, and no
one is mine.,” On emerging from the water he starts naked for
the north but the guru stops him and gives him a loin-cloth (kopin),
staff (danda), and water vessel (jalpatra) kept out of the neophyte’s
personal property. Finally, the guru gives him the mantra (spiritual
formula) in secret and admits him to a particular mathk ( order),

sampradia, etc.®

The initiation rite of the Jogi order, which was also wide-
spread in medieval Punjah, is very similar. According to the Punjab
Census Report, 1912, “Jogi” is a corruption of yogi, a term applied
originally to Sanyasis well advanced in the practice of yogabhyas.
“The Jogis are really a branch of Sanyasis, the order having been
founded by Guru Machhandar (Matsyendra) Nath and Gorakh Nath
Sanyasis, who were devoted to the practice of Yoga and possessed
great supernatural power. The followers of Guru Gorakh Nath are
ahsorbed more in the Yoga practices than in the study of the Vedas
and other religious literature, but between a real good Jogi and a
yogi Sanyasi there is not much difference, except perhaps that the
former wears the mudra (rings) in his ears. The Jogis worship Bhairon,
the most fearful form of Shiva.”* Their main sub-divisions are
stated to be the Darshani or Kanphatta (“split-eared”), known as
Naths, who wear the mudra (ear-rings) ; and the Aughar, who do not.

In Jogi initiation the neophyte (chela) is first made to fast for
two or three days. A knife is then driven into the earth® and the

3. Punjab Tribes & Castes, 111, 358.

4. P. Hari Kishen Kaul (Punjab Census Report, 1912), quoted in Punjab Tribes
& Castes, 111, 361,

5. The Jogis hold the earth, and everything made of it, in great respect. “The
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candidate vows by it not to (1) engage in trade, (2) take employ-
ment, (3) keep dangerous weapons, (4) become angry when abused,
and (5) marry. He must also scrupulously protect his ears for ‘“a
Jogi whose ears were cut used to be buried alive, but is now only
excommunicated.” The neophyte’s scalp-lock is removed by the guru
and he is shaved by a barber; his sacred thread is also removed.
He bathes and is smeared in ashes, then given ochre clothes to wear,
including the kafni (shroud). The guru-mantra is communicated secretly,
and the candidate is now a probationer (aughar). After several months’
probation his ears are pierced and ear-rings inserted by the guru, or
an adept, who is entitled to an offering of one-and-a-quarter rupee.
“The chela, hitherto an aughar, now becomes a nath, certain set phrases

(not mantras) being recited.””

According to an account of the Ratn Nath Jogis the intend-
ing candidate is profferred a razor and sdissors by the guru to deter
him from entering the order. If he perseveres the guru cuts off a
tuft of his hair and he is shaved by a harber. He is made to
bathe, smeared with ashes, and then given a kafni (shroud), a lingoti
(loin-cloth), and a cap to wear. “The ashes and kafn: clearly signify
his death to the world.” After six months’ probation his ears are

pierced and earthen ear-rings inserted in them.”

After initiation a Jogi may either remain a,celibate and ascetic
mendicant (called Nanga, Naga, Nadi, Nihang, or Kanphatta), living
on alms; or he may relapse and become a secular Jogi (called
Bindi-Nagi, Sanyogi, Gharbari, or Grihisti), possessing property and
married. A Jogi usually joins one or other of the various panths
or “doors” (sub-orders), whose traditional number was twelve.

I mention, finally, the initiation rite of the Dadupanthi order,
stated to have been founded by Dadu, a Gaur Brahman, who died

earthen carpet, the ecarthen pitcher, the earthen pillow and the carthen
woof,” is a saying that describes their life.
They are buried in the earth and not cremated, like the Sanyasis.

6. Punjab Trides & Castes. I1, 400.

7. Ibid., 11, 40In,
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in A.,D. 1703." In this rite the guru, in the presence of all the
sadhus, shaves off the neophyte’s scalp-lock and covers his head
with a skull-cap (kapali) like the one which Dadu wore. He
dons ochre clothes, and is taught the guru-mantra, ‘“which he
must not reveal.? The rite concludes with the distributiop of

sweets.

111

In my view, there can be little doubt that the anti-depila-
tory taboo (kuraht) of the Sikh initiation rite is to be understood
as a specific inversion in symbolic terms of the custom of total
depilation enjoined by the Jogi, Sanvasi, etc. initiations. The ele-
ment of symbolic inversion, as I see it, is in fact much more pervasive
but it has been overlooked before owing to the prevalence, among
students of religion, of the scholarly method of adducing parallels
and similarities to the neglect of significant relations of opposition.**
In contradistinction to the Jogi and Sanvasi ritual of nakedness o1
smearing with ashes the Sikh neophyte is made to come tidily
clothed to the ceremony. The ear-rings affected by the Jogis are
specifically forbidden to him.!' Instead of requiring the Sanyasi's
resolve, “I am no one’s, and no one is mine,” the Sikh rite, empha-
sizing a new birth, requires the neophyte to reply in answer to
questions that his fither i1s Guru Gobind Singh and his mothe:

8. [Ibid., 11,215, where 1t is also said that other accounts make Dadu contempo-
rary with Dara Shikoh, and still others with Guru Gobind Singh,

‘The Gur Bilas gives an interesting story about Guru Gobind Singh’s meeting
with a Dadupanthi : see Indubhusan Banerjee, Evolution of the Khalsa, 11
(Calcutta : A. Mukherjee & Co., 1947, repr. 1962), 94.-5.

9. Punwjab Tribes & Castes, 11, 216.

10. This neglect 1s apparent, for example, in the work of A. van Gennep, the
French sociologist, Les rites de passage, 1508. See English transl. by
Vizedom & Caffee, The Rites of Passage (London: Routledge & Kegan
Paul, 1960), p. 97.

The same method is followed by S. Kapur Singh, Parasharprasna, The
Baisakhi of Guru Gobind Singh ( Jullundur: Hind Publishers, 1959),
chs. 5 & 7.

11, Teja Singh, Sikhism. lts Ideals and Institutions (Calcutta : L.ongmans, Green &

Co, 1938), p. 113,
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Mata Sahib Kaur, and that he was born in Kesgarh and lives in
Anandpur. Even more significantly, perhaps, the initiator, instead
of being the individual guru, is a collective group, the Five Loved Ones,
composed of any five good Sikhs. Instead of the guru-mantra being
communicated secretly to the neophyte, as with the Sanyasis, Jogis,
and Dadupanthis, the Sikh Gurus’ word is spoken loud and clear by
the initiators. Finally, in opposition to the Jogi vow never to touch
weapons, the Sikh neophyte is invested ritually with the kirpan (sword,
dagger) as one of the five k’s which he must always wear thereafter.

We must conclude, T think, that the Sikh initiation rite con-
tains a marked theme of inversion in 1elation to the rites of social
renunciation established by the medieval mendicant orders that pre-
ceded Sikhism, Like them Sikhism was instituted as a religious
brotherhood open to all, but its spiritual and social aims were in
direct contrast to what theirs had been. Whereas they had sought
to ohtain emancipation and deliverance through individual renun-
ciation at the price, as their rites signify, ol social death, the Sikh
community was to affirm the normal social world as itself the
battleground of freedom. That is why, in my opinion, its initiation
rite makes the positive theme of investiture prevail wholly over the
negative theme of divestiture and, taking certain widely established
customs of renunciation, emphatically inverts them. The meaning
of being unshorn, in particular, is thus .constituted by the
‘“negation of the negation™ : it signifies the permanent renunciation

of renunciation.

This hypothesis 1equires a further consideration regarding the
five k’s. We have so far concentrated our attention on the initia-
tion rite itself and attempted to understand the meaning of kes in
that context, but the five symbols of Sikhism are worn for life.
Now, following initiation, the Sanyasi custom is to either wear all
their hair or shave it all. The jatadhari Jogis follow the former course
—though among all Jogis the signification of renunciation seems to
be borne primarily by their pierced ears and ear-rings. The impor-
tant order of Bairagis also keep long hair??, whereas the Uttradhi

12, Punjab Tribes & Castes, 11, 36.
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Dadupanthis shave the head, beard, and moustache.?® The Rasul
Shahis, a Muslim order founded in the eighteenth century, also
shave completely the head, moustaches, and eyebrows.** In all
instances where long hair is worn it is worn as matted hair (jata),
frequently dressed in ashes. According to Sikh custom, on the gther
hand, unshorn hair (kes) is invariably associated with the comb
(kanga, the second of the five %’s), which performs the function of
constraining the hair and imparting an orderly arrangement to it. The
kes and the kanga thus form a unitary pair of symbols, each evok-
ing the meaning of the other, and their mutual association explains
the full meaning of kes as distinct from jata. The jata, like the shaven
head and pierced ears, symbolizes the renunciation of social citizen-
ship ; the kes and kanga its orderly assumption.

The kirpan (sword or dagger) and the kara (steel bracelet)
similarly constitute another pair of symbols, neither of which can
be properly understood in isolation. Without going into the evidence
I merely state that, in my view, the bracelet imparts the same
orderly control over the sword that the comb does over the hair.
The kirpan, in its conjoint meaning with the kara, is a sword ritu-
ally constrained and thus made into the mark of every citizen's
honour, not only of the soldier’s vocation. Finally, the kackh (a
loin and thigh garment), the last of the five ks, is also to be
understood as an agent of constraint like the comb and the bracelet,
though the subject of its control is not stated. This unstated term,
I think, can only be the uncircumncised male member. The kackh
constitutes a unitary pair of meanings with it, signifying manly
reserve in commitment to the procreative world as against renounc-
ing it altogether.

In case it might be objected that I am merely profaning the
mystery in advancing the last hypothesis, I hasten to quote Guru
Gobind Singh himself on the subject :

“Ajmer Chand inquired what the marks of the Guru’s Sikhs

were, that is, how they could be recognized. The Guru replied,

13. Ibid., 11, 216.
14. [Ibid., 111, 324.
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‘My Sikhs shall be in their natural form, that is, without the
loss of their hair or foreskin, in opposition to ordinances of the
Hindus and the Muhammadans.’ "' %

We may conclude that the primary meaning of the five
symbols, when they are taken together, lies in the ritual conjunction
of two opposed aspects. The unshorn hair, the sword, and (as an
implicit term ) the uncircumcised male organ express the first aspect.
They are assertive of human potentialities that are of themselves
amoral, even dangerous, powers. The comb, the steel bracelet, and
the breeches express the second aspect, that of moral constraint or
discrimination. The combination of the two aspects is elaborated in
the form of three pairs of polar opposites (kanga [ kes : kara | kirpan :
kachh [ uncircumcised member), thus generating, with one term left
unstated, the five Sikh symbols. The aspect of assertion and the
aspect of constraint combine to produce what we may call (for want of
a better word) the spirit of afirmation.

IV

So much then for the explanation of cultural meanings. We
must now turn to the second level of analysis required by our method
and consider the active social context of Sikhism’s origin and growth.
I do not here give all the evidence or make, every qualification
but state the problem in broad and general terms, as follows. The
Hindu system of social relations called caste, using that term to
include varna as well as jati, is in fact only the half of Hinduism. The
whole Hindu dharma is described by the term wvarnashramdharma, that
is, caste as well as the institution of the four stages or statuses
(ashramas) of individual life. If sociologists have concentrated them-
selves on the institution of caste to the exclusion of the latter
institution, I cannot claim to understand their reasons. For the
social system of caste was always surrounded in reality by a penumbral
region, as it were, of non-caste, where flourished the renunciatory
religious orders whose principles abrogated those of caste and birth ;

15, M, Macauliffe, The Sikh Religion ( Oxford : Clarendon Press, 1909 ),
v,

A.
99.
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and the fourth ashrama (sannyas) constituted a door through which
the individual was recommended to pass from the world of caste to
that of its denial. The mutual relation of the two worlds (and I
have no doubt that it was mutual) is of the greatest significance to
a full understanding of either.*® The total structure of the medigval
world, including its political aspect, was thus split up into a tripartite
division among (1) the rulers (the world of rajya), (2) the caste system
(varna, grihasta’, and (3) the orders of renunciation (sannyus). These
three features, and their interrelations with one another, define the
total social geography of cis-Himalayan Asia in the medieval period.

An order like the Aghor-panthi Jogis, who appear to have
smeared themselves with excrement, drunk out of a human skull, and
occasionally dug up the body of a newly-buried child to eat it, “thus
carrying out the principle that nothing is common or unclean to
its extreme logical conclusion,”*” evidently constituted the truly living
shadow of caste orthodoxy. The theme of protest could hardly be
carried further (unless it was by the Bam-margis who added sexual
promiscuity to the list!). Yet it could be reliably said of other
Jogi sub-orders that, “in the Simla hills the Jogis were originally
mendicants, but have now became house-holders,” and that the
secular Jogis, called Sanyogis, “in parts of the Punjab form a true
caste”.’® We can resolve this seeming contradiction only if we
regard both these Jogi conditions as forming the different stages or
phases of a single t':ycle of development. According to this view, we
should say that any particular order or sub-order that once renounced
caste with all its social rights and duties and walked out into the
ascetic wilderness through the front door of sannyas, could later

lo. Claste (and particulaily the position of Brahmans) was stated by Max Weber
to be *the fundamental institution of Hinduism” : see H. H. Gerth &
C. Wrnight Mills, from Max Weber  Essays i1n Seciology (London : Routledge
& Kegan Paul, 1948), p. 396
This purely one-sided view is especially curious in the German sociologist
since he was the first to make use (1n 1916 ) of the ‘‘partly excellent
scientific Census Reports” (itid., p. 397) which also form the basis of Punjab
Tribes & Castes and of the present paper.

17.  Punjab Tribes & Castes, 11, 404.

18. Ibid,, 11, 399n., 409
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become disheartened or lose the point of its protest, and even end by
seeking to re-enter the house of caste through the back door. Of
course, as a particular order or section fell back, so to speak, from
the frontier of asceticism and abandoned its non-procreative, pro-
pertyless, and occupationless existence, its function within the total
system of varnashramdharma would be fulfilled by some other order or
section, since the ascetic or protestant impulse itself remained a
constant feature. During its ascetic period an order or sub-order
may occupy one or other of two positions, or pass through both
successively. It may either adopt a theory and practice completely
opposed to those of caste, like the Aghor-panthis and Bam-margis,
and be for that reason regarded as heterodox and esoteric; or it
might remain within the pale and link itself to the caste system
through the normal sectarian affiliations of caste people. A “heterodox’
or antinomian sect, we should say, is one opposed to caste as its
living shadow ; an ‘“orthodox’ sect is complementary to the caste
system, its other half within Hinduism.

I would not say that all historically-known orders of renunciation
in fact passed through these various stages of development, but 1
maintain that we must construct some such analytical scheme of their
typical life-history with reference primarily to their origin, function,
and direction of movement in relation to the caste system. For that
would enable us to classify the vast number of known orders and
sub-orders into a limited number of sociological types and obviate
many difficulties in our study of them. In particular, until we can
fully understand the developmental cycle of medieval mendicant orders
we cannot place the political phenomena of the ‘“fighting Jogis of
the sixteenth and seventeenth centuries, the contemporaneous militant
struggles of the Roshaniya sect®, the Satnami Revolt of 1675, or the
plunder of Dacca in 1763 by Sanyasis, etc., in their proper perspective.

As a social movement early Sikhism no doubt possessed many
features in common with other religious brotherhoods of a certain
type. If Sikhism as a whole, nevertheless, broke free from the con-
voluted cycle of caste versus non-caste that overtook other protestant

19. Founded by Bayazid, Pir-i Roshan, b Jullundur, 1525.
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or antinomian brotherhoods, to what cause or causes did it owe its
freedom ? It is true that Sikhism, as we noted earlier, barred the
door of asceticism and so did not lose itself in the esoteric wilder-
ness, hut we have also to explain why it did not duly return, as so
many others did, to the citadel of caste. The new departure of
Sikhism, in my interpretation, was that it set out to annihilate the
categorical partitions, intellectual and social, of the medieval world.
It rejected the opposition of the common citizen or householder
versus the renouncer, and of the ruler versus these two, refusing to
acknowledge them as separate and distinct modes of existence. It
acknowledged the powers of the spheres of 1ajya, sannyas, and grikasta,
but sought to invest their virtues conjointly in a single body of faith

and conduct.

The social function of the Sikh initiation rite is, I think, pre-
cisely this: to affirm the characteristic rights and responsibilities of
the three spheres as equally valid and to invest them as an undivided
unit in the neophyte. The new Sikh, therefore, takes no Jogi vow
to renounce his procreative power and never marry; instead he
dons the kackh of continence. Instead of vowing like the Jogi never
to touch weapons, or take other employment, or engage in trade,
every occupation is henceforth open to him, including that of
soldiering, householdership, or political command, and save only that
of taking alms. The single key of the renunciation of renunciation
was thus charged to unlock all dividing doors in the mansion of

medievalism.

If my previous pairing of symbols and the assumption of an
unstated term be accepted, then the five symbols of Sikhism may
be said to signify, in their respective pairs, the virtues of sannyas yoga
(kes and kanga), grikasta yoga (kachh and the uncircumcised state), and
rajya yoga (kirpan and kara). As the authenticating sign and seal of
Sikhism, the five k’s together affirm the wunity of man’s
estate as being all of a piece : this we may take to be the
final meaning and function of remaining forever unshorn in the

world.



ORIGIN OF SIKHISM

Socio-Cultural Context

Kirpal Singh

SIKHISM was a protest against religious hypocracy, ritualism, fanati-
cism and formalism. In order to understand its genesis it is essential
to study the religious conditions prevalent in the Punjab during 15th
and 16th centuries. Geographically, Punjab being the gateway of
India provided a meeting ground for various cultures and civilizations.
This region was the first to be conquered by the Muslim invaders.
The Muslim rule was firmly established there and the wave of prosely-
tism had spread there with overwhelming force. According to Arnold,
Baba Farid-ud-din, a thirteenth century Muslim saint of Multan, was
responsible for converting sixteen tribes to Islam. He, however,
concludes that mostly the people were converted by sword.® How-
ever, there was a good deal of contrast between the two religions,
viz., Hinduism and Islam. They fundamentally differed in their
theologies, conception and method of worship and everything connected
with daily life. The Muslims were monotheists ,whereas the Hindus
believed in several gods and goddesses. The democratic ideas of
Muslims leading to equality offered a great contrast to the caste
ridden society of the Hindus. The Hindus worshipped cow whereas
the Muslims relished beef which was extremely abhored by the Hindus.
The Muslim congregational prayer was radically different from Hindu
mode of worship. The music which was an essential part of Hindu
religious ceremonies was forbidden within the precincts or even neigh-
bourhood of mosques. In prayer thc Muslims turned toward the West
and Hindus toward the East. Muslims considered the Hindus
Kafirs, infidels, whereas the Hindus termed the Muslims as Malechhas,
defiled ones. Bhai Gurdas (1637 A.D.), a contemporary of Guru
Arjan and one of the most prominent Sikh writers states “Hindus

1. Arnold, Preaching of Islam, p. 281.
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go to the Ganges, the Muslims to Kaaba in Mecca. Muslims take
to circumcision while Hindus are zealous for their thread and fore-
head mark. These call on Ram those on Rahim.*” J. D. Cunningham
has rightly stated, ““Custom jarred with custom, opinion with opinion,
the public mind became agitated and found no sure resting place
with Brahmin or Muslim with Mahadev or Mohammad.?®”

True religion has taken wings and vanished.
Falsity prevails like the darkness of the

darkest night.
The moon of Truth is visible nowhere.*

According to G. C. Narang ‘“the springs of true religion had
been checked up by the weeds of unmeaning ceremonial, debasing
superstitions, the selfishness of the priests and indifference of the
people. Form had supplanted the reality.,” Bhai Gurdas has des-
cribed the religious condition in the following words :—

“Leaving aside truth the Brahinins and Maulanas were
fichting over trifles.” Sarh kinare 1ai gaya khai marde bahman
maulane.

It is very significant to note that the Muslim rulers were
inflicting all types of cruelties on their non-muslim subjects in the
name of religion. According to the prevalent notions the Muslim
state was to root out heresay aund extricate fidelity as it had been
laid down in the Quran :

*Say to the infidel if they desist from their unbelief, what is
past is forgiven them. But if they return to it......... fight them till
strife be at end and the religion be all of God’s.”® It was consi-
dered the highest duty of a Muslim ruler to carry on Jehad by
waging war against the infidel lands (dar-ul-Harb) till they became
part of Islam and their populations converted into true believers.
Only two classes of people were 1ecognised, Ahal-i-Islam, viz., Muslims

2, Var I, Bhai Gurdas, Pauri No, 21.

3. J. D. Cunningham, Histery of Sikhs, p. 33.

4. Var Muajl, shlok 16

5. A.L.Srniwvastava, Medieval Indian Culture, p. %.
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and Ahal-i-Kitab who believed in revealed book. The christians were
taken to be in the later category. The rest of the population was
called Zimmis which means protected people living under a contract
with an opligation to pay the jaziypa. It has been stated in unmist-
akable terms that idolaters have got no right to live in a Muslin
State. They must either embrace Islam or suffer death. Since the
vast population of Hindus could not be massacred, the Muslim rulers
heaped on the Hindus all types of insults and degradations in order
to compel them to embrace Islam. Forcible conversion was the order
of the day. It is on this account that Dr. Murry Titus has rightly
stated that “it must not be forgotten that the very essence of Islam
is that it is both a religion and system of government, a church

The orthodox section of the Muslims chafed at the Hanifite
doctrine which was officially accepted by the Muslim rulers of India,
as Qazi Mugh-is-Uddin pointed out to Ala-Ud-Din Khilji. It was
Dr. Abu Hanifa alone who assented to the imposition of jaziya on
the Hindus. Doctors of other schools allow no other alternative but
death or Islam.” Sultan Mahmud followed this policy. Barani
writes ‘If Mahmud had gone to India once more he would have
brought under his sword all the Brahmins of Hind who in that
vast land are the cause of continuance of laws of infidelity and of
the strength of idolaters, he would have cut ofl the heads of two
hundred or three hundred thousand Hindu chiefs.”®

Besides the imposition of jaziya the Hindus were not permitted
to conduct an open worship and religious propaganda. According
to Dr. Srivastava, during the reign of Ala-Ud-Din Khilji, Firoze
Tuglak and Sikander Lodhi, the Hindus were not allowed to put on
fine clothes or ride on horse back. The Hindus were forbidden
from building new temples and repairing the old ones. The temple of
Keshav Deva at the birth place of Lord Krishna at Mathura was
razed to ground by Feroze Tuglak; when it was rebuilt it was again

6. Murray Titus, Islam in India, p. 14.
7. Medieval Indian Culture, p. 42,
8. Delhi Sultanate, Bhartiya Vidya Bhawan, p. 621.
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destroyed by Sikandar Lodhi.® According to Bhai Gurdas, the
Hindu temples were razed to the ground and at those very
places and with the same material mosques had been built.'?

Guru Nanak, however, never agreed to this type of orgahised
tyranny over one section of the people. According to him the Muslims
were not serving the cause of their religion by oppressing the non-
Muslims. He stated : ‘It is very diflicult to be a real Muslim. Possess
the necessary qualities before ye call yourself Muslim. First of all
love your faith and leave off vanity and pride of riches. Be humble
but be firm and shake off dread of death and life. Submit to God
with patience, helieve in him and sacrifice self unto Himn. Be merciful
to all living beings ; then alone you call yourself Musalman,’**

As a result of Muslim rulers’ religious persecution, the Hindus
were suppressed and dejected. On account of fear they had adopted
the ways of the Muslims but secretly they worshipped their idols
also which resulted in hypocrisy. Guru Nanak has described this
phenomenon : ‘Outwardly the Hindus had adopted the ways of Turks
and read the Quran but inwardly they worshipped idols also.”**
Antar puja parhe kateban sanjam T urkan bhai.

The onrush of Islam spread confusion and consternation among
the Hindus. Not being able to fight in open field they shut themselves
up in the impregnable fortress of caste, any fallen person could not
be readmitted into the Hindu fold. The Hindus of low caste embraced
Islam as Dr. Titus has remarked “Any out-caste man who wished to
escape the insults and degradation imposed upon him by his social
status could easily find a welcome freedom by accepting Islam. In
this way alone can the large number of so called low caste Muslims
of India, such as weavers, water carriers, leather workers and even

sweepers be accounted for.”’*®

9. Medieral Indian Culture, p 43

10. Bhai Gurdas, Var I, Pauri No. 20
1. Var Majh M. I, Shalok 8.

12.  Asa de Var, Shlok No. 16.

13. Islam in India, page 4.
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Bhai Gurdas has rightly described the condition of the Hindus,
‘there was quite a confusion when four castes and many ashrams got
crystallized. There were sanyasis of different denomination and Yogis
had set up twelve paths. The Jangams and Jains indulged in self
deception and mutual bickerings. The Brahmans set up various
contests between the Vedas, the Shastras and the Puranas.’**

Under the influence of Vedanta several intelligent persons among
the Hindus used to renounce the world and go to the forests and
mountains and spend their lives there. Thus they escaped the struggle
and responsibility for facing the new challenge. Bhai Gurdas has
stated, ‘The intelligent men under the garb of Sidhs have hidden them-
selves in the mountains who should launch the struggle to reform the

society.’'”?

The popular religion before Sikhism was confined to peculiar
ways of eating, drinking, bathing and other observances. Social taboos
about eating etc. were found very irksome. Mobhsin Fani has quoted
an example. He states that one Hindu youngman had decided to
embrace Islam as he was fed up with the Hindu restrictions about
meat-eating etc. He came across a Sikh and intimated him about
his decision. The Sikh advised him not to embrace Islam and be
a sikh of Guru Hargobind, the sixth guru, who was the spiritual
leader of the Sikhs at that time and take whatever food he

liked.*®

Before Sikhism there had been several movements to reform
the Hindu society but they failed to make any notable impression.
Cunningham states “Ramanand and Gorakh had preached religious
equality and Chaitan had repeated that faith levelled caste. Kabir
had denounced images and appealed to the people in their own
tongue, and Vallabh had taught that effectual devotion was comp-
atible with the ordinary duties of the world. But these good and
able men appear to have been so impressed with the nothingness

14. First var of Bhai Gurdas, Pauri No 19.
15. Var I, Bhat Gurdas, Pauri 29,
16. Makhaz- Twarikh-i-Sikhan, Sikh History Society, Amritsar, p. 48-49.
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of this life that they deemed the amelioration of man’s social condition
to be unworthy of a thought. They aimed chiefly at the emancipa-
tion from priestcraft or from grossness of idolatory and polytheism.
They formed pious associations of contented quietists or they gave
themselves up to the contemplation of futurity in the hoge of
approaching bliss rather than call upon their fellow creatures to throw
aside every social as well as religious trammel and to arise a new
people freed from the debasing corruption of ages. They perfected
forms of dissent rather than plant the germs of nation and their
sect remains to this day as they left them,”?

Thus this atmosphere of religious antagonism followed by political
oppression by one religious group resulted in frustration and all round
degradation for the large majority of people. Instead of meeting
this challenge adequately the oppressed began to believe in escapist
philosophy, viz., calling this world and its problems as maya-delusion
and retiring to the places of loneliness. This socio-religious phenomena
which required some adjustment with the existing values of life gave

rise to many reformist movements.

17. J. D. Cunningham, History of the Sikhs, p. 38.
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GURU GOBIND SINGH AND ISLAM
C. H, Loehlin

Sunnt Islam by its definiteness, not to say fanaticism, of belief
and its aggressiveness in practice has exerted tremendous pressure
wherever it has established itself, especially as a Muslim State. In
its extreme orthodox form Islam during the reign of some of the
Mughal emperors demanded an all-or-none reaction : either believe
and recite the creed or die as a rebellious unbeliever (kafir). Islam
had been established in northern India for several centuries before
Guru Gobind Singh came on the scene ; so it is not surprising that
a man as sensitive to spiritual truth as the Guru should find congenial
beliefs in Islam, both Sufi and Sunni, and yet as a free man should
oppose to the death any attempt to force conformity to them.

THE USE OF MUSLIM NAMES FOR GOD

The Jap is the introductory invocation of the Granth of the tenth
Guru. There seems to be general agreement that it was written by
Guru Gobind Singh himself. It probably aims to give the Sikhs
something similar to the Thousand Names of Vishnu of the Hindus ;
and there are just under a thousand names in the Japji Sahib. Among
these there are about seventy-five Muslim names or epithets of God.
Only a few of these are among the Muslim’s ninety-nine names of
Allah, such being Rahim, Karim, (Merciful), Razakar (Provider), Aruy
(Pardoner), and Salamai (Peaceful); but all the Names used in the
Fap would be familiar and congenial to Punjabi Muslims. The
Muhammadan tongue and ear would surely delight in Allah and
Nirsharik ; Karim ur Rahim (Generous in Mercy); Husn ul Chirag
(Beauteous Light); Garib un Niwaj (Niwas), (Merciful to the Poor);
Kamal Karim (Perfect in Mercy); Rajak Rahim (Gracious Provider);
Bihisht un Niwas (Dweller in Heaven) ; Hamesh us Salam (Ever Peaceful) ;
Ganim us Shkikast, Garib ul Parast (Breaker of Tyrants, Protector of
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the Poor) and so many others. Frequently Arabic and Hindi are
used together, as in Jap 157 :

Parparam is hain,
Samast ul adis hain,
Adesh ul alekh hain,
Hamesh ul abhekh hain.

Thou art the Supreme Ishvar,
Invisible to all,

Beyond country of description,
Ever formless.

It is quite likely that these, besides being sonorous and dignified,
were used to attract the interest of Muslims and gain their confidence
and friendship. The Guru had Muslim contingents in his army as
well as Muslim friends to whom he would wish to offer something
congenial. Then, too, this may be an early effort to break down
communalism, an effort that, alas! was frustrated by the fanaticism
all too prevalent in those times.

The Guru is quite semetic in his outlook when considering the
subject of incarnation. In the 7ap the Immortal is Ajanam, without
birth (vs. 34). He is without a body, has no name. The teaching
of the Bhagvad Gitf is rejected where Krishna is said to become
incarnate from age to age (Gifa 4:8) ; for “How can He Who has no
form, no colour, be said to be blue-coloured Krishna ?” Quran: “Lam
yalid. wa lam yilad.” “He does not beget, He is not begotten.”
(Sura 112).

The hiris (hir), those celestial maidens who hover over the
battlefields to welcome to their embrace those who fall in the fight
were popular in Islam as well as in ancient Hindu lore. They were
congenial to the Guru’s purpose as well, and served to add a vivid
feminine touch to the dreadful battle descriptions of the Vichitra Natak :

Thousands of Huris in heaven

Choose in marriage those who fall in the van.
(Vichitra Natak, 3:12)
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As the mighty heroes roar, the hiris swirl about the

battlefield,

And superbly robed ones move about and fill the heaven.

“Respected Sirs, are you well 7 May you live forever !

We sacrifice ourselves for you”, thus they speak—

“I take hold of thy garment, O Raja,

Marry me ! Abandoning such a brave man as thou,

To whom then could I propose ?

Come and wed me. I wish only to serve thee.

Leave Lanka soon, and come to the abode of the gods !
(Ram Avtar 591-607)

Here then was a strong reinforcement of the will to fight, for
death in battle for a righteous cause offered a sure pathway to heaven,
both for the Singh and for the Muslim," in addition to the nam japna
of the Sants and the zikr of the Sufis.

Itis a well known fact that the Guru had a band of 500 Pathan
mercenaries in his army. Khushwant Singh gives the reason for
this that “he made sure that his crusade would not be wrongly
construed as one of Sikhs against Muslims : the nucleus of his private
army consisted of five hundred Pathan merccnaries.”® Their desertion
just before the Battle of Bhangani does not contradict this statement,
for they were mercenaries first and Muslims second, and were all
out after plunder. His contingent of Udasis also deserted in the face
of what seemed to be superior forces of the enenty. Professor Kartar
Singh, likewise says of these Muslim soldiers: “Their presence in
the Guru’s army gives a lie direct to the assertions of persons like
Latif who would have us believe that the Guru was an ‘irreconcilable
and inveterate enemy of every Mohammadan.” He had no ill-will
against any individual. It was the evil system that he wanted to
destroy, and it was against its defenders that his efforts were directed.”?®
Muslim friends helped the Guru to escape after the siege of Chamkaur
in the guise of Uchck ka Pir. If they had not come to the rescue it

1. Hughes, Dictionary of Islam, p. 244.

Sale, The Koran, p. 489,
2. Khushwant Singh, Histo y of the Sikhs, Vol. I, p. 78.
3. Kartar Singh, Guru Gobind Singh, p. 169
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is hard to see how the Guru could have evaded the swarms of Muslim
troops out looking for him.

MALERKOTLA AND SARHIND

These two Muslim cities show us both sides of the Guru’s
dealing with Muslims. After the retreat from Anandpur the Guru’s
two younger sons, Zorawar Singh and Fateh Singh, with their
grandmother Gujari, were betrayed by an old Hindu servant and
captured by the wazir of Sarhind. The two boys, aged seven and
nine, refused to recant and accept Islam, so were cruelly put to
death by Wazir Khan. One tradition has it that they were bricked
up alive in a wall; another that they were beheaded. At any
rate, the Nawab of Malerkotla earned the lasting gratitude of the
Sikhs by protesting against the putting of the children to death.
A modern Sikh historian puts it thus: ‘The Sikhs have always
remembered this protest of the Nawab with gratitude, and through-
out their troubled relations with the Muslim powers they have always
spared the house of Malerkotla from their attacks.’*

Macauliffe relates Guru Gobind Singh’s reaction to this news
as follows :

“While the Guru was listening to the narrative he was digging
up a shrub with his knife. He said, ‘As 1 dig up this shrub by
the roots, so shall the Turks be extirpated’. He inquired if anyone
except the Nawab of Malerkotla had spoken on behalf of the
children. The messenger replied in the negative, The Guru then
said that after the roots of the oppressive Turks were all dug up,
the roots of the Nawab should still remain. His Sikhs should one

day come and lay Sarhind waste.””®

Sarhind and Malerkotla examplify the fulfilment of this prophecy.
Banda Singh had been given a special commission by Guru Gobind
Singh just before his death to behead Wazir Khan, the Governor

4. TeYa Singh-Ganda Singh, 4 Short History of the Sikhs, p. 73.
5. Macauliffe, vol. V ; 199,
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of Sarhind, who had been responsible for the murder. It so happened
that Wazir Khan was beheaded in the battle at Sarhind, and the
town itself was thoroughly sacked and many of its inhabitants
slaughtered by Banda’s followers. On the other hand, the Sikhs
have never molested Malerkotla even when the whole surrounding
country was devastated. This was true during Banda Singh’s ex-
pedition into the Punjab, when the Guru’s words were fresh in the
memory. It is still more amazing that the city with its predominantly
Muslim population was not molested in the terrible communal
riots attending the Partition of India in 1947. Even though the
city lies in the heart of the Malwa country near the Sikh States
of Nabha and Patiala, the Sikhs remembered their Guru’s words
and obeyed them. Malerkotla today remains the only Muslim city
in the Punjab. In answer to a query about present-day conditions
in Malerkotla, Rev. W.D. Barr, Presbyterian missionary at Khanna,
writes on September 11, 1963 : ‘I too have heen interested in the
effect of Guru Gobind Singh’s reactions to the concern expressed
by the Nawab in his day. I talked with the present Nawab on
two occasions about this very question. He told me some facts
that verify the influence during Partition of Guru Gobind Singh's
declarations. 1 suggested that the presence of the Nawalb’s army
lessened the attacks by Sikhs on Muslims. He stated that he had
document evidence to show that the Sikhs actually responded to
protect Muslims by belief in what Gobind Sin.gh had commanded.
Muslims en route to Malerkotla via train were attacked, but when
the Sikhs knew they were going to Malerkotla they spared them
and personally escorted them to Malerkotla. Many Muslims fleeing
for their lives were Dbeing pursued by Sikhs trying to kill them,
but when they crossed the border of Malerkotla State they stopped
and granted them their lives. There is no question in the Nawab’s
mind but that the Muslims were spared in Malerkotla State directly
because of Gobind Singh’s declaration that the Muslims of that
State were to be protected.

‘The Nawab has Gobind Singh’s sword, sent to his ancestors
after Gobind Singh heard of his defence of his family before the
Nawab of Sarhind. He also has the document sent to the Emperor
of Delhi by his forefather as a protest against the cruelty of the
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Nawab of Sarhind. There are 32,000 Muslims living in Malerkotla
right now, and they are at peace with their Sikh, Hindu, and
Christian neigbours.’

THE GURU AND EMPEROR AURANGZEB

Aurangzeb was a strict Sunni who followed the law and traditions
in every detail. He fasted often, and knew the whole Quran by
heart. Yet his religious beliefs had little effect on his ofhcial life,
for “his reliance on mere cunning as the principal instrument of
statecraft testified to a certain smallness of mind, and moreover
¢ Something of the Emperor’s power
may be gathered from a description of his camp in the Deccan
given by an Italian lawyer about A.D, 1700. Aurangzeb’s camp had
in it 5,00,000 people, was 30 miles in circumference, and had 250
separate bazars, where goods from the most mediocre to the most

was ineffective in practice.

luxurious were for sale.

At the time of their final confrontation at Anandpur, the
Guru’s army had been largely destroyed. His family was scattered.
His two older sons had been killed in the last stand at Chamkaur,
his two younger sons cruelly murdered by the wazir of Sarhind.
He himself had to flee in exile to South India, and was never
again to visit the Punjab. Yet his faith in God never wavered ;
and in his darkest hour he wrote, in answer to the Emperor’s
summons to come to him in Delhi, the Zafar Nama, or Epistle of
Victory. This is written in Persian verse, but in Gurmukhi characters.

In the Zafar Nama, the Guru reminds the Emperor that the real
reason the Hill Rajas wished to destroy him was because of two things a
Muslim should approve, namely opposition to idolatry and levelling of
caste distinctions. The Epistle is mainly a homily on keeping one’s word.
The Guru upbraids Aurangzeb for breaking his oath taken on his
sacred book, the Quran. This refers to the treachery of his generals
in the battle of Anandpur, when, after promising safe conduct to
the Guru’s forces for leaving the city they attacked and looted the

6. Oxford History of India, 3rd edition, p. 423-425
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baggage train, only to find that the Guru had anticipated treachery
and filled the baggage sacks with rubbish. They repeated their
perfidy in the final evacuation, also under “safe-conduct”. He calls
the Emperor Paiman Shikan, “Oath Breaker”, and reminds him that
final judgment is in God’s hands, before Whom even the Emperor
must one day stand and give account. The tenor of the Guru’s
remarks may be gathered from this: Did I not know that thou,
O faithless man, wert a worshipper of wealth and a perjurer ?
Thou keepest no faith and observest no religion. Thou knowest
not God, and believedst not in Muhammad. He who hath regard
for his religion never swerveth from his promise. ... Thou art monarch

of the world, but far from thee is religion
(Macauliffe, p. 203.205.)

What kind of bravery is this,—
To silence the embers, which only crackle louder
and burst forth into a mightier flame ?
Zafar nama, p. 79
We are told in the AMahan Avsh that the Guru wrote to the
Emperor ‘“loving advice”. This was probably some other letter than
the above, for we are told that the old man was moved by it. Perhaps
it brought some comfort in his last days, and that from an enemy
whom he had cruelly wronged. Indeced, the Emperor needed comfort.
In contrast to thc Guru's Letter of Victory, the Emperor’s last days
were sad, and he felt that life had defeated him. 1In his famous
letter to his sons which might well be termed his Epistle of Defeat,
he wrote : “I know not who I am, where I shall go, or what will
happen to this sinner full of sins... My years have gone by profitless.
God has been in my heart, yet my darkened eyes have not recognized
his light...... There is no hope for me in the future...... The army
is confounded, and without heart or help, even as I am, apart from
God, with no rest for the heart... .. I have greatly sinned, and
know not what torment awaits me.”

“The sternest critic of the character and deeds of Aurangzeb
can hardly refuse to recognize the pathos of these lamentations, or
to feel some sympathy for the old man on his lonely death-bed.””

7. Ibid., p. 426.
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THE GURU AND EMPEROR BAHADUR SHAH

We have scen how Aurangzeb’s religious fanaticism called for
either conversion to Islam, death as an infidel, or a battle for life ;
and how Guru Gobind Singh chose the latter. We find that his
relationships with Bahadur Shah were most friendly. In the contest
for the succession to the imperial throne, the Guru aided his old
friend Bahadur Shah against his brother Azam. “This drew him
closer to the new Emperor, who invited him to Agra and presented
him with a rich dress of honour and a jewelled scarf worth 60 thousand
rupees. The Guru was pleased with the interview, and saw in it
the possibility of ending the age-old differences with the Mughals.”®
The Guru accompanied the new Emperor into the Deccan. Much
controversy has taken place as to the Guru’s motives in doing so.
From what we know of the Guru’s independent nature and his high
ideals, it seems impossible that he went as a mercenary soldier against
the brave Marhattas. The Tarikh-i-Bahadurshahi, as quoted by
Dr. Ganda Singh, makes his motives travel and propaganda : *‘Guru
Gobind, one of the descendents of Nanak, had come into these districts
to travel and accompanied the royal camp. He was in the habit
of constantly addressing assemblies of worldly persons, religious
fanatics and all sorts of people.”® The Guru’s role as a conciliator
must not be forgotten, and it is quite likely that he tried to persuade
Bahadur Shah to walk in the ways of peace. However this may be,
the Guru cventual]y' left the Emperor and settled in Nander in
Hyderabad Deccan.

A good story is told of a conversation between the Emperor
and the Guru which brings out the religious attitudes of each. The
Emperor maintained that whoever repeated the Islamic creed would
find salvation whatever his character and conduct might be. The
Guru held that something more was necessary, namely, genuine faith
and upright conduct. To prove his point he sent a servant off to
the bazar with a bad rupee on which the creed was stamped. The
money lender, of course, refused to honour it. The creed, the Guru

8. Teja Singh-Ganda Singh, 4 Short History of the Sikhs, p. 77.
9. Ibd., p.77 note.
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reminded the Emperor, even in the royal market-place was of no
value on a counterfeit rupee !

At Abchalnagar, Nander in the Deccan, the Guru was stabbed
by two Muslim fanatics, possibly hired assasins of Wazir Khan whose
guilty conscience made him fear the Guru’s growing influence over
the Emperor Bahadur Shah.'® A few days later he died of these
wounds. Suraj Partap states’* that the Guru knowing that death
was near, mounted his funeral pyre and lighted it with his own hand.
Professor Kartar Singh, however, quite definitely states®? :

“They felt awe-struck at what had so unexpectedly happened.
All of them sat together and decided to cremate the Guru’s
body hefore day-break. This was done.”

THE GURU AND ISLAM

The Guru, as we have seen, had Muslim friends, such as those
in his army and even Aurangzeb’s son, Emperor Bahadur Shah, and
those who helped him escape as Uchch ka Pir after the battle of Cham-
kaur. He fought against Aurangzeb and his minions not simply because
they were Muslims, but because he regarded them as fanatics and
hypocrites. It must be remembered that two ¢f the Guru’s major
battles were with the Hindu Hill Rajas. Even though Guru Gobind
Singh had to spend much of his life in warfare against the Mughals,
a strain of longing for peace and fellowship with both Hindus and
Muslims can he detected in his writings, such as from the Akal Ustat
which sounds like the ironic message of Guru Nanak :

The temple and the mosque are the same,
Puja and namaz are the same,

All men are one, it is through error that
they appear different :

10. Ibid.. p. 78.
11, Sri Gur Partap Suraj Granth, Editor Dr. Vir Singh, Vol. 13.
12.  Kartar Singh, Life of Guru Gobind Singh, p. 255.
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Their eyes are the same, their ears are the same,

They are of one body, one build,
A compound of earth, air, fire, and water.
Allah and Abhek are same,
The Puran and the Quran are the same,
They are alike, all the creation of the One.
(vs. 16 : 86.)



GURU GOBIND SINGH AND THE SOCIAL IDEAL
Gopal Singh

Guru GosiND SiNGH is one of those rare idea-men in history who
brought about a fundamental metamorphosis in the outlook of man.
And, not merely this, he also invented institutional tools to actualize
these ideas and ideals, and used them in his life-time to leave a
worthy example behind.

If Guru Gobind’s idea would only have been to put his own seal
on the teachings the house of Nanak had imparted to men and
women throughout India, and even heyond, for over two cen-
turies, the work, inspiring in itself, would have been but of limited
social utility. Not that the ideas that Nanak had thrown up were
not of a fundamentally different character than the ones with which
our ancient race had grappled through the ages: the realisation in
human life not only of God who is the God of all humans, every-
where, and the living spirit behind all phenomena through the
discipline of nam-yoga, (this, however, had been emphasised variously
by the Vedanta, the Gita, the Muslim Sufi cu.lt and by Bhaktas,
like Kabir, even beforc Nanak) but to actualise this idea, institution-
ally, by accepting men of all creeds and castes into the Sikh-fold,
and by accepting honest secular and social activity as an adjunct of
a spiritually awakened soul. More, by discarding the taboos of
a social dress, diet or language, and of chosen races and men for
the knowledge of God and favoured positions in society, Nanak had
in one sweep, thrown all contrary, though age-old, religious and
secular ideas to the winds.

That the Sikh movement for full two centuries was attacked by
the orthodox both amongst Hindus and Muslims and accepted by the
small, though sensitive sections of both, is a testimony to the
freshness of Nanak’s approach and its cataclysmic social content, in
as much as not only was Nanak imprisoned by Babur but except



120 SIKHISM AND INDIAN SOCIETY

for Akbar’s regime, the Mughal authorities had acted with overt
hostility to the house of Nanak. Guru Arjan was tortured to death ;
and after him, Guru Har Gobind had to take up arms. Soon after,
however, the Sikh movement again lapsed into quietism, so much so
that even though Guru Har Rai, the seventh pontiff, kept 2200
sawars with him, he never used them. So tender-hearted was he that
once when a flower was torn from its stem with an unguarded move-
ment of his flappy garment, he was so shocked that he kept his
garment assembled in his arms ever thereafter. Guru Teg Bahadur,
the father of Guru Gobind Singh, was beheaded in Delhi, under orders
from Aurangzeb, for the challenge he caused the Hindus of north
India to throw to the emperor that whatever lead Guru Teg
Bahadur would give them in the matter of accepting Islam, that they
would follow, without demur. And the advice the Guru gave them
was, everyone is free to have a religion of his choice, and practice
a way of life which his conscience dictates, and not which the ruler
of the times owns and pushes down their throats. This martyrdom
was accepted, most willingly and non-violently, like the earlier one ot
Guru Arjan, but now had come a time when without losing self-res-
pect and the will to live conscientiously, it was impossible to exist.
And, so, Guru Gohind Singh decided, finally, that without the use
of arms, no socicty could protect the vitals of its soul.

“In this world, Time is on the side of the Sword. The mightier
the arms, the better one’s destiny.” But was this not the same
message that Mohammad Dbefore and Lenin and Nietsche after him
had given to the people ? Here also there is a vital distinction. Guru
Gobind Singh certainly approved of the social dynamism that the
prophet Mohammad had imparted to spiritual awakening, but, he
never condoned the use of arms either to force people into his fold,
or to divide mankind between the faithful and the infidel. It is a
recorded fact of history that during the regimes of Ranjit Singh
and the princely Sikh Cis-Satluj States, there never was any perse-
cution on grounds either of religion, or race. On the contrary,
their earlier persecutors shared power with the Sikhs in proportion
to their numbers, if not more. Those that were conquered were
offered liberal jagirs. The gurmatta system that prevailed during the
period of the Sikh misals before Ranjit Singh in which the whole
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Panth resolved at the Akal Takht, the highest religious seat of Sikh
authority, before launching upon any adventure, was abolished by
Ranjit Singh, whose regime, as is testified by wvarious neutral
observers, was totally free from cruelty and religious persecution.
Arts—painting, caligraphy, poetry and architecture, flourished and
when the British conquered the Punjab, it was a Muslim bard,
Shah Mohammad, who gave vent to the feelings of utter anguish at
the loss of an empire “where Hindus and Muslims lived in amity as
never before !”

It was a miracle of Guru Gobind Singh’s teachings and examples,
that throughout the history of the Sikhs, unlike that of the Rajputs
and Marathas, men from every denomination fought on the side of
the Sikhs, and the Sikhs took up causes not only their own, but
with which they were not even remotely concerned, as in the case
of Rohillas during the eighteenth century. That the Muslims manned
the artillery of Ranjit Singh, that the most important ministers in
his Cabinet were not Sikhs, but Muslims and Hindus and that his
munificence towards the religious shrines and divines and literature
of the other communities was as marked as towards the Sikhs, make
it amply clear that there was something more in the teachings of
Guru Gobind Singh than appears to the casual eye.

Not once did Guru Gobind Singh, for instance, employ trea-
chery or surprise attack during the many battles that he personally
fought and led. His diplomacy was open. In his letter to Aurangzeb,
called the .Jafar Nama, he details the cruelties the house of Babar
had heaped upon the house of Nanak and vyet, in his autobiogra-
phical writings, the Vichitra Natak, he avers : —

“There are two houses created by God :

the one of Nanak and the other of Babar.
The one leads man on the path of the spiiit,
And the other in the affairs of the state.”

When one of Guru Gobind Singh’s followers, Bhai Kanhiya, was
reported as having ministered to the needs of the wounded, both
amongst friend and foe, the Guru instead of reprimanding him,
blessed him, saying, “You have understood the spirit of my teachings :
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others only swear by them.” Even while fighting a life and death
struggle simultaneously against the Mughals and the Rajput chiefs
of the Shivalik hills in his writings, he nowhere differentiated between

one man and another.

Even on the battle field, he never fired the first shot. Twice when
two Muslim generals challenged him on the battle field, he let them
strike first. And, whenever forgiveness was asked of him, he forgave
with all his heart. Immediately after the death of Aurangzeb,
when he was asked to help Bahadur Shah regain the imperial throne,
he did not for a moment hesitate to do so. But once he thought
justice would not be available even from him, he gave Banda orders
to take up arms against his regime. Therefore, what the Guru
emphasised was that power must reside in clean, ethical and just
hands, and a rebellion was justified only “when all other avenues
of protest, including willing martyrdom, were of no avail.”

Lenin, whose organisation has been compared by Toynbee to
that of the Sikh Khalsa, also divided men into classes which accord-
ing to him, were eternally antagonistic. He wanted only the
“workers of the world to unite”, to finish off non-workers, non-
believers, non-conformists, peasants, and even mere intellectuals. The
Guru wanted the whole mankind to unite under the banner of the
“spirit,” where he who has, keeps it in trust for society and God ;
and he who hasn’t, instead of divesting the others, works for himself
with his clean, honest hands to earn and then also to share, not
out of patronage, but because this is how he is to be redeemed in
spirit.  That there is no parasitic class, no beggar, no prostitute
amongst the Sikh society consisting mostly of the middle, not lower
or upper middle classes, is a fitting testimony to the secular ideals
of Guru Gobind Singh. And that’s what also makes it so effectively
democratic, that no one, not even the Guru, could escape being
bruised if he transgressed the limits of ethical or social behaviour
set for others, When once, the Guru salaamed with his arrow the
grave of Saint Dadu, the Sikhs atonce held the reins of his horse
and wanted an answer for it. The Guru smiled and said, “I am
glad you have become that adult. I should now be forgiven for
having transgressed my own code of conduct, namely, that a Sikh
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shall rever no one but the one God, and believe in superstition of
no kind whatsoever.” (prem sumarg)

In one of his writings the Guru says: “A king must apply the
same laws to himself as he does to others.”

Not for nothing had he declared : “It is ye, O people, who
have exalted me, else there were million like me wandering luck-
less and friendless.” And did he not himself submit to the dictates
of the five of his followers who ordered him “as his Guru” to quit
the fortress of Chamkaur when his life was in danger ? And, again,
was it not he who asked to be initiated into the fold of the Khalsa
the same way as he had himself initiated his followers® Later
also, the same spirit pervaded the Sikh people. Ranjit Singh’s offer-
ings were rejected at the Akal Takht by the Nihangs, led by Phula
Singh, the Akali, on the charge that the Sikh ruler had, once
transgressed the moral code of the Khalsa by succumbing to the charms

of a dancing girl!

It has seldom occurred in the spiritual history of man that the
pontiff of an order should utter: “He who calleth me God will
forsure burn in the fires of hell. I'm but a slave of the Supreme
Being come to witness His play.”” He never recommends his path
to be the only one for salvation, and, like Guru.Amar Das, his prede-
cessor, who had said, “O God, save man through whichever door he
cometh to you,” Guru Gobind Singh also called God, “the God of
no-religion.” For, once you identify God with a particular creed,
the others become strangers to Him. He, thus, becomes something
other than a universal God, or the God of the whole humankind.

It will be of interest to notc that not once in the Ad: Granth,
did any Guru, from Nanak to Tegh Bahadur, so much as mention
the name of the Punjab. They have mentioned every other part of
India, and the entity called “Hindustan” (which, in their days,
in the minds of many didn’t conjure up any emotion, national or
otherwise, except those which a mere geographical expression can
generate), but the Punjab rever. Guru Gobind Singh too, in one of
his Hukamnamahas (Letters) to the Sangat of Decca, call Bengal his
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“spiritual home”. Thus, his outlook was never provincial, but
national (I should have said, supra-national). Again, the Gurus wrote
not merely in Punjabi, their mother tongue, but more often in a
mixed generic language, called Sadhu Bhasa, and Guru Gobind Singh
wrote mostly in Braj, and occasionally also in Persian, though when
he (like his predecessors) wrote in Punjabi, there’s no one to beat
him in the choice of diction, metre or indigenous metaphors etc. And
they denounced, also, the exclusiveness either in economic station,
caste, colour, or creed which were then, the main dividing lines for
men not only in our sub-continent hut even beyond, and still express
themselves either in class struggle, or racial wars, economic sanctions
or colour consciousness. It is to the eternal glory of Guru Gobind
Singh that he cut across all such barriers, and dealt with man only

as man.

In his poetry, he calls God, Bhagauti, or the Eternal Sword,
and revers Him variously as a discuss, a spear, the holder of the mace,
the arrow and the musket, the napier and the gun, who is terrible
and brave, the destroyer and the sucker. Yet, his God is also forgiving
and graceful, the overpowering beauty, the moon of moons, the utterly
detached yogi. So that the Khalsa of Guru Gobind Singh would be
such that even when he wars, he does so only to ensure peace, that
he fights to wrest power from evil hands, for the sake and in the name
of the powerless, but never for the sake of power, to overpower others.
In his inner core, he keeps withdrawn and detached like his God to
whom he is to remain eternally attuned. “The Khalsa belongs to
God”, said the Guru, “so every victory, in every field, also, must belong
to God”, and be exploited only for His causes, which are indeed,
indentical with the needs and aspirations of the whole mankind at

a1l times.

And, what is it out of whom the Guru built the formidable
Khalsa, who even though limited in numbers, has remained, ever
since, in the forefront of the struggle for man’s emancipation in this
sub-continent, after about a thousand years of its humiliation and
slavery ?  This stuff was the outcastes, the down-trodden, the neglected
of society, the peasants, the shopkeepers, the untouchables, the lowly
and the lost...“My God listeneth to the wails of the ant first, and,
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thereafter of the clephant”, says Guru Gobind. It is out of these
little sparrows that the Guru moulded his hawks, his death-daring
warriors. And, as Vivekananda has pointed out, such examples as
that of Guru Gobind Singh are, indeed, very rare where Hindus and
Muslims would have joined hands to wage a war for liberation under
a common banner. The present-day India owes much to the teachings
and examples of Guru Gobind Singh in building a modern humanistic
society, in which not merely opportunities are equal, hut the man,
individually, is also free to keep his conscience and to rebel if his
internal autonomy is attacked. This is what distinguishes the idea of
Guru Gobind Singh from Lenin’s. The individual exists for the
society, but the society must also exist for a supra-mundane ideal, that
is, the universal spiritual flowering in God, and must, instead of
shackling man’s soul in exchange for bread, allow it every opportunity
to liberate, deepen and enrich it, so that the infinite human possibili-
ties are not thwarted, being tied down only to his physical hungers

and wants.

To sum up, the Guru’s ideal society would be a society of working
men and women, peaceable and holy, shorn of superstition and
distinctions of every kind, equal in every way, with eternal and
absolute values as their guidelines, hoth individually and collectively,
with an open diplomacy and animated on spirit of sacrifice, but not of
adventurism, and wedded to the use of arms wh.en all other avenues
for the redressal of wrongs are totally and irrevocably exhausted.”
But, both the individual and the society exist to transform men into
supermen, and for this whatever shackles bind their individual liberty,
as is expressed through their individual conscience, must be rejected
out of hand. But this trait has not been an unmixed blessing. Whereas
the Sikhs, individually, have made their marks in every walk of life,
and led their compatriots in atfluence and rich living through hard
work, daring and self-sacrifice, besides cultural and spiritual attain-
ments, as a socio-political group, they have not, except for a brief
period after the Gurus, thrown up a leadership which could meet
the challenge of the times. Is it merely on account of the super-
imposition of the religious upon the secular, or is it a tribal character
inherent in the people who constituted, and still do, the majority

of the Sikh-Khalsa ?**
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Guru Gobind Singh has often been cowmpared to Shivaji. But the latter
could never cut through the heirarchy of caste. The Brahmins stuck to
their dominant positions in state affairs, and would not coronate even
Shivaji, till he had after months of alms-giving and performance of fixed
ritual, expiated for the “sin” of his lowly birth, Again, Shivaji’s diplomacy
and system of warfare were never open  His movement, moreover, assumgd
an anti-Muslim stance and as J. N. Sarkar has remarked, the Maratha
regime did dot leave their country any richer for their contribution to art,
architecture, or literature, or a system of admimstration or husbanding of
finance, even though they fired, as did the defiance of Rana Pratap, the
Hindus’ imagination everywhere tor freedom from political subjugation,
even if to relapse, again into caste and tribal rivalries, This is, however
not to extol the Sikhs as against these other two known warrior races
of India. The point here sought to be emphasised 1s that Guru Gobind
Singh’s movement of the Khalsa was not merely an accident of history
but sumething more enduring and comprehesive 1n its ideals, howsoever the
Sikhs practice may haye deviated from them in the course of centuries.



POLITICAL IDEAS OF
GURU GOBIND SINGH

J. S. Bains

Tue Sikh religion as conceived by its founder, Guru Nanak, and
propounded and preached by the later gurus is a thoroughly
practicable and useful code of conduct. 1t aims at the spiritual
and moral improvement of the individual and also the society in
which the latter lives in. Besides, its emphasis on the acceptance
of one almighty God as the mover of things, cherishes the incul-
cation of ethical virtues and moral living and looks with disdain
on those who equate religious living with a life of renunciation.
The Sikh view of life, therefore, partakes of the activities of the
individual and society as amenable to religious influence and as
capable of having impact on the social, political and economic

affairs of men.’

Unlike his predecessors Guru Gobind Singh lived a very active
life. Ever since he was designated as the Guru at the tender age
of 8 to the period of his death at 41, he came into continuous conflict
with the existing social and political order and had even to wage
war against the Hindu as well as the Mughal rulers. In order to
vindicate his views on many of these matters, he organised the
Khalsa and attempted to put his ideals into practice. He was an
extremely well read man and many of his observations on the
then existing political order provide us with a wealth of material
which may be useful to students of political theory. Besides, an
understanding of the same may also help in adequately coming to

1. ‘Teya Singh, Sikhism: Its Ideals and Institutrons; M. Macauliffe, Wilson
and others, The Sikh Religion: A Symposium (Calcutta, 1958); J. S. Bains,
«Political Ideas of Guru Nanak,” The Indian journal of Political Science,

Vol. XXIII (1962), p. 309-18.
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grips with the problems of national life and also those of the world
community.*?

POLITICAL AUTHORITY

In conformity with the teachings of Guru Nanak®, the Tenth
Guru had argued that authority in every sphere ultimately derives
its validity from God and not from any human source. In this
sense he agreed with the early Christian thinkers who were of
the view that the secular as well as the spiritual develops from
the same source. In the Zafar Nama which was addressed to
Aurangzeb, the Guru had mentioned that the God is the true emperor
of earth and heaven and that He is the master of both the worlds.*
He dilated on this point with more clarity when he said :*

The successors of both Baba Nanak and Babar
were created by God Himself.

Recognize the former as a spiritual,

And the latter as a temporal king.

A similar idea was portrayed by him when he uttered the

following words :*

By his (God's) hukum are all things formed,

Not one is blessed, save by his hukum, and

by his hukum alone nature doth run her course,
All serve beneath his hukum, and none may act
without it,

2. For a historical background see the scholarly work of Indubhushan
Banerjee, Evolution of the Khalsa ( Calcutta, 1947 ), Vol. II, p, 64-91.

3. Bains, J. S, op. cit. p. 310-11.

4. Quoted in Macauliffe, Max Arthur, The Sikh Religion, vol. V, p. 204,
Also Sawaiya. 8: ¢Oh eternal and everlasting God ! It is Thou who caus-
ed the Vedas and the Katabas (Semitic books) to come into existence. It
is Thou who hath given the Gods, the demons and the good earthly spirits,
their proper places and assigned proper functions to them in the past
and in the present.” Quoted in The Sikh Review, January 1963,
p. 42.

5. Macauliffe, Max Arthur, The Sikh Religion, Vol V, p, 305.

6. Quoted in John Clark Archer, The Sikhs, p. 210.
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Under Thy hukum, O God, hath all been done,
and naught is of itself alone.’

At another time while relating the story of how the Bedis had lost their

dominion, he said :?

‘Afterwards again quarrels increasing among the Bedis,
Which no one could adjust.

It was the will of God

That sovereignty should pass from their family.’

From the above it follows that Guru Gobind Singh believed
in the divine origin of authority. But he had sufficiently made it
clear that while the person in authority exercises this power as a
mandate from God, in order that he may continue to enjoy this
boon, he must always act according to the dictates of God. If he
does not abide by the God’s mandate; if he annoys the weak:
if he plunders the people; if he engages in activities prejudicial to
general welfare ; if he puts the fulfilment of material pleasures as
the prime motive of life and if he digresses from religious and
moral teachings and from the principles of abstract justice, he incurs
the wrath of God who may then deprive him of his position and
bestow the same on some one else.® The Guru had made it clear
in unmistakable terms that a secular ruler must always be respon-
sible to God for all his activities. Condemning the religious bigotry
and political intolerance of Aurangzeh as incbnsistent with divine
mandate, he said :* “Smite not any one mercilessly with the sword,

7. Macauliffe, Max Arthur, The Sikh Religion, Vol. V, p. 294.

Also : ' Countless heroes very vahant without hesitation face

the edge of the swords,

Subdue countries, crush rebels, and the pride of
furious elephants.

Break powerful forts and even without fighting
conquer 1n every direction.

But their efforts avail not ; the Lord is the Commander
of them all—the suppliants are many while there
is but one Giver.,” [Ibhid. p. 265,

8. Ibid, p. 204.
Also Gurnam Singh, A Unilingual Punjabi State and the Sikh Unrest, p. 10-11.
9. Macauliffe, Max Arthur, The Sikh Religion, Vol. V, p 204.
Also: ““Even though thou art strong, annoy not the weak. Lay not the
axe to thy kingdom. When God is a friend what can an enemy do though
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or a sword from the high shall smite thyself. O Man, be not reckless,
fear God, he cannot be flattered or praised. The King of Kings
is without fear. He is the true Emperor of earth and heaven. God
is the master of both worlds. He is the creater of all animals
from the feeble ant to the powerful elephant. He is the Protecgor
of the miserable and Destroyer of the reckless. His name is the Support
of the unhappy. It is He who showeth man the way he ought

to go.”

In this context he questioned the much held view that Aurangzeb
was a religious man. While he praised the latter for many of his
attributes and distinctive achievements, he found that his policies
were too communal, and in any case were contrary to the principles of
religion in its ideal sense. In the Zafar Nama, the Guru said : “God
will grant thee the fiuit of the evil deed thou designed—I do not
deem thou knowest God, since thou hast done acts of oppression.”!®
Pointing out to Aurangzeb, he added'': Did I not know that thou
O faithless man, wert a worshipper of wealth and perjurer > Thou
keepest no faith and observest no religion. Thou knowest not God
and believest not in Muhammad. He who hath regard for his religion
never swerveth from his promise. Thou hast no idea of what an
oath on the Quran is and canst have no belief in Divine providence.”

The threat to political authority would not arise so long as the
person concerned exercised it for the betterment of his subjects and
s not entangled in the worldly pleasures. Like Aristotle, the Guru
referred to many forces which serve as a basis of dissension. He gave
a prominent place to desire for wealth, land and women as the main
causes of dissension among people. Similarly he also mentioned that
pride, worldly love, lust and wrath also contribute to this process.
Talking about the Sodhi race to which his forefathers belonged, he

said?® :

he multiply himself a hundred times? If an enemy practises enmity a
thousand times, he cannot, as long as God is a friend, injure even a hair
of one’s head.” Ibid., p. 206.

10.  Ibid., p. 205.

1. Ibid , p. 203.

2. Viclutra Natak in the Sikh Religion, p. 292,
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Afterwards dissension arose among them,

And no holy man could arrest its progress.

Heroes and invincible warriors went about caprisoned,
Took arms and went to fight in the field of battle.

For wealth and land ancient is the struggle,

To compass which men willingly die.

Worldly love and pride have extended quarrels,

Lust and wrath have conquered the whole world.”

The emphasis on God as the ordainer of life and as the hestower
of office should not give one the impression that Guiu Gobind Singh
accepted the sanctity of any existing political authority on the plea
that it must have been ordained by God. In this sense any person
who questions the validity of title to such authority would he
questioning the mandate of God. It is true that Guru had mentioned
that at times God may even give a tyrant to the people as a
punishment for their wicked actions. But he had no doubt in his<
mind that God’s mandate could be known by the people. “When
one’s own will is attuned to His Supreme Will then one frels and
move.”'® People who have a pure and clean heart and are moved
by the love of God are always in a position to distinguish between
good and evil and can, therefore, decide to support or oppose the
incumbents of the office.’* In other words the Guru was of the view
that public opinion on a particular matter must be considered as the
pointer and the political authority must conform to the will of the

Also :  ““No body can compute the time
When enmuity, dissension and pride were diffused.
In this world their basis 15 greed,
By the desire for which verv one killeth himself.”

13, Teja Singh, op.cit, p. 15.
14, ““The Panth, the Khalsa, I tormed and helped it grow,
For the cternal Father had ordained it so
Hear ye all my Sikhs, the Father’s behest for future,
From today the Granth, the Divine Word 1s the Master !
The Guru Granth Sahib 1s the embodiment in visible formn
of all the Gurus,
With a heart, pure and clean, with a faith unbounded and serenc,
Let the Khalsa seek the Master in His Word ;
For the Word, the Granth, 1s the Guru, the Master from today >

Quoted in the Sikh Reriew, January 1963, p. 16
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people. It means that rulers must always be responsible to the ruled
just as the leaders must always personify the aspiration of the led.
That is why the Guru held the Khalsa and the Sikhs at large in high
esteem. The Guru had mentioned that while the “Guru’s sovereignty
is full of twenty measures, that of the sangat, as the mouth-piece,of
the people, is of overriding paramountcy, of twenty-one measures.”'®
He had also pointed out that God would always be present in the
general body of the Ahalsa, and that wherever even five Sikhs were

assembled, the God would be with them.'®

In this connection it is of importance to note that the Guru
gave the piide of place to the sangat or the Sikh brotherhood and
gave them all the credit for his achievements. To Kesho who had

deprecated the Sikhs, the Guru had said*? :

All my battles I have won against tyranny

I have fought with the devoted backing of these people ;
Through them only have I been able to bestow gifts,
Through their help I have escaped from harm ;

The love and generosity of these Sikhs

Have enriched my heart and home.

Through their grace I have attained all learning ;

Through their help, in battle, I have slain all my enemies

I was born to serve them, through them I reached eminence.
What would I have been without their kind and ready help
There are millions of insignificant people like me

v

Similarly he emphasized that the true service is the service of the

common people! ™ :

True service is the service of these people :

I am not inclined to serve others of higher castes ;
Charity will bear fruit, in this and in the next world,
If given to such worthy people as these.

All other sacrifices and charities are profitless,

15, Quoted 1n Kapur Singh, Parasharprasna, p 325, F No. 19.

i6. Gokul Chand Narang, Tiansformation of Sikhism, p, 83; Banerjee, op.cuf..
p. 119 20,

17, Tue Stkh Review, January 1963, p. 16.

18 Sucred Writings of the Sikhs, p. 272.
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From top to toe, whatever I call my own,
All T possess or carry, I dedicate to these people

His veneration for the Sikhs was so much that he howed before them
and paid fine when they objected to his saluting the shrine of Dadu
about which he had previously given them strict instructions.?® The
classic example of the high esteem in which he held the Sikhs was
when after selecting the “five loved ones,” he drank the holy water
at their hands and thereby gave the Khalsa the pride of having
selected their leader. This emphasis on popular basis of sovereignty
and its equation with divine mandate was a unique idea and may be
considered as a distinct contribution to democratic theory.?°

OPPOSITION TO ESTABLISHED AUTHORITY

A unique contribution of Guru Gobind Singh in the realm of
political proccss was to organize his followers into a militant group
in order that they may be able to withstand and counter the oppressive
policies of the government of the day. Guru Nanak and the later
gurus had operated purely at the social plane. Though their such
activities invited the displeasnre of the orthodox segments of society,
they very seldom came into violent conflict with established authority.
They preferred to use the method of the dialectic to expose the
fallacies of the prevalent customs and traditions and won followers
thereby. While such a method had its own gharm and it bore
dividends, incidents had occurred in which the ruling authorities had

19. MacaulitTe, op. cit, p. 2.28.

20. Kapoor Singh, op. cit, p. 324,
The author has explained the relevant teims as follows : (1) The sangat
means the local folk assembly of direct representation. (2) The panth is
the whole commonwealth represented by the people’s assembly of 1ndirect
representation. (3) The khalsa postulates the swuigenerts, inalienable
sovereignty of the people. (4) The condominium of Guru Granth and Panth
ymplies that the exercise of power 15 alwasys subject to bunafides and good
conscience. (5) The panjpivaras 1s the doctrine of collegial leadership in
the direction of state policies. (6) The gurmata is the symbol and form of
the supreme authority of the collective will of the people duly formulated,
and (7) The sarbatt khalsa 1s the doctrine of completely equalitarian free

democracy. [lbid., p. 328-29.
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taken undue advantage of the peaceful nature of the movement and
had committed atrocities on the Sikh leaders. The martyrdom of
Guru Arjan Dev and Guru Teg Bahadur on the orders of Jahangir
and Aurangzeb confirmed the belief of the Tenth Guru that force must
be met by force. A few vyears earlier, the Sixth Guru had taken
steps in this direction and had used the sword against the secular
authorities. While Guru Gobind Singh favoured peaceful means in
order to resolve conflicts and had advised the people to be loyal to
their sovereign, he advocated the use of extreme means in order to
vindicate one's own cause. This approach is quite evident from the
following which is a part of a letter which he had written to
Aurangzeb®' :

When all other maens have proven ineffective
It is right then to take up the sword.

The Guru was of the opinion that the peacetul approach can
bear fruit only if the opponent has also some scruples and is
influenced by religious and ethical values. It he did not have any
regard for such values, the ouly remedy would be to oppose him
tooth and nail. The Guru arrived at this conclusion after observing
the treatment which was leing meted out to the people in his owr
days and which he thought was contrary to all canons of morality
and justice. In conformity with this view, he did not accept the
proposition of a follower of Dadu that ““if any one throws a clod or
a brick at thee, lift it on thy head.” Instead he said : “If any one
throws a clod or a brick at thee, angrily strike him with stone.”?*
Similarly he interpreted the request of the hill Rajas to borrow an
elephant as a pressure tactic and told his mother who had intervened
on their Dehalf?®: “The hillmen have now come to beg with the
humility of goats, but when thev have received what they have asked
for, they will assume the bravery of tigers. Mother dear, if we
betray fear of them, they will soon be ready to devour us. They
will only respect us when we show them the swoird. If thou show
a stick to a barking dog, he will fear to continue his barking—.”

21, Zafarnama, quoted in Archer, op. cit, p. 203.
22, Quoted in Macauliffe, op. cit, p. 228.
23, Ibid., p. 140.
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Similarly he said the following to the Prime Minister of Raja Bhim
Chand who had come to seek the Guru’s help against the Mughals?* :
“Pay no tribute to the Turks. If thou pay it today, there will be
another demand on thee tomorrow. But if thou fight and cause the
Turks to retreat, then shall no one molest thee.”

SWORD SUPREME

Guru Gobind Singh abvocated the use of force only as a measure
of last resort. He found that the Sikhs had suffered a lot at the
hands of the Mughals. That is why he reached the conclusion that
the time had come when they should prepare themselves for effective
opposition to established authority. In order to achieve these goals
he substituted the old ideals of humility and surrender practiced
by Guru Arjan Dev and Guru Teg Bahadur to ones of self-assertion
and self-reliance. The Guru was engaged the whole of his life in
active mihtary operations, first against the hindu rajas and later
against the mughal aimed forces. He was convinced that force must
be met by force. That is why he almost deified the sword. In Vichitra
Natak he has at many places given even the status of God to sword
and had invoked its blessings and urged upon his followers to worship
it.  The supreme inpoitance which he gave to the sword is clear from

the following description®" :

Sword, that smiteth in a Hash,

That scatters the armics of the wicked

in the great battle field ;

O thou symbol of the brave,

Thine arm is irresistible, thy brightness shineth forth
The blaze of the splendour dazzling like the sun.
Sword thou art the protector of the saints ;
Thou art the scourge of the wicked ;

Scatterer of sinners I take refuge in Thee.

Hail to the Creator, Saviour and Sustainer,
Hail to Thee ; Sword Supreme.

24, Ibd., p. 52.
25. Sacred Writings of the Sikks, op.cit., p. 270.
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28

Similarly he held the wielder of the sword in high esteem.

O bow to the scimitar, the two-edged sword, the

falchion, and the dagger.

Thou, O God, hast ever one form ; Thou art ever

unchargeable.

I bow to the holder of the mace

Who diftused light through the fourteen worlds.

I bow to the arrow and the musket,

I bow to the sword, spotless, fearless, and unhreakable,

I bow to the powerful mace and lance

To which nothing is equal.

I bow to him who holdeth the discuss,

Who is not made of the elements and who is terrible.

I bow to him with the strong teeth ,

I bow to him who is supremely powertul,

I bow to the arrow and the cannon

Which destroy the enemy.

I bow to the sword and the rapier

which destroy the evil.

I bow to all weapons called shaster (which may be held)

I bow to all weapons called aster (which may be hurled or
discharge).

In this connection it is of interest to note that the Guru
introduced the Sikh prayer with an invocation to the sword : “Having
first remembered the sword, meditate on Guru Nanak.” Similarly
he brought home to the Saiyid of Sarhind the importance of the
sword. The latter had asked the Guru about the miracles. The
Guru drew forth a gold coin and said that it was a miracle because
everything could be purchased with it. On Saiyid’s enquiry whether
he could mention any other miracle, the Guru drew forth his
sword and said that it was also a miracle : “It could out off heads
and confer thrones and empires upon those who wield it with
dexterity.” %7

In the same strain after the Goddess Durga had failed to appear
and the Guru thereby had exposed the claims of Kesho, the former

26. OQuoted 1n Macauliffe, op. cit, p 286-87
27, 1bid., p. 232.
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set out for Anandpur. In reply to the people who enquired from him
about the appearance of Durga, the Guru is said to have raised

his sword aloft to say that by God’s assistance, his sword

would perform the deeds which the Brahmins attributed to
Durga.?®

The veneration in which the Guru held the sword, should not give
one the impression that Guru Gobind Singh believed in the dictum
that might is right. The use of the word sword interchangeably
with God?® is apparently based on the assumption that the wielder
of sword must be imbued with the divine mission. It must be used
for the furtherance of righteous acts and for the suppression of wicked
people. The sword used for such purposes signifies divine beneficence,
but if it is used for oppressing the people and for the love of power,
it loses all significance.®*® The Guru had sought the attainment of
divine shakti so that he might be able to use the sword for furthering

26, Ibid., p. 65.

29. For various examples where the Guru had used the word sword nter-
changeably with God, see Dharam Pal Ashta, Tue Poetry of the Dusam
Granth, p. 183-86.

30. For ideal meanings of the sword see, Kapur Singh, op cit, p. 136-11 :
(1) Itmeans a weapon which cuts at the very roots of the eridya, nescience
that separates the transient, puny, individual self from the abiding, immortal,
Universal Self. It is symbolic of the transcendenal knowledge, the Brah-
manan, which destroys the 1llusion of the temporala, the word of time and
space, and leads to the life everlasting. It is symbolic of the Guru him-
self who is the destroyer of ignorance.

(2) The sccond meanming of this symbol 1s that the Sikh way of life 15 wholly
governed by ethical principles, and 1t constututes aun intelligent, aggressive
and useful citizenship of the world and not a slavish, conformist and self-

centred social existence

(3) Itis, by ancient tradition and association, a tvpical weapon of offence
and defence and hence a fundamental right to wear, of the free man, a
sovereign individual, The measure of freedom to possess and wear arms
by an individual is the precise measure of his freedom and sovereignty.
Since a member of the Khalsa Brotherhood is pledged not to accept
any alien restrictions on his civic freedom, he is enjoined to insist on, and
struggle for, his unrestricted right to wear and possess arms of offence and
defence.
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righteousness. He had sought the blessings of the shakti for this

purpose %%

Grant me this boon O God, from Thy Greatness,
May I never restrain from righteous acts ;

May I fight without fear all foes in life’s battle,
With confidence courage claiming the victory !
May my highest ambition be singing Thy praises,
And may Thy glory be grained in my mind !
When this mortal life reaches its limits,

May I die fighting with limitless courage !

It is in the above scnse that the slogan of the Sword Supreme is
relevant.  Its significance lies in the fact that a person who
wields the sword for the good of humanity puts the divine mandate
into practice.

In this context it is of interest to note that the Guru firmly
believed in combining spiritual achievements with physical prowess.
He was of the opinion that the one without the other may lead
to sheer hupocrisy or ruthless tyranny. That is why he advocated that
spiritual uplift must be combined with Kshatriya spirit of valour. In
order to achieve this goal he popularized heroic literature from the
glorious past. He wrote poetry for the purpose of inspiring bravery
and for inciting the people to revolt against tyranny. He also employ-
ed a host of poets and pandits who translated stirring stories from the
Ramayana and the Mahabharata to infuse war-like spirit among the
followers. He also made arrangements to produce drums, kettle drums,

31. Epilogue to Chandi Chariter, in Sacred Writings of the Sikhs, op. Cit.
p. 274.
Also : ‘I am the son of a brave man, not of a Brahmin ;
How can T perform austerities ?
How can I turn my attention to Thee, O God, and forsake
domestic affairs ?
Now be pleased to grant me the boon I crave with clasped
hands,
That when the end of my life cometh, I may die fighting
in a mighty battle.”
duoted 1n Banerjee, op. cit, p. 117.
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conch-shells by which martial music was produced®® and popularised
the singing of Maru Rag. He also encouraged the manufacture of muskets,
swords and arrows and urged upon his disciples who came to see
him to bring offensive and defensive weapons as offerings. The
Guru took delight in wearing arms and uniform. He also instituted
the custom of baptism by sweet water stirred with the double-edged
sword thus signifying bravery and skill in aims as the essential
atttribute of a Sikh. It was with the same idea in mind that the
Guru changed the name of his followers into singhs, making them

lions. 23

The Guru extended this programme to the children also. Like
Plato, he wanted to imbibe the children from their very infancy with
love for God and for martial exercises. The Guru used to take
Zorawar Singh in his lap while watching Ajit Singh fence. Similarly
Jhujhar Singh used to be hrought by his nurse to witness the per-
formance.®* It was in fulfilment of the same idea that the Guru
named the sons of Sikhs as Blujhangis,, that is, offsprings of snakes.
The Guru was convinced that the people must develop their physical
and mental laculties so that they may attain pertection and play a
positive role in the affairs of the community.*”

IDEAL PEOPLE

The Tenth Guru was not happy with th caste-ridden Hindu
society and the fanatical attitude of the mullahs and others who held
the non-muslims as kafirs. He was of the view that human being is
essentially the same, whatever religion, race, colour or creed he may
belong to. Like the stoics he held that all human beings belong to
the same species and are equal before the eyes of God.  This emphasis
on the brotherhood of man and fatherhood of God was clearhy

portrayed by him in the following words*" :

32. The drum was also the symbol of sovereigntv. Macauliffe. up. cit. p. 6.
33. Ibid, p. 83, 93, 126.

34, TIhid,, p. 65.

35. Teija Singh, op.cit., p. 20.

36. ‘Akal Ustat’, 16, 86 in Sacred Writings of the S:khs. op.cit, p. 264,
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He is also in the temple as He is in the mosque :

He is in the Hindu worship as He is in the Muslim prayer ;

Men are one though they appear different,

The Hindus and the Muslims are all one.

Each have the habits of a different environment,

But all men have the same eyes, the same body,

The same form compounded of the same four elements,

Earth, air, fire, and water.

Thus the Abhekh of the Hindus and the Allah of the Muslims
are one,

The Quran and the Puran praise the same Lord.

They are all of one form,

The One Lord made them all.

1t is clear from the above that Guru Gobind Singh did not see
any difference among men. He believed that man is an emanation
from God who had given the same senses and the same soul to every
one. He was of the view that different customs and habits were
the product of a ditferent environment in which people lived and
not because they were different from each other. Moreover in the
eyes of God, every body has an equal status, no matter that they
have a different social status. The Guru, therefore, viewed the whole
humanity as one.®”

The idea of brotherhood of man helped the exploited and weaker
sections of the community to assert thamselves. It also gave a

Also : ‘“One man by shaving his head
Hopes to become a holy monk,
Another sets up as a yog:
Or some other kind of ascetic.
Some call themselves Hindus :
Others call themselves Musulmans,
Among these are the Shiahs,
T'here are Sunis also,
And yet man is of one race in all the world
God as Creator and God as Good.
God 1n His Bounty and God in His Mercy,
Is all one God. Even in our errors,
We should not separate God form God !
Worship the One God,
For all men the One Divine Teacher,
All men have the same form,
All men have the same soul.”

Ibhid., p. 268.
37. Kapur Singh, op, cit,. pp. 39, 40,
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stimulus to the movement for equality and for popular participation
in the affairs of the community. The Guru brought home to the
people that to be useful citizens they must assert their rights. In order
to wield effective power, they must organize themselves because only
through proper organization, they could make their presence felt.
Moreover they must have common goals which should keep them
united.

Guru Gobind Singh laid a good deal of emphasis on honest
living. He was of the opinion that a householder who lived honestly,
earned his bread by the sweat of his own brow, gave charity and
believed in God, helped in raising secular life to a higher pedestal.
The Guru wanted to have no truck with those who under the garb of
saintliness exploited the people. This applied to the Masands,®*® the
Brahmins and the Mullahs.®® More than that it applied to the
political rulers. An ideal ruler, whatever his station in the hierarchy,
must be an embodiment of virtue, believer in the Almighty and the

38. About the Masands he said :

““If any one go to the masands, they will tell him to bring all his property
at once and give 1t to them.
It any one serve the masands, they will say, I'etch and give us all thine
offerings.

Go at once and make a present to us of whatever property is in thy house '

Think on us night and day, and mention not others even by mistake !

They put o1l into their eyes to make people bclle.ve that they are shedding
tears.
If they see any of their own worshippers wealth, they serve up sacred food
and feed him with 1t.
If they see him without wealth, they give him nothing, though he beg for 1t ;
they will not even show him their faces.
These beasts plunder men, and never sing the praises of the Supreme Being.””

Quoted in Banerjee, op. cit, p. 110.

39. ¢“What does it profit you to close both eyes,
And to sit like a crane in false meditation !
For you who go about bathing in the seven seas
To show your holiness,
This world is lost and the next world also !
You have passed your hves vainly 1n the company of sinner !
Hear me, ye people ! Hear the Truth '
They that truly love God,
They alone shall meet Him.”

‘Akal Ustat’, 9, 29 in Sacred Writings of the Sikh, op. cit, p. 268.
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protector of the innocent, weak and the righteous. He must not lose
faith in God even in the greatest calamity.*® The Guru made a
scathing criticism of those who in order to realize their selfish
ambitions, mislead their higher ofticers. Moreover those who (latter
the men in authority and thereby maintain their own positions are
also the enemies of the people. Similarly the leaders should bhe the
real servants of the people and should not exploit them for their own
personal ends.*' They should have the courage of conviction and
should not change their opinion and beliefs through fear of men or
governments.*?* The Guru was a perfect example of a selfless leader,
admirer of ordinary and poor people, imbued with a divine zeal and
ever willing to make sacrifices for the common good.

CONCLUSION

Guru Gobind Singh believed that all authority, secular as well
as spiritual, flows from God who is omnipotent and the final deter-
minant of all things. But he did not concede the doctrine of divine
right of autho1ity as had heen claimed by some of the despotic rulers.
If a vuler strayed away from the divine mandate, if he engaged
himself in the satisfaction of earthly pleasures and indulged in
selfishness, greed and favouritism and if he alienates the sympathies
of the people by resorting to acts of high-handedness, injustice and
coercion, he loses the mandate of God and such a person must he
thrown out even if'by force. Moreover the rulers must always be
responsible to the ruled hecause the God’s will manitests itself’ through
the will of the people.

The Guru stressed the spiritual and physical improvement of
the individuals. He was the lirst Indian leader who advocated
equality, fraternity and democracy and stood for hasing all human
activity : political, economic and social, on ethical and spiritual

foundations.

40, ¢Sabad Hazare 6 ,° The Spokesman, Guru Gob.nd Singh Number 1952, p. 12,
41, ¢Vichiua Natak', in Sacred Writings of the Sihits, of. cit, p. 270.
42, Kapur Singh, op. cit, p. 2381-82.



SOCIO-RELIGIOUS IDEALS OF
GURU GOBIND SINGH

Kirpal Singh Narang

Oxe of the contemporaries of Guru Gobind Singh, Bhai Nand Lal,
described him as Mard-i-Kamal, i.c., the Perfect Man. Guru Gobind
Singh in his autobiography Vichitra Natak ( Wonderous Drama ),
says that he came as “a commissioned emissary’” of the Lord to
play a specific role assigned by Him. Bhai Gurdas (the second)
says that Guru Gobind Singh “moulded in the image of God, appeared
in the world as a wairior.” The deeper one studies the main events
of the Guru’s life on this planet, the more convinced one feels about
the epithet struck by Bhai Nand Lal. The Guru in his writings
says emphatically that he should not be called God, for God, posi-
tively, is “without form, colour and outline.” But then, would it
be correct to call him a human being? For that, we must find
the answer in history. Is it possible to expect from a mortal the
things which the Guru did * The catalogue of his achievements is
indeed too vast and astounding to allow much room for doubt or
scepticism.  This story of unparalleled sacrifice begins at the age of
nine, and traversing a Haming course which involved the martyrdom
of his father and all his four sons ends at the age of 42. In a short
but crowded span of life, he had changed the character and destiny
of a whole people. The meek, lowly and pusillanimous serfs were
transformed into invincible wairiors and invested with dignity and
dream. Assuredly, here the human form was only a corporeal proof
of the divine spirit operating in the temporal world. Such indeed
are the marks of the ‘perfect man.” A more felicitous and apt
expression in regard to Guru Gobind Singh would be hard to

come by.

Before him, there had been a very large number of saints,
religious teachers and founders of sects, but none of them laid so
much stress on the philosophy of action or exhorted his followers
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so forcefully to translate the cardinal principles of religion into their
day-to-day lives as was done by Guru Gobind Singh. The Guru
taught that religion is ‘a way of life.” It is neither a set of dogmas,
beliefs or rituals, nor an academic probe or enquiry into the un-
known. Religion, according to him, was the noblest life lived among
one’s fellow beings. Life enlivened by religion, with purity? love,
service and sacrifice as its goals, was real life; the rest was all
unreal. How apt do the following words of Huston Smith appear when
one regards this aspect of Guru Gobind Singh.

“Wherever religion comes to life, it displays a startling quality :
it takes over. All else while not silenced becomes subdued and thrown
without contest into a supporting role.

“Religion alone confronts the individual with the most momentous
option this world can present. It calls the soul to the highest adventure
it can undertake, a proposed journey across the jungles, peaks and
deserts of the human spirit. The call is to confront reality, to
master the self. Those who dare to hear and follow this secret
call soon learn the dangers and difliculties of its lonely journey.

A sharpened edge of a razor, hard to traverse,
A difficult path is this—the poets declare !™

Guru Gobind Singh brought religion to life. Gordon in his
Sikhs says that the tenth guru created such a religious revolution
in the social set-up of those days that the dry bones of an oppressed
peasantry were stirred into life. It gave his followers a distinct
national character in opposition to the ways of other people. Tt
aroused a new sense of purpose and gave a new direction to

faith.

Guru Gobind Singh exhorted his country-men to a life of signi-
ficant endeavour. There should be, he reiterated, no gulf between
words and deeds. The two were aspects of the same dialectical
reality. From the very beginning of his career, we find Guru Gobind
Singh following this line of action. When the Kashmiri Brahmans,
representing the elite of Hindu orthodoxy, came to Anandpur Sahib
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(city of bliss) to plead with Guru Teg Bahadur that he alone could
save Hinduism, the compassionate pontiff was set thinking. Guru
Gobind Singh, then a child of nine, happened to be there. He asked
him why he looked so deeply preoccupied. “Dharma is at stake,”
said the ninth guru, “The oppression of humanity has reached the
limit. Some truly worthy person should come forward to lay down
his life to rid the earth of this burden.” “None could be worthier
than yourself for such a noble act,” remarked Guru Gobind Singh in
his innocent manner. The winged words went home. There could
be no choice thereafter. A child's answer helped steel the resolve to
court death and thus vindicate truth and justice.

Similarly, when he assumed charge of the spiritual leadership of
the Sikhs at the age of nine, he pondered deep over the then-existing
situation. He came to the conclusion that the Hindu religion, as
it then was, could not meet the great challenge of the time. People
were so much over-awed by the tyranny of the ruling class and so
much bemused that they had lost faith in themselves. The priestly
class and religious guides to whom they could look up for help were
completely demoralised. There was none who could inspire self-
reliance and faith in their inner strength. So the Guru found that
although the learned Brahmans and other religious heads knew
everything about religion, their mantras and edicts were simply a
string of empty incantations and shiboleths. Despite the fact that the
Fearless Lord was with them, none had the Ctourage to stand up
for truth and justice. They had been in fact reduced to a herd of
weaklings and cowards, submitting to all types of tyranny including
that of the aliens. Guru Gobind Singh’s heart bled when he saw
that even the high priests of religion were behaving timidly and
supinely. Timidity and belief in God, he held, were irreconcilable,
a negation of an alive religion. Guru Gobind Singh could not remain
passive under the circumstances. He told his men that it was irreli-
gious to submit to oppression and tyranny and that it was religious
“to lift the sword to fight the tyrant, provided all other means had
been exhausted.” Cowardice and helplessness, according to him, were
the worst types of sins, and ran counter to all religious beliefs. One
of his favourite couplets through which he emphasized this point runs
like this :
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“Sweep away the filth of timidity and
Cowardice from the deep recesses of your
mind with the broom of Divine Wisdom.”

He advocated that man should have faith in himself and faith
in the Lord. In fact they go together. A couplet which is in Adi
Granth, and is attributed to him, reads as follows :

“When strength is there, chains are
loosened and every remedy and
expedient comes handy.”

For an enlightened and sell-respecting man, he held, it was
essential that he has faith in the Lord. And faith which does not
bring strength and courage, and is not tuned to the service of humanity
is no faith at all. The ultimate goal of true faith was the complete
sacrifice of one’s self’ for the greater good. Perhaps Tagore drew
inspiration from the teachings of Guru Gobind Singh when he wrote
the following poem :

“This is my prayer to Thee, my Lord, strike at
the root of penury in my heart ;

Give me the strength lightly to bear my joys
and sorrows ;

Give me the"stiength to make my love fruitful
in service ;

Give me the strength never to disown the poor
or bend my knee before insolent might ;

Give me the strength to raise my mind high
above daily trifles ;

And give me the strength to surrender my
strength to Thy will, with love.”

Guru Gobind Singh certainly strengthened the shakti aspect of
religion, but that does not mean that he was placing any different
¢oal before his disciples. Long bhefore him, other Sikh gurus and
men of God too had told their devotees that they could attain the
highest love provided they were prepared for the highest type of
sacrifice. It was Guru Nanak who had said :
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“Desirest thou the game of love to play?
Put thy head on thy palm,

With a heart resolute and calm,

Steadily follow me on this way.

If choosest thou this path to tread,
Be prepared, O dear,

Without wavering or fear,

In perfect joy to lay down thy head.”

Kabir, the greatest of the Vaishnavite, too talked in the
same strain to his votaries, as can bhe seen from the following

couplet :

“Him alone should we deem to be truly brave,
Who fighteth for the helpless and the weak,
Who doth get to pieces cut and falleth dead,
But never in fhight doth safety seek.™

Guru Angad’s advice to a Mughal soldier who had come to
ask him for spiritual guidance was that he should do his military
duty. Military virtues were also commended by Guru Arjan, proving
that the shakti aspect of religion, in no way, ran counter to
bhakt:, particularly when one is enjoined to lead a worldly life.

All the Sikh gurus including the founder, had emphasized the
futility of escape from life. In fact, the followers were exhorted to
lead the life of ordinary householders and if they were God-consci-
ous, they would be able to “live pure amidst the impurities of the
world.” Tt is said that when Guru Nanak went to the Himalayas, he
saw the yogis, engaged in various disciplines, trying to seek salvation
in retirement. Through an interesting and instructive dialogue, he
tried to impress on them that they should see God in man, leave the
solitude of the hills and go and live among the people and share
their pain and suffering. Through that alone, they would find their

salvation.

Guru Gobind Singh, the tenth Nanak, also laid great emphasis
on practical aspect of religion. He brought home to his men that
they should not nurse their own souls in loneliness. Instead they
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should be manly heroes, fully immersed in the affairs of the world.
Their holiness should appear in the abundance of their love for God,
in the utter selflessness of their life and in their firm devotion to
the cause of righteousness. He created “an Order of the Purified
Ones (The Khalsa) of the Wonderful Lord” who were to have faith
in the Supreme Being and in none else. In a couplet, Guru Gobind
Singh defines the type of faith that his Purified Ones, i.e., the Khalsa
were to have :

“He who keeps alight the unquenchable torch
of truth and never swerves from the thought
of one God;

He who has full love and confidence in God,

and does not put his faith, even by mistake

in fasting or in the graves of Muslim saints,

Hindu crematoriums, or Yogic places of sepulchre ;

He who only recognizes the one God and no pilgrimages,
non-destruction of life, penances or austerities ;

And in whose heart the light of the Perfect One
shines—he is to be 1ecognized as a pure
member of the Khalsa.”

Everyone who was to join this order had to undergo an initiation
ceremony called the ‘baptism of the sword’ (khande-ki pahaul) This
baptism of the sword, however, was proclaimed and effected not only
to arm his men and instil in them ‘esprit de corps,” but also to
completely transform their psychology, outlook on life and attitude
towards their fellow beings. They were to be ever-prepared servants
of the Lord, ready to dedicate their lives to the love and service of
humanity, ready to fight tyranny whenever and wherever it became
overt and intolerable. They were enjoined to preserve the corporate
life of the community called the Panth. The highest ideal which the
Guru placed before them was that they should merge themselves
completely in the Guru, and in token thereof, they were to cut
themselves off completely from the past. Accordingly, they were
required to take four principal vows :

(i) that they will have no pride of their occupation or position
(called the kritnash vow)
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(ii) that they will have no pride of high birth etc. (called the
kulnash vow)

(iii) that they will discard all superstitions and traditional
beliefs in the false dharma, rituals etc. ( called the
dharmnash vow )

(iv) that they will discard all old social customs and practices ;
and instead fashion their lives according to the injunctions
of the Guru (called the ritinash karmnash vow)

The method of initiation which had been hitherto current among
the Hindus was the charan pahaul, i.e., the feet or the toes of the Guru
were washed with water and the disciples were to drink a portion of
it.  Guru Gobind Singh revolted against such a system of initiation,
as it ran counter to his fundamental ideology, i.e., nothing should be
done in the name of religion wherein man may have to make a
compromise with his sell~respect. He, therefore, adopted an entirely
new initiation ceremony.

An iron vessel filled with water and sugar cakes (patashas) was
placed Dbefore the Guru. The water was stirred by a double-edged
dagger by onc of the chosen five. The sacred hymns of the gurus,
namely, Japji, Anand, Jaap Sahib, Chaupai and Sawayas were recited.
The water, thus prepared was named amrit &r ‘Sacred Water of
Immortality.” It was sprinkled on their face and they were also given
five palm fulls of it to drink.

After passing through this ‘Baptism of the Sword,” the selected
five of Guru Gobind Singh were termed the ‘Khalsa’ or ‘the Purified
Ones’ and they were named as ‘Singhs’ or ‘Lions.

“The Khalsa,” says Guru Gobind Singh “is my other self, in
him I live and have my being.” A single Sikh, a mere believer is
only one, but when he takes Guru Gobind Singh into his embrace,
be becomes, in the Sikh parlance, equal to one lakh and a quarter
(sava-lakh). His nature is so reinforced in every way that, although
hundreds may fall round him, he will stand as a ‘garrison of the lord
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of hosts.” He will keep the Guru’s flag always flying. But this was
not all. After he had baptised his chosen five, Guru Gobind Singh
himself stood up and asked them (his five beloved ones) to initiate him
in the same manner. Thus, the Guru was also administered khande-
ka-pahau!l and just as he had merged the Khalsa in the Guru, he
merged the Guru also in the Khalsa; and he said this in his

memorable words :

“The Khalsa is the Guru and the
the Guru is the Khalsa.”

The Guru also laid a detailed code of conduct for his purified
ones, the Khalsa. They were not to indulge in caste prejudices.
They were free to marry among one another without any caste
consideration. Guru Gobind Singh told his men that the whole
humanity was one and they must understand the cardinal principle

of religion, i.e., the unity of life.

He also issued strict injunctions to his Khalsa that they should
not indulge in smoking, nor have any social or matrimonial relations
with smokers or with those persons who kill their daughters. They
were also enjoined “not to step on the bed of another’s wife even in a

dream.”

As regards positive injunctious, the purified ones (Khalsa) were
specifically instructed to rise at dawn, bathe and recite the hymns
of the gurus and have living faith in the Immortal Lord. As already
stated, the Khalsa was to lose himself completely in the Guru. He
was required to wipe off his past at one stroke. Guru Gobind Singh
often used to say that in his treasury, one could only find ‘present’

and ‘future,” no ‘past.’

Such stimulating precepts, therefore, had the magical effect of
changing the dregs of humanity into “saint-warriors” whose devotion,
prowess and loyalty became the talk of posterity. Cunningham says
that Guru Gobind Singh “roused the dormant energies of a vanquished
people and filled them with a lofty although fitful longing for
social freedom and national ascendancy, the proper adjuncts of that
purity of worship which had been preached by Nanak.”



KIRPAL SINGH NARANG 151

Guru Gobind Singh’s genius comprehenced both the mundane
and the metaphysical. In his dialectics, there was no division between
the two. Since power had to assume some palpable form to manifest
itself; the primodial aspect of things could not be lost sight of. Thus,
his bequest of tri-ratnas or the “Three Jewels” degh, tegh, fateh, could
only be understood properly in relation to its vaster and universal
ramifications. The concept of degh or the community kitchen,
for instance, transcended its economic potential, and implied the
virtues of love, compassion, charity and sacrifice. Similarly, tegh or
the sword did not mean only physical strength, it represented moral
and spiritual vitality, which alone, in the end, could stand up to
tyranny and worst it. As for fateh or victory, it emphasized above
all, faith in the power of the Supreme Lord of Creation. For the
ultimate victory belongs to Him alone. All our triumphs are subsumed

in the Divine Might.

This bequest is undoubtedly the greatest heritage of the Sikhs,
In fact, the Sikh super-structure rests upon this ideological trinity.
However, in periods of hibernation, peoples and nations tend to
disregard or dissipate their legacy. But the eternal tiuths which
these “three jewels” embody were seldom so much in need of reitera-
tion as today. The country weakened by moral subversion within
and pressurized by rclentless enemies without is more than ever in
scarch of an equation which should restore spiritual health. The
factory, the shop, the olfice, pulpit and the field, all seem to have
forfeited their “ancient dower”, their true cstate. Fxpediency has
replaced truth in nearly all walks or fields of life.  In such a situation,
the triad of degh, tegh, fateh could serve as a beacon to a frustrated

and troubled nation.

Some historians of great eminence like J. N. Sarkar, Farqubar
and even Arnold J. Toynhee have been a little uncharitable to the
Guru when assessing his work. J. N. Sarkar has stated that Guru
Gobind Singh, by asking the Sikhs to fight the tyrant, “called in
the human energy of the Sikhs from all other sides and made it
flow in one particular channel only and converted the spiritual unity
of the Sikhs into a mean of worldly success.” Farquhar says “by
arousing self-reliance and courage, the Khalsa certainly became strong
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to resist the Mughals, but their organisation cut them off from their
fellow country-men and made them practically a new caste. The
transformation of the church into an army produced another evil
result, living preaching ceased among the Sikhs and their religious
life began to go down.” Arnold J. Toynbee while referring to the
so-called “totalitarian’ militarism of Guru Gobind Singh talks in a
similar strain when he observes : “When the Timurid Mughal empire
in India collapsed...... , the Sikhs were able to make themselves
masters of one of the derelict provinces of this alien universal State
into which a distracted Hindu world had been momentarily gathered
together by the labours of Akbar and his successors; but in the
act of achieving this vulgar worldly ambition the Sikhs were at the
same time depriving the syncretistic Hindu-Muslim faith which they
had inherited from their forefathers of any prospect which it might
once had of bhecoming the universal church of a Hindu society in
dissolution. On the religious side the Sikhs have even less success
to boast of than the Safawis or Sasanidae or Maccabees..........

“In allowing itself to be provoked into militancy, Sikhism re-
nounced its spiritual birth-right and opted for the limited and uncrea-
tive role of becoming a local political community in a single province of
the Hindu world.”

The above historians, have, perhaps, studied the militant aspect
of Guru Gobind Singh in isolation and not in the context of his
entire teachings; otherwise some of them would not have compared
the creation of the militant Khalsa with the ‘Taiping’ movement
of China or Imami sect of Shiahs as led by Junaid and his grandson
Shah Ismail. It is entirely wrong to say that Guru Gobind Singh was
a military leader or a political leader. He was essentially a man of
God. If he wielded the sword and asked his followers to take it up, his
underlying motive was essentially religious. He could not want that the
votaries of Nanak should see tyranny and suffering all around and
keep sitting and watch all this with rosaries in their hands. As has
been stated earlier, he had a firm conviction that cowardice was
the greatest vice in religion and he, therefore, wanted his Sikhs to
be fearless in fighting the tyrant. But they were repeatedly warned
by the Guru that they were not to misuse the sword by striking fear
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in the hearts of others, He also admonished his followers that
their goal was the love of God and glorification of the name and
that they should, with all their might and energy, strive to attain
that goal. The story of Bhai Kanhiya, how he served water to the
wounded enemies and yet was blest by the great Guru, proves the
emptiness of the charges of militarism, worldly ambition etc.

Dr. Indubhushan Bannerjee who has studied the history of the
Sikh gurus analytically and in detail, also repudiates the above
view when he obseives : “The predominant trait in the Guru’s
character was that he was a man of God.”

Sardar Narain Singh, another recent biographer of Guru Gobind
Singh, on this pertinent issue ohserves: “India wanted a leader who
should not only be a man of dedsion, purpose, drve, spirit, faith
dynamism and far-sightedness but should also he saturated with the
love of God so as to electrify people from out of the stupor into which
they had fallen. And it ¢ot one in the Guru.

“Fearlessnes, as evidenced above, is the kavnote of his life, but it
comes about when one is deliveted from the tyranny of self through
the love of God. His burning patriotism, his capacity to take risks
and his will to resist evil and accept all kind of <uffering cheerfully
showed to his people the divine stuff he was made of.”



NATIONALISTIC SPIRIT IN THE POETRY OF
GURU GOBIND SINGH

Rattan Singh Jaggi

NATIONALISTIC spirit being an instinct in man, continues to flourish
amongst people possessing similar feeling. According to R. G. Gettel,
it is a Dbelief on the part of the members of a nationality that they
belong together, that they have a common heritage and common
traditions. ‘This spint manifests 1n one or the other form in the
life of the common folk of every nation, although its form varies in
degrec in diflerent nations sometimes flashing hke a hghtening and
at other times lying suppressed and subdued under the ashes of
circumstances. It inter-relates with and interdepends upon the
national-political structure of the country.

Nationalistic spirit imbued with human considerations and
supported by his confidence in divine force was the chief charac-
teristic of Guru Gobind Singh’s poetry wherin this vein of thought
could be witnessed running throughout. The aim, 1if any, of Guru
Gobind Singh’s poetry was to arouse national feeling and human
dignity in the down-trodden masses of his country. Such feeling
was not to be found by accident in his works, rather the condi-
tions of the age were mostly responsible in determining this perticular

characteristic therein.

After the death of King Harsha, there appeared hardly any
national leader of stature who could gather the people of India
under one national banner to withstand the onslaughts of the
foreigners and safeguard the frontiers of the country which was seen
later on divided into many a fragment. The petty principalities
continued to fight amongst themselves over triflings but lacked strong
will and determination to face the foreign aggressor. All the same,
individually they were not devoid of traits of chivalry which formed
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the very basis of the national character of Rajputs. Their bards
confined and concerned themselves mostly with singing heroic deeds
of their particular masters eulogizing their character out of mercenary
motives. They could not, therefore, inspire them, much less prepare
them for any collective and co-ordinated action on a much wider
national level which was but the need of the day. Although there
was no dearth of power, even the powerful and the mighty were there
in abundance, but all that was lacking was the national spirit and
a common national leader of some stature. This could be termed

as a national misfortune.

With the advent and establishment of the muslim rule in India,
mutual relationship and inter-communication began to develop. No
less commendable were the efforts made and steps taken by those
foresighted kings like Sher Shah and Akbar towards national integration
of the country. Likewise, the sufis and the saints while disseminating
their sacred bhakt: ideas, paved a way for the cultural unity and
communal homogeneity of India. Guru Nanak was, undoubtedly, the
product of this age of cultural unity in this land of the five rivers
inhabited by the great warriors. His appearance on the Indian scene
was an event of historic importance. Prior to that, right from the
exit of Raja Anang Pal, there was hardly a person worth mentioning
in the history of Punjab who commanded anv universal acclaim or
respect. This had resulted in the Punjab lving ever since then at the

mercy of the muslim rulers.

Guru Nanak succeeded to a great extent in bringing closer the
warring groups of Hindus and Muslims and cementing cultural and
moral ties thereby. More than that, the Guru aroused the national
spirit and dignity amongst the common folk. The geographical
environments could find a distinct mention in the utterings of the
Guru lending support to the national spirit of the people. He
condemned with all the force at his command the inhuman treat-
ment meted out to the Indians at the hands of the invading armies
of the Mughals. He exposed the shortcomings and atrocities of the
revenue officials, sikdars and muggadams, and laid stress upon main-
taining the long and forgotten national character of the people. He
urged them to abstain from using foreign language and following
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blindly the ways and forms of life of the ruling class. He under-
took long and hazardous journeys to arouse national consciousness
and effect cultural unity of the Indian people who were being driven
away from the realities of life. The disease having become till then
a chronic one, it could not wholly be cured by the first guru who
had to appoint his successor to continue the mission. The gur.us
thereafter endeavoured their best to contribute towards establishing
a healthier society imbibing therein a fearless spirit of nationality. Guru
Arjan and Guru Tegh Bahadur’s martyrdom, however, brought the goal
nearer and accelerated the pace of national struggle and self-defence.

It was high time for the people to rise as one man against
the ruthless and indiscriminating policy of the rulers and pay the
aggressor in the same coin. The Sikhs were ready to face the reality
and bear the brunt. They were fortunate in having the great
warior-saint Guru Gobind Singh as their undaunted leader who was
prepared to sacrifice everything for the protection of the motherland,
the unarmed Indians and their religious beliefs.

Guru Gobhind Singh took stock of the past events and religious
conditions prevailing in the country and arrived at the conclusion
that the complex problems of the day needecd an unprecedented
revolution in the course and concept of the prevalent life. To him
arnmied revolution scemed to be the only solution of these problems.
He made the wearhing of the sword as obligatory alongwith the
rosary, and started mlitary training camps at the far-flung hilly
places hke Anandpur and Paonta. Side by side he set himself to
composing hervic poetry to instil amongst the masses a spirit of
fearlessness and chivalry which only could withstand the onslaughts
of the persecutors. He also exhorted his court poets to create litera-
ture strong enough to inspire the weak and the timid to take to
arms. He got much of the Puranic literature rewritten in the
current language of the country and had a number of heroic
narratives compiled in the monumental work called the Dasam
Granth.

The credit, in fact, of bringing about an important revolution
in the mental outlook of the masses of those times, goes entirely
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to this sort of heroic poetry. Inspired by such compositions, the
outcast and down-trodden who were drawn in large numbers from
the lower strata of society turncd into a national militia which
dealt a severe blow to the Muslim imperialism and made history
of the period. Prior to that, the people of the lower castes were
treated as untouchables, unworthy of wielding a sword and riding
a horse. None of the military leaders could think to recruit them
as regulars for the defence, much less to depend upon them for any
decisive victory over the enemy. It fell to the lot of Guru Gobind
Singh to not only elicit their co-operation in his great mission but
also to spring a surprise by making the sparrows fight and kill the
hawks. The credit for arousing amongst the people of the land such
sentiments of fearless fighting against the aggressors undoubtedly
goes to the writings of Guru Gobind Singh which brought unwavering
confidence and firm faith in the mind of soldiers of freedom who belong-

ed to all creeds and classes.

The task which the Guru set before himself has been detailed in

the Vichitra Natak as follows :

g1 ®FT INF W Hq ) g9 T [T 93T |
WEl 98 9 gd fAER) | gt AfETH uSR quR) |
T HIG 9 BH H | GA S WY §9F 79|
i 9®1ad  §F [aRA | % GAT ) gd FURAT |

The Guru laid great stress upon the cultural affinity, social unity
and spiritual homogeneity which are the essentials of nationality and
of which the country stood almost devoid and unpossessed.

Criticising adversely the social order which encouraged mutual
hatred and nourished suspicion, the Guru brought home the warring
groups, as referred to in the Akal Ustat, the fact that mankind was
one and undivisable whole and that Ram and Rahim simply connote
a few of the many names assigned to the Supreme Being and are, as
such, all one. There may be different creeds and communities and
vast number of sections like Bairagis, Sanyasis, Yogis, Brahmacharis,
amongst the Hindus ; and Rafzis, Shafites, etc, amongst the Muslims ;
they all belong to one brotherhood, one mankind. Only this approach
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would lead us to the Immortal One. FEvery one of us bear God’s
semblance. We all are one with the Akal Purakh. He pervades
everywhere. Thus sings he—

FrE HI3N  Hfedr I IS,

SN HE3N FIF AN HIF T AA9EEY |
fore TE HF UGYH  FHHAIER),

999 # i@ 93 g 9g9E Q) |
FaO FA AE UGF W ST,

G0 9 AT P HA YA AFQ
gF & ¥ 81 §d @ F [\ I,

& g &9 §d Q@ oNd el

Likewise, to the Guru, all forms of worship were one, since those
were for the One and made for the sake of union with Him. He,
therefore, did not find any diflerence between Hindu worship or
Muslim prayer. All mankind is one. Illusion only misleads us.
People of different lands and faiths still have the same elements and
organs of life. All are made of five essential counstituents, The Guru
elaborates this point.

T AT @E g ol fqam S8,
999 939 UF U I &) HHIa B
g IRk T Tud  R®F B,
Y g WA A9 T g9 B
@ 3 @ FH @ W @ aA.
WE gl JqF 3 ;T HY W@ B
JTE IWE TE ged 3 Fud <€
UF @ 9¥U §I TP @ &N B

The Guru found that false vanity or hypocrisy amongst the people was
a great obstacle on the path of national renaissance in India. Crooked
people dominated both in the social and religious fields. They misled
the common folk and lived upon the divisionary apprehensions and
separatist tendencies of the people and continued exploiting their whims
based on false notions. They never hesitated from playing against
the interest of the country and nationalistic spirit of the people. Such
ways of life led by the people under the influence of these hypocrites



RATTAN SINGH JAGGI 159

were hound to do a great harm to the national unity and spirit of
freedom. The Guru condemned vehemently the mode of life being
led by Hindus and the Muslims, the former worshipping towards the
East and the latter bowing towards the West; the one believing in
idol-worship and the other in grave-worship. It seems whole of the
world was engrossed in false and meaningless activities and had gone
farther away from the path of God. On the other hand, only those
who truly love Him with heart and soul, could achieve Him.

Fg W W IS BT "I B,
38 WA @5 @A ST |
g RN A §d gHEA.
de Mg G@AE  1arEs |
e FleN fafegg W@ d3 3.
W & W gaw faamaN |
F ®8 0 gd dg, @,
59 9 FaN, a9 8l B qrEa |

HEROISM IN POETRY

A careful study of the Dasam Granth stirs one’s feelings against
the aggression of the ruling forces and uiges the reader to strive
for the establishment of a clean and scrupulous rule. There may
not be a direct reference to be found in the Dasam Granth in clear
words to the urge for political aspiration, yet the course of events
which followed the sad demise of the tenth guru, bears testimony
to the high consciousness of the political unity prevailing amongst
the Sikhs and the people of the Punjab, and had its roots deepened

in the soil during Banda Bahadur’s period.

The Guru founded the national militia in the form of the
Khalsa for the defence of the country and protection of the weak
and the harmless. The Khalsa was fed on the divine words of
chivalry and fearlessness and even as an infant was set to play
not with brittle toys but with the all-stcel swords and muskets.
Thus did the Khalsa grow and attained maturity—an all-steel and
invincible soldier-saint of the Immortal Force. With the rising of
the Khalsa, the long dark night of ruthless persecution and
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inhuman treatment came to an abrupt end. The people under the
banner of these freedom fighters became undaunted who cared more
for the dignity of the man and national prestige of the country.
To inspire these soldiers of true religion and upholders of the national-
istic spirit, the Guru got the classical and Puranic events of Indian
heritage recomposed into heroic verse, which when sung in tune
with the eternal music turned these people into true sons of the
soil worthy of their lineage.

The chief characteristic of the literature composed and compiled
in that monumental work called the Dasam Granth was to retell the
heroic tales of our forefathers as a means to solve such of the
problems of the society as had been permeating therein since ages
long. It becomes, however, necessary to make a few changes in the
structure of these Puranic tales in accordance with the urgencies
of the age. The change has made all the incarnations appear great
warrtiors and true soldiers of Almighty when their narratives are
retold in the Dasam Granth. They appear Lefore us in succession
as real generals, made of flesh and blood who wear arms and
wield heavy swords when involved in drecadful battles and scuffles.
The narrative runs simply to maintain the interest and suspense of
the story. The poet could reconcile himself by nothing else except
to sing these battles and ecxhibit the spirit of bravery amongst the
demigods and goddesses. Lven where the heroic element is conspi-
cuous by its absence, the learned poet has introduced fierce battles
fought by the puranic heroes. The Judh Prabands of the Krishnavtar
is an instance which proves our contention.

Apart from the heroes playing their role worthy of mention the
children and the women have also been shown fighting side by side
their male-counterparts. Those times were such as demanded
sacrificial contributions by all sections and classes of society
towards national spirit. Only a concentrated effort could
bring about such a great revolution capable of uprooting injustice
and inequity.

The vein of thought running all through the body literature
of the Dasam Granth is none the less heroic, the very nature and



RATTAN SINGH JAGGI 161

tendency of which is consistent with the Kshatriya glory and
grandeur. The poet takes pride in calling himself the son of
Kshatriyas and rejoice in finding an opportunity to prove the mettle.
The incessant struggle against injustice and aggression is the very aim
of his life. The poet prays to this effect and feels himself
fortunate enough to be provided with opportunities to fight
and ultimately lay down his life for the cause so dear to

him,

The spirit of sacrifice could be found ruuning throughout the
Dasam Granth, which elevates human beings to heights rarely
attained hithertofore. The poet seeks this boon from the
Supreme Faculty, and sings in the same strain as follows :

 f@gm @@ AfF &8,
g HWA J Fag 9 W
FeN ARG Fa@ T F,
599 & I oG FA |
IR GE g eI g 77 &,
g% W94 g3 U7 dS TR |
Fa @ @ [y R a .
IFE W A FE qE A

In the Dasam Granth life of only such a person is eulogized
and considered with any mention, as is imbued with this spirit of
struggle against oppression and suppression.  Such fighters of freedom
are worthy of our praise and respect—

g7 S8 fg & w1 A,
g d @ faa & Wy fENT

% i@ A f@ @,
F§ @ we wHaeW  an |

In fact, the literature displaying the desire for religious war
should have a forceful factor of self renunciation and continuous
struggle prevalent therein. Undoubtedly the Dasam Granth has proved
a successful source of inspiration to arouse these sentiments in the
minds of the common felk. Each verse of the great classic sings
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in this very strain and its fabric is interwoven with fibres of this
spirit. The poet is at his best when he is describing a battle scene
or narrates the heroic deeds of the brave warriors of truth. The
skilful display of such a nationalistic spirit waging war for the
national welfare and emancipation could only be the work of a
master-mind which after lapse of centuries succeeded in rehabilita-
ting national glory and dignity amongst the people who, with a
twinkling of an eye, were made to wield the sword as defty saint-
warriors.

The narration of battles has been introduced with a view to
supplement the war of true religion. The battles have been narrated
in a lucid and attractive style which inspires the man with fond-
ness for the struggle and takes away the horrors of war. The
similies and metaphors employed therein bring to mind the vivid
imagery of Phag (seasonal dance), the marriage, the tavern, the
dancing hall, the play, torrential rains, the surging streams and the
deep ocean, which has been co-related with the lives of the common
folk. The war between the bad feelings and nobler sentiments of a
man has dexterously been hrought out with an ultimate victory for
the latter.

The various aspects of war right from its conception to its resolve
have Dbeautifully been narrated in detail in the Dasam Granth. The
mental attitude of the warriors towards vengearnce, the getting together
for purposes of waging war, their pledges, the battle formations, their
darting for the battlefield, their struggle for achieving the upper hand,
their onslaughts, the heroic deeds of the leaders, the conditions of
the parties winning and losing the war, all these aspects and scenes
have minutely been described with success. This helped disseminate
the nationalistic spirit throughout the country.

The love for the country and urge for the cultural unity which
had since the age of Harsha eloped could be witnessed from one end
of the country to the other. The people who had lost the national-
istic spirit came to repossess it with vehemence, They began to take
pride in the cultural heritage of the country. The aim of Guru
Gobind Singh’s life stood almost fulfilled, and his compositions
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succeeded to a great extent in rejuvenating the nationalistic spirit
of the common-folk. The true followers of the great Guru stood
united like a rock, all gulfs were bridged, and the great popula-
tion of the country gathered under one hanner and dealt a severe
blow to foreign aggression and social injustice. Tyranny was buried
deep in its grave and the holy soil was delivered of the atrocities of

ruling class.

The sacred land of incarnations had thus given birth some 300
years back to this great soul, which was supreme, unique and
unsurpassed in deeds of heroism and unexcelled in acts of chivalry
which led the country on to the path of cultural unity and emotional
emancipation and which brought forth unprecedented alliance l.etween
bhakt: (worship) and shakt: (force) and which imbued in the hearts of
the people a spirit of sacrifice, dignity and nationalistic welfare and
lent them great strength to withstand aggression and injustice. He
sncceeded in uprooting forces antagonistic to cultural and national
unity and created the invincible Khalsa, the national militia and
universal brotherhood, and did away with all sorts of differences on
account of caste, creed and colour and removed the barriers between
the lower and the upper classes and brought within his fold whole
of the mankind making the pcople of the country strong enough to
lead a life of glory and pride commanding respect from all quarters.
The Khalsa was brought into existence to eradicate evil and deliver
the people of India from foreign rule and protéct the downtrodden,
The Khalsa razed to the ground the great castle of the Mughal
rule like a house of cards. To achieve this end the Guru sacri-
ficed himself and the whole ol his family at the alter of national
homogeneity and cultural unity and lit an immortal flame of

patriotic spirit.



GURU GOBIND SINGH’S PRAYER

Sant Singh Sekhon

It might appear quite strange to some, and to others even
heretical, to say that there are many elements in Guru Gobind Singh’s
thought and writing that give it quite a different stamp from the
thought and writing of the first nine gurus whose tradition he had
inherited.

For one thing, he seems considerably to have ignored the
emphasis, characteristic of Sikh thought and bhelief in general, on the
necessity of the Guru as an intermediary between the Godhead and
the individual, if not indeed as the vicegerent of God on earth. It
has to be noted that while in the .I1d: Granth, every section of the
hymns hegins with an invocation to the Guru, in the words guruprasad,
meaning ‘by the grace of the Guru’, Guru Gobind Singh begins by a
straight invocation to God Himself in the words ‘“tvciasad’ meaning
‘by Thy grace’. .

In the body of the hymns composed by Guru Gobind Singh also,
there is no mention of ‘the Guru’, while in the Adi Granth, in almost
every hymn, deliverance, emancipation and good for man are said to
be possible only by the Guru’s grace. Indeed, it is emphasized, over
and again, in the compositions of the first five gurus that without the
Guru’s grace deliverance, redemption or good is infact unattainable,
however hard one may try. Only in the few hymns of Guru Tegh
Bahadur, the ninth guru, this emphasis on the grace of the Guru is
perhaps missing. And considering that there is a gap of three places
between Guru Tegh Bahadur and Guru Arjan, with whom the literary
tradition of the Sikh scriptural composition comes almost to an end,
it is tempting to speculate on the change that has come about in the
emotional and devotional content of the Sikh faith. The beginning
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of this change can be marked also in the assumption by the sixth guru,
Hargobind, who was Guru Tegh Bahadur’s father, of the sword of
temporal authority along with that of spiritual authority, the sword
of mirt along with that of piri.

Guru Gobind Singh is known to have created a vast body of
literature. But he did not see fit to incorporate his own composi-
tions in the Adi Granth, as he had incorporated his father’s, One
reason for this might be considered to he modesty. But that could
not be the reason. Guru Arjan, who compiled the Adi Granth, is
the author of more than half of it. Following in his footsteps,
Guru Gobind Singh could indeed have exalted his own work to
the rank of scripture, instead of placing the .1di Granth on that
high pedestal and refraining completely from including any of his

compositions in it.

The real reason probably was that he saw his own literary
There is no doubt that a part of

creation from a different angle.
regarded

his compositions, because of their devotional nature, are
and revered as scripture by the Sikhs even though he did not thus
ordain it. But Guru Gobind Singh was conscious that he was
composing not for any definite scriptural, but for a wider cultural
purpose. Of his compositions a great part is not devotional and
scriptural at all. It is not even concerncd with the Sikh canon.
In fact, it is largely concerned with the populal myths of Hinduism,
accounts of the origins of creation, the twenty-four incarnations of
Vishnu, the destruction of the demons by Durga, and other puranic
legends. He has gone even further on the road to a secular culture
by writing stories of  secular love, without romanticising or
idealising the theme of love ; indeed, in a purely secular and courtly

style.

At the same time as Guru Gobind Singh discarded the emphasis
on the grace of the guru and invoked instead the grace of God
Himself, he put an end of the institution of the Guru among his
Sikhs. And in Sikh history and tradition the emergence of the
institution of a personal Guru became from that time an unfor-

givable heresy.
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Guru Gobind Singh is said to have conferred guruship on the
Adi Granth, in which, unlike in his own compositions, the main
emphasis is on the need of a guru for the emancipation of the
individual. In this he seems to have implied that if Sikh society
felt it necessary for a guru as an intermediary between God and
the individual, let it seek it in the compositions of the earlier
gurus, not in his own compositions.

Another trend in his compositions that points to a second
similarly marked difference in his spiritual make is that he completely
discarded the myth of the individual loving and adoring God, as
a woman or the traditional Hindu wife loves and adores her lover
or husband. Nowhere in his compositions does Guru Gobind Singh
give himself up to that lyricism. Only in one four-lined stanza
attributed to him does he express himself in relation to God in
something of that strain, when he calls himself the murid or disciple,
and God the mittar and par. 1In fact, from this terminology it would
seem that this hymn might be the composition of a disciple or
murid of Guru Gobind Singh and the mittar and yar might bhe he
himself. He must surely have been regarded in that way by his
followers, taking into view that gallant cavalier shape in which he
evokes the love of the Sikhs, even to this day a prince with a cockade
in his turban, a hawk on his thumb, and a dark-blue steed under
his thighs. To lend strength to the view that this particular hymn
may not be Guru Gobind Singl’s is the fact that in some early
editions of the Dasam Granth, it is not included.

11

Of the devotional compositions of Guru Gobind Singh, the
chief are the Jap (Recitation), the Akal Ustat (in praise of the Timeless),
the thirty-three swayyas or longlined stanzas which more or less
repeat the theme of God's absolute and negative attributes as given
in the Akal Ustat, and the Benati Chaupai {Quatrains in Prayer). It
is on this last that this paper seeks to lay special emphasis.

Benati Chaupai is a short poem of exactly one hundred lines,
and its main burden is an urgent appeal to God almighty for
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protection. It is possible to read a sublimated meaning into its
invocations, but its secular urgency is too pronounced to be

missed.
For instance, it begins with quite a worldly-minded appeal :

Extend Thy hand to shield me, Lord,
And all my heart’s desires fulfil ;

Ever may my mind dwell at Thy feet,
Deem me Thy own, and work my weal.

It is not a simple prayer for spiritual, other-worldly redemp-
tion. Rather in tones reminiscent of the prayers of the ancient
Aryans in the Rg-Veda, or the Jews in the Old Testament, he asks
for fulfilment of the heart’s desires, for worldly favours, though of
course a humble communion with the divine is also sought.

In the second stanza the secular appeal is still more pronounced,

with the prayer :

Slay Thou my encmies one and all,
Save me from them by Thy own hand,
May all my people live in peace,

Who serve, O Lord, as I command.

Of course, one can contend that the enemjes whose destruction
is sought here are spiritual enemies, the traditional five of Hindu
spirituality, lust, anger, greed, fatuity and pride. But as against
these enemies, the Guru prays for the happiness and peace of his
family, his people, his parivara, his servants and disciples, sevaks and

Sikhs.
And again in the third stanza the supplication is repeated :

Protect me with Thy own hand, Lord
And all my foes forthwith destroy,
May all my hopes fulfilment find,

I crave communion with Thee.

Here again, the craving for communion is expressed. The appeal
is reinforced in the fourth stanza with the words :
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I will not worship other than Thee,
From Thee I can get every boon ;
Redeem my servants and disciples,
Crush my enemies one by one.

Uphold me with Thine own strength,
Fear of the hour of death annul,

Be ever Thou on my side, O Lord,

And take me under Thy banner of steel.

And this section of the secular appeal ends on the note :

Protect me for Thou canst protect,
Beloved, master, saint and guard ;

Friend of the poor, slayer of the wicked,
Of the fourteen worlds Thou art the Lord.

The argument that the protection sought is physical istrengthened
by instances in the Vichitra Natak when the Guru thanks God far saving
him from death or harm in the midst of battle. For instance, in cante
viii, we are told :

Hari Chand in rage again pulled at
His bow, the arrow struck my horse.
A second was aimed at me, it grazed
My ear. The Lord saved me from worse.

At this point the qgnestion of determining the identity of the
Godhead seems to engage the Guru’s mind. And he sets about
placing Him above the level at which traditional Hinduism puts
Him, that is, the divinity embodied in the trinity ot Brahma, Vishnu
and Siva: Creator, Sustainer and Destroyer.  Guru Gobind Singh’s
Godhead transcends these three as a kind of time-spirit, and he
expressed it in this manner :

In Time did Brahma assume a form,

In Time did Shiva come down below ;

In Time did Vishnu reveal himself ;

Of time is all this wondrous show,

To time that brought the Yogi Shiva
And Brahma who is the Lord of the Ved ;
To Time that fashioned all this world,

I make my bow to Him, indeed.
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Then the Guru expatiates upon the qualities of this Godhead,
who is the creator of gods, demons and titans, who looks to the
well-being of His worshippers and does not hesitate to slay their
oppressors. He resides in every heart and has empathy with all, large
and small, good and bad.

Then the theory of creation and its dissolution is put forth almost
in the same terms in which traditional Hinduism has conceived it.
But a rider is put on, that this Godhead is not only above all forms,
god or idol, but is beyond the comprehension of even the Veda,
which Hindu tradition will of course find it hard to accept.

And here again the relativity of man’s knowledge of God is

stressed :—

All differently describe Thy truth,
As each one’s wisdom comprehends :
How first this universe was made
We know not, nor how it extends.

Thus this universe is according to Guru Gobind Singh, a
wondrous show put up by time. Indeed, the Guru has in many other
eontexts expatiated on this aspect of the Godhead, that it is the

spirit of time.

Against the concept of the relativity of deistic notions and forms,
Guru Gobind Singh regards time as eternal and all-pervading, and
the absolute deity from whom the universe emanates and to which

it relapses from to time.

That time the Creator draws it out
Creation takes its myriad shapes.
And when again He draws it in,
Back into Him all shapes relapse.

The word kala is used by Guru Gobind Singh in the sense of
death al